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PREFACE

For some years there has been a widely-spread feeling,

among those whose work called them to lecture on the

XXXIX. Articles, that there is room for another treatise

on the subject. Archdeacon Hardwick's invaluable work

is purely historical, and attempts no interpretation or

Scriptural proof of the Articles themselves. Bishop

Forbes' Explanation is excellent as a theological

treatise, but, in spite of its title, it is scarcely an
" explanation " of the Articles. Dr. Boulbee's Theology

of the Church of England is clear and business-like, but

it is written from a party point of view. Of Bishop

Harold Browne's well-known Exposition it is sufficient to

say that the first edition was published in 1850, and

that a good deal of fresh light has been thrown upon the

Articles during the last forty-six years. But since the

Bishop was content to issue edition after edition without

making any change in it, or subjecting it to a much-

needed revision, the book, which has in the past been

of so much service to the Church, has become in many
parts {e.g. in all that concerns the history of the Creeds)

antiquated and out of date. Since the present work

was sent to the press, two other volumes on the

same subject have appeared, namely, an Introduction to

the XXXIX. Articles, by Dr. Maclear and Mr. Williams,

and The Thirty-nine Articles and the Age of the Beforma-
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Hon, by the Eev. E. Tyrrell Green,—a fact which affords

striking evidence of the feeling alluded to above, that

the text-books at present in use are not altogether

adequate. Mr. Green's work contains much illustrative

matter from contemporary documents, and that by Dr.

Maclear and Mr. Williams is excellent as a short text-

book. My own work is on a somewhat larger scale, and

may perhaps appear to be more ambitious, in aiming at

completeness as a commentary upon the Articles ; and I

trust that it may be found that there is room for it as

well as for these others. My object throughout has

been to make the work correspond as closely as possible

to the title. It is not in any way intended to be a

complete system of theology. The subjects discussed

are strictly limited to those which are fairly suggested

by the text of the Articles. Nor is it a history of

doctrine. I have simply endeavoured to explain the

teaching of the Articles, assuming a general knowledge

of ecclesiastical history on the part of the reader, and

only tracing out the history of doctrine where it seemed

to be absolutely necessary in order to enable him to

understand the meaning of the text of the Articles and

the expressions used in it. My aim has always been to

discover and elucidate the " plain, literal, and gram-

matical sense " of the document on which I have

undertaken to comment. I can honestly say that I

have striven to be perfectly fair, and to avoid the

temptation to " read in " to the Articles meanings

which I am not convinced to be really there. How
far I have succeeded my readers must judge for

themselves.

One possible criticism I should like to meet before-

hand. It may perhaps be said that there is a lack of

proportion in the treatment of the Articles, since far

more space has been devoted to the first eight than to
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the remaining thirty-one. My reply must be that the

fault, if it be a fault, has been deliberately committed,

—

and for this reason. The first eight Articles practically

re-state, in an enlarged form, the rule of faith as con-

tained in the Church's Creed, and therefore stand on a

different footing from the others. In some works on

the Articles this seems to be regarded as a reason for

devoting but little space to them, it being presumably

taken for granted that the student will have previously

mastered Pearson's great work, or some other treatise on

the Creed. It has seemed to me wiser to adopt the

opposite course, and to make the commentary upon

them fuller than that on the remaining Articles, in

order to emphasize their importance, and to give them

their proper position. I trust, however, that the lack of

proportion is not really so great as might at first sight

appear. Many of the later Articles admit of very

slight treatment, and I hope that it will be found that

adequate attention has been paid to the really important

ones among them, especially to those on the Church, the

Sacraments, and the Ministry.

It only remains for me to express my thanks to

those who have assisted me in the work, especially to

the Eev. A. Eobertson, D.D., Principal of Hatfield Hall,

Durham, who has kindly looked through the proof

sheets, and helped me by making many valuable

suggestions.

E. C. S. G.

The Vicarage, Leeds,

December 10, 189G.
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ARTICLE IX

De Peccato Originali.

Peccatum originis non est (ut

fabulantur Pelagiani) in imita-

tione Adanii situm, sed est vitium

ct depravatio naturae cujuslibet

hominis ex Adamo naturaliter pro-

pagati, qua fit ut ab originali

justitia quam longissime distet, ad

malum sua natura propendeat, et

caro semper adversus spiritum con-

cupiscat. Unde in unoquoque

nascentium iram Dei atque damna-

tionem meretur. Manet etiam in

renatis hsec natura? depravatio,

qua fit ut affectus carnis, Greece

(ppovrj/xa aapKSs (quod alii sapien-

tiam, alii sensum, alii affectum, alii

studium carnis interpretantur) legi

Dei non subjiciatur. Et quanquam
renatis et credentibus nulla propter

Christum est condemnatio, peccati

tamen in sese rationem habere

concupiscentiam fatetur Apostolus.

Of Original or Birth Sin.

Original sin standeth not in the

following of Adam (as the Pelagians

do vainly talk), but it is the fault

and corruption of the nature of

every man, that naturally is en-

gendered of the offspring of Adam,

whereby man is very far gone from

original righteousness, and is of his

own nature inclined to evil, so that

the flesh lusteth always contrary to

the spirit, and therefore in every

person born into this world, it

deserveth God's wrath and damna-

tion. And this infection of nature

doth remain, yea in them that are

regenerated, whereby the lust of

the flesh, called in Greek <f>p6vr}fxa

aapicosy which some do expound the

wisdom, some sensuality, some the

affection, some the desire of the

flesh, is not subject to the law of

God. And although there is no

condemnation for them that believe

and are baptized, yet the apostle

doth confess that concupiscence and

lust hath of itself the nature of sin.

The original object of this Article is shown very

definitely by the words which in the Article of 1553
followed the reference to the Pelagians :

" which also the

Anabaptists do nowadays renew " (et hodie Anabaptistae

repetunt). These words, omitted at the revision of 1563
(possibly because the danger was less pressing), prove

24



358 THE THIRTY-NINE ARTICLES

that it was designed at least primarily to meet the

revival of the Pelagian error on the subject of original

sin by the Anabaptists. 1 A further object was probably

to state the view of the Church of England on the effect

of baptism in the removal of original sin, more particu-

larly with regard to " concupiscence," which all parties

admitted to remain in the regenerate, but concerning the

character and precise nature of which widely differing

views were advanced.

Except for the omission of the words just noticed, the

Article has stood without substantial change since it was

first drawn up in 1553. 2 It has been sometimes thought

that its language is based on that used in the Confession

of Augsburg ; but the resemblance is very slight.3 Nor
is it much closer to the corresponding Article in the

Thirteen drawn up in 1538 by a joint committee of

Anglicans and Lutherans, which does little more than

1 The same error on the part of the Anabaptists is noticed in Hermann's

Consultation: " Fyrste they denie originally synne, and they wyll not

acknowledg howe greate filthynes, how greate impietie and even pestilent

corruption was broughte upon us all thorowe the fall of Adame."—English

translation of 1548, fol. cxlii.

2 Two slight changes in the English should be noticed. Where our

present Article uses the phrase " original righteousness," the Edwardian

Article had "his former righteousness, which he had at his creation"
;

and instead of "inclined to evil " it had "given to evil." The alterations

made at the revision of 1571 brought the English into closer conformity

with the Latin.

3 "Item docent quod post lapsum Adse omnes homines secundum
naturam propagati, nascantur cum peccato, hoc est sine metu Dei, sine

fiducia erga Deum, et cum concupiscentia, quodque hie morbus, seu

vitium originis vere sit peccatum, damnans et afferens nunc quoque

seternam mortem his, qui non renascuntur per baptismum et Spiritum

Sanctum. Damnant Pelagianos et alios qui vitium originis negant esse

peccatum, et ut extenuent gloriam meriti et beneficiorum Christi dis-

putant hominem propriis viribus rationis coram Deo justificari posse."

—

Conf. August, art. II. It will be noticed that the Anglican Article

is far more guarded and cautious in its statements than this. See

below, p. 376.
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repeat the Lutheran formulary with the addition of

a reference to the loss of original righteousness. 1 But

though the language of our Article cannot be traced to

any earlier source, the following passage from the

Reformatio Legum illustrates its teaching, and points

even more distinctly to the revival of the Pelagian

heresy by a section of the Anabaptists :

—

" In labe peccati ex ortu nostro contracta, quam vitium

originis appellamus, primum quidem Pelagianorum, deinde

etiam Anabaptistarum nobis vitandus et submovendus est

error, quorum in eo consensus contra veritatem sacrarum

Scripturarum est, quod peccatum originis in Adamo solo

haeserit, et non ad posteros transient, nec ullam afferat

naturae nostra perversitatem, nisi quod ex Adami delicto

propositum sit peccandi noxium exemplum, quod homines

ad eandem pravitatem invitat imitandam et usurpandam.

Et similiter nobis contra illos progrediendum est, qui

tantum in libero arbitrio roboris et nervorum ponunt, ut

eo solo sine alia speciali Christi gratia recte ab hominibus

vivi posse constituant." 2

The principal subjects to be considered in connection

with this Article are the following :

—

1. Original sin.

2. The effect of baptism in the removal of original sin.

3. The character of concupiscence.

I. Original Sin.

Under this head there are various points which

require elucidation

—

(a) The phrase " original sin."

(b) The Pelagian heresy, as showing what original sin

is not.

1 See Hardwick, History of tlie Articles, p. 261.
2 Reformatio Legum Ecclesiasticarum, Be ITcercs, c 7.
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(c) Original righteousness, as that from which man is

" very far gone."

(d) The effect of the Fall.

(a) The phrase " original sin " (Peccatum originale or

peccatum originis). 1 This does not occur anywhere in

Holy Scripture, but is due to S. Augustine, who makes

use of it in one of his earlier works

;

2 and from his day

forward it is of frequent occurrence, being made current

coin through the Pelagian controversy. The phrase was

perhaps suggested to Augustine by the similar expression

" originis injuriam" which had been used by S. Ambrose

;

3

while still earlier S. Cyprian had said of a new-born

infant, " secundum Adam carnaliter natus contagium mortis

antiquae prima nativitate eontraxit." 4

(b) The Pelagian heresy', as showing what original sin is

not.

This heresy originated early in the fifth century. Its

founder, Pelagius, was a monk of British extraction who
had settled at Eome. There he took offence at the well-

known saying of Augustine, "Give what Thou commandest,

and command what Thou wilt," which seemed to him to

exalt the Divine at the expense of the human in the

work of salvation.5 Subsequently he and his friend and

convert, Coelestius, elaborated the system which has since

borne his name. His character may be seen from the

charges which were brought against Coelestius at a

Council held in 412 at Carthage, whither the two friends

1 The two expressions are evidently regarded as convertible terms.

The latter is used in the text of the Article, the former in the

title.

2 Ad Simplicianum, I. c. i. § 10.
:! Apol. Pr&ph. David, i. § 56. Of. Aug. Contra duas Epist. IV. § 29.
4 Ep. lxiv. Cf. Bright's Anti - Pelagian Treatises of S. Augustine,

p. ix.

5 " Da quod jubes, et jube quod vis," Conf. X. c. xxix. Cf. Be dono

'persev. c. xx., where Augustine himself refers to this fact.
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had passed from Home. The charges (to which Coelestius

returned evasive answers) were these:

—

1. That Adam was created mortal, and would have

died even if he had not sinned.

2. That his sin injured himself alone, and not the

whole human race.

3. That infants at their birth are in the same condi-

tion in which Adam was before the Fall.

4. That unbaptized infants as well as others would

obtain eternal life.

5. That mankind neither died through Adam's death

or transgression, nor would rise again through Christ's

resurrection.

6. That the law had the same effect as the gospel

in leading men to the kingdom of heaven.

7. That even before Christ came there had been

sinless men. 1

Of these tenets the second and third are the most

important, as being most intimately connected with the

whole system that was subsequentlyknown as Pelagianism.

They amount to (a) a denial that the fall of Adam had

affected his descendants ; and (&) closely connected with

this " a denial of the necessity of supernatural and directly

assisting grace in order to any true service of God on

the part of man." 2 This latter seems to have been in the

order of time prior to the first mentioned, which, however,

is its ground and basis. Admit in any true sense the

Fall, and Divine grace becomes a necessity. Deny the

Fall, and grace may perhaps be dispensed with and human
nature without supernatural assistance be found equal to

the conflict with sin.

1 See on the whole subject Bright's Anti-Pelagian Treatises, Introd.

p. xvi. seq., and SchafFs History of the Church, " Xioene and Post-Nicene

Christianity." vol. ii. p. 790 seq.

8 Bright, p. ix.
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There was, however, the fact of universal depravity to

be explained. What account could be given of the fact

that sin is found everywhere ? Pelagius could only

explain it by saying that it resulted from the universal

following of Adams example. Adam's fall, according to

him, had no effect on the nature of his descendants. But

by sinning he set an example which all, or almost all

(for Pelagius admitted exceptions), had followed. This

is the view of original sin which was revived by the

Anabaptists in the sixteenth century, and which is

condemned in the opening words of our Article. Original

sin standeth not in the following of Adam, as
the Pelagians do Yainly talk. The meaning of

the English phrase is made clear by a reference to the

Latin, Peccatum originis non est in imitatione Adami situm.

" Standeth not " is equivalent to " does not consist ;
" 1

" the following of Adam " is the imitation of him, or

sinning after his example.

In support of the assertion of the Article, and the

position taken up by the Church on this subject, it

appears to be sufficient to appeal to the teaching of

S. Paul in Ptom. v. 12-15: "As through one man
sin entered into the world, and death through sin ; and

so death passed unto all men, for that all sinned : for

until the law sin was in the world : but sin is not

imputed when there is no law. Nevertheless death

reigned from Adam until Moses, even over them that had

not sinned after the likeness of Adams transgression, who
is a figure of Him that was to come."

Universal depravity is recognised as a fact throughout

the Old Testament, but no explanation of it is offered.

There appear to be only two possible ones. Either, as

the Pelagians asserted, it results from the fact that all

1 Compare the similar use of "standeth" in the Second Collect at

Mattins : "in knowledge of whom standeth our eternal life."
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men follow Adam's example, and sin " after the likeness

of his transgression," or there is a " fault " in the

inherited nature which makes sinning easy and natural.

Jewish writings outside the Canon show us that though

there was no consistent doctrine among the Jews on the

subject, yet some among them were feeling their way

towards the position laid down by S. Paul, and were inclined

to hold that universal sin was due to the fact that the fall of

Adam had permanently affected his descendants. 1 And
on this point the teaching of the New Testament is quite

clear. The passage cited above is decisive as to the apostle's

view, and conclusive against the Pelagian theory, while the

whole line of argument in the early chapters of the Epistle

to the Eomans tends to establish the fact that Adam's sin

had a far-reaching effect upon mankind, that through it

sin gained an entrance into the world and that all his

descendants inherited a tendency to sin.2

1 See Wisd. ii. 23 seq. ; Ecclus. xxv. 24 [33] ; 4 Ezra iii. 7, 21 seq.
;

Apoc. Baruch xvii. 3, xxiii. 4 ; and cf. Edersheim, Jesus the Messiah,

vol. i. p. 165 seq., and Sanday and Headlam On the Romans, p.

136 seq.

2 The question may be raised how far is the Church's doctrine on this

subject, and S. Paul's teaching in particular, affected by "critical" views

of the Old Testament, and the belief that in Gen. i.-iii. we have a

symbolical representation of spiritual truths rather than a literal history.

On this subject a valuable letter will be found in the Life and Letters of

F. J. A. Hort, vol. ii. p. 329, and reference may also be made to Sanday

and Headlam On the Romans, p. 146, where it is pointed out that the

narrative in Genesis is "the typical and summary representation of a

series of facts which no discovery of flint implements and half calcined

bones can ever reproduce for us. In some way or other, as far back as

history goes, and we may believe much further, there has been implanted

in the human race this mysterious seed of sin, which, like other character-

istics of the human race, is capable of transmission. The tendency to sin

is present in every man who is born into the world. But the tendency

does not become actual sin until it takes effect in defiance of an express

command, in deliberate disregard of a known distinction between right

and wrong. How men came to be possessed of such a command, by what

process they arrived at the conscious distinction of right and wrong, we can
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It may be added, that the conclusion which has forced

itself upon the minds of theologians as an inference from

the statements of Holy Scripture, that there is a taint in

the nature of every man that naturally is engendered of

the offspring of Adam, is in remarkable accordance with

the teaching of secular philosophers and poets,1 and is

but the theological expression of the doctrine which has

been not discovered, but formulated by modern science

under the name of heredity.

(c) Original righteousness.— Having set aside the

Pelagian heresy, the Article proceeds with its account of

original sin, and lays down that it is " the fault and
corruption of the nature of every man that

naturally is engendered of the offspring of

Adam, whereby man is very far gone from

but vaguely speculate. Whatever it was, we may be sure that it could

not have been presented to the imagination of primitive peoples otherwise

than in such simple forms as the narrative assumes in the Book of

Genesis. The really essential truths all come out in that narrative—the

recognition of the Divine will, the act of disobedience to the will so

recognised, the perpetuation of the tendency to such disobedience, and we
may add, perhaps, though here we get into a region of surmises, the

connexion between moral evil and physical decay, for the surest pledge of

immortality is the relation of the highest part in us, the soul, through

righteousness to God. These salient principles, which may have been

due in fact to a process of gradual accretion through long periods, are

naturally and inevitably summed up as a group of single incidents. Their

essential character is not altered, and in the interpretation of primitive

beliefs we may safely remember that "a thousand years in the sight of

God are but as one day." . . . It would be absurd to expect the language

of modern science in the prophet who first incorporated the traditions of

his race in the sacred books of the Hebrews. He uses the only kind of

language available to his own intelligence and that of his contemporaries.

But if the language which he does use is from that point of view abund-
antly justified, then the application which S. Paul makes of it is equally

justified. He, too, expresses truth through symbols ; and in the days when
men can dispense with symbols his teaching may be obsolete, but not

before.

1 See the interesting lecture on this subject in Mozley's Lectures and
other Theological Papers, p. 148 seq.
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original righteousness." What, then, was this

" original righteousness " from which man is " very far

gone " ? Following out the indications on the subject

that may be gathered from Scripture, ancient writers

have generally described it as being partly natural,

partly supernatural,—natural in that it proceeded from

free will and the power of choice, supernatural in that

certain special gifts and graces in addition to free will

were required for its exercise. 1 Adam could not have

had concupiscence or lust, i.e. the direct inclination to

evil which is now the incentive to sin in our nature,

for he was made " in the image of God," and was " very

good." On the other hand, as he was in a state of trial,

there must have been something in him which sin could

take hold of—a starting-point for temptation. To pro-

tect him from yielding, it is thought that he must have
" had by his created disposition a pleasure in goodness,

and that pleasure naturally preserved him in obedience

without the need of express effort." 2 This natural

pleasure in goodness, which is practically equivalent to

an implanted virtuous character, is what has been called

1 See the quotations in Bishop Bull's famous discourse "On the State

of Man before the Fall" (Works, ii. p. 52 seq.). Bull concludes that

"the meaning of the question [whether the original righteousness of the

first man was supernatural], if it signify anything to any considerable

purpose, is clearly this, whether Adam in the state of integrity needed

a supernatural principle or power in order to the performing of such a

righteousness as through the gracious acceptance of God should have been

available to an eternal and celestial life and happiness. And the ques-

tion being thus stated, ought to be held in the affirmative, if the

consentient determination of the Church of God may be allowed its due

weight in the balance of our judgments." "There is a sense, indeed," he

adds, "wherein we may safely acknowledge the original righteousness 01

the first man to have been natural, and it is this, that he received the

principle of that righteousness a nativitate sua, from his nativity, in his

very creation, and together with his nature" (Op. cit. p. 131). Reference

should also be made to S. Thomas, Summa Theologicr, lma
, Q. xciv. 9eq.

- Mozley, The Av.gustin iaii Theory of Predestination, p. 91.
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by divines the donum supematurale. It may be best

understood by regarding it as a supernatural bias

towards good, so that the natural tendency of man was

to do what was right in consequence of this Divinely

ordered inclination of his will in that direction. u This

implanted rectitude," it may be added, " or good habit it

was which made the first sin of man so heinous, and

caused that distinction between it and all the other

sins which have been committed in the world. For the

first sin was the only sin which was committed against

and in spite of a settled bias of nature towards good

;

all the other sins which have been committed since

have been committed in accordance with a natural bias

towards evil. There was therefore a perversity in the

first sin altogether peculiar to it, and such as made it a

sin sui generis." 1

In view of modern theories of development, it may
be added that there is nothing whatever in Holy Scrip-

ture to make us think that man was in his unfallen

condition perfect. Innocent he is distinctly represented

as being. His state is one of primitive simplicity. But

this is all. Nor is there anything in the Biblical account

to lead us to imagine that he was in a high state of

civilisation or of intellectual greatness. Scripture gives

no countenance to the view that " an Aristotle was but

the rubbish of an Adam " ; and more than one of the

early Fathers denies that Adam was created " perfect

"

(reXeto?).2

1 Mozley, The Augustinian Theory of Predestination, p. 91.

2 Thus Theophilus of Antioch (180) says that God placed Adam in

Paradise Sioovs avr<2 d(popp.r)v vpoKOTriji oirws av^dvwv xai WXeios yepo/j.evos,

k.t.\., Ad Autolyc. ii. 24; while Clement of Alexandria directly raises

the question whether Adam was formed perfect or incomplete (reXetos r)

dTeXrjs), and answers that he "was not made perfect in respect to his

constitution, but in a fit condition to receive virtue" (Stromata, VI.

xii. 96), "where," as Bishop Bull says, "he plainly enough teacheth that
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(d) The effect of the Fall.— If the condition of man
in his primitive condition before he had actually sinned

was as it has been described above, what, it will be

asked, was the effect of the Fall ? Concerning this

there have been various views held, differing in regard

to the extent of the depravity actually inherited by all

men.

(i.) The Greek Fathers generally, and the earlier Latin

ones as well, laid no great stress on the Fall, and the

most that can be said is that— so far as they have any

definite teaching on the subject at all—they hold that

it involved the loss of the supernatural bias of the will

towards good, but nothing more. Man was left with a

fundamentally sound nature, with no direct bias in one

direction or the other. Thus on this view " original

sin " is nothing more than a loss of higher goodness ; a

state of defect rather than of positive sin ; a jprivatio

rather than a depravatw natural.

(ii.) Augustine and his followers in the controversy

with the Pelagians dealt fully with the subject, and

drew out more thoroughly than had yet been done the

teaching of Scripture, showing therefrom that the Fall

involved something more than only the withdrawal of

the supernatural gifts, and left man with a corrupt

nature, a direct bias towards evil. " The will," says

Mozley, " according to the earlier school was not substan-

tially affected by the Fall. . . . But in Augustine's

scheme the will itself was disabled at the Fall ; and not

only certain impulses to it withdrawn, its power of

Adam was from the beginning not indeed made perfect, but yet endowed
with the capacity whereby he might arrive to perfect virtue. " See the

whole passage (Works, ii. p. 72), and cf. Lux Mundi, p. 535: "All
that we are led to believe is that the historical development of man has

not been the development simply as God meant it. It has been tainted

throughout its whole fabric by an element of moral disorder, of human
wilfulness."
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choice was gone, and man was unable not only to rise

above a defective goodness, but to avoid positive sin.

He was thenceforth, prior to the operation of grace, in

a state of necessity on the side of evil, a slave to the

devil and to his own inordinate lusts."
1

(iii.) In later days, many of the schoolmen, and after

them the Eoman divines of the sixteenth century, were

content to regard original sin in a somewhat milder

light than this, and to view it rather as a " privatio

"

than as a state of positive defect. Aquinas, however,

after speaking of it as " qusedam privatio," " carentia

originalis justitiae," terms it " inordinata dispositio, languor

naturae," and freely admits that it is more than a mere
" privatio." 2 But the. Council of Trent, following Scotus,

regards it mainly as " the loss of holiness and righteous-

ness "

;

3 and Bellarmine distinctly teaches that it is

only the result of the withdrawal of the supernatural

gift.
4

(iv.) On the other hand, both Lutherans and Calvinists

have generally maintained an entire depravation of

human nature, so that man is only inclined to evil ; and

they have sometimes used such strong and exaggerated

language on the corruption of man's nature, as to sug-

gest that since the Fall the image of God is wholly

1 Op. cit. p. 125. For Augustine's teaching reference may be made to

the Enchiridion, § 10 ; De Natura et gratia, c. iii. ; and the treatise

De Gratia Christi et de Peccato originali.

2 '
' Habet privationem originalis justitia et cum hoc inordinatam dis-

positionem partium animoe, unde non est privatio pura sed et qufedam

habitus corruptus," Sumrna, lma 2X Q. lxxxi.

3 Decree concerning original sin, Session V. (June 17, 1546).
4 "Corruptio naturae non ex alicujus doni carentia, neque ex alicujus

malse qualitatis accessu, sed ex sola doni supernaturalis ob Adae peccatum

amissione profluxit," De gratia primi hominis, c. v.; cf. c. i. ; and

Amiss, gratia, iii. 1. Modern Roman teaching is on just the same lines.

See Moehler's Symbolism, p. 43 seq. ; and Ferrone, Prcrlectiones, vol. iii.

p. 122 seq.
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obliterated, and the nature of man no better than that

of the evil spirits. Thus the " Westminster Confession
"

says of our first parents :
" By this sin they fell from

their original righteousness and communion with God,

and so became dead in sin, and wholly denied in all the

faculties and parts of soul and body. They being the

root of all mankind, the guilt of this sin was imputed,

and the same death in sin and corrupted nature con-

veyed to all their posterity descending from them by

ordinary generation. From this original corruption,

whereby we are utterly indisposed, disabled, and made

opposite to all good, and wholly inclined to all evil, do

proceed all actual transgressions." 1

To which of these views thus briefly enumerated, it

may be fairly asked, does the Anglican Article incline ?

It clearly takes a darker view than that of the Greek

Fathers, and of the Eoman Church as represented by the

Council of Trent. Original sin is more than a " privatio."

It is a "depravatio naturae." It " deserves God's
wrath and damnation." Such language can only

he used of something positive, not simply of a withdrawal

of supernatural grace. But, on the other hand, strong

as the language of the Article is, it falls very far short of

that of the " Westminster Confession," and of Calvinists

in general. " Quam longissime " in the Latin Article, if

pressed, might perhaps be taken to indicate agreement

with the Calvinist notion of a total loss of original

1 West. Conf. c. vi. So the Formula Concordioc (1577) says that

original sin "is so deep a corruption of human nature, that nothing

healthy or incorrupt in a man's soul or body, in inner or outward

powers," is left. Similar but even stronger language is used in the

Confessio Helvetica II. c. 8 :
" Peccatum autem intelligimus esse nativam

illam hominis corruptionem ex primis illis nostris parentibus in nos

omnes derivatam vel propagatam, qua concupiscentiis pravis immersi et

a bono aversi, ad omne vero malum propensi, pleni omni nequitia, diffi-

dentia, contemtu et odio Dei, nihil boni ex nobis ipsis facere, imo ne

cogitare quidem possuraus."
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righteousness ; but if so, the English " very far gone
"

would appear strangely inadequate. Moreover, there is

a significant silence about any imputation of Adam's sin

(a prominent feature in later Calvinistic teaching) ; and

that the Article is seriously defective from a Calvinistic

point of view, is conclusively shown by the suggested

emendations of the Assembly of Divines in 1643. They

were not satisfied with it as it stood, but wished to insert

a reference to the imputation of Adam's sin, and to

materially strengthen the language of the Article, substi-

tuting " wholly deprived of " for " very far gone from,"

and insisting that man " is of his own nature only

inclined to evil." 1

This being so, we need have no hesitation in inter-

preting the Latin by the English, and may rest content

with the statement that man is " very far gone from
original righteousness." So much is clearly taught in

Holy Scripture. Not to lay too much stress on the

language of the Psalmist, " Behold I was shapen in

iniquity, and in sin did my mother conceive me

"

(Ps. li. 5), or on the question of Job, " Who can bring a

clean thing out of an unclean ? " (Job xiv. 4), we notice

that all through Scripture man is regarded as by nature

corrupt. " The imagination of man's heart is evil from

his youth" (Gen. viii. 21); "every imagination of the

thoughts of his heart is only evil continually " (vi. 5)

;

" The heart is deceitful above all things, and desperately

sick " (Jer. xvii. 9). So also in the New Testament

:

" I know that in me, that is, in my flesh, dwelleth no

good thing" (Eom. vii. 18). "The mind of the flesh is

enmity against God ; for it is not subject to the law of

God, neither indeed can it be ; and they that are in the

flesh cannot please God" (Eom. viii. 7). But, on the

1 See NeaPs History of the Puritans^ vol. iii. p. 559, where the Article

is given as amended by the Divines.
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other hand, there are passages which no less clearly

indicate that, in spite of this universal depravity, the

" image of God," in which man was originally created,

still remains since the Fall, and therefore it cannot be

true to say that he is " wholly deprived of " his original

righteousness. Thus in Gen. ix. 6 the law, " Whoso
sheddeth man's blood, by man shall his blood be shed,"

is based on the fact that " in the image of God made

He man." In 1 Cor. xi. 7, S. Paul speaks of man as

" the image and glory of God," while S. James says that

men are "made after the likeness of God " (iii. 9).

It may then be fairly concluded that on this subject

the Church of England is in the main content to follow

the teaching of Augustine : only, however, in the main,

for there are statements which Augustine was led to

make in the course of the controversy with the Pelagians

to which we are most certainly not called upon to sub-

scribe. To mention one point only. Augustine asserted

that as a fact infants and others dying unbaptized meet

with the punishment of hell. 1 Article IX. is careful only

to state that original sin " deserves God's wrath and

damnation,"—a statement which follows naturally from

the view taken of it as something positive, involving a

real taint and disorder of the nature, but which falls

short of expressing any opinion on the further question

whether it actually meets with that which it deserves.2

1 De peccatorum meritis et remissione, I. xxi., II. c. iv. ; cf. Bright's

Anti-Pelagian Treatises, p. xiv, note 4.

2 See on this point a striking letter of the late Dean Church, Life and
Letters, p. 248. "The fact of what is meant by original sin is as mysteri-

ous and inexplicable as the origin of evil, but it is obviously as much
a fact. There is a fault and vice in the race, which, given time, as surely

develops into actual sin as our physical constitution, given at birth, does

into sickness and physical death. It is of this inherited sin in our

nature, looked upon in the abstract and without reference to concrete

cases, that I suppose the Article speaks. How can we suppose that such
a nature looks in God's eyes according to the standard of perfect right-
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As an illustration of this, reference may be made to the

careful reticence of the note at the end of the Baptismal

Service in the Book of Common Prayer. " It is certain

by God's word that children which are baptized, dying

before they commit actual sin, are undoubtedly saved."

Nothing whatever is said of what happens in the case

of those who die unbaptized, and the reticence is evidently

designed ; for the note in question was copied almost

verbatim from the " Institution of a Christian Man

"

(1537), which proceeded to say " and else not." 1 The

eousness which we also suppose to be God's standard and law. Does it

satisfy that standard ? Can He look with neutrality on its divergence

from His perfect standard ? What is His moral judgment of it as a

subject for moral judgment ? What He may do to cure it, to pardon it,

to make allowances for it in known or unknown ways, is another matter,

about which His known attributes of mercy alone may reassure us ; but

the question is, How does He look upon this fact of our nature in itself',

that without exception it has this strong efficacious germ of evil within

it, of which He sees all the possibilities and all the consequences ? Can

He look on it, even in germ, with complacency or indifference ? Must
He not judge it and condemn it as in itself, because evil, deserving con-

demnation ? I cannot see what other answer can be given but one, and

this is what the Article says. But all this settles nothing about the

actual case of unbaptized infants, any more than the general necessity

of believing the gospel settles anything as to the actual case of heathens

who have never heard of the gospel. If, without fear, we leave them
to the merciful dispensations, unrevealed to us, of Him who is their

Father, though they do not know Him, much more may we leave infants

who have never exercised will or reason. But in both cases we are

obliged by facts and Scripture to acknowledge sinfulness and sin. In

Christians, and those who may know of the gospel, this is cured,

relieved, taken away, by known means which He has given us. In those

who, by no fault of their own, are out of His family and Church, we
cannot doubt, both from what we know of Him and from what He has

told us, that He will provide what is necessary. But still there is

the sinfulness and the sin ; and as sin, qud sin, we can only suppose

that He looks on it with displeasure, and condemns it. I don't see that

the Article, which is only treating of sin and sinfulness, and not of its

remedy or God's love, does more than express what must be God's judg-

ment on all sin, even in germ. How He deals with it is a separate

matter."
1 Formularies of Faith, p. 93.
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omission of these three words is highly significant ; and

it may be added that, though the work possesses no

authority, yet the Reformatio Legum Ecclesiasticarum

may be appealed to as an historical witness that by the

time of the reign of Edward VI. leading Anglican divines

had come to see that while salvation must be denied to

those who despise or reject baptism, yet in the case of

children (at least of Christian parents) dying unbaptized

through no fault of their own, there is room for good hope. 1

II. The effect of Baptism in the removal of Original Sin.

In considering the effect of holy baptism in the

removal of original sin, it must be remembered that

there are two evils attaching to all sin, viz. the guilt,

which needs pardon and forgiveness, and the power,

which needs overcoming and driving out. On the view

taken by the English Church, that what we call " original

sin " is something more than a loss of higher goodness,

being a germ of real evil, this is true of it as of all other

sin. It has its guilt, which makes us " children of wrath "
;

2

1 De Hcvresibus, c. 18 :
" Illorum etiam impia videri debet scrupulosa

superstitio, qui Dei gratiam et Spiritum Sanctum tantopere cum sacra-

mentorum elementis colligant, ut plane affirment nullum Christianorum

infantem seternam salutem esse consecuturum, qui prius a morte fuerit

occupatus, quam ad baptismum adduci potuerit : quod longe secus habere

judicamus. Salus enim illis solum adimitur, qui sacrum hunc baptismi

fontem contemnunt, aut superbia quadam ab eo, vel contumacia resiliunt

;

quae importunitas cum in puerorum setatem non cadat, nihil contra

salutem illorum authoritate Scripturarum decerni potest, immo contra

cum illos communis promissio pueros in se comprehendat, optima nobis

spes de illorum salute concipienda est." See also Hooker, Feci. Polity,

Bk. V. c. lx. § 6.

2 Compare the description in the Church Catechism of the '
' inward and

spiritual grace" in baptism. "A death unto sin, and a new birth unto
righteousness ; for being by nature born in sin, and the children oficrath,

we are hereby made the children of grace." The expression "children of

wrath" is Biblical, and conies from Eph. ii. 3, t£kvo. opyijs,

2 5
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and it has its power, which, in the form of concupiscence,

draws us in the direction of evil. In baptism the guilt

is pardoned. There is no condemnation to them
that believe and are baptized (" Eenatis et creden-

tibus nulla propter Christum est condemnatio "J,
1 a state-

ment for which ample support may be found in Holy

Scripture (see Acts ii. 38, xxii. 16, etc.), and which will be

further illustrated under Article XXVII.2 But the power

of sin, that appetite for corrupt pleasure which is the

incentive to sin in us still remains.3 This infection

of nature doth remain, yea, in them that are
regenerate (etiam in renatis), whereby the lust of

the flesh, called in Greek fypovwa rap/cos, which
some do expound the wisdom, some sensuality,

some the affection, some the desire of the flesh

is not subject to the law Of God. This is un-

happily a truth of universal experience, for which scrip-

tural proof is scarcely needed. All history and the

facts of each man's own experience combine in testifying

to the existence of the old nature even after baptism and

the reception of Divine grace. The phrase <j>p6prjfjLa

(rap/cos, and the account given in the Article of this "lust

of the flesh," is based on Eom. viii. 6, 7 :
" For the

mind of the flesh 4 (to <j>p6vr)/jLa t?}? aapKosi) is death;

1 It should be noticed (1) that renatis in the Latin of the Article corre-

sponds to "are baptized" in the English, thus marking the close connec-

tion between regeneration and baptism ; and (2) that there is nothing in

the English corresponding to propter Christum in the Latin.
2 The statement of the Article may be further illustrated from the Bap-

tismal Offices in the Book of Common Prayer, in which remission of sins

is throughout regarded as one of the blessings granted in baptism to

infants as well as to those of riper years.
3 Compare Augustine, Depeccatorum meritis etremissione, Lib. II. c. iv.

:

1
' Concupiscentia . . . cum parvulis nascitur, in parvulis baptizatis a reati

solvitur, ad agonem relinquitur.

"

4 The Vulgate translates this phrase by prudentia in ver. 6, and
sapientia carnis in ver. 7. The Geneva Version has " wisdom of the
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but the mind of the spirit is life and peace : because the

mind of the flesh is enmity against God ; for it is not

subject to the law of God, neither indeed can it be."

III. The Character of Coiiciqnseence.

There remains the question, What is the character of

this concupiscence which, as all agree, remains even in the

regenerate ? Is it, before it positively breaks out into

definite acts of sin, to be regarded as itself " true and

proper sin," or is it merely to be reckoned as " an

incentive to sin, arising from sin and inclining to it " ?

The question was keenly debated in the sixteenth century,

the Church of Rome and the followers of Calvin return-

ing diametrically opposite answers to it. The Roman
view of concupiscence is given in the decrees of the

Council of Trent, at the fifth session of which the subject

was discussed, a.d. 1546, some years, therefore, before

the Anglican Article was drawn up. The Tridentine

divines in this decree maintain the following posi-

tions :

—

(i.) In baptism the guilt of original sin is remitted,

and " all that has the true and proper nature of sin " is

taken away (totum id quod veram et propriam peccati

rationem habet).

(ii.) There remains concupiscence, or an incentive to

sin, which is left for us to strive against, but cannot

injure those who consent not.

(iii.) " This concupiscence, which the Apostle some-

times calls sin, the holy Synod declares that the Catholic

Church has never understood to be called sin, as being

truly and properly sin in the regenerate, but because it

ilesh "
; but in the Bishops' Bible there is the following note :

" <ppopov<rt

and (ppovrj/j-a, Greek words, do not so much signify wisdom and prudence,

as affection, carefulness, and minding of anything."
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is of sin and inclines to sin " (quia ex peccato est et ad

peccatum inclinat). 1

This position is quite clear and definite. Concu-

piscence, though it often leads to sin, is not " true and

proper sin." Equally definite is the statement of Cal-

vinists on the other side. According to them, con-

piscence is " true and proper sin." So the Gallican

Confession of 1561-6 asserts : "We affirm that this fault

is truly sin even after baptism "; 2 and in accordance with

this, when, in 1543, the " Assembly of Divines" attempted

to revise the Thirty-nine Articles in the interests of

Calvinism, they proposed to substitute " is truly and

properly sin
" 3 for the milder statement of our own

Article, which, it must be confessed, is somewhat am-

biguous, and wanting in the precision of both the Eoman
and the Calvinistic statements.

The apostle doth confess that concupiscence
and lust hath of itself the nature of sin (rationem

peccati). It is hard to say exactly what this means.

The Tridentine phrase " ratio peccati " is used, but there

is nothing about " true and proper nature " ; and the

Article leaves us uncertain whether it is intended that we
should regard concupiscence as truly sin or not. The

ambiguity is in all probability designed

;

4 nor need we
regret that we are not called upon to give a more

precise account of concupiscence. It is sufficient for us

that it is very closely connected with sin, and that, if

unchecked) it issues in sin. This is the practical matter,

1 Canons of the Council of Trent, Session V, Decree on Original

Sin.

2 Niemayer, Collectio Co?ifessionum, p. 332 ; cf. Winer, Confessions oj

Christendom, p. 109.

3 Neal, History of the Puritans, vol. iii. p. 560.
4 The Thirteen Articles drawn up in 1538 had, like the Confession of

Augsburg, asserted that concupiscence is " vere peccatum. " This makes
the form of expression employed in our own Article still more noticeable,
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and there, with wise moderation, those who drew up this

Article were content to leave it.

One other question remains, to which it is not alto-

gether easy to return a clear answer. The Article refers

to " the Apostle " as saying that concupiscence " hath of

itself the nature of sin." To what passage or passages

is allusion here made ? S. Paul, who is evidently meant

by " the Apostle," nowhere directly terms concupiscence

sin (although the Council of Trent maintains that he

docs), nor does any phrase corresponding to "ratio pec-

cati " occur anywhere in Holy Scripture. On the whole,

it appears probable that the passages in the mind of

those who penned the Article were such as these,

Eom. vi. 12, vii. 8 ; Gal. v. 16-24, in all of which lust

or concupiscence is spoken of as closely connected with

sin. Eeference may also be made to the teaching of

S. James on the same subject: "Each man is tempted,

when he is drawn away of his own lust, and enticed.

Then the lust, when it hath conceived, beareth sin

;

and sin, when it is full grown, bringeth forth death
"

(i. 14, 15).
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De Libero Arbitrio.

Ea est hominis post lapsum Adse

conditio, ut sese naturalibus suis

viribus et bonis operibus ad fidem

et invocationem Dei convertere

ac praeparare non possit : Quare

absque gratia Dei, qnse per Chris-

tum est, nos prseveniente, ut

velimus, et co-operante dum volu-

mus, ad pietatis opera facienda,

quae Deo grata sint et accepta,

nihil valemus.

Of Freewill.

The condition of man after the

fall of Adam is such, that he can-

not turn and prepare himself, by

his own natural strength and good

works, to faith, and calling upon

God : Wherefore we have no power

to do good works pleasant and

acceptable to God, without the

grace of God by Christ preventing

us, that we may have a good will,

and working with us, when we
have that good will.

The original Article of 1553 consisted only of the latter

part of our present Article, beginning with the words,

" We have no power," etc. 1 Its language was evidently

suggested by a passage in Augustine's work, On Grace

and Freewill, in which he says that " we have no power

to do good works without God working that we may
have a good will, and co-operating when we have that

good will." 2

The clause which now stands first in the Article was

prefixed in 1563 by Archbishop Parker, being taken by

him from the Confession of Wurtemberg. 3 The object of

1 " Working with us " was substituted for "working in us " as a trans-

lation of " co-operante " in 1571.

-De Gratia et Libero Arbitrio, xvii. :

<: Sine illo vel operante

ut velimus vel co-operante cum volumus, ad bon;u pietatis opera nihil

valemus."
" Quod autem nonnulli affirmant homini post lapsum tantam animi

integritatem relictam, ut possit sese naturalibus suis viribus et bonib

378
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the Article of 1553 is to disavow all sympathy with the

Anabaptist denial of the absolute need of grace. This

is indicated by a passage in the Reformatio Legum
Ecclesiastiearum, in which, after a condemnation of the

revival of the Pelagian heresy of these fanatics, we read

:

" Et similiter nobis contra illos progrediendum est, qui

tantum in libero arbitrio roboris et nervorum ponunt, at

eo solo sine alia speciali Christi gratia recte ab hominibus

vivi posse constituant." 1 But the clause added by

Parker from the Confession of YViirternberg seems also

designed to condemn the theory of " congruous merit,"

which will be considered under Article XIII. There are

two subjects which call for some consideration in con-

nection with this Article

—

1. Freewill.

2. The need of Grace.

I. Freewill.

It will be noticed that, although the title is Of Free-

will, yet it is scarcely warranted by the substance of

the Article that follows, in which freewill in the abstract

is neither asserted nor denied. The title, then, of this

Article, as of some others, is not quite accurate, and a

more exact one would be " of the need of grace." 2

What is denied in the Article is the power and ability

to turn to God and do good works without the assistance

of God Himself : what is asserted is the absolute need of

grace preventing and co-operating : but of " Freewill " in

itself nothing whatever is directly said.

The statement of the first part of the Article follows

opehlms, ad Mem et invocatiouem Dei convertere ac prseparare, baud

obscure pugnat cum apostolica doctrina et cum vero ecelesire Catholics?

consensu."

—

Dc Peccaio. See Hardwick, p. 125.
1 De Hare*, e. vii. 1 Cf. Forbes On the Articles, p. 152.
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naturally and directly from the view of " original sin
"

maintained in Article IX. It was there shown that the

Church of England regards original sin as no mere
" privatio " or loss of higher goodness only ; but rather

as a " depravatio nature," a real corruption of our

nature, " whereby man is very far gone from original

righteousness, and is of his own nature inclined to evil."

If this is true, it follows as a necessary consequence that

the condition of man after the fall of Adam is

such that he cannot turn and prepare himself

by his own natural strength and good works to

faith and calling upon God.
The position, then, taken up in the Article is that,

though the will may be left free by God, yet there is in

unaided man a lack of power. This is the teaching of

the " Necessary Doctrine and Erudition for any Christian

Man" (1543), with which the Article is in substantial

agreement.

" Though there remain a certain freedom of the will in

those things that do pertain to the desires and works of

this present life, yet to perform spiritual and heavenly

things, freewill is of itself insufficient ; and therefore

the power of man's freewill, being thus wounded and

decayed, hath need of a physician to heal it, and an

help to repair it."
1

II. The need of Grace.

While the Article thus neither affirms nor denies the

freedom of the will in the abstract, its teaching on the

absolute necessity of Divine grace for the performance

of works that are "grata Deo" is clear and decisive.

1 See Formularies of Faith, p. 360. Cf. also the Tridentine statement

on the subject (Sess. VI. c. i.) : "Freewill, attenuated and bent down as

it was in its powers, was by no means extinguished."
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We have no power to do good works, pleasant

and acceptable to God, without the grace of

God by Christ preventing us, that we may have
a good will, and working with us, when we
have that good will.

It is especially needful to remember, in studying this

Article and those which immediately follow (XL—XIII.),
that they are concerned with God's method of dealing

with those who are brought into covenant with Him
through Christianity, and that what is said in them has

little or no bearing on the case of those who live and die

without ever having heard the gospel of Christ. Their

case is not contemplated. Such terms as " faith and

calling upon God," " good works, pleasant and acceptable

to God," "grace of God by Christ preventing us . . .

and working with us," etc., are expressions which

properly refer to Christians ; and therefore nothing that

is said in these Articles need necessarily raise questions

as to the " good works " of the heathen, and the light in

which they are regarded by God. All that need be said

is that they are not what the Articles call " good works,

pleasant and acceptable to God" (Deo grata et accepta).

This phrase, which we meet with here for the first time,

is almost a technical one, used for the works of Chris-

tians done in a Christian spirit and from Christian

motives. Thus it is used in Article XII. of those good

works which " are the fruits of faith, and follow after

justification." These are said to be " grata Deo et

accepta in Christo "
;
whereas, according to Article XIII.

,

" works done before the grace of Christ and inspiration

of His Spirit " are " rninime Deo grata." More will be

said on this subject when these Articles are reached.

But so much it seemed necessary to say at the outset in

connection with the first occurrence of the phrase. To

return now to the teaching of the Article before us : It
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states that twofold grace is needed—(1) preventing grace

(gratia prseveniens), inclining the will to choose the good
;

1

and (2) co-operating grace (gratia co-operans), assisting

man to act, when the will has already been inclined to

choose the good. The technical phrase "gratia prse-

veniens " is apparently due to Augustine, who makes use

of it several times,2 and it seems to have been suggested

to him by the Latin of Ps. lix. (lviii.) 10:" Deus meus

misericordia ejus prseveniet me," a text which he quotes

frequently. The term " gratia co-operans " is also his,3 and,

like " preventing grace," is based on Scripture. See Phil,

ii. 13: " For it is God that worketh (qui operatur) in

us both to will and to do of His good pleasure"; and

compare [S. Mark] xvi. 20 :
" The Lord also working with

them " (Domino co-operante). On the necessity of both

kinds of grace, the teaching of Scripture, which is faith-

fully reflected in the Book of Common Prayer,4 as well

as the Articles, is clear and definite. The beginning, the

middle, and end of man's salvation is influenced by God.

For the need of preventing grace, besides the passage

just cited from Phil. ii. 13, it is sufficient to refer to our

Lord's own words in S. John vi. 44 :
" No man can come

to Me, except the Father which sent Me, draw him,"

1 For scholastic teaching on grace and the divisions into gratia operans

and co-operans, as well as into gratia prseveniens and subsequens, see

Aquinas, Summa l n,a 2X Q. cxi.

2 Serm. 176, § 5 ; De Nat. et Gratia, § 35 ; Contra duas Epist. IT. § 21.

Cf. Bright's Anti-Pelagian Treatises, p. xiw
3 De Gratia et Libero Arbitrio, c. xvii.

4 See the Collect for Easter Day: "Almighty God . . . we humbly
beseech Thee, that, as by Thy special grace preventing us Thou dost put

into our minds good desires, so by Thy continual help we may bring

the same to good effect." The Seventeenth Sunday after Trinity:

"Lord, we pray Thee that Thy grace may always prevent and follow

us, and make us continually to be given to all good works "
; and the

fourth Collect at the end of the Order of Holy Communion :
" Prevent us,

O Lord, in all our doings with Thy most gracious favour and further us

vjith Thy continual help."
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and to such a phrase as that used in Acts xvi. 14, where

the Lord is said to have " opened the heart " of Lydia,

" to give heed unto the things which were spoken by

God." While for co-operating grace reference may be

made to S. Pauls attribution of all that he did, not to

himself, but to " the grace of God which was with " him

(1 Cor. xv. 10; cf. Gal. ii. 20); and to our Lord's

teaching in S. John xv. 4, 5 :
" Abide in Me, and I in

you. As the branch cannot bear fruit of itself, except

it abide in the vine ; so neither can ye, except ye abide

in Me. I am the vine, ye are the branches : he that

abideth in Me, and I in him, the same beareth much
fruit ; for apart from Me ye can do nothing."

But while we thus, on the one hand, in dependence on

the teaching of Scripture, assert the absolute need of

grace, and trace everything good in man to the action of

Him from whom alone cometh " every good gift, and

every perfect boon" (S. James i. 17); yet, on the other

hand, it is equally necessary to insist, still in fullest

harmony with the teaching of Scripture,—which every-

where assumes man's responsibility and power of

responding to God's claim,—upon the freewill of man

;

for so only can any sense of human responsibility be

developed. 1 We cannot, indeed, reconcile and harmonise

the two counter-truths of freewill and the need of grace

;

but we can hold them both,2 and place them side by

side, as S. Paul himself does in the passage already

quoted. " Work out your own salvation with fear and

1 '

' There can be no question that S. Paul fully recognises the freedom

of the human will. The large part which exhortation plays in his letters is

conclusive proof of this."—Sanday and Headlam On the Romans, p. 216.
2 Cf. Augustine, De peccatorum meritis et remissiouc, II. c. xviii. :

" [Nature] forbids us so to maintain God's grace as to seem to take away
freewill

; and, on the other hand, so to assert its liberty as to lay our-

selves open to the censure of being ungrateful to the grace of God in the

arrogance of our impiety."
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trembling " (there is man's freedom, for it is idle to tell

him to " work " unless he is free to work or not to work),

" for it is God that worketh in you both to will and to

do of His good pleasure " (there is the need of grace,

both preventing and co-operating).

The teaching of S. Paul in Kom. vii. shows more

clearly perhaps than any other passage, the state of the

case as regards the freedom of the will, and makes it

apparent that, though left free by God, the will of man
has since the Fall been warped in the direction of evil,

and thus man finds himself, as it were, under two

different and incompatible laws. On the one hand, he

approves of the law of God, and acknowledges himself

bound to obey it. On the other, he feels that he is

under the dominion of another law which continually

leads him to sin. " To will (to dkXeiv) 1 is present with

me ; but how to perform that which is good I find not.

For the good that I would (o deXco) I do not : but the

evil which I would not, that I do. Now, if I do that

which I would not, it is no more I that do it, but sin

that dwelleth in me. I find then a law, that, when I

would do good (tc3 Oekovri i^iol Troieiv to kclKov), evil is

present with me. For I delight in the law of God after

the inward man : but I see another law in my members

warring against the law of my mind, and bringing me
into captivity to the law of sin which is in my members "

(vers. 18-23). This double state or condition in which

man finds himself is recognised by heathen poets and

moralists. 2 It has in its favour the testimony of facts,

1 It must be noticed that S. Paul does not use the word fiovkonai, which

"lays the greater stress on the idea of purpose and deliberation," but

only dtXetv, the more emotional word. See Sanday and Headlam in loc.

- The lines of Ovid are well known

—

1
' Video meliora proboque,

Deteriora sequor."

So Seneca asks :
" What is it which, while we are going one way, drags



ARTICLE X 385

and our natural instincts which lead us while recognising

our freedom and moral responsibility to refer everything

that is good in us to God. But Scripture alone throws

any light on its origin. Man's greatness is fallen great-

ness. This is the only explanation of the perpetual

contrast between man's aspirations and man's achieve-

ments, the greatness and nobility of the one, and the

lamentable failure of the other. The doctrine of the

Fall is the key to the riddle of human nature. 1

It only remains to point out how this Tenth Article

avoids opposite errors in connection with the difficult

subject of Grace and Freewill.

(a) By its guarded reference to Freewill, which it

neither asserts nor denies, it escapes the error into

which Luther fell, of using such extreme language on

the slavery of the will as practically to amount to a

denial of human responsibility.2

(b) By its direct assertion of the absolute need of

grace preventing and co-operating, it avoids the Pelagian

heresy revived by the Anabaptists, which denied the

necessity of grace and supernatural assistance.

(c) The terms in which the need of grace is spoken of

are so worded as to avoid altogether the unscriptural

views of the Anabaptists, and the exaggerations of the

Calvinists, who maintained a theory of " irresistible

us another, and impels us thither, from whence we are longing to recede ?

What is it that struggles with our soul and never permits us to do any-

thing ? We vacillate between two opinions : We will nothing freely,

nothing perfectly, nothing always."

—

JSp. lii.

1 Cf. Pascal, Penstes, arts, xviii.-xxii.

2 See the language from his treatise Be Servo Arbitrio, quoted in

Bishop Browne On the Articles, p. 259 : "In his actings towards God, in

things pertaining to salvation or damnation, man has no freewill, but is

the captive, the subject, and the servant, either of the will of God or of

Satan." "If we believe that God foreknows and predestinates everything

. . . then it follows that there can be no such thing as freewill in man
or angel or any other creature."
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grace." 1 Such views were still more effectually excluded

by the Tenth Article of 1553, which was headed "Of
Grace," and followed the one before us.

De Gratia.

Gratia Christi, seu Spiritus

Sanctus qui per eundem datur, cor

lapideum aufert, et dat cor carneum.

Atque licet ex nolentibus quae recta

sunt volentes faciat, et ex volenti-

bus prava, nolentes reddat, volun-

tati nihilominus violentiam nullam

infert. Et nemo hac de causa cum
peccavcrit, seipsum excusare potest,

quasi nolens aut coactus peccaverit,

ut earn ob causam accusari non

mereatur aut damnari.

Of Grace.

The grace of Christ, or the Holy
Ghost by Him given doth take

away the stony heart, and giveth

an heart of flesh. And although,

those that have no will to good
things, He maketh them to will,

and those that would evil things,

He maketh them not to will the

same : yet nevertheless He en-

forceth not the will. And therefore

no man when he sinneth can

excuse himself, as not worthy to be

blamed or condemned, by alleging

that he sinned unwillingly or by
compulsion.

This was certainly primarily aimed at some among
the Anabaptists who " seem to have been pushing their

belief in absolute predestination to such frightful lengths

that human actions were esteemed involuntary, and the

evil choice of man ascribed to a necessitating fiat of his

Maker." 2 Its omission by Archbishop Parker in the

revision of 1563 is probably due to the less formidable

character of the danger of Anabaptism at that time.

But it is possible that Parker was influenced by the fact

that the Article was likely to be displeasing to some of

the Marian exiles, who had returned to England with

strong predilections in favour of Calvinism, and whom it

1 This is closely connected with Calvin's teaching on Predestination,

which will be considered below under Article XVII.
2 Hardwick, p. 99. Cf. the letter of Bishop Hooper (quoted in vol. i.

p. 22), where it is said of the Anabaptists that "they maintain a fatal

necessity, and that beyond and beside that will of His, which He has

revealed to us in the Scriptures, God hath another will, by which He
altogether acts under some kind of necessity."
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was desired to retain in the Church. The excision of the

Article would remove a stumbling-block from their path,

as there is nothing in our present Article to which they

could take exception, though from their point of view

they might consider that its statements required

supplementing.
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De Hominis Justificatione.

Tantura propter meritum Domini

ac servatoris nostri Jesu Christi,

per fidem, non propter opera et

merita nostra, justi coram Deo

reputamur : quare sola fide nos

justificari, doctrina est saluberrima,

ac consolationis plenissima : ut in

Homilia de justificatione hominis

fusius explicatur.

0/ the Justification of Man.

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 de-

servings : Wherefore, that we are

justified by faith only is a most
wholesome doctrine, and very full

of comfort, as more largely is ex-

pressed in the Homily of Justi-

fication.

In its present form this Article dates from the Eliza-

bethan revision in 1563. The Edwardian Article on

the same subject was much less explicit :
" Justification

by only faith in Jesus Christ in that sense, as it is

declared in the Homily of Justification, is a most certain

and wholesome doctrine for Christian men."

The Article, as finally drawn up by Parker, is indebted

for some of its phrases to the Confessions of Augsburg

and Wiirtemberg. In the latter of these documents we
find these words :

" Homo enim fit Deo acceptus, et

reputatur coram eo justus propter solum Filium Dei,

Dominum nostrum Jesum Christum, per fidem "
;

1 while

in the former we read as follows: "Item docent quod

homines non possunt justificari coram Deo propriis virions,

meritis aut operibus, sed gratis justificentur propter

Christum, per fidem, cum credunt se in gratiam recipi,

et peccata remitti propter Christum, qui sua morte pro

nostris peccatis satisfecit. Hanc fidem imputat Deus
1 De Justificatione. See Hardwick, p. 125.
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pro justitia coram ipso, Korn. iii. et iv." 1 And again :

" Ut hanc fidem consequamur, institutum est ministerium

docendi Evangelii et porrigendi sacramenta. Nam per

verbum et sacramenta, tanquam per instrumenta, donatur

Spiritus Sanctus, qui fidem efficit, ubi et quando visum

est Deo, in us qui audiunt evangelium, scilicet, quod

Deus 11011 propter nostra merita, sed propter Christum

justificet hos, qui credunt se propter Christum in

gratiam recipi." 2 The expressions placed in italics in

these extracts will show how far the Article is indebted

to Lutheran sources. But while it is undeniable that

Parker did to some extent borrow from these documents,

yet it is significant that he stopped short, and did not

transfer to the Anglican formulary what has been aptly

termed " the peculiar symbol of Lutheranism," 3 viz.

the statement that a man is justified when he believes

himself to be justified,—an expression which occurs in

these or almost identical words no fewer than seven

times in the Confession of Augsburg.

The object of the Article is to state the mind of the

Church of England on the subject of man's justification,

which was regarded in some quarters as the " articulus

stantis aut cadentis ecclesiae," and which had unhappily

given occasion for some of the worst excesses and

extravagances of teaching which marked the course of

the Eeformation.

The subjects which call for consideration in order to a

right understanding of the Article are these

—

1. Justification, its meaning and relation to Sancti-

fication.

1 Conf. Augmtanci; art. iv. Syllogc Confcssionum, p. 124.

- lb. art. v.

3 Forbes On the Articles, p. 1S2. What makes the omission the more
remarkable is the fact that the expression is actually contained in the

fourth Article " De Justiticatione " agreed upon by the Conference of

Anglicans and Lutherans in 153S. See Hardwick, p. 263.

26
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2. The meritorious cause of Justification.

3. The instrument or formal cause of Justification.

4. The " Homily of Justification."

I. Justification, its meaning and relation to Sanctification.

The Article treats as convertible terms the expressions

"to be accounted righteous " (justus reputari) and " to

be justified" (justificari). We are accounted
righteous ... by faith. . . . Wherefore that
we are justified by faith only is a most
wholesome doctrine. Both phrases are founded on

the language of Holy Scripture. The former is based

on Gen. xv. 6 :
" Abraham believed God, and it was

accounted unto him for righteousness " (LXX. iiriaTevae

tg5 Gew Kal iXoylcrOr] avra) et<? Bi/caioavvTjv
;

Vulg.

Credidit Deo et reputatum est Mi ad justitiam). From
this passage the phrase is adopted by S. Paul in the Epistle

to the Komans, c. iv., and throughout this chapter the

Greek Xo<yia9r}vai eh BtKatoa-vvrjv is always rendered by

the Vulgate " ad justitiam reputari" (see ver. 3, 5, 9, 11,

22, 23 ; and cf. Gal. iii. 6 ; S. James ii. 23). Justificari,

" to be justified," is also the invariable Latin equivalent

for &ifcaiov<rOai,—a verb which (in the active or passive)

occurs nearly thirty times in S. Paul's Epistles, although

used but rarely elsewhere in the New Testament.

,

To discover the meaning of justification it is therefore

necessary to examine and determine the sense in which

Sitcaiovv and SiKaiovaOcu are used in Scripture.

(a) In the Old Testament the active voice is used by

the LXX. as the translation of the Hebrew P*W1 in a

judicial or " forensic " sense : to " do right to a person,"

i.e. to do justice to his cause, and so to acquit (see

Ex. xxiii. 7 ; Deut. xxv. 1 ; 2 Sam. xv. 4 ; 1 Kings

viii. 32; 2 Chr. vi. 23; Ps. lxxxii. (lxxxi.) 3; Is.
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v. 23, L 8, liii. 11 ; Jer. iii. 11 ; Ezek. xvi. 51, 52);

in other words, its meaning is not to " make a person

righteous," but to " make him out righteous," or to

" treat him as righteous." 1 But in itself the word

indicates nothing as to whether he is or is not righteous.

So in the passive, a person is said to be "justified" when
he is regarded as righteous, held " not guilty," or

acquitted (see Gen. xliv. 16; Job xxxiii. 32; Ps. li. (1.)

5, cxliii. (cxlii.) 2 ; Is. xliii. 9, 26, xlv. 25).

(b) In the New Testament outside the Epistles of

S. Paul the word is not of frequent occurrence, but

wherever it is found (eleven times in all 2
) its meaning

is just the same. " Wisdom is justified by her works
"

(S. Matt. xi. 19; cf. S. Luke vii. 35), i.e. not "made
righteous," but vindicated, proved to be righteous. In

S. Matt. xii. 37 it is opposed to " condemned," and thus

is equivalent to " acquitted." " By thy words thou shalt

be justified, and by thy words thou shalt be condemned."

The lawyer, willing to justify himself, says :
" And who

is my neighbour ? " where the meaning evidently is to

vindicate himself, or make himself out to be righteous

(S. Luke x. 29 ; cf. xvi. 15). The publican "went down
to his house justified rather than " the Pharisee (S. Luke
xviii. 14). These are representative instances, and

1 This is quite in accordance with the classical use of the word, and
with what might be expected from the formation of the word. " How
can SiKCLiovv possibly signify to make righteous ? Verbs, indeed, of this

ending from adjectives ofphysical meaning may have this use, e.g. rv<p\ovv,

" to make blind." But when such words are derived from adjectives of

moral meaning, as a^iovv, daiovv, diKaiovi>, they do by usage, and must
from the nature of things signify to deem,, to account, to }rrovc, or to

treat as worthy, holy, righteous." The Speaker's Commentary on 1 Cor.

vi. 11, quoted in Sanday and Headlam On the Romans, p. 30.
2 S. Matt. xi. 19, xii. 37 ; S. Luke vii. 29, 35, x. 29, xvi. 15, xviii.

14 ; Acts xiii. 39 ; S. James ii. 21, 24, 25. In Rev. xxii. 11, which is

sometimes cited for the meaning of infusing righteousness, the reading is

really SiKaiocrvvriv iroLrjcraTO}.
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establish the meaning of the word outside S. Paul's

writings. But as the phrase " to be justified by faith " is

due to him, it becomes necessary to examine further into

his usage of the word. It is employed in his Epistles

altogether twenty-five times; 1 and while in some cases it

is unambiguous and must mean treat as righteous, and so

(in the case of the guilty) pardon and acquit, in no

single instance can the meaning of " make righteous " be

established for it. This statement is one that can

easily be verified, and therefore only a few examples

need be cited here. " To him that worketh, the reward

is not reckoned as of grace, but as of debt. But to him

that worketh not, but believeth on Him that justifieth the

ungodly, his faith is reckoned for righteousness " (Eom.

iv. 4, 5). " All have sinned, and fall short of the glory

of God : being justified freely by His grace, through the

redemption that is in Christ Jesus" (Rom. iii. 23, 24).

" With me it is a very small thing that I should be judged

of you, or of man's judgment
;

yea, I judge not mine

own self. For I know nothing against myself
;
yet am

I not hereby justified : but He that judgeth me is the

Lord" (1 Cor. iv. 3, 4). In 1 Tim. iii. 16 the word is

used of Christ, who was " manifested in the flesh, justified

in the spirit."

From these examples the meaning of the word may be

ascertained without difficulty. It is regularly employed

of the sentence or verdict pronounced on a man by God,

and does not in itself tell us whether the person over

whom the sentence is pronounced is really righteous or

not. When a man is justified he is "accounted righteous,"

or regarded as righteous.

This leads to the inquiry, when is a man "justified "
?

1 Rom. ii. 13, iii. 4, 20, 23, 24, 26, 28, 30, iv. 2, 5, v. 1, 9, vi. 7,

viii. 30, 33 ; 1 Cor. iv. 4, vi. 11 ; Gal. ii. 16, 17, iii. 8, 11, 24, v. 4
;

1 Tim. iii. 16 ; Titus iii. 7.
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And this raises the whole question of the relation of

justification to sanctification.

Sanctifico and sanctificatio are in the Vulgate the

regular equivalent of dyid&iu and dyvl^eiv, and of

a<yla<T/j,o<; and dyicoavvr], words which are all directly

connected with the idea of making holy. Thus sancti-

fication is a gradual work, the being really made holy in

ourselves by the working of God's Holy Spirit in us.

To " grow in grace " is to be sanctified. The question,

then, to be decided is not whether obedience and good

works are necessary for salvation, not whether sanctifica-

tion is required, but at what point in the Christian life

is the act of justification to be placed ? in other words,

the question is whether a man is first made righteous

(sanctified) by God, and then declared to be so (justified)
;

or whether God as it were anticipates what the man will

become, and on his repentance accepts him, and for

Christ's sake pronounces him " not guilty," the Divine

verdict of acquittal running (as it has been said) in

advance of the actual practice of righteousness.

In the early Church the question was not raised, as

the subject of man's justification never came into con-

troversy. But after the rise of Pelagianism it acquired a

fresh importance, and assumed a new prominence, owing

to the Pelagian assertion of human merit apart from

grace ; and in the writings of Augustine, while against

Pelagianism the absolute need of grace, and the freeness

of God's gift of salvation, is fully vindicated, the notion

that justifico means to make righteous, and that justifica-

tion is therefore an infusion of grace, can clearly be

traced. 1 This thought was further developed by the

1 In De Spiritu et Litera, § 45, Augustine admits that justifico may
mean "reckon just," but practically his whole theory is that of an
infusion of the grace of faith by which men are made just." Sanday and
Headlam On the Romans, p. 150, where these quotations are given ; De
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schoolmen in the Middle Ages, and justification was

defined as not only forgiveness of sins, but also an

infusion of grace ; and thus it was practically made to

include sanctification,1—a view which was finally endorsed

by the Council of Trent. The subject was considered at

the sixth session of the Council held in January 1547,

and justification was decreed to be " not merely the

remission of sins, but also the sanctification and renewal

of the inner man, through the voluntary reception of the

grace and gifts, whereby man from unjust becomes just,

from an enemy a friend, that so he may be an heir

according to the hope of eternal life." It was also

stated that (1) the final cause of justification is the glory

of God and of Christ and eternal life; (2) the efficient

cause is the merciful God
; (3) the meritorious cause is

the Lord Jesus Christ, Who merited justification for us

by His Passion
; (4) the instrumental cause is the

sacrament of baptism, " which is the sacrament of

faith, without which justification never befell any man";

(5) the formal cause is the righteousness (justitia) of God
with which we are endowed by Him. 2 Further, the

S'piritu et Litera, § 18 :
" Haec est justitia Dei quae in Testamento Veteri

velata, in Xovo revelatur : quae ideo justitia Dei dicitur quod impertiendo

eamjiistosfacit." Enarratio, § 6 : "Credenti inquit in eum qui justifieat

impium, deputatur fides ejus ad justitiam si justificatur impius ex impio

fitjustus."
1 See the Summa of Aquinas, lma 2 W Q. cxiii. 2.

2 "Justificatio . . . non est sola peccatorum rem issio, sed et sanctifi catio

et renovatio interioris hominis per voluntariam susceptionem gratiae et

donorum. Unde homo ex injusto fit justus, et ex inimico amicus, ut sit

haeres secundum spem vitae aeternae. Hujus justificationis causae sunt,

finalis quidem, gloria Dei et Christi, ac vita aeterna : efficiens vero

misericorda Deus, . . . meritoria autem dilectissimus unigenitus suus,

Dominus noster Jesus Christus, qui cum essemus inimici proper nimiam

charitatem, qua dilexit nos, sua sanctissima passione in ligno crucis nobis

justificationem meruit, et pro nobis Deo satisfecit : instrumental item,

sacramentum Baptismi, quod est sacramentum fidei, sine qua ulli

nunquam contigit justificatio : demum unica formalis causa est justitia
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eleventh Canon passed at the same session anathematizes

" any who shall say that men are justified either by the

sole imputation of the righteousness of Christ or by the

sole remission of sins, to the exclusion of the grace and

charity which is shed abroad in their hearts by the Holy

Ghost and is inherent in them." 1

Thus according to the Eoman view justification

includes sanctification. On the other hand, as is well

known, Luther and the Eeformers generally insisted very

strongly and even vehemently on the distinction between

justification and sanctification, and on the forensic mean-

ing to be given to the former. According to them,

justification is the initial blessing, when God receives the

repentant sinner, pardons, and accepts him. And on

this point an examination of S. Paul's usage of the word

makes it clear that they were right. The Apostle

certainly does distinguish between justification and

sanctification, and uses the former word, not for final

salvation, nor for infused holiness, but, as the Eeformers

insisted, for the initial blessing, when God accepts a man
and, pardoning him, or " not imputing his sins to him,"

at the outset, treats him as " not guilty." " All have

sinned, and fall short of the glory of God
;
being justified

freely by His grace, through the redemption that is in

Christ Jesus" (Eom. iii. 23, 24; cf. iv. 5, where God is

said to justify tov aae^rj). To be justified, according to

him, is to be pardoned and accepted ; to be taken into

Dei, non qua Ipse justiis est, sed qua nos justos facit, qua videlicet ab

eo donati, renovamur Spiritu mentis nostra, et non inodo reputamur, sed

vere justi nominamur, et sumus, justitiam in nobis recipientes. "

—

Cone.

Trid., Sess. VI. c. vii.

1 "Si quis dixerit homines justificari, vel sola imputatione justitiae

Christi, vel sola peccatorum remissione, exclusa gratia et oharitate, quae

in cordibus eorum per Spiritum Sanctum diffundatur, atque illis inh.-ereat

;

aut etiam gratiam qua justificamur esse tantum favorem Dei ; anathema
sit."- -Ib. canon xi.
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God's favour all sinful and unworthy as we are : and

justification, according to this view, contains these two

ideas, (1) pardon for sin, and (2) a right and title to

eternal life founded upon promise ; but the idea of an

infused righteousness is not contained in the term.

" Being made free from sin "—there is justification

—

" ye have your fruit unto holiness "—there is sanctifica-

tion, distinct from justification, but not independent

of it.

On the whole, then, it may be safely said that if we

are to follow the teaching and language of S. Paul we

must at least in thought distinguish between these two

blessings, the one (justification) the work of the Son of

God for us, the other (sanctification) the work of the

Holy Spirit within us ; and so distinguishing them, must

hold that in the order of the Christian life justification

'precedes sanctification. In the words of S. Chrysostom,

God " crowns us at the outset, making the contest light

to us." 1 And if it be said that this introduces into

God's dealings with us an element of unreality, man
being regarded as righteous when he is not really so, and

Christ's merits being " imputed " to him by a sort of

legal fiction, it may be replied that there is no more

unreality or fiction necessarily involved than is implied in

all pardon, since the forgiveness of any wrong implies

the treating of the doer of it as "not guilty." 2 But

1 Horn, in Rom. xiii.

2 "There is something sufficiently startling in this. The Christian

life is made to have its beginning in a fiction. No wonder that the fact

is questioned, and that another sense is given to the words— that

8tKaiov<rdai is taken to imply, not the attribution of righteousness in idea,

but an imparting of actual righteousness. The facts of language, how-

ever, are inexorable : we have seen that 8lkcuovv, diKcuovadcu have the first

sense and not the second ; that they are rightly said to be " forensic "
;

that they have reference to a judicial verdict, and to nothing beyond.

To this conclusion we feel bound to adhere, even though it should follow

that the state described is (if we are pressed) a fiction, that God is
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when so much has been said, and the two blessings have

been thus distinguished in thought and assigned definite

theological names, it must never be forgotten that in

actual life they are inseparable. In the order of thought

justification precedes sanctification. But together the

blessings stand or fall. If a man is justified we may be

sure that he is being sanctified, however imperfect his

condition may be. If he is not being sanctified, he has

fallen from his state of grace, and can no longer be

regarded as "justified."

II. The meritorious Cav.se of Justification.

On this point the teaching of the Article is clear and

distinct. The meritorious cause of our justification is the

atoning work of Christ. We are accounted right-

eous before God only for the merits of our
Lord and Saviour Jesus Christ (propter meritiun

Domini, etc.), . . . and not for our own works
or deseryings (non propter opera et merita nostra).

It will be observed that the same preposition, " for

"

(propter), is used in both clauses, whereas when faith is

mentioned in connection with justification an entirely

different preposition, " by " (per), is employed. It is

regarded as dealing with men rather by the ideal standard of what they

may be than by the actual standard of what they are. "What this means

is, that when a man makes a great change, such as that which the first

Christians made when they embraced Christianity, he is allowed to start

on his career with a clean record ; his sin-stained past is not reckoned

against him. The change is the great thing ; it is that at which God
looks. As with the prodigal son in the parable, the breakdown of his

pride and rebellion in the one cry, "Father, I have sinned," is enough.

The father does not wait to be gracious. He does not put him upon a

long term of probation, but reinstates him at once in the full privilege of

sonship. The justifying verdict is nothing more than the "best robe"

and the " ring" and the " fatted calf" of the parable (Luke xv. 22 f.)."

—Sanday and Headlam On the Romans, p. 36.
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important to dwell on this, because it shows that the

real antithesis in the Article (as in Scripture) is not

between faith and works, but between the merit and

work of our Saviour and human merit and work, i.e.

between receiving salvation as God's free gift, and earning

it by our own efforts. That the meritorious cause of

justification is the merit and atoning work of our

Saviour, is recognised as fully and frankly by the Church

of Eome as it is by the Church of England ; and indeed

it is hard to see how it can be questioned theoretically

by any except those who would deny altogether the need

of the atonement. And yet there can be no doubt that

practically the medieval system did tend to make men
rely on their own merits as the cause of their justifi-

cation,1 and led to the notion that they could earn it

by what they did ; while in the opposite quarter there

are traces of the same error among some of the

Anabaptists.2 This error, it is to be hoped, has entirely

passed away at the present day; and we may there-

fore proceed at once to the next subject that demands

consideration.

ITT. The Instrument or formal Cause of Justification.

This the Article asserts to be faith. We are

1 So in the Article " Of Rites and Ceremonies," in the Ten Articles of

1536 after an enumeration of a number of "laudable customs, rites, and

ceremonies not to be condemned and cast away, but to be used and

continued," it was felt to be necessary to add the reminder, that "none
of these ceremonies have power to remit sin, but only to stir and lift up

our minds unto God, by whom only our sins are forgiven."

—

Formularies

of Faith, p. 16.

2 "They [the Anabaptists] boste themselues to be ryghtuous and to

please God, not purely and absolutely for Christes sake, but for theyr

owne mortification of themselues, for theyr owne good workes and

persecucion, if they suffre any."—Hermann's Consultation, fol. cxlii.

(English translation of 1548), quoted in Hardwick, p. 99.
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accounted righteous ... by 1 faith (per fidem).

. . . Wherefore that we are justified by faith

only (sola fide) is a most wholesome doctrine,

and very full of comfort.
There are several matters here which require elucida-

tion

—

(a) The meaning of " faith."

(b) The meaning of the expression " we are justified

by faith only."

(c) The reason why faith is the instrument of justifi-

cation.

(a) The meaning of "faith."—There is no Hebrew
word exactly answering to our term " faith." The verb

signifying to believe, to trust, is PP*??, which the LXX.
habitually render by Triareveiv, from the important

passage, Gen. xv. 6, onwards :
" Abraham believed

God, and it was counted to him for righteousness

"

(LXX. koX eirLarevo-ev 'Afipaafi tco &€& tcai eKo^LaOrj

aura* et? Si/caioavvrjv). This is one of the two great

passages on which S. Paul bases his doctrine of justifica-

tion by faith. But there is in Hebrew no substantive

meaning faith as an active principle, i.e. trustfulness, or

the frame of mind which relies upon another. The

nearest approach is found in WJj, firmness or con-

stancy, which is variously rendered by the LXX. akrjBeia,

Tricm?, or by an adjective, aKrjOivo^, ttkttos, dfyoTno-ros.

The word, however, is rather passive than active, signi-

fying trustworthiness, or the frame of mind that can

be relied on
;
although in Hab. ii. 4 (S. Paul's other

great text) it seems to have a double or " transitional

"

1 "By" in old English is ordinarily equivalent to "through." Cf.

Lightfoot Chi Revision, p. 119 : "Where in common language we now say

'by' and 'through' (i.e. by means of) respectively, our translators,

following the diction of their age, generally use ' of and ' by ' respectively
;

'of denoting the agent (viro), and 'by' the instrument or means (5td)."
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sense. " The just shall live by faith " (LXX. o Se St/eato?

fiov €k 7r/(7rea)? ^rjo-ejat). Here it is hard to say whether
njiDK and ttlcttis represent " trustfulness " (active) or

" trustworthiness " (passive) : in fact, the two ideas seem

to be blended together. But when we pass from the Old

Testament to the New, we find iriar^ definitely stamped

with the active sense, and as a Christian virtue it has the

meaning of trust or belief.
1 Still it is employed with

considerable variations of meaning, from the bare sense

of " belief " or intellectual assent, as when S. James says

that " the devils believe (TruaTevovcri) and tremble

"

(S. James ii. 19), rising to that "faith which worketh

by love " (ttIo-ti? Bl ayairrj^ ivepyovfievrj, Gal. v. 6), to

which all the achievements of the Old Testament saints

are attributed in Heb. xi. This last is the sense in

which it is ordinarily used by S. Paul; and since he is

the apostle who speaks of man being "justified by faith,"

it is evident that this is the sense in which the word is

to be understood in the Article. Faith, then, is a prin-

ciple of trust and reliance on God and His promises,

which leads to practical action and issues in good

works.2

(b) The meaning of the expression " we are justified by

faith only."—This faith the Article asserts to be the

instrument of our justification.

1 See Bishop Lightfoot On Galatians, p. 152 seq., " Excursus on the

Words denoting Faith," from which the above is mainly taken ; and cf.

Sanday and Headlam On the Romans, p. 31 seq.

2 "The centre and mainspring of this higher form of faith is defined

more exactly as ' faith in Jesus Christ,' Rom. iii. 22, 26. This is the

crowning and characteristic sense with S. Paul ; and it is really this

which he has in view wherever he ascribes to faith the decisive signifi-

cance which he does ascribe to it, even though the object is not expressed

(as in i. 17, iii. 27 ff., v. 1, 2). We have seen that it is not merely

assent or adhesion, but enthusiastic adhesion, personal adhesion : the

highest and most effective motive power of which human character is

capable."—Sanday and Headlam, ubi supra.
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We are accounted righteous ... by faith

(per fidem). The expression is strictly Biblical, and is

drawn from Eom. iii. 28-30: "We reckon that a

man is justified by faith (TrLarec, Vulg. per fidem) apart

from the works of the law. . . . He shall justify the

circumcision by faith (e'/c irLcrrews) and the uncircumcision

through faith " (8ia tt)? iriarew^, Vulg. per fidem) ; cf.

Gal. ii. 16. Thus the Article keeps close to the actual

language of the Apostle, and assigns to faith no other

position than that of an instrument. Luther unhappily

was not always so careful, and actually used language

which would imply that faith was the meritorious cause

of justification
;

asserting—what Holy Scripture never

says—that we are justified on account of (propter) faith. 1

In such language, it is perhaps needless to say, the

Church of England has never followed him.

But the Article is not content with assigning to faith

the position of an instrument ; it speaks of it as if it

were the sole instrument. " We are justified by
faith only " (sola fide). This expression, it must be

admitted, is not contained directly in Scripture. But

that faith is (in some sense) the sole instrument may be

fairly inferred from the passage quoted above from

Eom. iii. 28, where S. Paul speaks of men being

"justified by faith apart from the works of the law."

Compare also Kom. iv. 2-5, ix. 30 ; Gal. ii. 16, iii. 5 seq.

In these passages the Apostle does not merely speak of

faith as instrumental in justification, but expressly

excludes " works."

On the other hand, S. James in his Epistle expressly

includes " works," and denies that man is justified by
" faith only " (etc TriaTecos fiovov, Vulg. ex fide tantum),

c. ii 14-26: "What doth it profit, my brethren, if

a man say he hath faith, but have not works ? can
1 See his Comment, on Gal. ii. 16, iii. 6.
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that faith save him ? If a brother or a sister be naked,

and in lack of daily food, and one of you say unto them,

Go in peace, be ye warmed and filled ; and yet ye give

them not the things needful to the body, what doth it

profit ? Even so faith, if it have not works, is dead in

itself. Yea, a man will say, Thou hast faith, and I have

works ; show me thy faith apart from thy works, and I

by my works will show thee my faith. Thou believest

that God is one ; thou doest well : the devils also believe

and shudder. But wilt thou know, 0 vain man, that

faith apart from works is barren ? Was not Abraham
our father justified by works, in that he offered up Isaac

his son upon the altar ? Thou seest that faith wrought

with his works, and by works was his faith made perfect

;

and the scripture was fulfilled which saith, And Abraham
believed God, and it was reckoned unto him for righteous-

ness : and he was called the friend of God. Ye see that

by works a man is justified, and not only by faith. And
in like manner, was not Eahab the harlot justified by

works, in that she received the messengers, and sent

them out another way ? For as the body apart from the

spirit is dead, even so faith apart from works is dead."

This passage, as far as words are concerned, is certainly

contrary to the teaching of S. Paul in the passages

referred to above, especially Eom. iv., where the case of

Abraham is considered, and his justification ascribed to

faith and not works; and compare Heb. xi. 17, 31, where

the faith of Rahab as well as of Abraham is praised.

But though the words are different, yet the teaching

of the two Apostles is identical. Their reconciliation

may be established by pointing out

—

1. The different senses which they give to ttigtis.—In

S. James it is merely intellectual assent, an affair of the

head
y
not of the heart. The devils " believe " {Tnarevovat).

In S. Paul, on the contrary, it is ttigtis hi dywrri]^
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evepyovfievr), a "faith that worketh by love" (GaL v. 6);

and according to him, " with the Jieart man believeth

(Trio-reverac) unto righteousness" (Rom. x. 10).

2. The different sense which they give to €pya.—In

S. Paul's writings this word, standing without any quali-

fying adjective, is always used in a depreciatory sense.

When he would speak of works which are intrinsically

good, he adds the qualifying adjective koXcl or ayadd

(see Rom. il 7, xiii. 3; 2 Cor. ix. 8
;

Eph. ii. 10,

etc.). It is, however, of such good works that S.

James is speaking,—works which are really included

in that faith which is denned as one which " tcorhcth

by love.*
5

3. The different errors before the Apostles.—S. Paul, in

contending against a self-righteous Pharisaism, which

boasted of its " works," vehemently denies that such

" works " can aid in man's justification. S. James, on

the contrary, has before him the case of those who
thought that a barren orthodoxy was sufficient, and

looked for justification from the correctness of their

creed. To them he therefore says that such a faith,

apart from works, is dead.

There is, then, no real contradiction between the

teaching of the two Apostles ; and it is providential that

both sides of the truth are thus stated in Scripture.

The Epistle of S. James forms a valuable safeguard

against the errors of the " Solifidians," who, resting on

faith only (sola fides), denied altogether the need of good

works ; while the teaching of S. Paul breaks down, once

for all, all human claim to a reward. 1

Returning now to the subject of faith as the instru-

ment of justification, the question has to be asked : In

1 See, further, Lightfoot On the Oalatians, p. 162 ;
Sanday and Headlam

On the Romans, p. 102 seq. : and Mayor On S. James, p. lxxxvii seq.,

and 204.
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what sense is it the sole instrument of justification ? i.e.

does it exclude good works, or the sacraments of the

gospel ?

With regard to the latter, if the description of justifi-

cation given above is correct, and it includes (1) pardon

of sin, and (2) a right and title to eternal life grounded

on promise, then beyond all question it is granted in

baptism: accordingly divines have frequently spoken of

" first justification " as granted in it. It would perhaps

be better to say that the exclusive term "alone," when

we say that we are justified by faith alone, is only meant

to exclude any other instrument on man's part for

receiving, and is not intended to exclude God's instru-

ments for bestowing justification. Thus faith is as it

were the hand, and the only hand, which man can stretch

forth to receive the blessing ; while the sacraments of the

gospel may be regarded as the channels through which

God conveys the blessing to the faithful soul that is able

to receive it.

With regard to good works the statement of the

Article, that we are justified by faith only, is not meant

in any way to exclude the necessity of good works, but

only to shut them out from the office of justifying. That

this is all that is intended is made perfectly clear by the

statements of the Homily, to which the Article expressly

refers us, as may be seen from the extracts quoted

below in the next section. Kepentance and obedience

are necessary conditions or qualifications, but they are

not the instruments for obtaining justification. Similarly,

for a beneficial reception of the Holy Eucharist, charity

is a necessary qualification ; but " the means whereby the

Body of Christ is received is faith."

(c) The reason why faith is the instrument of justifi-

cation.—It may be said without irreverence that the

reason why, in God's method of salvation, faith is selected
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for this office is not because there is any special virtue in

it, or because it is the greatest of all Christian graces, for

charity is greater (1 Cor. xiii. 2, 13), but because faith

is peculiarly fit for this particular office, since there is

in it that element of self-surrender, of trust, confidence,

and reliance on another, which necessarily excludes all

reliance on self and our own merits. Had we been

justified by something else, as love, there would have

been the possibility of reliance on self, and the notion

of earning salvation would not have been in the same

way shut out. Further, it is faith which enables us

to realise the unseen. It is " the assurance of things

hoped for, the proving of things not seen " (Heb. xi. 1)

;

and thus it makes things distant become near, and

admits them to close embraces.

Before passing on to the next section, it may be well

to call attention to the fact that the Article maintains

a wise silence on more than one subject connected with

the doctrine of justification by faith, which was keenly

disputed between the Komans and Lutherans in the

sixteenth century. It has already been mentioned that

the Article, seemingly of set purpose, ignores the

Lutheran statement (condemned by the Council of

Trent a
) that a man is justified if he believes himself to

be justified ; but besides this there are two important

matters on which the Article is markedly silent, (1)

the question of the presence or absence of charity in

justifying faith, and (2) the theory of an "imputed"
righteousness. The first of these subjects was keenly

debated at the time of the Eeformation. The school-

1 " If anyone shall say that a man is absolved from his sins and
justified because he assuredly believes himself to be absolved and
justified ; or that no one is truly justified save he who believes himself to

be justified ; and that by this faith alone absolution and justification are

perfected : let him be anathema."—Sess. VI. canon xiv.

2 7
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men in their teaching on justification had drawn a

distinction between " fides informis," a bare faith, and
" fides formata," a faith informed by charity,1 and had

maintained that the latter alone is instrumental in

justifying. In this they are naturally followed by the

Tridentine divines.2 Luther, on the other hand, while

accepting the distinction thus drawn, insisted that it

is " fides informis " which justifies, and argues that to

say the contrary is to maintain justification by works. 3

The whole question is wisely ignored in the Article,

though the Homily says pointedly that love is not

excluded, but is " joined with faith in every man that is

justified."

The second subject mentioned above, the theory of an
" imputed " righteousness, is developed by Luther in his

commentary on the Epistle to the Galatians. According

to it, the righteousness of Christ is imputed to us, and

our sins are imputed to Him. It is in connection with

this that the notion of a " legal fiction " comes into

most prominence, and it is difficult to free the theory as

it is maintained by Protestant divines from the charge

of unreality. But as (like the points just noticed)

there is not a word concerning it in our own Article,

there is no need to consider the subject further here.

1 See Aquinas, Summa, III. Q. xlix. art. 1: "Fides autem, per quam a

peccato mundatur, non est fides informis, quae potest esse etiam cum
peccato, sed est fides formata per charitatem, ut sic passis Christi nobis

applicatur, non solum quantum ad intellectum, sed etiam quantum ad

effectum. Et per hunc etiam modum peccata dimittuntur et virtute

passionis Christi." Cf. lma 2s Q. cxiii. art. 4 ; and see Neander,

Church History, vol. viii. pp. 220, 221, and Moehler, Symbolism, p. 118.
2 Sess. VI. canon xi.

3 Commentary on Galatians, ii. 17.
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IV. The Homily of Justification.

It only remains to say a word or two on the Homily
of Justification, to which the Article refers us for

fuller treatment of the subject. On turning to the

Books of the Homilies, however, we find that there

exists no homily with this title ! That which is evidently

referred to is the " Homily of Salvation," contained in

the first book
;
together with which should be read the

two following ones " Of the True and lively Faith " and
" Of Good Works." In reading these the student is

especially recommended to notice the emphatic way in

which the writer insists (1) that faith alone has the

office of justifying, (2) that good works are necessary,

and (3) that faith has no merit any more than any

other graces or good works. A few quotations shall be

added by way of specimens.

" Faith doth not shut out repentance, hope, love,

dread, and the fear of God, to be joined with faith in

every man that is justified ; but it shutteth them out

from the office of justifying. So that, although they

be all present together in him that is justified, yet they

justify not all together. Nor that faith also doth not

shut out the justice of our good works, necessarily to be

done afterward of duty towards God (for we are most

bounded to serve God in doing good deeds commanded
by him in his holy Scripture all the days of our life)

;

but it excludeth them so that we may not do them to

this intent, to be made good by doing of them. For all

the good works that we can do be imperfect, and there-

fore not able to deserve our justification ; but our

justification doth come freely, by the mere mercy of

God ; and of so great and free mercy that, whereas all

the world was not able of theirselves to pay any part

towards their ransom, it pleased our heavenly Father, of
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his infinite mercy, without any our desert or deserving, to

prepare for us the most precious jewels of Christ's body

and blood, whereby our ransom might be fully paid, the

law fulfilled, and his justice fully satisfied."

Again :
" This sentence, that we be justified by faith

only, is not so meant of them [namely, the ancient

writers, Greek and Latin] that the said justifying faith

is alone in man, without true repentance, hope, charity,

dread, and fear of God, at any time or season. Nor
when they say that we be justified freely, they mean
not that we should or might afterward be idle, and that

nothing should be required on our parts afterward

;

neither they mean not so to be justified without our

good works that we should do no good works at all,

like as shall be more expressed at large hereafter. But

this saying, that we be justified by faith only, freely,

and without works, is spoken for to take away clearly

all merit of our works, as being unable to deserve our

justification at God's hands ; and thereby most plainly

to express the weakness of man and the goodness of

God, the imperfectness of our own works, and the most

abundant grace of our Saviour Christ ; and thereby

wholly for to ascribe the merit and deserving of our

justification unto Christ only and his most precious

bloodshedding."

And once more :
" The true understanding ' of this

doctrine—We be justified freely by faith without works,

or that we be justified by faith in Christ only—is not

that this our own act, to believe in Christ, or this our

faith in Christ, which is within us, doth justify us and

deserve our justification unto us ; for that were to

count ourselves to be justified by some act or virtue

that is within ourselves. But the true understanding

and meaning thereof is, that, although we hear God's

word and believe it, although we have faith, hope,
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charity, repentance, dread, and fear of God within us,

and do never so many good works thereunto, yet we

must renounce the merit of all our said virtues of faith,

hope, charity, and all our other virtues and good deeds,

which we either have done, shall do, or can do, as things

that be far too weak and insufficient and imperfect to

deserve remission of our sins and our justification ; and

therefore we must trust only in God's mercy, and in

that sacrifice which our High Priest and Saviour Christ

Jesus, the Son of God, once offered for us upon the

cross, to obtain thereby God's grace, and remission, as

well of our original sin in baptism as of all actual sin

committed by us after our baptism if we truly repent

and turn unfeignedly to him again. So that, as

S. John Baptist, although he were never so virtuous

and godly a man, yet in this matter of forgiving of sin

he did put the people from him, and appointed them

unto Christ, saying thus unto them, Behold, yonder is the

Lamb of God which taketh away the sins of the world
;

even so, as great and as godly a virtue the lively faith

is, yet it putteth us from itself, and remitteth or

appointeth us unto Christ, for to have only by him

remission of our sins or justification. So that our faith

in Christ, as it were, saith unto us thus : It is not I

that take away your sins, but it is Christ only ; and to

him only I send you for that purpose, forsaking therein

all your good virtues, words, thoughts, and works, and

only putting your trust in Christ."
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De Bonis Operibus.

Bona opera quae sunt fructus fidei

et justificatos sequuntur, quanquam
peccata nostra expiare et divini

judiciiseveritatem ferrenon possunt,

Deo tamen grata sunt et accepta in

Christo, atque ex vera et viva fide

necessario profluunt, ut plane ex

illis,
.
eeque fides viva cognosci

possit, atque arbor ex fructu

indicari.

Of Good Works.

Albeit that good works, which

are the fruits of faith, and follow

after justification, cannot put away

our sins, and endure the severity of

God's judgment
;

yet are they

pleasing and acceptable to God in

Christ, and do spring out necessarily

of a true and lively faith, in so

much that by them a lively faith

may be as evidently known as a

tree discerned by the fruit.

There is nothing corresponding to this Article in the series

of 1553. It is one of the four new Articles added by

Parker at the revision in the early years of Elizabeth, a

portion of the first clause being taken by him (like others

of his addition) from the Confession of Wiirtemberg,1

while the phrase " follow after justification " (justifi-

catos sequuntur) is due to S. Augustine, who uses it in

his treatise, De fide et operibus, c. xiv.

The object of the Article is obviously to state the mind

of the Church of England on the position of " good

works," with reference, perhaps, to the Eoman teaching on

the one hand, and the exaggerations of Luther and of

some who professed to be his followers on the other.

1 '
' Non est autem sentiendum quod iis bonis operibus, quse per nos

facimus, in judicio Dei ubi agitur de expiatione peccatorum et placatione

divinae irae ac merito seternae salutis confitendum est. Omnia euim bona

opera quae nos facimus sunt imperfecta, nec possunt severitatem divini

judicii ferrc."—De bonis operibus. See Hardwick, p. 125.

410
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(a) The Tridentiue statements occur in the de-

crees and canons of the sixth session (held in January

1547). They follow naturally from the view of justifica-

tion held by the Roman Church, and are very emphatic

in their assertion of the " merit " of good works
;

e.g. " We
must needs believe that to the justified nothing further

is wanting, but that they may be accounted to have, by

those very works which have been done in God, fully

satisfied the Divine law according to the state of this

life, and truly to have merited eternal life, to be obtained

also in its due time if they shall have departed in grace." 1

Again :
" If anyone shall say that the good works of a

man that is justified are in such wise the gift of God, as

that they are not also the good merits of him that is

justified, or that the said justified, by the good works

which are performed by him through the grace of God
and the merit of Jesus Christ, whose living member he

is, does not truly merit increase of grace, eternal life, and

the attainment of that eternal life, if so be, however, that

he depart in grace, and, moreover, an increase of glory :

let him be anathema." 2

(b) On the other hand, Luther used strong expressions

on the sinful character of all man's efforts. " Even the

best work is a venial sin "
; and yet more strongly, " Omne

opus justi damnabile est et peccatum mortale, si judicio

1 " Nihil ipsis justificatis amplius deesse credendum est, quo minus plene

illis quidem operibus quae in Deo sunt facta, divinae legi pro hujus vitas

statu satisfecisse, et vitam aetemam suo etiam tempore, si tamen in gratia

decesserint, consequendam, vere promeruisse censeantur. "

—

Cone. Trident.

Sessio Sexta, c. xvi.

2 " Si quis dixerit hominis justificati bona opera ita esse dona Deo ut

non sint etiam bona ipsius justificati merita ; aut ipsum justificatum

bonis operibus quae ab eo per Dei gratiam et Jesu Cliristi meritum, cujus

vivum membrum est, fiunt, non vere mereri augmentum gratiae, vitam

aeternam, et ipsius vitae aeternae, si tamen in gratia decesserit, consecu-

tionem, atque etiam gloriae augmentum : anathema sit. "

—

lb. canon
xxxii.
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Dei judicetur." 1 No wonder, then, that among his

followers a depreciation of the need of good works of

any kind was prevalent, and that Antinomianism and

Solifidianism were widely spread. It is probable that it

was even more in order to protect the Church against

these errors than to protest against the Roman teaching

that the Article was inserted,2 though it is so worded

as to guard against false views on either side.

The main statements of the Article may be summed up

as follows :

—

1. Good works are the fruits and result of faith, and

the evidence of it.

2. They " follow after justification."

3. They have no merit in themselves, and cannot

endure the severity of God's judgment.

4. Yet they are acceptable to God in Christ.

The Roman and Lutheran divines looked at good

works from opposite sides, and were consequently led

into exaggerated statements in different directions. The

Anglican Article by its balanced statements endeavours

to do justice to both sides of the whole truth on the

subject of which it treats, and seems to recognise that in

every " good work " there are two factors, a human and a

Divine. In so far as the doer of the work is following

the leadings of grace, it is good ; in so far as he is not,

there is an element of sinfulness in the work. The main

points laid down in the Article seem to follow so natur-

1 Assert, omn. art. Opera, torn. ii. fol. 325&, quoted in Moehler's

Symbolism, p. 15"8. The Council of Trent met these assertions by the

twenty-fifth canon of the Sixth Session: "Si quis in quolibet bono

opere justum saltern venialiter peccare dixerit, aut quod intolerabilius est,

mortaliter, atque ideo poenas aiternas mereri, tantumque ob id non
damnari, quia Deus ea opera non imputet ad damnationen : anathema

sit."

2 Parker writes in 1559, "They say that the realm is full of Anabaptists,

Arians, Libertines, Freewill men," etc. Parker's Correspondence (Parker

Society), p. 61.
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ally from the teaching of Article XL on justification by

faith, that they require but little explanation and no formal

Scriptural proof. It may, however, be well to point out

that in the statement that good works . . . follow

after justification, the " good works " of which this

Article is speaking are clearly external works, or that

actual obedience which produces a course of actions.

Eepentance, which from one point of view might certainly

be termed a " good work," cannot possibly be referred

to, because it precedes and does not " follow after justi-

fication." 1 The phrase, as we have seen, is due to

S. Augustine, and, as Waterland says, by it Augustine
" meant no more than that men must be incorporated

in Christ, must be Christians, and good Christians (for

such only are justified), before they could practise

Christian works or righteousness, strictly so called : for

such works only have an eminent right and title to the

name of good works, as they only are salutary within the

covenant, and have a claim upon the promise. Works
before justification, i.e. before salutary baptism, are not,

in his account, within the promise." 2 The expression in

the Article must be understood in the same way, and not

pressed so as to make it imply that nothing good can

1 " Bona opera " had apparently come to have almost a technical sense

for definite Christian works. Gardiner in his Declaration (fol. xxxviii.)

distinguishes carefully between " bona opera " which follow after justifica-

tion, and " opera pcenitentiae " which precede it. See Hardwick, p. 401
;

and the Tridentine decrees seem carefully to avoid speaking of "good

works " as done before justification, while anathematising the view that

"all works which are done before justification are truly sins."—Sess.

VI. canon vii.

2 Summary View of the Doctrine of Justification, Works, vol. vi. p. 21 ; cf.

Bp. Bull, Harmonj/ of Justification, p. 55. " Augustine is certainly not

to be understood of every work, but of a long continuance of works, so

that his meaning may be this : the works which precede justification are

less and fewer than those which follow it. Without some explanation of

this kind, that maxim, so often used, will with difficulty be freed from an

evident falsehood."
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possibly precede justification,—a position which, as will be

shown under the following article, could not be established

from Scripture, and one to which the Church of England

is certainly not committed. That, then, to which this

Article is intended to bind us is this, namely, that, as

justification comes at the beginning of the Christian life,

" good works " properly so called must be subsequent to

it. and that they are the natural and necessary outcome

of that faith by which a man is justified.

Waterland's conclusion on the whole subject which has

been considered in these two Articles (XI. and XII.) is

worth quoting :
" Take we due care so to maintain the

doctrine of faith as not to exclude the necessity of good

works, and so to maintain good works as not to exclude

the necessity of Christ's atonement, or the free grace of

God. Take we care to perform all evangelical duties to

the utmost of our power, aided by God's Spirit ; and

when we have so done, say that we are unprofitable

servants, having no strict claim to a reward, but yet

looking for one and accepting it as a favour, not

challenging it as due in any right of our own : due

only upon free promise, and that promise made, not

in consideration of any deserts of ours, but in and

through the alone merits, active and passive, of Jesus

Christ our Lord." 1

1 Summary View, etc., p. 38.
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Opera ante Justificalionem.

Opera qure fiunt ante gratiam

Christi, et Spiritus ejus afflatum,

cum ex fide Jesu Christi non pro-

deant, mininie Deo grata sunt

:

neque gratiam (ut multi vocant) de

congruo merentur : Imo cum non

sint facta ut Deus ilia fieri voluit et

pnecepit, peccati rationem habere

non dubitamus.

Of Works before Justification.

Works done before the grace of

Christ, and the inspiration of His

Spirit, are not pleasant to God,

forasmuch as they spring not of

faith in Jesu Christ, neither do

they make men meet to receive

grace, or (as the school authors say)

deserve grace of congruity : yea,

rather, for that they are not done

as God hath willed and commanded

them to be done, we doubt not but

that they have the nature of sin.

This Article has remained unchanged since the publica-

tion of the Edwardian Series in 1553. There is nothing

corresponding to it in the Augsburg Confession, nor has

its language been traced to any earlier source. Its object

is evidently to condemn the scholastic theory of con-

gruous merit.

The subjects which require consideration in connection

with it are these

—

1. The title as compared with the Article itself.

2. The scholastic theory of congruous merit.

3. The teaching of the Article upon the subject.

I. The Title as compared with the Article itself.

It will be noticed that whereas the title speaks of

works before justification, in the body of the Article
415



416 THE THIRTY-NINE ARTICLES

the phrase is not repeated, but a different one takes its

place. Works done before the grace of Christ

and the inspiration of His Spirit. The question

then at once arises, Are these two expressions strictly

convertible terms ? The answer to this must depend

on the reply given to another question, Is grace ever

given before justification ? If not, the two expressions,

" works before justification," and " works before grace,"

may be regarded as convertible ; but if it should appear

that grace is sometimes given before justification, then it

will be evident that the title of the Article is too wide,

and must be limited by the expression actually used in

the Article itself. The question as to the relation of

grace to justification is one which must be decided strictly

by the testimony of Holy Scripture, and it is believed

that there is ample evidence to establish the fact that

grace may be given before justification. As Bishop Bull

says :
" The truth is that no work really good can pre-

cede the grace of God, since without that grace it cannot

be performed. But good works may precede justifica-

tion, and actually do precede it ; for grace is given before

justification, that we may perform those things by which

we arrive at justification." 1 For proof of this it is

sufficient to refer to two representative instances : (a) On
the day of Pentecost, after the address of the Apostle

Peter to the multitude, we read, " They were pricked in

their heart (Karevvynaav rrjv /capBiav), and said unto

Peter and the rest of the apostles, Brethren, what shall

we do" (Acts ii. 37)? Here, without doubt, was the

grace of God at work. The grace of compunction was

granted ; but the reply of S. Peter shows equally clearly

that even so those who had thus received grace were not

yet justified. " Repent ye, and be baptized every one of

you in the name of Jesus Christ unto the remission of your

1 Harmony of Justification, p. 162.
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sins; and ye shall receive the gift of the Holy Ghost."

(b) Again, it will scarcely be doubted that S. Paul

received grace at the moment of his conversion. " Be-

hold, he prayeth," was the message which came to

Ananias (Acts ix. 11), and that prayer can only have

been offered up and rendered acceptable by the action of

the Holy Spirit upon his heart. But, strictly speaking,

he was not justified for three days after his " conversion ":

for when Ananias came to him his words were these,

" And now, why tarriest thou ? Arise and be baptized,

and wash away thy sins" (Acts xxii. 16).

There is, then, a real discrepancy between the title of

this Thirteenth Article and the substance of it, and so

much was practically confessed by the Westminster

Assembly of Divines, who suggested as an emendation

that the Article itself should run as follows :
" Works

done before justification by Christ and regeneration by His

Spirit, are not pleasing unto God," etc.
1 This emenda-

tion, of course, brings the Article into conformity with

the title, but at the expense of truth
;
and, as things

actually are, there can be no question that the title must

be interpreted by the Article, which speaks not of all, but

only of some " works before justification," viz. those which

precede the action of God's grace in the heart of man.

The origin of the discrepancy which thus exists has been

traced by Archdeacon Hardwick to an earlier draft of the

Article. As was mentioned in the Introduction,2 there

still exists in the Eecord Office a MS. copy of the Articles,

signed by the six royal chaplains, to whom they were

submitted before their final revision and publication, and

1 See Neal's History of the Puritans, vol. iii. p. 561. The Assembly
also suggested a change in the closing words of the Article, substituting

"they are sinful" for the far milder phrase, "We doubt not that they

have the nature of sin."

2 See vol. i. p. 13.
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in this we find that in the Article itself we have the

expression :
" Opera quae fiunt ante justificationem cum

ex fide Jesu Christi non prodeant," etc.
1

It is evident

that Cranmer and those working with him afterwards

felt that this was inaccurate, and therefore modified the

wording of the Article before publication, introducing the

phrase which we now read in it, " Works before the grace

of Christ," etc., although the old title was still allowed

to remain, inexact though it was.

II. The Scholastic Theory of Congruous Merit.

The object of the Article, as has been already stated,

is to repudiate the erroneous teaching of some of the

school-authors 2 on the subject of grace. The school-

authors, or schoolmen here referred to, are the divines

of the centuries immediately preceding the Eeformation

:

S. Bernard (1115) being generally reckoned as the "last

of the Fathers," and S. Anselm (1109) or Peter

Lombard, the "Master of the Sentences" (1164), the

first of the schoolmen.3 We are here concerned, how-

J See Hardwick, p. 281.
2 The Latin of the Article has merely " ut multi vocant." The regular

name for the schoolmen in Latin is " scholastici " (cf. Art. XXIII. of

1553, doctrina Scholasticorum), a name which tells us nothing about the

men themselves, except that they belonged to the "schools," either as

teachers or learners.

3 The change of name is significant. The Fathers, "Patres," as Arch-

bishop Trench points out, were productive, bringing out of their treasure

things new and old. The schoolmen, on the contrary, were content

simply to vindicate and establish the old. "The more illustrious

teachers of earlier periods of the Church had found each his own
special and peculiar work to perform, his own position to make
good. Occupied with this, they had not found the inclination or

the leisure for a deliberate oversight of the whole field of theology

;

they had not mapped it out as it demanded to be mapped out. It was

to this that the schoolmen addressed themselves—to the organising after

a true scientific method the rude undigested mass which lay before
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ever, not with the men, nor with the scholastic system

as a whole, but simply with one particular portion of it,

namely, its teaching on grace. In reasoning on this

subject, some among the schoolmen had come to teach a

doctrine which is, to say the least, seriously tainted with

semi-Pelagianism ; for they maintained that man might

be entitled to receive initial grace as the reward of

actions done in his own strength without the aid of

God's Holy Spirit. Starting from the view that the Fall

only involved the loss of the donum supernaturale, and

left man with moral and religious faculties belonging to

him by nature, they taught that the exercise of these

faculties was the natural transition to grace, and that a

good use of them was the medium of grace, or, in their

phraseology, merited it of congruity (de congruo). God,

they said, was not bound to reward such actions, but it

was congruous or fitting that He should. But after

grace was received, the work done in dependence on the

aid of the Holy Spirit was really good, and this God was

bound to reward, crowning His own gifts in man. Such

actions deserved grace de condigno, and for them God
was a debtor. The stock instance to which they made
their appeal was the case of Cornelius (Acts x.), whose
" prayers and alms came up for a memorial before God,"

and drew down God's grace upon him. The true explana-

tion of such a case as this will be given in the next section.

For the present, it is sufficient to notice that the theory,

as popularly represented, opens the door to Pelagianism,

and makes (at least in some cases) the beginning of man's

them." Thus their work was to adjust the relations of the various parts

of theological learning, and to draw up in "Sums of Theology" the com-
plete doctrine of the Church to which they professed implicit obedience.

And further, they set themselves to "justify to the reason that which
had first been received by faith," explaining the " how " and the "why"
of the Church's teaching, and vindicating the rational character of

supernatural truth. See Trench's Medieval Church History, Lect. xiv.
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salvation his own act. Moreover, it brought back into

the Church the conception of earning a reward, against

which S. Paul's whole teaching on grace was directed. 1

The scholastic opinions and distinctions, however, on this

subject have never been formally adopted by the Church

of Rome. The idea of congruous merit was rightly con-

demned as bordering on Pelagianism by some of the

Tridentine divines, and the decrees of the Council

avoided altogether the phrases meritum de congruo and

de condigno ; and while, on the one hand, they guarded

against Pelagianism by anathematising anyone who
should say " that without the preventing inspiration of

the Holy Spirit, and His help, man can believe, hope,

love, or be penitent, as he ought, so that the grace of

justification may be conferred upon him," 2 on the other

hand they condemned the assertion that " all works done

before justification, in what manner soever they be done,

are truly sins, or deserve the hatred of God." 3

III. The Teaching of the Article upon the Subject.

In considering what the teaching of the Article really

is, it is important to remember the exact phrase to

which attention has been previously drawn, " Works
done before the grace of Christ and the inspiration of

His Spirit," and also to bear in mind the fact already

1 The illustration commonly given to explain the scholastic distinction

brings this out very clearly. A servant, it is said, deserves his wages

de condigno : he may deserve support in sickness or old age de congruo.

2 "Si quis dixerit, sine prseveniente Spiritus Sancti inspiratione, atque

ejus adjutorio, hominem credere, sperare, diligere, aut pcenitere posse,

sicut oportet, ut ei juslificationis gratia conferatur : anathema sit."

—

Cone.

Trid. Sess. VI. canon iii.

3 "Si quis dixerit opera omnia quae ante justificationem fiunt, qna-

cumque ratione facta sint, vere esse peccata, vel odium Dei mereri, aut

quanto vehementius quis nititur se disponere ad gratiam, tanto eum
gravius peccare : anathema sit."—Canon vii.
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established, that grace may be and sometimes is given

before justification. When due weight is given to these

two considerations, it will be seen that there is really

nothing in the Article which in any way depreciates the

good works of those who, born in an inferior system,

make such use of the opportunities granted to them as

to draw down further blessings upon them. Article X.

has asserted that " the condition of man after the fall of

Adam is such that he cannot turn and prepare himself

by his own natural strength and good works to faith and

calling upon God." The Article before us supplements

this by maintaining that works done before the

grace of Christ, and the inspiration of His
Spirit, are not pleasant to God, forasmuch
as they spring not of faith in Jesus Christ,

neither do they make men meet to receive

grace, or . . . deserve grace of congruity : yea
rather, for that they are not done as God hath
willed and commanded them to be done, we
doubt not but that they have the nature of sin.

What it is intended to deny in each case is the semi-

Pelagian notion, revived by some of the schoolmen, that

in certain cases the initiative in the work of salvation

rests with man. But we are not called upon by sub-

scribing these Articles either to deny that God looks with

favour upon the good deeds of men who are outside His

covenant, or to maintain that the virtues of the heathen

are really sins. All we deny is that they "deserve

grace of congruity "
; for if grace be a supernatural gift

freely bestowed by God on men in order that they may
attain eternal life, then certainly grace is found working

outside the Christian covenant, and influencing men
before they are (in theological language) " justified." 1

Wherever, then, a work that is really good can be found

1 "They who acknowledge no grace of God, save that one only which is

infused in justification, or who contend that at least that one goes before

28
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done by men trained in any system, it is to be ascribed

to the action of God's grace, and not to the man's own

unaided efforts.
1 Thus in the case of Cornelius, to which

the upholders of the doctrine of congruous merit made

their appeal, we may fearlessly assert that his " prayers

and alms " were " pleasant and acceptable to God

"

(grata Deo), for so much is involved in the statement

that they " came up for a memorial before God " (Acts

x. 4). But we deny that they were due to " his own

natural strength." We deny also that they " deserved

all others, greatly err ; since they cannot deny that faith at least precedes

justification in nature, which faith we certainly have not from ourselves,

but from the preventing grace of Christ. More rightly, therefore, do

other Protestants, who are more sound and moderate, willingly concede

that various disposing and preparing acts, produced in us through the Holy

Ghost assisting, and not by the sole powers of our freewill, are required

before justification, though most of them deny to these acts any power of

justifying."—Bp. W. Forbes, Considerationes Modestce, vol. i. p. 25.

1 Hardwick (Articles, p. 402) quotes in illustration of this the following

from Bishop Woolton's Christian Manual, p. 43 (Ed. Parker Society)

:

" Albeit the works of heathen men are not to be compared with the good

works of faithful men engraffed in the Church of Christ
;
yet for many

causes, and principally for that without all controversy, all good gifts

and endowments even in the paynims, are God's good gifts, they have

the title and name of good works in some respects given unto them."

Cf. The Life and Letters of F. J. A. Hort, vol. ii. p. 337 :
" The principle

underlying Article XIII. seems to me to be this, that there are not two

totally different modes of access to God for men, faith for Christians,

meritorious performance for non-Christians. There is but one mode of

access, faith ; and but one perfect, and. as it were, normal faith, that

which rests on the revelation in the person of Jesus Christ. But faith

itself, not being an intellectual assent to propositions, but an attitude of

heart and mind, is present in a more or less rudimentary state in every

upward effort and aspiration of men. Doubtless the faith of non-

Christians (and much of the faith of Christians for that matter) is not

in the strict sense "faith in Jesus Christ"; and therefore I wish the

Article were otherwise worded. But such faith, when ripened, grows into

the faith of Jesus Christ ; as also it finds its rational justification in the

revelation made through Him. Practically the principle of the Article

teaches us to regard all the good there is in the world as what one may
call imperfect Christianity', not as something essentially different, requir-

ing, so to speak, to be dealt with by God in a wholly different manner."
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grace of congruity," for we maintain that they were

actually done by the aid of Divine grace, and that thus,

although they were done " before justification," they can-

not truly be described as " works done before the grace

of Christ and the inspiration of His Spirit " ;
for, as

Augustine says, " Whatever of good works Cornelius

performed as well before he believed in Christ as when
he believed, and after he had believed, are all to be

ascribed to God." 1

1 De Pr<rde<t. Sanctorum, c. vii.
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De Operibus Supererogationis.

Opera quae supererogation is ap-

pellant, non possunt sine arrogantia

et impietate praedicari. Nam illis

declarant homines non tantum se

Deo reddere quae tenentur, sed plus

in ejus gratiam facere quam de-

berent: cum aperte Christus dicat:

Cum feceritis omnia quaecunque

praecepta sunt vobis, dicite : Servi

inutiles sumus.

Of Works of Supererogation.

Voluntary works besides, over

and above God's commandments,
which they call works of superero-

gation, cannot be taught without

arrogancy and impiety. For by
them men do declare that they do

not only render unto God as much
as they are bound to do, but that

they do more for His sake than of

bounden duty is required : whereas

Christ saith plainly, When ye have

done all that are commanded to

you, say, We be unprofitable ser-

vants.

This Article dates from 1553, the only change made
in it in Elizabeth's reign being the substitution of

" impiety " for " iniquity," as more accurately represent-

ing the Latin " impietate."
1

Its object is, of course, to condemn the Eomish teach-

ing on " works of supererogation." The same teaching

is also condemned in the Befownatio Legum Ecclesiasti-

carum, in a passage which admirably illustrates the

article :
" Turn et illorum arrogantia comprimenda est,

et authoritate legum domanda, qui supererogationis opera

qusedam importaverunt, quibus existimant non solum

cumulate Dei legibus, et explete satisfieri, sed aliquid

etiam in illis amplius superesse quam Dei mandata

1 In 1553 and 1563 the title was "Opera Supererogationis." The
change to its present form was made in 1571.

424
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postulent, wide et sibi mereri et aliis merita applicari

possint." 1

The subjects which require consideration in explana-

tion of the Article are these

—

1. The name "works of supererogation."

2. The history of the growth of the system of

indulgences.

3. The theological defence offered for them, involving

works of supererogation, and the teaching of Scripture

on the subject.

I. The Name " Works of Supererogation"

The word supererogation comes directly from the

Latin. Starting with the simple verb " rogare," we
note that in classical writers it is used, sometimes with
" legem " or " populum " after it, sometimes absolutely, in

a technical sense, meaning " to ask the people about a

law," and so simply to " propose a bill," or " introduce a

law." Hence the compound verb " erogare " was used

in connection with a money bill, and came to mean " to

pay out money from the public treasury, after asking

the consent of the people," and so more generally,

beyond the sphere of public law, to " expend " or " dis-

burse money." 2 From this the double compound " super-

erogare " was formed with the meaning, to " pay over

and above," equivalent to the Greek irpoahairavav. As
such its earliest occurrence is in the Latin versions of

the New Testament, where it appears in S. Luke x. 35
in the parable of the Good Samaritan, " Whatsoever
thou spendest more "

: Quodcunque supererogaveris. This

rendering was current before the days of S. Jerome,

1 De Hares, c. 8 : "De perfeetione justificatorum, et de operibus supeT-

erogationis."

- Thus in the Latin of Codex Beza " erogasset " stands for 5airavi]<TdvTo%

in S. Luke xv. 14.
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being found in the writings of S. Ambrose,1 as well as

in some MSS. of the " Old Latin "

;

2 but it was its adop-

tion in the Vulgate that made it the common property

of Western Christendom.3 From it in later times the

substantive " supererogatio " was formed, and the phrase

" opera supererogationis " was adopted by ecclesiastical

writers as the technical name for the " excess of

merit" attributed to the saints, and for what the

Article calls voluntary works besides, over and
above God's commandments. In this sense it

was used not infrequently by writers of the thirteenth

century, such as Alexander of Hales, Albertus Magnus,

and Thomas Aquinas ; but until this period it is

doubtful whether the phrase is ever found, or whether

the verb occurs except in direct connection with S.

Luke x. 35.

II. The History of the Growth of the System of

Indulgences.

It was the open sale of indulgences, which was closely

connected with the doctrine of works of supererogation,

that first roused the indignation of Luther, and led to

the revolt from the Papacy. But the doctrine and the

practice only grew up very gradually, step by step, with

no perception on the part of anyone of what the ulti-

mate outcome of it all would be. The starting-point, in

^
tracing out. its history, may be found in very early days,

1 S. Ambrose, Horn. vii. in Lucam.
2 Sabatier gives it as found in Codd. Veron. and Brix. Cod. Vercellensis

has "amplius erogaveris," which is the rendering found in Augustine,

Enarr. in Ps. cxxv. 15, although in Qiuest. Evangel. II. xix. he has super-

erogare.

3 The " Rhemish New Testament " (1st ed. 1582) attempted to Anglicise

the verb, and rendered S. Luke x. 35 : "Whatsoever thou dost superero-

gate " ; but it was found impossible to naturalise the clumsy Latinism,

and it was withdrawn in the Douay version (1609), which is content with

the natural rendering, "spend over and above."
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in the regard for (1) martyrdom, and (2) virginity, felt

by the primitive Church.

1. It was only natural that the memory of those

who had laid down their lives for the faith of Christ

should be held in the greatest honour, and that their

intercessions should be regarded as especially efficacious,

and should be eagerly sought after. And as there were

many " Confessors " who had suffered mutilation or ban-

ishment for the same cause, without being called upon

to seal their testimony with their lives, it was equally

natural that the same feelings of regard and admiration

should be extended to them also. From this sprang,

during the persecution of Decius, what we can only call

the first form of indulgences. During this persecution,

which raged so fiercely at Carthage in the middle of the

third century, while there were many noble instances of

men confessing their faith bravely, and enduring whatever

was inflicted upon them rather than deny their Master,

yet there were also many cases of grievous apostasy.

Some Christians under the stress of persecution went

so far as to deny Christ altogether, and to sacrifice to

the gods of the heathen (sacrificati) ; others offered

incense (thurificati) ; others obtained tickets (libelli),

declaring that they had thus cleared themselves from

the crime of Christianity (libellatici). With these different

cases the Church was called upon to deal; and under

the wise guidance of S. Cyprian she determined that the

peace of the Church might be granted to those who
through weakness had lapsed, but that a time of peni-

tential discipline must first be passed by them to test

and prove their sorrow. Some, however, of the lapsed

were impatient, and could ill brook the delay of com-

munion. They therefore persuaded the Confessors to

intercede for them, and ask for their readmission to the

sacraments of the Church. It will easily be seen that

it was difficult for the authorities to refuse the request
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of these men who had suffered so much for the Church,

and unfortunately some of the Confessors were not proof

against the moral dangers to which these appeals to

their kindness exposed them. Not content with inter-

ceding for the lapsed, they claimed the right to restore

them to the peace of the Church, and to grant some-

times to a lapsed person and his friends (cum suis)

libelli pads} or tickets to admit them to communion with-

out having undergone the penitential discipline imposed

upon them. Here, then, we meet with a form of " indul-

gence," i.e. a shortening or remission of canonical penance.

But clearly there was in itself nothing beyond the power

of the Church in granting this. The claim of the Con-

fessors to grant it in their own right was steadily

resisted by Cyprian ; but the Church, which had imposed

the penance, and to which the power of " binding and

loosing" had been granted by Christ Himself,2 was

within her rights in shortening the time, and readmit-

ting to communion those of whose true repentance she

was assured. The whole episode, however, required to

be noticed here, because historically the " libelli pacis
"

form a sort of precedent for the indulgences of the

medieval Church, though, as will presently be shown,

these claimed to be far wider reaching than anything

which had ever entered the minds of the Confessors

who granted the original " libelli."

2. The special reverence with which the early

Church regarded virginity is well known. It is based on

the teaching of S. Paul in 1 Cor. vii., in which, though

he permits marriage, he certainly expresses a preference

—

under the then existing conditions—for the unmarried

state. " Concerning virgins " he has " no commandment

1 S. Cyprian, Ep. xv. See on the whole subject Archbishop Benson's

article "Libelli" in the Dictiamry of Christian Antiquities, vol. ii.

p. 981.
2 S. Matt, xviii. 18.
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(prceceptum) of the Lord," but he gives his " judgment

"

(consilium),1 and advises that such remain single. From

these words grew the distinction subsequently drawn

between " precepts," which all were bound to obey, and
" counsels," which it was not necessary for a person to

follow. From this it was only a step to teach that by

following the " counsels " it was possible for a Chris-

tian to do more than was required of him by God,

and hence the notion of a special " merit " attaching to

the state of virginity and to other special states or condi-

tions. This idea was greatly encouraged by the devotion

to the monastic life which is so marked in the latter

part of the fourth century ; and from this time onward it

is generally recognised that there are two kinds of life

within the Church, the one for ordinary Christians mix-

ing in the world, in which men are permitted to marry,

and to engage in the ordinary business of life, though

strictly bound to keep the " commandments " of God
;

the other, which is above the ordinary life of men, in

which the " counsels of perfection" are carried out, those

who are thus aiming at being " perfect " selling all their

possessions (cf. S. Matt. xix. 21), abstaining from mar-

riage, and devoting themselves entirely to the service of

God.2

These facts require to be borne in mind, although their

full significance and the use that might be made of them
did not appear for several centuries. The system of a

commutation of penance for money, which was introduced

about the seventh century through the " Penitentials,"

cannot have failed to be seriously injurious to the moral

sense of Christendom, however innocent may have been

1 Cf. also 2 Cor. viii. 8 and 10, where consilium occurs again. TEe
distinction is recognised by S. Augustine, and is used by him to illus-

trate S. Luke x. 35; Qucest. Evangel. II. xix., and Euarr. in Ps.

cxxv. 15.

2 Cf. Cheetham's Church History, p. 349.



430 THE THIRTY-NINE ARTICLES

its original intention. 1 But the system of " Indulgences
"

proper is scarcely found before the eleventh century and

the time of the Crusades.2 It is confessed on all sides

that this great movement marks an epoch in the history

of indulgences, and that practically a new departure

was taken at the Council of Clermont (1095), when
Urban II. declared that to those who would take up arms

against the Infidel, he remitted the penance due to their

sins, and promised to those who should die in the combat

the pardon of their sins and life eternal

;

3 and when the

Council formulated their decision in these words

—

" Whosoever shall go to Jerusalem to liberate the

Church of God out of pure devotion, and not for the

purpose of obtaining honour or money, let the journey be

counted in him of all penance." 4

From this time may be said to date the medieval

system, whereby an " Indulgence " or remission of

penance, and of some or all of the temporal penalties

attached to sin, was granted in return for certain acts of

devotion whereby the Church profited. Such indulgences

were granted, not only to those who " took the Cross,"

but to those who took part in the building of churches

and cathedrals, and in many other pious acts, so that

practically the expenditure of a certain sum of money
could always secure them, and the line between this and

the actual sale of an indulgence for money was a very

1 On the Penitential System and the Commutation of Penance see

Strong's Bampton, Lectures, pp. 314 and 342, where the good and evil of

the system are both frankly recognised.
2 There are, however, indications of something like it in the ninth

century, when John VIII. (882) said that those who had been killed in war

against the heathen, fighting for the Church, received life eternal ; and

that he gave them absoluticm, as much as he had power to do. See L^picier,

History of Indulgences, p. 189.

s Synodalis Concio Urbani ir., Mansi, xx. p. 821.

4 "Quicunque pro sola devotione, non pro honoris vel pecuniae adep-

tione ad liberandum Ecclesiam Dei Jerusalem profectus fuerit, iter illud

pro omni pcenitentia reputetur."

—

lb. p. 816.
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thin one, and not easy to discern. Originally the idea

may have been only of the remission of canonical

penance ; but it very soon came to mean a great deal

more than this. The canonical penance did not exhaust

the temporal, as distinct from the eternal, penalties of

sin
;

1 and since " purgatory " was a part of the temporal

penalty, the indulgence was supposed to avail for a

remission of a part or all of the pains to be there under-

gone. Moreover, the indulgence could be used for others

than the person who performed the meritorious act, and

could thus be transferred to the account of the departed,

and used for the benefit of the souls in purgatory

;

2 and

since it was called indiscriminately " remissio," " relaxa-

tio," and " venia peccatorum," and was said to be granted

a culpa et a venia? the door was opened to the notion that

1 It is necessary to remember carefully this distinction. According to

the theory which underlies the granting of indulgences, even after the sin

is forgiven and its guilt (culpa) pardoned, there always remains a certain

amount of temporal penalty (poena) still to be paid either here or in

purgatory. The beginning of this is seen in Albertus Magnus :

14 Delet

gratia linalis peccatum veniale in ipsa dissolutione corporis et aninue, etc.

:

Hoc ab antiquis dictum est ; sed nunc communiter tenetur, quod peccatum

veniale cum hinc deferatur a multis, etiam quantum ad culpam, in

purgatoria purgatur."

—

In CompenJ. Theol. Yerit. iii. 13, quoted in

Usher, Answer to a Jesuit, p. 165. Still more definite is the statement of

the Council of Trent: "Si quis post acceptam justificationis gratiam

cuilibet peccatori pcenitenti ita culpam remitti et reatum sterna? poena?

deleri dixerit, ut nullus remaneat reatus poena? temporalis exsolvendae vel

in hoc sa?culo vel in futuro in purgatorio, antequam ad regna ccelorum

aditus patere possit : anathema sit."

—

Cone. Trid., Sessio vi. canon 30.
2 According to the formal theory of the Church of Rome, as laid down

by Sixtus iv. in a Constitution of 1477, indulgences for the departed only

avail per mod urn suffragii, i.e. " the Church has no direct power over the

souls of the departed. She can but humbly entreat God to accept the

merits of Christ, and, having respect to them, mercifully to remit the

whole or a portion of the pains due to the souls suffering in purgatory
"

(Addis and Arnold's Catholic Dictionary, p. 485). If this is all, it is

impossible for the person who procures the indulgence to know whether it

has been of any avail at all.

3 There was no doubt that this form was anciently used : but the Council

of Constance (1418) decreed that all indulgences granted with this formula
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it involved a promise of eternal forgiveness ; and thus the

grossest errors and superstitions were admitted and, it

cannot be doubted, were encouraged by the authorities in

order to fill the coffers of the Church. Thus an enormous

stimulus was given to the system by the institution of

the "Jubilee" in the year 1300, when Boniface VIII.

offered " the fullest forgiveness of sins " to all those who
for fifteen days should devoutly visit the churches of

S. Peter and S. Paul in Rome.1 This naturally drew a

vast crowd of pilgrims to the city, and greatly enriched

the Church
;
consequently, instead of being held at the

expiration of every hundred years, as was originally

intended, the period was shortened, first to fifty years by

Clement vi. by his famous Bull " Unigenitus," in which

he boldly expounded the doctrine of the " treasury of the

Church " committed to the successors of S. Peter ;

2 then

by Urban VI. to thirty-three years (1389) ; and finally by

Paul ii. to twenty-five (1470). Naturally, protests were

raised from time to time,3 but in spite of them the system

which evoked the scorn of devout Churchmen like Dante,4

were revoked and annulled ; and Benedict xiv. (De Syn. Dicec. xiii. 18. 7)

holds that all such are spurious ; while modern writers say that if the

phrase remission of sins occurs in the grant of an indulgence, it means the

remission of punishment. See Addis and Arnold's Catholic Dictionary,

p. 482.
1 The words of the Bull are these :

' 1 Non solum plenam et largiorem,

imo plenissimam suorum concedimus veniam peccatorum. ". On the Jubilee

see Robertson, Church History, vol. vi. p. 326 seq.

2 Cf. Neander, Church History, vol. ix. p. 59 (Eng. tr.).

3 See an account of some of the earlier and less known protests in

Neander, Church History, vol. vii. p. 487. The later denunciations of the

whole system by Wiclif, and Huss, and Jerome of Prague are well known.
See Creighton's History of the Papacy, vol. i. p. 325.

4 See Paradiso, Canto xxix. 1. 123-115

—

" Ora si va con motti, e con iscede,

A predicare, e pur che ben si rida,

Gonfia il cappuccio, e piu non si richiede,

Ma tale uccel nel becchetto s* annida,

Che se '1 vulgo il vedesse, vederebbe

La perdonanza, di che si confida,
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as well as of Chaucer 1 and Langland,2 grew into

the scandal of the open sale of indulgences by Tetzel and

the " quaestores." At the beginning of the sixteenth

century, in the words of the Eoman Catholic his-

torian, Lingard, the preachers, " not content with their

sermons from the pulpit, offered indulgences in the

streets and markets, in taverns and in private houses
;

they even taught, if we may credit the interested

declamation of their adversary, that every contributor, if

he paid on his own account, infallibly opened to himself

the gates of heaven ; if on account of the dead, instantly

liberated a soul from the prison of purgatory." 3

III. The Theological Defence offered for Indulgences, in-

volving Works of Supererogation, and the Teaching

of Scripture on the Subject.

It has been necessary to give this brief sketch of the

growth of the practical system of indulgences, because it

Per cui tanta stoltezza in terra crebbe,

Che sanza pruova d' alcun testimonio

Ad ogne promession si converrebbe.

Now is our preaching done with jestings slight

And mockings, and if men but laugh agape,

The cowl puffs out, nor ask men if 'tis right
;

Yet such a bird doth nestle in their cape,

That if the crowd beheld it, they would know
What pardons they rely on for escape.

And thus such madness there on earth doth grow,

That without proof of any evidence,

To each Indulgence eager crowds will flow."

—Plumptre's Translation.
1 See the description of the " Pardonere," " That streit was comen from

the court of Rome," in the prologue to the Canterbury Tales—
" His wallet lay beforne him in his lappe,

Bret-ful of pardon come from Rome al hote."
2 Piers the Plowman, Passus I. L 66 seq. Pass. X. 1. 316 seq.

3 Lingard, History ofEngland, vol. iv. c. vii. Cf. for the state of things

in England at a somewhat earlier period, Gascoyne's Liber Veritatum,

p. 123.
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is only in connection with them that the notion of

" works of supererogation " came into prominence.

Nothing is more certain from history than the fact

of the gradual growth of the system, bit by bit, without

any clear conception being formed by anyone of what it

really meant, or very much serious thought being

bestowed upon it. But when the custom of granting

indulgences had made its way and was adopted into the

regular system of the Church, it was impossible to avoid

awkward questions being raised. Explanations of its

meaning were asked for, and a theological defence of it

was required. This was supplied by the schoolmen, and

in it " works of supererogation " play an important part.

The original system, whereby canonical penance

imposed by the Church was removed by the same

authority, was naturally and properly defended as the

exercising of the power of " binding and loosing

"

which the Church possessed by Christ's own gift. But

when the indulgence was something more than this,

when it could be transferred to the benefit of others,

and availed for the dead and mitigated the pains of

purgatory, something more was needed. Even the

doctrine of the union of the faithful in the one Body,

together with the power of intercessory prayer, was

totally inadequate to bear the superstructure of the

popular system. Accordingly the schoolmen of the

thirteenth century took up a phrase that had been

used some time earlier, and elaborated the doctrine of

the " thesaurus ecclesise." Availing themselves of the

old distinction between " counsels " and " precepts," they

taught that the voluntary works over and above
God's commandments, which had been performed

by the saints, and which were not needed to " merit

"

their own salvation, were not lost or wasted, but went

into the treasury of the Church ; and that, together

with the infinite merits of Christ, these works of
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supererogation formed a deposit of superabundant

good works, which the Pope, as holding the keys of the

kingdom of heaven, could unlock and dispense for the

benefit of the faithful, so as to pay the debt of the

temporal punishment of their sins, which they might

still owe to God.

This was the theological defence of the system,

which assumed consistency in the hands of the great

schoolmen of the thirteenth century, Alexander of

Hales (1245), Albertus Magnus (1280), Bonaventura

(1274), and S. Thomas Aquinas (1270).
1 The lan-

guage of the last, if the Supplement may be quoted

as his, is especially instructive. It betrays a certain

amount of uneasiness, and it is clear that Aquinas felt

that his task was a difficult one ; erroneous opinions

on the subject were common, but the Church had

approved of indulgences, and therefore they had to be

defended.2

1 Alexander of Hales is very strong in insisting that the indulgence

avails " ad forum Dei " as well as " ad forum Ecclesiae," and that it is more

than a mere relaxation of canonical penance {Summa, pars iv. 9. 23,

art. 1, and see art. 2). " Indulgentiae et relaxationes fiunt de meritis

supererogationis membrorum Christi, quae sunt spiritalis thesaurus

ecclesiae. Hunc autem thesaurum non est omnium dispensare, sed

tantum eorum, qui praecipue vicem Christi gerunt." '

' Praeexistente

poena debitse et sufficientis contritionis, potest summits pontifex totem

paenam debitam peccatori pcenitenti dimittere."
1

1

Probabiliter et veris-

sime praesumitur, quod illis qui sunt in purgatorio potest pontifex

facere indulgentias. Nota tamen, quod plura requiruntur ad hoc, quod

debito modo fiat indulgentia : scil. potestas clavium ex parte conferentis ;

ex parte ejus, cui confertur, charitas, credulitas, devotio ; inter utrum
causa et modus—Potest ergo dici, quod illis qui sunt in purgatorio

possunt fieri relaxationes secundum conditiones praedictas per modum
suffragii sive impetrationis, non per modum judiciariae absolutionis sive

commutationis. " These and other quotations are given in Gieseler's

Church History, vol. iii. p. 373, where see also the teaching of Albertus

Magnus, In Sent., Lib. IV. dist. 20, arts. 16 and 17 ; and for the teaching

of Aquinas see the Summa Suppl., Pars iii. Q. 25-27.
2 Cf. Creighton's History of the Papacy, vol. v. p. 60 :

" The starting-

point of both these theologians [Bonaventura and Aquinas] was prevailing
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But although a defence was thus elaborated for the

system, it can hardly be seriously maintained that it

can be proved from Scripture. The theory of a super-

abundant " thesaurus ecclesiae," and of good works that

can thus be arbitrarily transferred from one to another,

rests on a wholly false notion of our relation to God.

The idea of a quantitative satisfaction for all things

wrongly done, that has to be made either in this

life or in the next, but which " is capable of being

commuted for the ceremonial utterance of a prayer or

the visit to a shrine, each good for a given number of

days, or years, or centuries," 1 can claim no support

whatever from Scripture ; the notion that men can not
only render unto God as much as they are
bound to do, but that they may actually do more
for His sake than of bounden duty is required,

is directly contrary to the words of our Lord, quoted in

the Article : When ye have done all that are
commanded you, say, We be unprofitable

servants (S. Luke xvii. 10). Yet, as a certain

scriptural foundation has been alleged for the doctrine,

it is necessary to consider the passages on which the

maintainers of it have relied. They are mainly two

—

(1) the incident of the rich young ruler, (2) the

practice. Indulgences existed, and therefore were right. It was their

business to give a rational explanation of what the Church had thought

fit to do." See Bonaventura, In IV. Sent., dist. 20: "Universalis

ecclesia has relaxationes acceptat ; sed constat quod ipsa non errat, ergo

vere fiunt."

1 Plumptre's Spirits in Prison, p. 307. If it be said, as it is sometimes,

it is a very difficult thing to obtain a real and valid indulgence, for that

it is of no avail unless you have "made so good a confession (a very diffi-

cult thing to do) as to be free from all sin, even venial " ; and unless you

are "on your guard against every occasion of sin afterwards" {Cor Cordi

loquitur, p. 233), it can only be replied, that in this case the popular

system, whereby indulgences are publicly offered to those who visit

certain churches, or perform certain devotions, is seriously misleading,

and that the necessity for fulfilling these conditions ought to be publicly

stated in every case in which an indulgence is offered.
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teaching of our Lord and S. Paul on marriage and

virginity.

1. The rich young ruler. The incident referred

to is that related in S. Matt. xlx. 16-22. It is

argued by Bellarmine, who adduces it, that as the

young man had " kept the commandments," he had

done all that was necessary to obtain eternal life, and

that therefore the words, " If thou wilt be perfect, go

and sell that thou hast and give to the poor, and thou

shalt have treasure in heaven," contain not a " precept,"

but a " counsel "
; and thus, if the direction had been

followed, a " work of supererogation " would have been

performed. To this it has been fairly replied that

since the charge was given in answer to the question,

" What lack I yet ?
" it is obvious that something was

still wanting, and that there is no room for the notion

of works of supererogation here. It is clear from the

young man's previous answer that he had formed a very

inadequate conception of his duty to God, and of the

real range of the claim which God had upon him. It

was in order to help him to realise this that the

further direction was given, and the conclusion of the

narrative shows that there was indeed something
" lacking " to him, for " when the young man heard

that saying, he went away sorrowful, for he had great

possessions."

2. The teaching of S. Paul on virginity in 1 Cor. vii.

has been already referred to, with its implied distinc-

tion between " precepts " and " counsels." Our Lord's

words, in which He speaks of some who have " made
themselves eunuchs for the kingdom of heaven's sake

"

(S. Matt. xix. 12), are also referred to in this connec-

tion ; and it is inferred that those who follow the
" counsel " lay up a superabundant store of good works

which can 11
satisfy " for others, as they are not needed

29
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for those who perform them. Now it may be freely

admitted that a distinction may be rightly drawn

between " precepts " and " counsels." There are some

things which are duties for all alike, which are com-

manded to all men generally, and can therefore be put

in the form of universal " precepts." There are other

things to which all men are clearly not called. It is

obvious on the face of it that there can be no " precept
"

to abstain from marriage, or the obedience of men
would bring the world to an end. And yet there are

those to whom the words of Holy Scripture on the

virgin state, or the command to " sell all thou hast,"

come with an imperative voice ; and they feel constrained

to obey. To them the counsel has become a precept.

By obeying they perform no " works of supererogation,"

but are simply following the Divine voice, which tells

their conscience that the charge is for them. By
rejecting it, they may imperil their salvation, for our

Lord Himself says, when speaking on this very subject

:

" He that is able to receive it, let him receive it
"

(S. Matt. xix. 12). 1

If, then, the admission of a distinction between

precepts and counsels does not involve the theory of

works of supererogation, the whole scriptural foundation

for them breaks down, and we may reasonably conclude

that they cannot be taught without arrogancy
and impiety, and that they are opposed to our Lord's

words already referred to :
" When ye shall have done

all the things that are commanded you, say, We are

unprofitable servants ; we have done that which it was

our duty to do."

1 "It is a further question whether a person's salvation may not be

very seriously involved in his obeying a call from God, even although

that to which he is called may not be in itself necessary to salvation."

—Pusey, The Truth of the Office of the English Church, p. 21 5.
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Xcmo pra ter Ch ristum est sine

peccato.

Christus in nostra naturae veri-

tate per omnia similis factus est

nobis, excepto peccato, a quo

prorsus erat immunis, turn in

carne turn in spiritu. Venit, ut

Agnus absque macula esset, qui

mundi peccata per immolationem

sui semel factam tolleret : et

peccatum (ut inquit Johannes) in

eo non erat. Sed nos rcliqui,

etiam baptizati, et in Cliristo

regenerati, in multis tamen offendi-

mus omnes : et si dixerimus quia

peccatum non habemus, nos ipsos

seducimus, et Veritas in nobis non

est.

Of Christ alone without

Sin.

Christ in the truth of our nature

was made like unto us in all things,

sin only except, from which He
was clearly void, both in His flesh,

and in His spirit. He came to be

the Lamb without spot, Who, by

the sacrifice of Himself once made,

should take away the sins of the

world : and sin (as S. John saith)

was not in Him. But all we the

rest (although baptized, and born

again in Christ), yet offend in

many things ; and if we say we
have no sin, we deceive ourselves,

and the truth is not in us.

This Article dates from 1553, since which time it has

undergone no alteration. Its language has not been

traced to any earlier source. Three principal subjects

are treated of in it, viz.

—

1. Christ's perfect humanity and sinlessness.

2. His atonement.

3. Our sinfulness.

Since all these subjects have been previously con-

sidered in the Articles (1 and 2 in Article EL, and 3

in Articles IX. and X.), it is not altogether easy to see

the exact object with which the one before us was

added to the series. Hardwick 1 and Bishop Harold
1 Pp. 100, 402.

439
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Browne 1 both appear to hold that it was aimed against

the belief in the immaculate conception of the Blessed

Virgin. This does not, however, appear probable for the

following reasons :

—

1. The Blessed Virgin is not mentioned in the Article.

As a rule the Articles are perfectly direct and plain

spoken in their condemnation of erroneous views, and if

their compilers had had this doctrine in view it is most

unlikely that they would have contented themselves

with so indirect a condemnation of it.

2. Much of the Article is on this hypothesis un-

necessary. Why was it needful to say so much about

Christ's perfect humanity and atonement in order to

condemn the doctrine of the Immaculate Conception ?

3. The expression in the Article is, " all we the rest,

although baptized and born again in Christ," etc., and it

would be perfectly open to a Eomanist to hold that the

Blessed Virgin was never baptized, and that, therefore,

her case is not considered in the Article at all

!

2

4. At the time when the Articles were drawn up

there was no need to condemn the doctrine, as it was not

held de fide in the Eoman Church. 3

A far more probable view is that this Article (like the

following one) was aimed against the errors of some

1 Articles, p. 347.
2 This is actually the view taken by Francis a Sancta Clara (Davenport),

a Franciscan, who wrote a Commentary on the Articles in 1633, endeavour-

ing to reconcile them with the Tridentine decrees. See his Paraphraslica

Expositio, p. 20.
3 The doctrine was first definitely discussed by the schoolmen, the

Franciscans upholding it, the Dominicans (including Aquinas) denying

it (see Hagenbach, History of Doctrines, vol. ii. p. 260). The Council of

Trent managed to remain neutral and to avoid a condemnation of either

party, merely stating that it was not intended to include the Blessed

Virgin in the decree on original sin (Session V.). It was reserved for

Pope Pius ix. to declare the doctrine of the Immaculate Conception to be

an article of faith by his Bull of December 9, 1854.
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among the Anabaptists. On this hypothesis every word

in it tells, for among these fanatics were some who

revived docetic notions of our Lords humanity, some

who denied His atonement and asserted His sinfulness,

and others who had the hardihood to maintain that the

regenerate could not sin. Nowhere do we find a clearer

statement of their errors, or a better commentary on

this and the following Article, than in the letter of

Bishop Hooper, which has been already quoted in the

first volume of this work. 1 Similarly, in the Reformatio

Leg uin Ecclesiasticarum we meet with a condemnation of

the very same errors.2 And in the light of these

passages we may safely conclude that the real object of

the Article was to condemn in plain and direct terms

the heresies of those who denied our Lord's true

humanity, sinlessness, and atonement, while maintaining

their own entire freedom from sin.

Since the doctrines of our Lord's human nature and

of His atonement were considered under Article IL, and

that of human depravity came before us in connection

1 See vol. i. p. 22.

2 De Hares, cap. 5. "De duabus naturis Cliristi. . . . Alii eum sic

Deum judicant at hominern non agnoscant, et de corpore nugantur de

ccelo divinitus assumpto, et in virginis uterum lapso, quod tanquam In

transitu per Mariam quasi per Canalem aut fistulam prseterfluxerit.

"Cap. 8. De perfectione justificatorum, et de operibus supererogationis.

Illorum etiam superbia legibus nostris est frangenda, qui tantam vite

perfectionem hominibus justificatis attribuunt, quantam nec iinbecillitas

nostrse natune fert, nec quisquam sibi prseter Christum sumere potest
;

nimirum ut omnis peccati sint expertes, si mentem ad recte pieque

vivendum instituerint. Et banc volunt absolutam moruin perfectionem

in hanc praesentem vitam cadere, cum debilis ipsa sit, et fragilis, et ad

omnes virtutis et officii ruinas praeceps, etc.

"Cap. 9. De casu justificatorum et peceato in Spiritum Sanctum.

Etiam illi de justificatis perverse sentiunt, qui credunt illos, postquam
ju.sti semel facti sunt, in peccatum non posse incidere, aut si forte quic-

quam eorum faciunt, qu?e Dei legibus prohibentur, ea Deum pro peccati s

non accipere."
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with Article IX., and will require to be noticed under

Article XVL, it is unnecessary to say more upon them

here. The only point touched on in this Article on

which nothing has so far been said directly, is that of

our Lord's sinlessness. On this matter the evidence of

Scripture is clear and precise, (a) Not only is there no

hint or indication of sin in any word or action attributed

to Him, but His challenge to the Jews, " Which of you

convinceth Me of sin?" (S. John viii 46), and His

declaration on the eve of His Passion, " the prince of

this world cometh and hath nothing in Me" (S. John

xiv. 30), are clearly the utterances of one who was

absolutely free from all taint of sin.1 (b) Keference

should also be made to the definite statements of the

apostles. S. Peter, S. Paul, S. John, and the author of

the Epistle to the Hebrews all agree in directly assert-

ing His sinlessness.

" Who did no sin, neither was guile found in His

mouth," 1 Pet. ii. 22. "Him who knew no sin, He
made to be sin on our behalf," 2 Cor. v. 21.2 " He was

manifested to take away sins, and in Him is no sin,"

1 John iii. 5. " One that hath been in all points

tempted like as we are, yet without sin," Heb. iv. 15.

" Such an high priest became us, holy, guileless, undefiled,

separated from sinners, and made higher than the

heavens ; who needeth not daily, like those high priests,

to offer up sacrifices, first for His own sins, and then for

the sins of the people : for this He did once for all, when
He offered up Himself," Heb. vii. 26, 27.

Such passages as these are amply sufficient to justify

1 Cf. Liddon's Bampton Lectures, p. 23.

2 Cf. Rom. viii. 3 : kv bfMoiw/JuiTt aapicbs afiaprias. u The flesh of Christ

is 'like' ours inasmuch as it is flesh : 'like,' and only 'like,' because it

is not sinful : Ostendit nos quidem habere carnem peccoti, Filium vero Dei

sirnilitudinem habuisse camis peccali, non carnem peccati (Orig.-lat.)."

—Sanday and Headlam in loc.
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the statement of the Article that Christ in the truth

of our nature was made like unto us in all

things, sin only except, from which He was
clearly 1 void, both in His flesh and in His
spirit . . . and sin (as S. John saith) was not
in Him. 2

1 Lat. prorsus. Clearly= thoroughly, completely, unreservedly. It is so

used iu Piers the Plowman, " Theishul be clensed clereliche and wasshen

of her sinnes in my prisoun purgatorie " (B. xviii. 389), and later in

Fitzherbert's 1 Surveyinge ' (a.d. 1525): " Lette a man make a castell,

towre, or any maner of newe buildings and finysshe it clerely." Other

instances of a similar use of the word are given in Murray's New English

Dictionary, s.v.

2 On the subject of our Lord's absolute sinlessness (the "non posse

peccare " as well as "posse non peccare"), and its compatibility with

liability to real temptation, see an article on "Our Lord's Human
Example" in the Church Quarterly Review, vol. xvi. p. 282 ; Gore's

Bampton Lectures, p. 165 ; Liddon's Bampton Lectures, Appendix ; Mill's

Sermons on the Temptation, p. 24 ; and R. L. Ottley's Doctrine of the

Incarnation vol. ii. p. 293.
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Dc peccato post Baptismum.

Non orane peccatum mortale

post baptismum voluntarie per-

petratum, est peccatum in Spiritum

Sanctum et irremissibile. Proinde

lapsis a baptismo in pecoata locus

poenitentiae non est negandus.

Post acceptum Spiritum Sanctum

possumus a gratia data recedere

atque peccare, denuoque per gratiam

Dei resurgere ac resipiscere. Ideoque

illi damnandi sunt qui se quamdiu

hie vivant, amplius non posse

peccare affirmant, aut vere resipis-

centibus venise locum denegant.

Of Sin after Baptism.

Not every deadly sin willingly

committed after baptism is sin

against the Holy Ghost, and un-

pardonable. Wherefore the grant

of repentance is not to be denied to

such as fall into sin after baptism.

After we have received the Holy
Ghost, we may depart from grace

given, and fall into sin, and by the

grace ofGod we may arise again, and

amend our lives. And therefore

they are to be condemned, which

say they can no more sin as long as

they live here, or deny the place of

forgiveness to such as truly repent.

The title of this Article in the first edition of 1553 was

De peccato in Spiritum Sanctum (" Of Sin against the

Holy Ghost"). This was altered in 1563 into De
lapsis post Baptismum (" Of Sin after Baptism ") ; and

at the final revision of 1571 the Latin was made to

correspond more closely with the English by the sub-

stitution of the present phrase, " De peccato post

Baptismum." In two other expressions in the body of

the Article slight changes have also been made. " Locus

poenitentise " was in 1553 translated in the English

version by " place for penitentes," and " place for

penitence" in 1563; "grant of repentance" being

inserted in 1571 ; at which time "locus Venice" in the

last sentence was substituted for " locus poenitentice."

444
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(In 1553 this had been rendered, as at its first occurrence

in the Article," place for penitentes," for which " place of

forgiveness" had been inserted in 1563.)

There is a general resemblance between this Article

and the twelfth of the Confession of Augsburg, but the

verbal similarity is not sufficiently close to justify us in

saying that the last-mentioned document was the source

of our own Article. 1 The two are aimed against the

same errors, which consisted in a revival of the views of

some in early days concerning blasphemy against the

Holy Ghost, the impossibility of falling from grace, and

the refusal of pardon to those who fall into deadly sin

after baptism. These errors are also noticed in the letter

of Bishop Hooper, referred to in the last Article. " A man,

they say, who is thus regenerate cannot sin. They add

that all hope of pardon is taken away from those who,

after having received the Holy Ghost, fall into sin "
:

-

and further evidence of their existence at the time

when the Article was drawn up may be found in the

Reformatio Legum Ecclcsiasticarum? as well as in the

following passage from Calvin's Institutes.

1 " De poenitentia. De poenitentia docent quod lapsis post baptismum

contingere possit remissio peccatoruni, quocunque tempore cum conver-

tuntur. Et quod ecclesia talibus redeuntibus ad pcenitentiam

absolutiouem impertiri debeat. Constat autem poenitentia proprie his

duabus partibns : altera est contritio seu terrores incussi conscientiae

agnito peccato. Altera est fides, quae concipitur ex evangelio seu

absolutione, et credit propter Christum remitti peccata, et consolatur

conscientiam et ex terroribus liberat. Deinde sequi debent bona opera,

quae sunt fructus poenitentiae. Damnant Anabaptistas qui negant semel

justificatos posse amittere Spiritum Sanctum. Item, qui contendunt

quibusdam tantam perfectionem in hac vita contingere ut peccare non
possint. Damnantur et Jsovatiani qui nolebant absolvere lapsos post

baptismum redeuntes ad pcenitentiain. Rejiciuntur et isti qui non

docent remissionem peccatorum per fidem contingere, sed jubent nos

mereri gratiam per satisfactiones nostras."
2 See vol. i. p. 22.
s
Ref. Leg. Eccl., De Ha>res. cap. 9 :

" Etiam illi de justificatis perverse
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" Our age also has some of the Anabaptists not very

unlike the Novatians. For they pretend that the people

of God are regenerated in baptism into a pure and

angelical life. . . . But if any man fail after baptism,

they leave nothing to him but the inexorable judgment

of God." 1

Two main subjects appear to require consideration in

this Article.

1. The fact that deadly sin is not unpardonable.

2. The possibility of falling from grace.

I. The fact that deadly Sin is not Unpardonable.

(a) Not every deadly sin willingly committed
after baptism is sin against the Holy Ghost,
and unpardonable.

The view of blasphemy against the Holy Ghost which

is here rejected, appears to have been first propounded

by Origen in the third century,2 and was revived in the

sixteenth by some among the Anabaptists. A brief

examination of the passages of the New Testament which

speak of the sin which "hath never forgiveness" will

senthmt, qui credunt illos postquam justi semel facti sunt, in pecca-

turn non posse incidere, aut si forte quicquain eorum faciunt, quae

Dei legibus prohibentur, ea Deum pro peccatis non accipere. Quibus

opinione contrarii, sed impietate pares sunt, qui quodcunque peccatum

mortale, quod post baptismum a nobis susceptum voluntate nostra

committitur, illud omne contra Spiritum Sanctum affirmant gestum esse

et remitti non posse."
1 Institutes, IV. i. 23.
2 See Athanasius, Ep. ad. Serap. iv. § 10, where this view (which he

also attributes to Theognostus) is considered and rejected. The view of

Athanasius himself appears to be that whereas "blasphemy against

the Son of Man " was to blaspheme against Him before the full revelation

of His Divinity was made, " blasphemy against the Holy Ghost" is to

"ascribe the deeds of the Word to the devil," i.e. to blaspheme against

Him after His eternal Godhead has been manifested. Cf. Orationes

contra Arianos, I. § 50.
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show that whatever may be the precise nature of the

irremissible sin, there is certainly no ground for main-

taining that all deadly sin willingly committed after

baptism should be regarded as unpardonable.

The passages to be considered fall into two groups :

(1) those in the Gospel in which our Lord speaks of

blasphemy against the Holy Ghost; (2) certain pas-

sages in the Epistle to the Hebrews and the First Epistle

of S. John.

1. In regard to the first class of passages (S. Matt,

xii. 31-37; S. Mark iii. 28-30; S. Luke xii. 10), it

must be noticed that our Lord never speaks in general

terms of " sin against the Holy Ghost " as unpardonable.

Of (me sin, which He terms " the blasphemy against the

Spirit," He says, "it shall not be forgiven," and that

the man who commits it " is guilty of an eternal sin

"

(eVo^o? icTTiv aicovlov dfiaprr/fiaTo^). 1 Now the fact

that this sin is thus spoken of as " blasphemy " at once

marks it out as a sin of a particular class, belonging to

sins of the tongue, involving outward expression ; while

the occasion on which our Lord warned His hearers

against it ("because they said He had an unclean

spirit ") throws light on its character. Whether the

Pharisees had been actually guilty of it our Lord does not

say, but they were clearly in danger of committing it

;

and what they were doing was to ascribe manifestly

Divine works to Satanic agency. To do this was in a

very real sense to " blaspheme against the Holy Spirit,"

by whose agency the works were done. And it is quite

clear that, whatever be the precise nature of the irre-

1 That this is the true reading in S. Mark iii. 30 is undoubted. The
textus receptus has /cpi<rews for afxapr-q/iaTos. The amended reading has

an important bearing on the question of the justice of eternal punish-

ment. If the punishment is "eternal," is it not because the sin is
' 1 eternal "

?



448 THE THIRTY-NINE ARTICLES

missible sin of which our Lord speaks, 1 no support

whatever can be drawn from His words for the general

proposition that deadly sin willingly committed after

baptism is unpardonable. It may be noted in passing

that the Edwardian Articles did not content themselves,

as our own do, with simply denying an erroneous view

of the nature of blasphemy against the Holy Ghost, but

proceeded in an additional Article (XVI.) to define its

nature more precisely. The Article ran as follows :

—

Blasphemy against the Holy Ghost.

" Blasphemy against the Holy Ghost is, when a man,

of malice and stubbornness of mind, doth rail upon the

truth of God's word manifestly perceived, and being

enemy thereunto persecuteth the same. And because

such be guilty of God's curse, they entangle themselves

with a most grievous and heinous crime, whereupon

this kind of sin is called and affirmed of the Lord un-

pardonable."

The Article was omitted by Parker in the revision of

1563, probably from an unwillingness to define the

nature of this sin, and a desire not to bind the consciences

of the clergy to a particular interpretation of a difficult

set of passages. And as our present Articles are

contented with a purely negative position, denying an

erroneous view, but stating nothing positively concerning

the character of this " blasphemy," there is no need to

enter further upon the subject here. Reference may,

however, be made in passing to Waterland's able and

convincing sermon upon S. Matt. xii. 31, 32, where

1 Bishop Ellicott {Lectures on the Life of our Lord, p. 187, note 1)

defines it as " an outward expression of an inward hatred of that which

is recognised and felt to be Divine," and truly says that its irremissible

nature depends, "not on the refusal of grace, but on the now lost ability

of fulfilling the conditions required for forgiveness."
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the reader will find a full discussion of " the precise

nature of the blasphemy against the Holy Ghost." 1

2. There remain for consideration certain hard

passages in the Epistle to the Hebrews and the First

Epistle of S. John, on which Origen and Theognostus

based their views, and which also played an important

part in the controversies of the early Church concerning

penitential discipline and the restoration of the lapsed

to communion, since it was urged by the advocates of

strictness that it was contrary to the teaching of these

Epistles for the Church to grant reconciliation and pardon

to those who had fallen into deadly sin after baptism. 2

The passages in the Epistle to the Hebrews are three in

number: chs. vi. 4—6, x. 26—29, xii. 15-17.

Ch. vi. 4— 6 :
" For as touching those who were

once enlightened {aira^ (pcorcadevra^) and tasted (yevaa-

fievovs) of the heavenly gift, and were made partakers

of the Holy Ghost, and tasted the good word of God,

and the powers of the age to come, and then fell away
{TrapcLTrecrovTas), it is impossible to renew them again

imto repentance
;
seeing they crucify to themselves the

Son of God afresh (or, " the while they crucify," etc.,

E.V. marg. avaaTavpovvra^), and put Him to an open

shame (irapaBeLyfiarL^ovra 1;)."

With regard to this passage it is very important to

1 Waterland, Works, vol. v. Sermon xxviii. See also Mtiller, The
Christian Doctrine of Sin, Bk. V. vol. ii. p. 475 (Eng. tr.).

- It has not been thought necessary to give in the text auy account of

these controversies, the principal of which were those with the Montanists
and Novatianists and (in later times) the Donatists. The Montanists
taught the impossibility of a second repentance, and refused to restore to

communion those who had been guilty of deadly sin. The Novatianists

appear to have admitted the possibility of final pardon for such sinners

(and possibly the Montanists did not actually deny this), but they denied

to the Church the power to grant peace and reconciliation to them. For
some account of these controversies, see Scha fFs History of the Church,
" Ante-Nicene Christianity," pp. 196 and 425.
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notice the exact words used by the apostolic writer.

Those of whom he is speaking (whether or no

(jxoricrOevTas be taken definitely of baptism *) had

been thoroughly Christianised, and had subsequently

apostatised (" and then fell they "). They are regarded

as still opposing themselves to Christianity, still " crucify-

ing the Son of God afresh," and " putting Him to an open

shame" (notice the present participles here) ; and while they

are doing this it is impossible, says the writer, to renew

them again to repentance. But nothing whatever is

said of an " impossibility " should they cease their opposi-

tion to the gospel. Hence, as Bishop Westcott has

pointed out, " the apostasy described is marked, not only

by a decisive act, but also by a continuous present

attitude, a hostile relation to Christ Himself and to

belief in Christ ; and thus there is no question of the

abstract efficacy of the means of grace provided through

the ordinances of the Church. The state of the men
themselves is such as to preclude their application."

2

Ch. x. 26-29: "For if we sin wilfully after that

we have received the knowledge of the truth, there

remaineth no more a sacrifice for sins, but a certain fearful

expectation of judgment, and a fierceness of fire which

shall devour the adversaries. A man that hath set at

nought Moses' law dieth without compassion on the word

of two or three witnesses : of how much surer punishment,

think ye, shall he be judged worthy, who hath trodden

under foot the Son of God, and hath counted the blood

of the covenant, wherewith he was sanctified, an unholy

thing, and hath done despite unto the Spirit of grace ?

"

1 1 ' <I>«Tti"fiv and <l>wTiaixo$ were commonly applied to baptism from the

time of Justin (Apol. i. 61, 65 ; cf. Dial. c. 122) downwards. And the

Syrian versions give this sense here."—Westcott, The Epistle to the

Hebrews, p. 148.

2 The Epistle to the Hebrews, additional note on vi. 1-S, p. 165.
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Here again it will be sufficient to note that the tense

is present. " It must be observed that the sacrifice of

Christ is finally rejected, and sin persisted in (dfiapra-

vovtcov). The writer does not set limits to the efficacy

of Christ's work for the penitent."
1

Ch. xii. 15-17: "Looking carefully lest there be

any man that falleth short of the grace of God ; lest

any root of bitterness springing up trouble you, and

thereby the many be defiled ; lest there be any fornica-

tor, or profane person, as Esau, who for one mess of

meat sold his own birthright. For ye know that even

when he afterward desired to inherit the blessing, he

was rejected (for he found no place of repentance), though

he sought it diligently with tears."

It will be observed that the difficulty of this passage

is far less when rendered (as above) as it is in the

Eevised Version. Eeaders of the Authorised Version

might naturally think that the writer denied that Esau

found repentance, or a place of repentance. A reference

to the Greek makes it clear that what Esau sought was

not a " place of repentance " (tottov fieravola^), for the

pronoun " it " is feminine {avrrjv). Grammatically it

may refer either to " repentance " (/jLeravoLas) or to " the

blessing " (evXoylav)
; but there can be little room for

doubt that the Eevisers are right in referring it to the

latter (cf. Gen. xxvii. 38). If this is so there is no

ground for maintaining, on the strength of this passage,

that a man may seek diligently to find repentance and

fail to obtain it. Moreover, it must not be forgotten

that when Esau " sought the blessing diligently with

tears," his probation, so far as his birthright was con-

cerned, was already over, for the award had been made,

and the blessing actually given to another. His " repent-

ance," therefore, is parallel to nothing on this side of the
1 Westcott, The Epistle to the Hebrews, p. 327.
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grave. Thus, while all these passages are full of solemn

warning on the terrible consequences of sin, and the

danger of putting off repentance too late, it will be seen

that when carefully considered they give no countenance

to the opinion which is condemned in the Article as to

the irremissible character of deadly sin willingly com-

mitted after baptism.

The same is true of the remaining passage in the First

Epistle of S. John (1 John v. 16, 17): "If any man
see his brother sinning a sin not unto death, he shall ask,

and God will give him life for them that sin not unto

death. There is a sin unto death : not concerning this

do I say that he should make request. All unrighteous-

ness is sin : there is a sin not unto death."

On this passage is based the distinction ordinarily

drawn in the Church between " deadly " and " venial

"

sins. It will be noticed, however, that S. John does not

define " sin unto death," nor, indeed, does he absolutely

forbid intercession for it. He is dealing, as Bishop

Westcott points out, with the prayers of Christians for

Christians ; and after pointing out the efficacy of their

prayers for one another, he indicates that there is a

sin, the natural issue of which is death (7rpo? Odvarov).

This excludes men from the Christian society, and he

cannot enjoin prayer for it.
1 But there is no reason

whatever for maintaining that the Apostle denies the

possibility of forgiveness for such deadly sin, if the sin is

forsaken and repented of.

(b) Wherefore the grant of repentance (locus

prenitentice) is not to be denied to such as fall

into sin after baptism. The statement of the

Article would seem to follow naturally from the position

just maintained. And it may be supported by a refer-

1 See Bishop Westcott's 1 1 additional note" in The Epistles of S. John,

\>. 199.
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ence to S. Paul's treatment of the incestuous man at

Corinth. Here was a man who had been guilty of a

most deadly sin, and who had been by the Apostle's

direction excluded from the fellowship of the faithful,

and "delivered unto Satan" (1 Cor. v. 4, 5). But this

" deliverance unto Satan " did not necessarily involve his

final condemnation. On the contrary, its object is

described as " the destruction of the flesh, that the spirit

may he saved in the day of the Lord Jesus" Moreover,

if 2 Cor. ii. 5-11 refers (as is commonly thought) to

the same case, then the Apostle distinctly contemplates

the restoration of the offender upon his repentance to

the communion of the Church, and charges the Cor-

inthians to forgive him and reinstate him. And if for

such a sinner a " locus pcenitentia? " was allowed, it is

difficult to think that in other cases the Church would

be right in refusing it. Consequently the Church has

always resisted the demands made by some in the

interests of purity that those who have fallen into a

grievous sin should be excluded from communion for

the remainder of their lives, and has never shrunk

from proclaiming God's forgiveness to all penitent

sinners. In some of the early controversies in regard

to penitential discipline a distinction was drawn be-

tween these two things, namely, God's willingness finally

to forgive those who have been guilty of deadly sin

after baptism, and the power of the Church to grant
" pardon " to such. It was sometimes urged, as by

the Novatianists,1 that though God might in His

1 That this was the position maintained by Novatian seems to be shown
by the words of S. Cyprian in Ep. lv. § 28 (al. li.), where he describes him
as urging the lapsed to weep and mourn, and do all that is necessary for

peace, though "peace" was refused them. Eusebius speaks as if all hope

of salvation was denied to them (27". E. VI. xliii.). In this, however, he

was probably mistaken as regards Novatian and his followers, though the

statement would perhaps be true of the Montanists. See Tertullian, De

3°
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infinite mercy forgive such at the last, yet the Church

had no commission from Him to declare His forgive-

ness, and therefore could hold out no " locus pceni-

tentire" to the lapsed, although she might urge them

to pray that they might finally receive pardon, and find

a " place of forgiveness " (locus veniae). It would appear

that this distinction was present to the Elizabethan

revisers of the Articles (if not to their original compilers),

for after saying that " the grant of repentance (locus

poenitentise) is not to be denied to such as fall into sin

after baptism," the Article adds at the close the state-

ment that

(c) They are to be condemned which . . .

deny the place of forgiveness (locus veniae) to

such as truly repent.—That some distinction of

meaning between the two phrases locus poenitentise and

locus venise (and their English equivalents) is intended, is

shown by the fact already noted, that originally the same

phrase stood in both clauses of the Article. 1 The diversity

of phraseology subsequently introduced must have had

some definite intention, and it was in all probability that

which has just been indicated. Thus the Article as a

whole implies, not only that God is willing to forgive

penitent sinners, but, further, that the Church has a

commission to declare His pardon, and to grant recon-

ciliation where there is true repentance.

The phrase " locus poenitentiae " is almost a technical

Pudicitia, c. xix.., where he says that there are some sins which admit of

no pardon, namely, murder, idolatry, fraud, denial of Christ, blasphemy,

adultery, and fornication. "For these Christ will no longer plead"

(Horum ultra exorator non erit Christus). He says, however, in the same

chapter, of a grievous sinner: "Let her indeed repent, but in order to

put an end to her adultery, not, however, in prospect of restoration to

communion. For this will be a repentance (poenitentia) which we too

acknowledge to be due much more than you do ; but concerning pardon

(venia), we reserve it to God."
1 See above, p. 444.
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one for an opportunity of changing a former decision, so

that the consequences no longer follow. It occurs in

Latin writers, e.g. 4 Esdr. Lx. 12, as well as the Jurists 1

and others, being used in Pliny's famous letter to Trajan

on the Christians, where he expresses a hope of their

improvement if a u locus pcenitentia* " is granted to them.2

The Greek equivalent, to7to? fieravolas, is also found in

Wisd. xii. 10, as well as in early Christian writers,3

by whom it was probably taken from Heb. xii. 17, where

the Vulgate renders it by " locus poenitentiae." " Locus

venia? " does not seem to be of such frequent occurrence.

It is used, however, by Tertullian in Be Pvdicitia, c. xviii.

II. TJie Possibility of Falling from Grace.

On this subject the teaching of the Article is clear and

decided. After we have received the Holy Ghost
we may depart from grace given and fall into

sin, and by the grace of God we may arise

again and amend our lives. And therefore

they are to be condemned which say they

can no more sin as long as they live here.

These statements are primarily aimed against the teach-

ing of the Anabaptists, who maintained that a man who
is regenerate cannot sin. Such teaching is contrary

to the whole tenor of Scripture. The Lord's Prayer,

which was surely meant to be a prayer to be used by all

men, recognises the need of forgiveness for all ; and the

language of the Apostles addressed to believers through-

out the Epistles assumes that all have sinned and come

1 Bishop Westcott (on Heb. xii. 17) quotes Ulpum, ap. Corp. J. C, Dig.

XL. tit. vii. 3, § 13.

2 Pliny, Epp. x. 97.
3 E.g. Clem. Rom. ad Cor. I. vii.; Tatian, c\ Grac xv. ; Const.

Aport. II. xxxviii., V. xix.
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short of the glory of God. There are, however, some

words in the First Epistle of S. John to which the

Anabaptists and others who maintained a theory of per-

fection could point in support of the statement that the

regenerate cannot sin, namely, 1 John iii. 6,9: " Who-
soever abideth in Him sinneth not : whosoever sinneth

hath not seen Him, neither knoweth Him. . . . Whoso-

ever is begotten of God doeth no sin, because His seed

abideth in him : and he cannot sin, because he is

begotten of God " (cf. also c. v. 18: " Whosoever is

begotten of God sinneth not "). Strong as these words

are, it must be remembered that the writer who uses

them has already in an earlier passage of the same

Epistle said emphatically :
" If we say that we have no

sin, we deceive ourselves, and the truth is not in us ; but

if we confess our sins, He is faithful and righteous to

forgive us our sins, and to cleanse us from all un-

righteousness. If we say that we have not sinned, we
make Him a liar, and His word is not in us." These

words are perfectly general, and seem quite incompatible

with the notion that S. John teaches that any man can

claim total immunity from sin and the possibility of

sinning here on earth. How, then, is the later passage,

previously cited, to be understood ? It must certainly

be qualified by what has already been said by the writer,

and therefore we need feel no hesitation in pressing the

present tenses, ovk a/jbaprdvet, dfiaprlav ov iroiei, ov

hvvarcu dfiaprdveiv, and saying that they refer to a habit

and practice rather than to isolated acts. It is true that

the believer often falls into sin, yet sin is not the ruling

principle of his life, and in so far as he is really born of

God and abides in Him, " he sinneth not." If it be

urged that thus to interpret the words is to explain

away the language of Scripture, it may fairly be replied

that " the only possible escape from such modification is
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by asserting the possibility of sinlessness, which contra-

dicts i. 8, or else by asserting that none of us have seen

God, and none of us are children of God, which contradicts

the wlvole Epistle "

;

1 and as there are no other passages of

Scripture which give any countenance to the theory of

sinless perfection in this life, the Article is perfectly

justified in its assertions, that " after we have received

the Holy Ghost we may depart from grace given and fall

into sin," and that " they are to be condemned which say

they can no more sin so long as they live here."

It will be noticed that after laying down that we may
depart from grace, the Article says further, "We may
arise again and amend our lives." It is important to

notice that the word is may, not must, for herein lies a

marked difference between the teaching of the Church of

England and the Calvinistic tenet of " indefectible grace "

;

for Calvin and his followers, while rejecting the Ana-

baptist notion that the " regenerate " cannot sin, never-

theless taught that those who were once made Christ'6

own, though they might fall away for a time, could not

permanently and finally lose His grace.2 Thus the state-

ment of our Article has always been a stumbling-block to

them. So early as 1572 the authors of the Second

1 Farrar, Early Days of Christianity, vol. ii. p. 434. See also "VVest-

cott, Epistles of S. John, p. 101. " Sinneth not. The commentary on

this phrase is found in ch. i. 6. It describes a character, 1

a prevailing

habit,' and not primarily an act. Each separate sinful act does as such

interrupt the fellowship ; and yet so far as it is foreign to the character of

the man, and removed from him (ii. 1), it leaves his character unchanged."

Reference may also be made to Dr. Plummer's note in the Cambridge Bible

for Schools and Colleges, p. 124.
2 See the fifth and sixth of the "Lambeth Articles." ''A true, living,

and justifying faith—the Spirit of God sanctifying—is not extinguished,

does not fall away, does not vanish in the elect either totally or finally."

"A truly faithful man, that is, one endowed with justifying faith, is cer-

tain by the full assurance of faith, of the remissiou of his .sins, and his

eternal salvation through Christ."



458 THE THIRTY-NINE ARTICLES

Admonition to Parliament were forced to admit that

" the book of the articles of Christian religion speaketh

very dangerously of falling from grace, which is to be

reformed because it savoureth too much of error." And
at the Hampton Court Conference in 1604 a suggestion

was made that after the statement that we " may depart

from grace given," there should be added the qualifying

words, " yet neither totally nor finally." 1 Happily no

notice was taken of these criticisms, and the sober state-

ment of the Article remained unqualified. The whole

tenor of Scripture implies the possibility of falling from

grace ; and if S. Paul had reason to fear lest, when he

had preached to others, he himself " should be rejected
"

or "become reprobate" (aSo/a/w), 1 Cor. ix. 27, it is

hard to understand how men can be found to deny the

same possibility in the case of others. The subject is

closely connected with the whole doctrine of Predestina-

tion, and will therefore come before us again in connec-

tion with the Seventeenth Article, where something will

be said on the Calvinistic system in general. It is

therefore unnecessary to consider the matter more fully

here.

1 Sec vol. i. p. 53 seq.
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Dc Prsedestinatione et Electione.

Praedestinatio ad vitam, est seter-

num Dei propositum, quo ante

jacta mundi fundamenta, suo con-

silio, nobis quideni occulto, con-

stanter decrevit, eos quos in Christo

elegit ex hominum genere, a male-

dicto et exitio liberare, atque ut

vasa in honorem efficta, per Chris-

tum ad seternam salutem adducere :

Unde qui tarn praeclaro Dei bene-

ficio sunt donati, illi spiritu ejus

opportuno tempore operante, secun-

dum propositum ejus vocantur

:

vocationi per gratiam parent : jus-

tificantur gratis : adoptantur in

filios : unigeniti Jesu Christi ima-

gini efficiuntur conformes : in bonis

operibus sancte ambulant : et de-

mum ex Dei misericordia pertingunt

ad sempiternam felicitatem.

Quemadmodum Prsedestinationis

et Electionis nostrae in Christo pia

consideratio, dulcis suavis et inef-

fabilis consolationis plena est vere

piis et his qui sentiunt in se vim

Spiritus Christi, facta carnis et

membra qua? adhuc sunt super

terrain mortificantem, animumque
ad ccelestia et superna rapientem,

turn quia fidem nostram de seterna

salute consequenda per Christum

plurimum stabilit atque confirmat,

turn quia amorem nostrum in Deum
vehcmenter accendit : ita homini-

es/' Predestination and Election.

Predestination to life is the ever-

lasting purpose of God, whereby

(before the foundations of the world

were laid) He hath constantly

decreed by His counsel secret to us,

to deliver from curse and damna-

tion those whom He hath chosen

in Christ out of mankind, and to

bring them by Christ to everlasting

salvation, as vessels made to honour.

Wherefore they which be endued

with so excellent a benefit of God

be called according to God's pur-

pose by His Spirit working in due

season : they through grace obey

the calling : they be justified freely :

they be made sons of God by adop-

tion : they be made like the image

of His only - begotten Son Jesus

Christ : they walk religiously in

good works, and at length, by God's

mercy, they attain to everlasting

felicity.

As the godly consideration of

Predestination, and our election in

Christ, is full of sweet, pleasant,

and unspeakable comfort to godly

persons, and such as feel in them-

selves the working of the Spirit of

Christ, mortifying the works of the

flesh and their earthly members,

and drawing up their mind to high

and heavenly things, as well because

it doth greatly establish and con-
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bus curiosis, carnalibus, et Spiritu

Christi destitutes, ob oculos per-

petuo versari Prsedestinationis Dei

sententiam, perniciosissiuium est

pnecipitium, unde illos Diabolus

protrudit, vel in desperationem,

vel in feque perniciosam impuris-

simse vitse securitatem.

Deinde promissiones divinas sic

amplecti oportet, ut nobis in sacris

Uteris generaliter propositi sunt

:

et Dei voluntas in nostris actioni-

bus ea sequenda est, quam in verbo

Dei habemus diserte revelatam.

firm their faith of eternal salvation

to be enjoyed through Christ, as

because it doth fervently kindle

their love towards God : so, for

curious and carnal persons, lacking

the Spirit of Christ, to have con-

tinually before their eyes the sen-

tence of God's Predestination, is a

most dangerous downfall, whereby

the devil doth thrust them either

into desperation, or into wretch-

lessness of most unclean living, no

less perilous than desperation.

Furthermore, we must receive

God's promises in such wise, as

they be generally set forth to us in

Holy Scripture : and in our doings

that will of God is to be followed

which we have expressly declared

unto us in the Word of God.

The changes which this Article has undergone since

1553 are very slight ; the words " in Christ " were added

in the first paragraph in 1563, and at the same time

" although the decrees of Predestination are unknown to

us" were omitted at the commencement of paragraph

the third.

The object of the Article was evidently to allay the

angry strifes on the subject of predestination, and while

speaking in cautious terms on what was felt to be a deep

mystery, to guard against the excesses and extravagances

to which the doctrine had led. Thus, after describing

what predestination is in the first paragraph, the whole of

the rest of the Article is devoted to the practical conse-

quences which follow from the doctrine, and to laying

down rules which, when rightly understood, are distinctly

aimed against that limitation of God's love and God's

promises, which has been characteristic of so much pre-

destinarian teaching. The need for such an Article as

this is pointedly shown in the language of the section
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" De Praedestinatione " in the Reformatio Legum, which

begins by calling attention to the terrible consequences,

shown in the lives of many, springing from what can only

be called a reckless and monstrous fatalism. The section

is one which deserves careful study, and will be seen to

throw not a little light on the meaning of the Article

now under consideration.

" Ad extremum in Ecclesia multi feris et dissolutis

moribus vivunt, qui cum re ipsa curiosi sint, differti

luxu, et a Christi spiritu prorsus alieni, semper pre-

destinationem et rejectionem, vel, ut usitate loquuntur,

reprobationem in sermone jactant, ut cum aeterno con-

silio Deus vel de salute vel de interitu aliquid certi

constituent, hide latebram suis maleficiis et sceleribus,

et omnis generis perversitati quadrant. Et cum pastores

dissipatam illorum et fiagitiosam vitam coarguunt, in

voluntatem Dei criminum suorum culpam conferunt, et

hac defensione prolligatas admonitorum reprehensiones

existimant : ac ita tandem, duce diabolo, vel in despera-

tionis puteum abjiciuntur praecipites, vel ad solutam

quandam et mollem vitae securitatem, sine aut pceni-

tentia aut scelerum conscientia dilabuntur. Quae duo

mala disparem naturam, sed finem videntur eundem
habere. Nos vero sacris Scripturis eruditi, talem in hac

re doctrinam ponimus, quod diligens et accurata cogitatio

de praedestinatione nostra et electione suscepta (de quibus

Dei voluntate determinatum fuit antequam mundi funda-

menta jacerentur) ; haec itaque diligens et seria, quam
diximus, his de rebus cogitatio, piorum hominum animos

Spiritu Christi afflatos, et carnis et membrorum subjec-

tionem persentiscentes, et ad coelestia sursum tendentes,

dulcissima quadam et jucundissima consolatione per-

mulcet, quoniam fidem nostram de perpetua salute per

Christum ad nos perventura confirmat, vehementissimas

charitatis in Deum flammas accendit, mirabiliter ad gratias
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agendas exsuscitat, ad bona nos opera propinquissime

adducit, et a peccatis longissime abducit, quoniam a Deo

sumus electi, et filii ejus instituti. Quae singularis et

eximia conditio summam a nobis salubritatem morum, et

excellentissimam virtutis perfectionem requirit: denique

nobis arrogantiam minuit, ne viribus nostris geri credamus,

quae gratuita Dei beneficentia et infinita bonitate indul-

gentur. Praeterea neminem ex hoc loco purgationem

censemus vitiorum suorum afferre posse
;

quia Deus

nihil ulla in re injuste constituit, nec ad peccata volun-

tates nostras unquam invitas trudit. Quapropter omnes

nobis admonendi sunt, ut in actionibus suscipiendis ad

decreta prsedestinationis se non referant, sed universam

vitse SU83 rationem ad Dei leges accommodent ; cum et

promissiones bonis et minas malis, in sacris Scripturis

generaliter propositas contemplentur. Debemus enim

ad Dei cultum viis illis ingredi, et in ilia Dei voluntate

commorari, quam in sacris Scripturis patefactam esse

videmus." 1

This section, it will be noticed, guards still more

strongly than does the Article against the abuses of the

doctrine, and points out very precisely the dangers then

existing. It is also valuable as indicating with certainty

the true interpretation of the last clause of the Article,

which says that God's promises are to be received " in

such wise as they be generally set forth to us in Holy

Scripture,"—a subject on which something must be said

later on.

The sources of the Article, and of the section just

quoted from the Reformatio Legum, are thought to lie to

some extent in the writings of Luther, including both his

letters and the Preface to the Epistle to the Komans

;

2

1 Reformatio Legum Eccl. , De Hceres. c. xxii.

2 See Bp. Short's History of the Church of England, c. x. App. C,

where this is pointed out ; and see below, p. 485.
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and the language of the last paragraph has been traced

by Archbishop Laurence to Melancthon. 1
Still more

important, however, is it to notice that the description

of predestination given in the first paragraph is to a

very great extent couched in the actual words of Holy

Scripture. The chief passages on which it is based are

Rom. viii. and ix. and Eph. L, and the correspondence

is even closer in the Latin than in the English. In

writing to the Ephesians S. Paul blesses God, "who

hath blessed us with every spiritual blessing in the

heavenly places in Christ : even as He chose us in Him
before tlie foundation of the world (sicut elegit nos in ipso

ante mundi constitutionem), that we should be holy and

without blemish before Him in love : having foreordained

us unto adoption as sons, through Jesus Christ unto

Himself, according to the good pleasure of His will (qui

praedestinavit nos in adoptionem filiorum per Jesum

Christum in ipsum secundum propositum voluntatis suae),

to the praise of the glory of His grace, which He freely

bestowed on us in the Beloved ... in whom also we
were made a heritage, having been foreordained according

to the purpose of Him who worketh all things after the

counsel of His will (praedestinati secundum propositum

ejus, qui operatur omnia secundum consilium voluntatis

suae)/' Eph. i. 3-11. Elsewhere he speaks of "vessels

made to honour " (cf. " vasa in honorem efficta " with " an

non habet potestatem figulus luti ex eadem massa facers

aliud quidem vas in honorem, aliud in contumeliam ?

"

Rom. ix. 21), while in Rom. viii. 28-30, he tells us

that " to them that love God all things work together

for good, even to them that are called according to His

purpose. For whom He foreknew, He also foreordained

to be conformed to the image of His Son, that He might be

the firstborn among many brethren : and whom He fore-

1 Sec Archbp. Laurence, Bamptoa Lectures, p. 170.
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ordained, tliem He also called : and vjhom He called, them

He also justified: and whom He justified, them He also

glorified" (Scinius autem quoniam diligentibus Deum
omnia cooperantur in bonum, iis qui secundum propositum

vocati sunt sancti : Nam quos praescivit, et preedestinavit

conformes fieri imaginis Filii sui, ut sit ipse primogenitus

in multis fratribus. Quos autem preedestinavit, hos et

vocavit, et quos vocavit, hos et justificavit
;
quos autem

justificavit, illos et glorificavit). If these passages are

carefully compared with the Article, it will easily be

seen how closely it follows them : and hence it results

that to one who has previously accepted Scripture as

containing the word of God, the positive statements of

the Article present no further difficulty. 1 They are

evidently meant to be simply a reflection of the language

of Scripture, and therefore whatever interpretation we
are justified in putting upon the language of Scripture,

the same we shall be justified in putting upon the

corresponding language of the Article. This principle,

when fully grasped, will be found to remove much of

the difficulty which is sometimes felt in regard to sub-

scription to this Seventeenth Article. It is only in the

first and last paragraphs that any difficulty is found.

The second paragraph, dealing with the practical con-

sequences of the doctrine, contains nothing to which

exception can be taken. The third paragraph will be

explained and justified later on ; and if this first

paragraph be taken, as it is surely meant to be taken,

as a summary of Scripture statements rather than a

definite interpretation of them, no difficulty whatever

need be felt as to its acceptance. Coming now to the

substance of the Article, the subjects treated of in it are

the following :

—

1 Cf. the passage from Mozley's Lectures and other llieological Papers

(p. 220), quoted in vol. i. p. 352.
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1. The description of predestination.

2. The steps which accompany it.

3. The practical effect of the doctrine.

4. Two considerations calculated to guard the doctrine

from abuses.

L The Description of Predestination.

Predestination to life is the everlasting pur-

pose of God, whereby (before the foundations

of the world were laid) He hath constantly

decreed by His counsel secret to us, to deliver

from curse and damnation those whom He hath
chosen in Christ out of mankind, and to bring

them by Christ to everlasting salvation, as

vessels made to honour.
There have been from time to time various theories

held with regard to predestination, and various schemes

and systems have been formed by Christians. Of these,

the most important are the following, which it will be

convenient to consider in the order in which they are

here enumerated, rather than in accordance with a more

strictly chronological arrangement :

—

(a) Ecclesiastical predestination.

(b) The Arminian theory.

(c) The Calvinistic theory.

(d) The Augustinian theory.

(a) Ecclesiastical Predestination.— According to this,

predestination is not necessarily to life, but to privilege,

i.e. to the opportunity of obtaining eternal life in the

way of God's covenant. On this view, the " elect " are

to be identified with the " called," and include all

baptized persons. As Bishop Harold Browne puts it

:

" Some have held that as the Jews of old were God's

chosen people, so now is the Christian Church : that
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every baptized member of the Church is one of God's

elect, and that this election is from God's irrespective

and unsearchable decree. Here, therefore, election is to

be baptismal privileges, not to final glory ; the elect are

identical with the baptized, and the election constitutes

the Church" 1

That this doctrine is taught in Holy Scripture admits

of no doubt whatever. Throughout the Old Testament

God is said to have " chosen " the whole people of the

Jews, and not a select few out of their number.2 The
" children of Jacob " were His " chosen ones " or " elect

"

(Ps. cv. 6).
3 And when we pass from the Old Testament

to the New, we find that the members of the Christian

Church are regarded as having succeeded to the privileges

of the Jews, and that the language used of the Israelites

is applied by the Apostles to them.4 So S. Paul, in

writing to different Churches, addresses his readers

indiscriminately as " called " (kXtjtol)
;

5 and S. Peter

in a similar way writes to the " elect " (e/cXe/rrot) who

are " sojourners of the dispersion in Pontus, Galatia,

1 On the Articles, p. 393.

2 'E/cX^et? is used frequently of this "choice." See, e.g., Deut. iv. 37,

vii. 7, x. 15 ; xiv. 2, Ps. cxxxiv. (cxxxv.) 4, etc.

2 'E/c\eKr6s is used very widely in the LXX., and represents no fewer

than twenty different Hebrew words. This is of itself significant, and

should prevent us from attempting to fix too hard and fast a meaning

upon it in the New Testament. It is used of the whole nation in

Ps. civ. (cv.) 6, 43, cv. (cvi.) 5, and elsewhere; but also of individuals,

as Moses, Ps. cv. (cvi.) 23 ; Joshua ; Num. xi. 28 ; and David, Ps.

lxxxviii. (lxxxix.), 19.

4 With Ex, xix. 5, taeadt fioi Xabs irepioijo-ios dxb irdvruv tQv iQvuv

ifril ydp i<TTi 7ra<ra i] yrj, v/xeis 8t £<re<r#^ fioi ^aalXetov lepdrev/m Kal Zdvos

iLyiov, cf. Tit. ii. 14 (Xads irepioiaios) and 1 Pet. ii. 9 : yt<ro$ ^XeKrbv,

fja<rl\eiov lepdrev/xa, ?9vos ayiov, Xads ets Trepiirolrjaiv (this last phrase is the

LXX rendering of the same phrase r&lp in Mai. iii. 17) ; and cf. also

Eph. i. 14 : els diroKvTpoicnv t?)s irepiirot.-q<Teo)S.

5 Rom. i. 6, 7 ; 1 Cor. i. 2 ; cf. S. Jude, ver. 1.
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Cappadocia, Asia, and Bithynia,"
1 and elsewhere charges

them to "make their calling and election sure" (2 Pet.

i. 10). Such language can only be used of an election

to privilege. Among the Apostles' converts were many
who were in danger of falling away, and of committing

grievous sins, and yet they are all alike regarded as

" called " and " elect," or chosen. Clearly, then, the
u called " and " elect " are identical ; and the Apostles, in

using this language, are writing to their converts as

chosen and called by God to the high privilege of being

His people.

The same kind of language is found in the writings of

many of the early Fathers,2 indicating that they also

held that the Christian Church had stepped into the

place of the Jews, and that therefore its members could

1 1 Pet. i. 1. Cf. ii. 9 (eKXeKrb* yevos), v. 13 (avveKXeKrf)), and Col.

iii. 12 ; and note that it was of an election to privilege that our Lord

spoke when He said, " Have I not chosen (e|eXe£d,u77v) you twelve, and one

of you is a devil " ? S. John vL 70.

2 See Clement of Rome, c. lxiv., where he speaks of God as having

elected our Lord Jesus Christ, and us by Him, to els Xabv irepiovaiov.

CKXetcrdi is a "favourite word" with Clement (Lightfoot). It occurs at

least eight times in his Epistle (see cc. i. ii. vi. xlvi. xlix. Iii. lix.), but

there is nothing that is absolutely determinative of his use, though it

is probable that he uses it of the Church generally, as he certainly does

kXijtos. See the salutation : 'H ixKXrjcria rov Qeov 17 irapoiKovcra "Pwimtjv rrj

iKKXijaia rod Qeov rrj irapoiKovcrrj Kopivdov, KXrrroU, k.t.X. But it is possible

that ^Xe/tTor sometimes slides into a further meaning, e.g. in ii. : els rb

au:^€<x6at jiera diovs ko.1 <rvvei5f}crews rbv apid/ibv ruiv (kXcktuiv avrov
; xlix.:

iv rrj 07(1x77 ireXeiwdrjO-av -rrdvres oi iKXeKroi rov Qeov ; lix. : Uealav ttolov-

ixevoi Stws rbv dpid/xbv rov Karripidy.rnj.tvov rdv ixXeKruiv avrov . . . 5ia-

<pvXv$r). Ignatius of Antioch certainly uses iKXcKros in the sense of eccle-

siastical election. See the salutation to the Epistle to the Trallians :

tKxXriaLa ayia rrj ovarj iv Ip&XXeaiv rrjs 'Aaias, ixXeKrrj teal ai-iod^y, k.t.X.

Cf. also the salutation to his Epistle to the Ephesians (iKXeXeyfxivr/v).

Hermas uses it several times of the Church. See Vis. i. 3, iii. 5, iv. 2.

Justin Martyr speaks of Christians being "called" as Abraham was,

Died. c. cxix. ; and to the same effect Irenseus says that " the Word of

God, which formerly elected the patriarchs, has now elected us " {Adv.

far. IV. lviii.).
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rightly be addressed as " elect." And there can be no

doubt that this view of election is recognised in our own
formularies. Not only is the Church described in the

Homily for Whitsunday as "an universal congregation

or fellowship of God's faithful and elect people," but in

three out of the four passages where the word " elect

"

occurs in the Book of Common Prayer, it is used of the

Church or body of Christians generally. Thus, in the

Collect for All Saints' Day, God is said to have " knit

together His elect in one communion and fellowship in

the mystical body " of His Son. In the Catechism the

catechumen is taught to speak of " God the Holy Ghost,

who sanctifieth me and all the elect people of God "

;

and in the Baptismal Service, before the child is baptized,

we pray that "he may receive the fulness of God's

grace, and ever remain in the number of His faithful

and elect children,"—an expression which implies the

possibility that he may fail and lose his election. 1 In

the fourth passage in which the word occurs in the

Book of Common Prayer, the exact meaning to be given

to it may be a matter of doubt. It is in the prayer

which follows the Lord's Prayer in the order for the

Burial of the Dead, where we pray God " shortly to

accomplish the number of His elect? and to hasten His

kingdom ; that we, with all those that are departed in

the true faith of His holy name, may have our perfect

consummation and bliss, both in body and soul, in His

eternal and everlasting glory." It is scarcely natural to

take the word here as practically equivalent to the bap-

tized ; and the probability seems to be that something

further is intended here, and in the Article before us,

1 To these three passages may be added the versicle, "Make thy chosen

people joyful
;
" cf. Ps. cxxxii. 9, from which the words are taken.

2 The phrase seems to have been originally suggested by the language

of S. Clement, quoted in the note on the previous page.
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where predestination is described as God's " purpose to

deliver those whom He hath chosen in Christ out of

mankind, and to bring them by Christ to everlasting

salvation as vessels made to honour." And if this is

so, if, that is, the formularies of the Church while

accepting " ecclesiastical election " point also to some-

thing beyond it as well, it would appear that in this

they faithfully reflect the teaching of Holy Scripture.

For while, as we have seen, ecclesiastical election is

distinctly taught therein, yet there are some passages

the language of which is not really satisfied by this

theory. Although it is true that in the Epistles the

" called " and the " elect " are identified, yet in our Lord's

words in the Gospel, " Many are called (kKtjtol), but few

are chosen " (i/cXe/eroi), they are expressly distinguished.

Moreover, while it is admitted that S. Paul's language

in Eom. viii. and ix. is primarily intended to refer to

nations, and to the election of the Christian Church to

privilege, yet it is impossible to exclude from his thought

something further. The use of the words " prepared

unto glory," "fitted unto destruction" (ix. 22, 23), and

of the phrase " them He also glorified " as the crown

of the series of blessings enumerated in viii. 28-30,
" prove conclusively that he is looking ... to the final

end and destination of man." 1 It appears, then, that

the theory of ecclesiastical election, though perfectly

scriptural, does not cover the whole teaching of Scripture

on the subject ; and that we must recognise that there is

a further truth, if not definitely revealed, at least implied,

in the passages just referred to.

1 Sunday and Headlam On the Romans, p. 266 ; cf. p. 347 :
" It is quite

true to say that the election is primarily an election to privilege
;
yet

there is a very intimate connection between privilege and eternal salva-

tion, and the language of ix. 22, 23, 'fitted unto destruction,' 'prepared

unto glory,' cannot be limited to a mere earthly destiny."

31
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(b) The Arminian theory of Predestination.—The view

which is generally associated with the name of Arminius

is that God foresaw from all eternity who among men
would make a good use of the grace which is freely

offered to all, and that therefore, i.e. because He foresaw

their future merits, He predestined some to final glory.

This is sometimes called predestinatio ex prcevisis meritis,

and its leading characteristic is that it does away with

the mystery of the doctrine, and makes predestination

to life a consequence of God's foreknowledge. Since Van
Harmen or Arminius 1 only propagated his views at the

beginning of the seventeenth century, it is obvious that

an Article drawn up in 1553 can have nothing to do

with him and his followers. It is therefore quite

unnecessary to enter into the history of the Dutch
" Remonstrants " and the Synod of Dort. 2 But there

were Arminians before Arminius, and the view of pre-

destination which he and his followers developed and

worked into their system was held in a loose and

informal way by many before him. Indeed, so far as

the Fathers before Augustine can be said to have had

any theory of predestination to life beyond that of

ecclesiastical election, it would appear that they held it

to be a consequence of foreseen merit.

Possible indications of this view have been found in

the writings of Justin Martyr 3 and Ireneeus.4 Still

1 Born in Holland in 1560
;
professor at Leyden, 1604 ; and died in

1609.
2 See Mosheim, vol. iii. p. 354 (ed. Stubbs) ; and cf. Hardwick, History

of the. Articles, c. ix.

3 'AW eifxapjxevTjv tpa/xeu ajrapd^arov Tavnjv elvat, tois ra Ka\a ixXeyofdvoLS

ra &£ia (ttitL/ulio. ' /cat roh dfioius ra evavria to. &£ia iirixeipa, Apol. I. c. xliii.

;

cf. Kaye's Justin Martyr, p. 81: "If Justin held the doctrine of pre-

destination at all, it must have been in the Arminian sense

—

ex prcevisis

meritis."
4 "Deus his quidem qui non credunt, sed nullificant eum, infert

excitatem ... Si igitur et nunc, quotquot scit non crcdituros Dcus, cum
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more clearly is it seen in the teaching of the great

Alexandrians, Clement 1 and Origen.2 Among later

writers it is taught by Chrysostom,3 whose influence

became predominant in the East ; and although in the

West the system of Augustine in the main held the

field, yet there are traces of something approaching to

the earlier view among some of the schoolmen,4 and it

has never wanted its defenders in the Church of Home.5

sit omnium praecognitor tradidit eos iufidelitati eorum, et avertit faciem

ab hujusmodi, relinquens eos in tenebris, quas ipsi sibi elegerunt ;
quid

minim si et tunc nunquam crediturum Pharaonem, cum his qui cum eo

erant, tradidit eos sua? infidelitati."

—

Adv. Hair. IV. xlv. " Nec enim

lumen deficit propter eos qui semetipsos excaecaverunt, sed illo perse-

verante quale et est excaecati per suam culpam in caligine constituuntur.

Neque lumen cum magna necessitate subjiciet sibi quemquam : neque

Deus coget eum, qui nolit continere ejus artem. Qui igitur abstiterunt a

paterno lumine et transgressi sunt legem libertatis, per suam abstiterunt

culpam, liberi arbitrii et suae potestatis facti. Deus autem omnia prae-

sciens, utrisque aptas praeparavit babitationes."—IV. lxiv.

1
Oi)j irpoivpiaev 6 Geos, diKaiovs ea-o/xiuovs irpb KaTaj3o\rjs kovjaov eyvuKws,

Strom. VII. xvii. 107. MeraXa/i/Jd^ei de ttJs evirouas Zkcmttos y/xuv rpbs

5 /JotfAercu itrel tt)v 8ia<popai> rrjs eKXoyrjs d£t'a yevo/xevrj ai'pecus re

Kai <Tvva<rK7]<Tis TreTOLTjKev, ib. V. xiv. 141 ; cf. Kaye's Clement of Alex-

andria, p. 434.
2 See especially Philocalia, xxv. p. 227 (ed. Robinson) : 'Avwrepu 8e

icrri tov irpoopiaixov r\ Trpbyvwais' ovs yap irpoeyvw, <pvri, Kai Tpoupiaev cvfi-

/xopcpovs tt}s €ik6uos tov viov avTov' irpoevaTev'iaas oZv 6 Geos rip eipfup tu>v

icropitvuv, Kai Karavoqaas poirrju tov e<f rjp.lv T&vde tiviov iiri evaefieiait Kai

bpp.T)v iirl Ta&njv /xera tt)v poirrjv, Kai a>s o\ot eavrous iiridibaovcri T<p nar'

dpeTTjv frjv, irpoeyvu avrovs, yivucrKOov fxev ra £vicrTap.eva irpoyivdoaKUv 8e ra

fieWovra' Kai oOs ovtio irpoeyvu, irpowpLaev, k.t.X.
; cf. Ad Rom. vii. 17.

It is interesting to notice that Calvin frankly owns that Origen and
S. Ambrose and S. Jerome were all " Arminians," and "were of opinion

that God dispenses His grace among men according to the use which He
foresees that each will make of it," Inst. III. xxii. 8.

3 '0 fxeifau 8ov\eu(rei rip i\d<r<xovi. TLvos odu 'iveKtv tovto elirev b Geos
;

on ovk dvapAvei, Kaddirep dvdpcoTros airb tov re\ovs tQv Trpay/xdruv ideiv rbv

dyadbv, Kai rbv ou tolovtov, a\\a irpb tovtuv oI5e rts fikv b irovrjpbs, rts 8e b

/jlt] toiovtos.—Chrysost. In Hp. ad Rom., Horn. xvi. (on Rom. ix. 16).
4 See the summary of their teaching in Hagenbach, History of Doctrine,

vol. ii. p. 299 ; and Laurence, Hampton Lectures, p. 148.
5 "A large number of Jesuits e.g. Toletus, Maldonatus, Lcssius, Vas-
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Turning now to the consideration of the evidence of

Scripture, we note that the only passage to which an

appeal can with any show of reason be made by the

upholders of this theory is Eom. viii. 28, 29: "We
know that to them that love God all things work

together for good, even to them that are called according

to His purpose (to£? Kara irpodeacv /e\7?To??). For whom
He foreknew, He also foreordained {irpowpiae) to be con-

formed to the image of His Son," etc.
1 Here the Greek

commentators generally have taken Kara irpoOeaiv of

the mans free choice,—a view which is undoubtedly

false, as the expression must refer to God's purpose (cf.

ix. 11: 7) tear €K\oyr)v 7rp60e(Ti<; rod Oeov) ; and Trpoeyvay

has been interpreted of foreknowledge of character and

fitness. This is plausible ; but a careful examination of

those passages of Scripture where God's " knowledge " of

individuals or nations is spoken of shows that it cannot

be maintained. The word yiyvever/ceo, as used of God,
" means 1 to take note of,' ' to fix the regard upon/ as a

preliminary to selection for some special purpose. The

compound Trpoeyvco only throws back this ' taking note

'

from the historic act in time to the eternal counsel which

it expresses and executes." 2 But if the solitary passage

which might have seemed to favour the Arminian theory

breaks down, there is, on the other hand, a mass of scrip-

tural evidence against it. The language of both Old

and New Testament alike is quite decisive that God's

quez, Valentin, and Suarez (while he taught at Rome), admit that

predestination to grace, but deny that predestination to glory, is irrespec-

tive of merit foreseen. God decrees, they say, to give grace, to all, and

predestines those who, as He foresees, will correspond to it, the rest being

reprobate."—Addis and Arnold's Catholic Dictionary, p. 745.
1 Cf. 1 Pet. i. 1, 2 : £k\€KT<hs . . . /card irpbyvioaiv 0eoO warpds.
2 Sanday and Headlam On the Romans, p. 217, where reference is made

to Ps. i. 6, cxliv. (cxliii.) 3 ; Hos. xiii. 5 ; Amos iii. 2 ; S. Matt. vii. 23,

for yiyvdxTKeiv. To these may be added Gen. xviii. 19 : "I have known
hint, to the end thai he may command his children," etc.
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election of Israel was not a consequence of foreseen

faith or good works. Again and again it is stated that

it was " not for their righteousness, for the uprightness

of their heart, that they went in to possess the land
"

;

1

and S. Paul appeals to the history of Jacob and Esau

in Eom. ix. 10-13 as exhibiting "the perfectly free

character of the Divine action, that purpose of God in

the world which works on a principle of selection not

dependent on any form of human merits or any conven-

tion of human birth, but simply on the Divine will as

revealed in the Divine call." 2 And although this election

was simply to higher privileges, and had nothing to do

with eternal salvation, yet it establishes the general

principle that in God's dealings with men there is " an

element of inscrutable selectiveness." 3 The Arminian

theory ignores this fact, and does away with the mystery

of the doctrine, whereas S. Paul insists that it is mysteri-

ous and unfathomable. According to Arminianism, it is

dependent on foreseen good works. S. Paul expressly

says it is " not of works," and uses the history of Jacob

and Esau to enforce this principle. " The children being

not yet born, neither having done anything good or bad,

that the purpose of God according to election might stand,

not of v:orhs, hut of Him that calleth, it was said unto her,

The elder shall serve the younger. Even as it is written,

Jacob I loved, but Esau I hated" (Eom. x. 11—13).

If God be omniscient and almighty, it is impossible

to deny (1) that He does foresee from all eternity who
will make a good use of grace, and (2) that He does

predestinate such to final glory. But the error of the

Arminians lies in connecting the two assertions by a

1 Deut. ix. 5, 6 ; cf. x. 15 ; 1 Sam. xii. 22 ; Jer. xxxi. 1-3
; Mai i.

2, 3, etc.

2 Sanday and Headlam, p. 239.
8 Gore in Studio, Biblica, iii. p. 40.



474 THE THIRTY-NINE ARTICLES

" therefore," and thus making the one a consequence of

the other. This introduces an idea of time, a " before
"

and " after," into the Divine life, whereas the foreknow-

ledge of God and His predestination, both being from

all eternity, are (if the word may be permitted) syn-

chronous, neither being dependent upon the other.

(c) The Calvinistic theory.—There remain for considera-

tion the Augustinian and the Calvinistic systems, the

latter of which is only a more daring and logical develop-

ment of the former ; as what Augustine suggested in the

fifth century, that Calvin said plainly in the sixteenth

;

1

and what was left indefinite in the earlier system, was

filled up and completed in the later.

Like Arminianism, Calvinism holds that predestination

is to life and not only to privilege; but, unlike that

system (which arose as a reaction from it), it teaches that

it is " arbitrary," springing from God's good pleasure,

from motives unknown to us. The " five points " of the

whole scheme are these

—

1. Predestination, including (a) predestination to life,

and (b) reprobation or predestination to condemnation.

2. Particular redemption, or the doctrine that Christ

died, not for all men, but only for the " elect," i.e. those

predestined to life.

3. Total ruin, or the doctrine that at the Fall man
was wholly deprived of original righteousness.

4. Irresistible grace or effectual calling.

1 Calvin's Institutes were first published in 1536, so that his views had
been made public some time before the English Articles were drawn up.

But the great discussion on predestination at Geneva, and the publication

of his book Dc Predestinatione, only took place in 1552. It has conse-

quently been doubted whether his system had produced much influence

in England at the time when the Seventeenth Article was drawn up. (See

Bp. H. Browne On the Articles, p. 412.) But it is certain that there was

much fatalistic teaching among the Anabaptists, which is probably to

some extent a reflection of his system. Cf. Hooper's letter quoted in

vol. i. p. 22: "They maintain a fatal necessity," etc.
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5. Final perseverance.

It must be admitted that on all these points Augustine

in the course of the controversy with the Pelagians used

language which practically involved the conclusions which

Calvin with fatal kmc did not shrink from drawing, at

the expense of shutting his eyes to a whole series of

counter-truths asserted in Scripture. But, on the whole,

it appears to be true to say that Calvinism goes beyond

Augustinianism in its definite and systematic teaching of

particular redemption, total ruin, and reprobation. 1 A clear

view of the whole system as it was presented and taught

in England may be obtained from the 11 Lambeth Articles
"

(1595), which state the points with great precision, and

from the imposition of which the Church of England was

happily saved by the wisdom and good sense of Queen

Elizabeth. 2 The Articles in question are as follows :

—

" 1. God from eternity hath predestinated some to life,

some He hath reprobated to death.

" 2. The moving or efficient cause of predestination to life

is not the prevision of faith, or of perseverance, or of good

works, or of anything which may be in the persons pre-

destinated, but only the will of the good pleasure of God.
" 3. Of the predestinated there is a fore-limited and cer-

tain number which can neither be diminished nor increased.

" 4. They who are not predestinated to salvation will be

necessarily condemned on account of their sins.

"5. A true living and justifying faith, and the Spirit of

God sanctifying, is not extinguished, does not fall away,

does not vanish in the elect either totally or finally.

1 Augustine's disciple, Prosper, seems definitely to have taught reproba-

tion (Ep. ad Runnuni, c. xiv.
;
App. ad Op. August, x. p. 16S), and both

it and particular redemption were maintained by Gottsehalc in the ninth

century. See Neander's Church History, vol. vi. p. ISO seq., and Hagen-
bach's History of Doctrine, vol ii. p. 293 seq., with the references there

given.
2 Cf. vol. i. p. 53. See Perry's English Ciairch Histonj, part ii. p. 351 stq.
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"6. A truly faithful man, that is, one endowed with

justifying faith, is certain by the full assurance of faith,

of the remission of his sins, and his eternal salvation

through Christ.

" 7. Saving grace is not given, is not communicated, is

not granted to all men, by which they might be saved if

they would.

" 8. No man can come to Christ except it be given to him,

and unless the Father draw him. And all men are not

drawn by the Father that they may come unto the Son.

" 9. It is not placed in the will or power of every man
to be saved." 1

No words are needed to point out how alien is the

whole tone and temper of this narrow and harsh dogma-

tism from the wise moderation with which the Seventeenth

Article is framed. A comparison of the two documents

1 "1, Deus ab seterno praedestinavit quosdam ad vitam et quosdam ad

mortem reprobavit.
'

' 2. Causa moveus aut efficiens praedestinationis ad vitam non est

praevisio fidei aut perseverantiae, aut bonorum operum aut ullius rei

quae insit in personis praedestinatis, sed sola voluntas beneplaciti Dei.
' 1

3. Praedestinatorum praefinitus et certus est numerus qui nec augeri nee

minui potest.

"4. Qui non sunt praedestinati ad salutem, necessario propter peccata

sua damnabuntur.
"5. Vera, viva et justificans fides, et spiritus Dei sanctificans non

extinguitur, non excidit, non evanescit in electis aut finaliter aut

totaliter.

" 6. Homo vere fidelis, id est, fide justificante praeditus, certus est plero-

phoria fidei, de remissione peccatorum suorum et salute sempiterna sua

per Christum.
" 7. Gratia salutaris non tribuitur, non communicatur universis homini-

bus, qua servari possint, si voluerint.

" 8. Nemo potest venire ad Christum nisi datum ei fuerit, et nisi Pater

eum traxerit. Et omnes homines non trahuntur a Patre ut veniant ad

filium.
:

' 9. Non est positum in arbitrio aut potestate uniuscujusque hominis

servari."

Specimens of various Calvinistic Confessions drawn upon the Continent

may be found in Winer's Confessions of Christendom, p. 162 seq.
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is sufficient to show that the Article is not favourable to

the Calvinistic theory, which, indeed, is directly contrary

to Scripture in its limitation of Divine grace to a few
;

1

and assertion of its irresistible character 2 in those few, to

say nothing of the dreadful dogma of reprobation, which

was considered by Calvin as an integral part of his

system, and on which the Article is wholly silent.3

Further evidence that the Church of England is not

favourable to the Calvinistic scheme will be found in the

remarks offered above on Articles IX. and XVI.

;

4 and

the last paragraph of the Article now under consideration

will presently be shown to be aimed at two of the most

dangerous tenets of the same system.

(d) The Auyustinian theory.—The teaching of Augus-

tine on the subject of predestination has exercised pro-

found influence over the whole Western Church. In

the controversy with the Pelagians he was led to formu-

late his views and to discuss the question thoroughly,

and his teaching will be found fully stated in his works,

i Particular redemption is directly contrary to such passages of Holy
Scripture as S. John iii. 16-17 ; 1 Tim. ii. 3-6, etc. Cf. 1 Cor. viii. 11,

where S. Paul speaks of the possibility of a brother perishing, even one

"for whom Christ died"; which on the Calvinistic hypothesis is an

impossibility.

" Against the theory of "irresistible grace" it is perhaps sufficient to

refer to S. Paul's dread lest he himself might prove a castaway, 1 Cor. ix.

27 ; and the whole tenor of his Epistles, in every one of which his

readers are assumed to be in a state of grace which is real, but from

which they may fall, and in which they are therefore exhorted to

continue.
3 The word " reprobate " (dSoVt^os, Vulg. reprobus) occurs occasionally

in the New Testament, the key passage being Rom. i. 28 (cf. 1 Cor. ix.

27), which shows that only those are blinded and hardened and become
reprobate who have deliberately flung aside and scorned the knowledge of

God, which they already possessed. In Rom. ix. 22, S. Paul purposely

uses an indefinite form KaTTjpTio-fxtva. els dirwXeiav, whereas, when he speaks

of the vessels of honour, he says expressly that God irpo-qToiuacrcv. See on
the whole passage Sanday and Headlam, p. 261.

* Cf. vol. i. p. 51 seq.
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Be Bono Ferseverantice and Be Prcedestinatione Sanctorum.

In these he takes up the position (1) that predestination

is to life, and not merely to privilege
; (2) that it is

" arbitrary," i.e. that the reason why one is predestinated

to life and another is not, is unknown to us ; and thus

(3) the reason is not foreseen faith
; (4) only those

endowed with the gift of final perseverance can be saved
;

but why this gift is granted to one and withheld from

another, lies in the inscrutable will of God. His teaching

has been made the subject of an admirable study by

Professor Mozley, and the conclusion at which he arrives

is, that while Augustine is right in recognising fully that

Scripture does speak of predestination to life, yet he is

wrong in ignoring the fact that Scripture is twosided on

this great question. " If one set of passages, taken in

their natural meaning, conveys the doctrine of predestina-

tion, another conveys the reverse. The Bible in speaking

of mankind, and addressing them on their duties and

responsibilities, certainly speaks as if all had the power

to do their duty or not, when laid before them ; nor

would any plain man receive any other impression from

its language than that the moral being had freewill, and

could determine his acts one way or another. So that

sometimes speaking one way and sometimes another,

Holy Scripture as a whole makes no assertion, or has no

definite doctrine on this subject." 1 " The characteristic

of S. Augustine's doctrine compared with the scriptural

one is, that it is a definite and absolute doctrine. Scrip-

ture, as a whole, as has been said, only informs us of a

mystery on the subject ; that is to say, while it informs

us that there is a truth on the subject it makes no

consistent statement of it, but asserts contrary truths,

counterbalancing those passages which convey the pre-

destinarian doctrine by passages as plain the other way

:

1 Avgustinian Theory of Predestination, p. 38.
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but S. Augustine makes predestinarian statements, and

does not balance them by contrary ones. Rather he

endeavours to explain away those contrary statements of

Scripture. Thus he evades the natural force of the text

that God would have all men to be saved, by supposing

that it only means that no man is saved except through

the will of God, or that " all men " means not all men,

but some out of all classes and ranks of men." 1 The

criticism then to be offered upon the Augustinian scheme

is, that it is a onesided development of scriptural truth.

What it gains in consistency it loses in truth. It is

right to a great extent in its affirmations, and wrong to a

great extent in its denials. It is right in asserting that

predestination is to life, and that the ground of it is

inscrutable by us
;
wrong in denying that sufficient grace

is given to all, and that salvation lies in the power of all

men.

The four principal theories of predestination have now
been stated, and reasons have been given for not deeming

any one of them entirely satisfactory. How then, if all

these are rejected, is the Seventeenth Article to be under-

stood ? In exactly the same way as these passages of Scrip-

ture which speak of predestination, i.e. " as containing one

side of the whole truth respecting grace and freewill, the

side, namely, of grace or the Divine power ; but not at all

as interfering with anyone's belief in a counter truth of

man's freewill and originality as an agent. And in this

sense it only excludes a Pelagian, and not such as are

content to hold a mystery on the subject, and maintain

the Divine power in conjunction with man's freewill." 2

The fact is, that the Bible lays down apparently contrary

truths, both of which have yet to be held by one who
would hold the whole truth. Freewill and predestina-

tion are both taught in the Bible ; and though we cannot
1 Auryustinion Theory of Predestination, p. 155. 2 Mozley, op. cit. p. 333.
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see at present how they are compatible with each other,

yet if, in the interests of logical consistency, we are led to

deny either one of them, we shall find ourselves involved

in errors and difficulties from which there is no escape.

For the present we must be content to hold both as

parts of the truth, remembering that we know but
" in part," and leaving their complete reconciliation to

the time when we " shall know, even as we are

known."

Some words of Dr. Liddon's may serve to conclude this

section. In speaking of the " old controversy between

the defenders of the sovereignty of God on the one side,

and the advocates of the freewill of man on the other,"

he says

—

" The very idea of God as it occurs to the human
mind, and the distinct statements of revelation, alike

represent the Divine will as exerting sovereign and

resistless sway. If it were otherwise, God would not

be Almighty, that is, He would not be God. On the

other hand, our daily experience and the language of

Scripture both assure us that man is literally a free

agent ; his freedom is the very ground of his moral

and religious responsibility. Are these two truths

hopelessly incompatible with each other ? So it may
seem at first sight: and if we escape the danger of

denying the one in the supposed interests of the other,

if we shrink from sacrificing God's sovereignty to man's

freewill, with Arminius, and from sacrificing man's

freedom to God's sovereignty, with Calvin, we can only

express a wise ignorance by saying, that to us they

seem like parallel lines which must meet at a point in

eternity, far beyond our present range of view. We do

know, however, that being both true, they cannot

really contradict each other ; and that in some manner,

which we cannot formulate, the Divine sovereignty must
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not merely be compatible with, but must even imply, the

perfect freedom of created wills." 1

II. The Steps which accompany Predestination.

After having described iu scriptural terms what is

meant by predestination to life, the Article proceeds,

still in close dependence upon Scripture, to describe

the several steps or processes which accompany it.

They which be endued with so excellent a
benefit of God be called according to God's

purpose by His Spirit working in due season :

they through grace obey the calling: they be
justified freely: they be made sons of God by
adoption : they be made like the image of His
only-begotten Son Jesus Christ : they walk
religiously in good works, and at length, by
God's mercy, they attain to everlasting felicity.

These several processes, thus described, have been

summed up as follows :—(1) Vocation, (2) obedience to

vocation through grace, (3) free justification, (4) son-

ship by adoption, (5) conformity to the image of our

Lord, (6) a religious life, and (7) eternal felicity.2

It is right that these various steps by which God's

eternal decree is carried out should be thus enumerated

in the Article, because they form a most important

safeguard against Antinomian perversions of the doctrine,

showing how much is really involved in predestination

to life. Though we cannot, with Arminius, say that

foreseen good works are the ground of such predestina-

tion, yet we can say that they are involved in it; and

that where there is predestination to eternal felicity,

1 Liddon's Elements of Religion, p. 191. Cf. Sanday and Headlam
On tJie Romans, p. 348.

- Bishop Forbes Oil the Articles, p. 252.
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there is also predestination to obedience and to con-

formity to the image of our Lord. This was fully

brought out by Bishop Bancroft at the Hampton Court

Conference, as the subjoined extract will show.

" The Bishop of London took occasion to signifie to

His Majesty, how very many in these daies, neglecting

holinesse of life, presumed too much of persisting of

grace, laying all their religion upon predestination, If

I shall be saved, I shall be saved ; which he termed a

desperate doctrine, showing it to be contrary to good

divinity and the true doctrine of predestination, wherein

we should reason rather ascendendo than descendendo,

thus, ' I live in obedience to God, in love with my
neighbour, I follow my vocation, etc. ; therefore I trust

that God hath elected me, and predestinated me to

salvation
'

; not thus, which is the usual course of

argument, ' God hath predestinated and chosen me to

life, therefore though I sin never so grievously, yet I

shall not be damned ; for whom He once loveth, He
loveth to the end.' " 1

III. The practical Effect of the Doctrine.

As the godly consideration of Predestination,

and our election in Christ, is full of sweet,

pleasant, and unspeakable comfort to godly
persons, and such as feel in themselves the
working of the Spirit of Christ, mortifying the
works of the flesh, and their earthly members,
and drawing up their mind to high and
heavenly things, as well because it doth greatly
establish and confirm their faith of eternal

salvation to be enjoyed through Christ, as

1 Dean Barlow's account of "the sum and substance of the Con-

ference " at Hampton Court. Cardwell's Conferences, p. 180.
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because it doth fervently kindle their love

towards God : so, for curious and carnal persons,

lacking the Spirit of Christ, to have continually

before their eyes the sentence of God's Pre-

destination, is a most dangerous downfall,

whereby the devil doth thrust them either into

desperation, or into wretchlessness of most un-

clean living (impurissimse vitae securitatem), no less

perilous than desperation.

Briefly, this rather wordy paragraph amounts to

this

—

(a) For " godly persons " the doctrine is full of

comfort, as tending to establish and confirm their faith,

as well as to kindle their love towards God. It acts

upon them as the sense of a lofty destiny often acts

upon men, encouraging them to do and dare all things,

secure that the difficulties and dangers which lie before

them cannot really hinder the accomplishment of their

designs. In this lay the real strength of the Calvinistic

creed, and of the Puritan character which it trained

and developed. On the other hand, in systems where

there is little or no sense of God's power carrying out

His purposes with resistless force through His chosen

instruments, there the character trained under them is

likely to be deficient in fibre and tenacity of purpose.

So Dean Milman has, in a striking passage, pointed

out the weakness of Pelagianism :
" No Pelagian ever

has, or ever will, work a religious revolution. He who
is destined for such a work must have a full conviction

that God is acting directly, immediately, consciously,

and therefore with irresistible power, upon him and
through him. It is because he believes himself, and
others believe him to be, thus acted upon, that he has

the burning courage to undertake, the indomitable

perseverance to maintain, the inflexible resolution to
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die for his religion ; so soon as that conviction is

deadened his power is gone. ... He who is not pre-

destined, who does not declare, who does not believe,

himself predestined as the author of a great religious

movement, he in whom God is not manifestly, sensibly,

avowedly, working out His pre-established designs, will

never be saint or reformer." 1

(b) For those whom the Article calls " curious

(i.e. inquisitive) and carnal persons " it is most dangerous

and perilous to dwell on the mystery, as it exposes

them to a twofold danger, since (1) if they believe

that they are not predestined to life it urges them to

despair, while (2) if they believe that they are so

predestined it leads them into recklessness and Anti-

nomianism.

Both dangers were terribly apparent during the

period of the Reformation, when this subject exercised

so strong a fascination over men's minds. Many were

taking up the " desperate " doctrine referred to by

Bancroft, and saying, " If I shall be saved, I shall be

saved," and thus became utterly reckless of their

actions and conduct ; while others were driven to despair

by the conviction that they were " reprobate." 2 Of this

Foxe, the martyrologist, gives a remarkable instance, in

his account of the death of John Randall, of Christ's

College, Cambridge, who destroyed himself in a fit of

religious desperation :
" He was found in his study

hanging by his girdle, before an open Bible, with his

dead arm and finger stretched pitifully towards a

1 Milraan's Latin Christianity, vol. i. p. 150.

2 It was evidently because of this danger that the clergy were exhorted

in the " Injunctions" of 1559 to "have always in a readiness such com-

fortable places and sentences of Scripture as do set forth the mercy,

benefits, and goodness of Almighty God towards all penitent and believ-

ing persons," in order that " the vice of damnable despair may be clearly

taken away." Cardwell's Documentary Annals, vol. ii. p. 218.
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passage on predestination "

;

1 and both the dangers are

alluded to in a passage in one of Luther's letters, which

bears a striking resemblance to the language of our

own Article.

" Men should not turn their eyes on the secret

sentence of election, foreknowledge, and predestination,

as they are called ; for such speeches lead to doubt,

security, or despair,—are you elected ? no fall can hurt

you, and you cannot perish,—are you not elected ?

there is no remedy for it. These are shocking speeches,

and men ought not to fix their hearts on such thoughts

;

but the gospel refers us to the proclaimed word of

God, wherein He has revealed His will, and through

which He will be known and will work." 2

IV. Two Considerations calculated to guard the Doctrine

from Abuses.

The last paragraph of the Article gives two rules

which seem more particularly intended to guard against

the Calvinistic tenet of particular redemption. They
are the following:

—

(a) We must receive God's promises in such
wise as they be generally (generaliter) set forth

to us in Holy Scripture.

(b) In our doings that will of God is to be
followed, which we have expressly declared to

us in the word of God.
1 Froude, History of England, vol. ii. p. 81 ; cf. Foxe, iv. p. 694.
2 Luther's Letters, No. 1753. There are two expressions in the English

of this second paragraph of our Article on which a note may be useful

—

(1) " curious " in the phrase " curious and carnal persons " simply means
inquisitive (cf. Ecclus. iii. 23: "Be not curious in unnecessary

matters"), (2) " wretchlessness " (Latin, securitas) is only another form
of the word "recklessness." It occurs with various forms of spelling.

In modern editions it invariably appears as "wretchlessness," but in the
edition of 1553 it is spelt "rechielesnesse "

; in 1571, " rechelessnesse.

"

3 2
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In the first of these rules the English sounds some-

what ambiguous, but there can be no doubt that

" generally " here means " universally," i.e. of God's

promises as applying to all men, and not, as the

Calvinistic party asserted, only to a particular class

consisting of a few favourites of Heaven. This inter-

pretation is rendered certain by the corresponding

passage in the Reformatio Legum, which has been already

quoted, where Gods promises to the good, and threats

to the evil, are spoken of as generaliter propositi in Holy

Scripture. The same interpretation was pointed out by

Baro in his Concio ad Clerum in 1595, in the con-

troversy when the Lambeth Articles were first pro-

jected
;

1 and was also asserted against the Puritans by

Bishop Bancroft at the Hampton Court Conference.2

Thus the clause directly condemns the theory of

particular redemption.3

The second rule seems equally clear against the

doctrine of reprobation. " In our doings that will of God
is to be followed which we have expressly declared to us

in the word of God " ; and that will certainly is that

" all men should be saved and come to the knowledge

of the truth " (1 Tim. ii. 4). The clause is perhaps

still more directly aimed against a tenet not unknown
to the Calvinists, but finding special favour with the

1 Strype's Whitgift, p. 466.
2 Cardwell's History of Conferences, p. 181. For this meaning of the

word, cf. the Catechism, which speaks of two sacraments ordained

by Christ "as generally necessary to salvation," i.e. necessary for all

men ; and cf. the use of the word "generally" in the Authorised Version,

in 2 Sam. xvii. 11 ; Jer. xlvii. 48.

3 With the expression "generaliter propositce" cf. the language

of Article VII. , which says that in Scripture "ceterna vita humano
yeneri est propositi, " ; cf. Latimer's Sermons, p. 182, ed. 1584. "The
promises of Christ our Saviour be general

;
they pertain to all mankind.

. . . The promises of Christ which be general and pertain to the whole

world."
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Anabaptists, which spoke of a secret will of God opposed

to His revealed will ; so Hooper, afterwards Bishop of

Gloucester, writes in 1549 of the Anabaptists: "They
maintain a fatal necessity, and that beyond and besides

that will of His, which He has revealed to us in the

Scriptures, God hath another will by which He altogether

acts under some kind of necessity." 1 Such teaching as

this is at once condemned in our Article, which refers

us exclusively to the revealed will of God.2

It only remains, for the sake of completeness of treat-

ment, to point out—(1) that there was no Article on

the subject of predestination in the Confession of

Augsburg ; and (2) that at the Council of Trent much
perplexity was felt on the subject, and finally a decree

was drawn up in most guarded terms so that everyone

might agree to it :
" No one, so long as he exists in

this mortal state, ought so far to presume concerning

the secret mystery of Divine predestination as to

determine for certain that he is assuredly in the

number of the predestinated ; as if it were true that he

who is justified either cannot sin any more, or if he do

sin, that he ought to promise himself a certain repent-

ance ; for except by a special revelation it cannot be

known whom God hath chosen to Himself." 3

1 Original Letters, Parker Society, p. 66.

2 It must be admitted that the wording of this particular sentence is

not particularly happy, and that Guest had some reason for his desire

that it should be altered, because it might be thought to countenance

the notion of a secret will of God opposed to "that will . . . which we
have expressly declared to us in the word of God." See his letter to

Cecil among the State Papers ("Domestic" Elizabeth, vol. Ixxviii.

No. 37) referred to in vol. i. p. 45.

8 Sess. VI. c. xii.
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De speranda edema salute tantttm

in nomine Christi.

Sunt et illi anathematizandi qui

dicere audent, unumquemque in

lege aut secta quam profitetur, esse

servandum, modo juxta illam et

lumen naturae accurate vixerit

:

cum sacrae literae tantum Jesu

Christi nomen praedicent, in quo

salvos fieri homines oporteat.

Of obtaining eternal Salvation, only

by the Name of Christ.

They also are to be had accursed,

that presume to say, that every

man shall be saved by the law or

sect which he prcfesseth, so that

he be diligent to frame his life

according to that law, and the

light of nature. For Holy Scrip-

ture doth set out unto us only the

name of Jesus Christ, whereby men
must be saved.

This Article now stands as it was originally published

in 1553.1 The copula with which it begins is difficult

to account for. " They also are to be had accursed "

:

The "et" of the Latin was omitted in 1563, but

restored again in 1571, and was perhaps intended to

link this Article on to the last clause of Article XVI.

:

" They are to be condemned (illi damnandi sunt) which

say they can no more sin here," etc.

The language of the Article has not been traced to

any earlier source, but there is a section in the

Reformatio Legum Ecclesiasticarum which affords a close

parallel to it.

1 In 1553 and 1563 the title was as follows: "Tantum in nomine

Christi speranda est sterna salus "
: "We must trust to obtain eternal

salvation only by the name of Christ." The change of construction in

1571 brought it into harmony with the titles of the other Articles,

almost all of which now begin in the same way.

488
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:,/

Horribilis est et immanis illorum audacia, qui

coiitendunt in omni religione vel secta, quam homines

professi fuerint, salutem illis esse sperandam, si tantum

ad innocentiani et integritatem vitae pro viribus enitantur

jnxta lumen quod illis praelucet a natura infusum.

Authoritate vero sacrarum liteiarum confixa^ sunt

hujusmodi pestes. Solum enim et unicum ibi Jesu

Christi nomen nobis commendatum est, ut omnis ex eo

salus ad nos perveniat." 1

This section and the Article before us are evidently

intended to rebuke the same error ; and it has some-

times been thought that the opinion condemned is that

which maintains a possibility of salvation for the

heathen, and those who have never heard the name of

Christ. On a careless reading of the Article such a

view may seem probable. But there are two considera-

tions which make strongly against it: (1) The title in

the Latin is " De speranda aetema salute," etc.
;

strictly,

M
of hoping for eternal salvation." Such a phrase could

only be used if the case contemplated was that of those

within sound of the gospel, knowing " the name of

Christ " and able to " trust to obtain salvation by it."

(2) From the fact that the Article begins with a

definite anathema of certain people, and couples the

opinion denounced with that condemned in Article XYL,
it is clear that it is no vague opinion that is intended to

be here rejected, but the positive teaching of a particular

set of persons. Now it does not appear that the

question of the salvability of the heathen was formally

raised by any of the sects of the day ; but when we
discover that one of the many schools of Anabaptists

was teaching, not only that religion was a matter of

indifference, but also that the deliberate rejection of the

Saviour of the world would not be attended with loss, it

1 Reformatio Legnm EccL, De Hceres. c. xi.
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is almost certain that it is against them that this

Article is directed. 1 " There are such libertines and

wretches," writes Hooper, " who are daring enough in

their conventicles not only to deny that Christ is the

Messiah and Saviour of the world, but also to call that

blessed Seed a mischievous fellow, and deceiver of the

world." 2 So at a somewhat later date (1579) one

Matthew Hamant was burnt at Norwich for maintaining

that " Christ is not God nor the Saviour of the world,

but a mere man, a sinful man, and an abominable idol."

There are other indications in the Articles—such as the

emphatic language used in Article XV. on Christ who
" came to be the Lamb without spot, Who, by sacrifice of

Himself once made, should take away the sins of the

world," and Who was " clearly void " from sin " both in

His flesh and in His spirit "—of the necessity there was

to guard against teaching of this character ; and it

certainly was not without cause that the compilers of

the Articles introduced into them this strong assertion,

that eternal salvation is only to be looked for through

the name of Christ.

The Article, then, means neither more nor less than

S. Peter's words in Acts iv. 12, which are referred to in

it :
" In none other is salvation : for neither is there

any other name under heaven that is given among men,

wherein we must be saved." If this text be, as it' surely

is, reconcilable with a belief in the salvability of the

heathen, then so also is this Article, which proclaims

that Holy Scripture doth set out unto us only
the name of Jesus Christ, whereby men must
be saved, for the one says no more than the other.

With regard to the heathen who live and die out of

reach of the gospel, Scripture says but little

;

3 but

1 Cf. Hardwick, p. 101. 2 See vol. i. p. 23.

8 " I hold it to be a most certain rule of interpreting Scripture that it
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sufficient is revealed, not only to make us shrink from

pronouncing their condemnation, because we are taught

not to judge "them that are without" (1 Cor. v. 12, 13),

but even to enable us to have a good hope concerning

them. God is " the Saviour of all men" but " especially

of believers" (1 Tim. iv. 10),—an expression which can

only mean that others besides Christians or " believers
"

can be saved. S. Paul also speaks of the " Gentiles

which have no law," and yet " do by nature the things

of the law," showing " the work of the law written in

their hearts, their conscience bearing witness therewith
"

(Eom. ii. 14, 15); and it is probable that our Lord's

parable of the Sheep and the Goats in S. Matt. xxv.

is intended to refer primarily to their case.
1 Conse-

quently, whatever individual teachers may have main-

tained, the Church as a whole has never committed

herself to the assertion that the heathen must be lost,

nor denied to them the possibility of salvation. Though

never brought into covenant with God here, they may be

brought to know Him hereafter. But if so, whatever

never speaks of persons when there is a physical impossibility of its

speaking to them. ... So the heathen, who died before the word was

spoken, and in whose land it was never preached, are dead to the word ;

it concerns them not at all : but the moment it can reach them it is

theirs, and for them."—Dr. Arnold's Life and Correspondence, Letter

LXY. quoted in Browne On the Articles, p. 443.
1 In this chapter (S. Matt, xxv.) there are three parables: the first

two, the Ten Virgins and the Talents, refer directly to the kingdom of

heaven, i.e. the Church. With the third, the Sheep and the Goats, the

case is different. (1) It is spoken of iravra rd Zdvy, all th# nations, a

phrase which most naturally refers to the heathen world
; (2) neither

those on the right hand nor those on the left recognise that they have
ever seen Christ or ministered to Him on earth. Apparently, then, they
had not known Him in this life ; and (3) the test by which their lives are

judged is the test of works of mercy and kindness, just those " things of

the law" which the Gentiles might "do by nature," if they had "the
work of the law written in their hearts, their conscience bearing witness

therewith."
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grace may be theirs here, or glory be granted to them

hereafter, they will not have been saved by the law
(in lege) or sect which they professed, but only by

Christ, the one Mediator, Who is " the light which lighteth

every man that cometh into the world " (S. John i. 9),

and to whom, although they knew it not, they ministered,

in doing works of mercy to their fellow-men.

If these considerations are carefully borne in mind,

it appears to the present writer that there need be no

hesitation concerning the acceptance of this Article. It

certainly condemns a lax and latitudinarian view which

would treat religion as a matter of indifference, and hold

that the rejection of Christ mattered not. But Scripture

equally condemns this, and speaks in the strongest terms

of those who reject the truth, and let it go after they

have received it (see [S. Mark] xvi. 16 ; S. John iii.

18, 19, xii. 48, etc.). But this letting go of the true

faith was exactly the sin of which so many of the

Anabaptists of the sixteenth century were guilty, looking

on our Lord sometimes as a mere man, and denying Him
to be the Saviour of the world

;
affirming that Holy

Scripture was given " only to the weak," and claiming

the inner light of the Spirit, and licence therefrom for

every kind of profanity. 1 Not without good reason was

this Article inserted to condemn them.

1 See the Nineteenth Article of 1553, which immediately followed

that one which has now been considered in the original series. The text

of it will be found in vol. i. p. 78, and cf. p. 233.



AETICLE XIX

De Eeclesia.

Ecclesia Christi visibilis est coetus

fidelium, in quo verbum Dei puruni

pnedicatur et sacramenta, quoad

ea qua* necessario exiguntur,

juxta Christi institutum recte ad-

ininistrantur. Sicut erravit ecclesia

Hierosolymitana, Alexandrina et

Antiocheua : ita et erravit Ecclesia

Romana, non solum quoad agenda

et creremoniarum ritus, verum in

his etiam quae credenda sunt.

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.

As the Church of Hierusalem,

Alexandria, and Antioch have

erred : so also the Church of Rome
hath erred, not only in their living

and manner of ceremonies, but also

in matters of faith.

This Article has remained practically
1 unchanged since

the original edition of 1553. It was possibly suggested

by the words in the corresponding Article in the Con-

fession of Augsburg :
" Est autern ecclesia congregatio

sanctorum, in qua evangelium recte docetur, et recte

administrantur sacramenta." But the Anglican Article

is more precise and guarded, and has nothing answer-

ing to the next words found in the Lutheran Confession:

" Et ad veram unitatem Ecclesiae satis est consentire de

doctrina evangelii et administratione sacramentorum." 2

1 Slight verbal changes were introduced into the English Article in

Elizabeth's reign in order to bring it into more exact accordance with the

Latin, in which there has been no alteration whatever. "And manner
of ceremonies " was added in 1563 ; and " their " before " faith " omitted

in 1571.
2 Confessio Augustana, e. vii., De ecclesia.

493
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The object of the Article appears to be twofold : (1) to

give such a definition or description of the visible Church

as shall exclude the claim of the Eoman Church to be

the only true Church, while not embracing under the

terms of the definition the various sects of Anabaptists

and others then springing up ; and (2) to deny the claim

of the Eoman Church to infallibility.

That some such polemical object was intended by those

who framed the description in the first part of the Article

appears from the following passage in the Reformatio

Legum Fcclesiasticarum, between which and the Article

there is evidently a very close connection :

—

" Etiam illorum insania legum vinculis est constrin-

genda, qui Komanam Ecclesiam in hujusmodi petra

fundatam esse existimant, ut nec erraverit, nec errare

possit; cum et multi possint ejus errores ex superiore

majorum memoria repeti, et etiam ex hac nostra proferri,

partim in his quibus vita nostra debet informari, partim

etiam in his quibus fides debet institui. Quapropter

illorum etiam intolerabilis est error, qui totius Christiani

orbis universam ecclesiam solius episcopi Eomani
principatu contineri volunt. Nos enim earn quae cerni

potest ecclesiam sic definimus ut omnium coetus sit

fidelium hominum, in quo sacra Scriptura sincere

docetur, et sacramenta (saltern his eorum partibus

quae necessarian sunt) juxta Christi praescriptum

administrantur." 1

To a later date belongs the"Homily for Whitsunday,

first published in 1563, and ascribed to the authorship

of Bishop Jewell. But it is interesting to notice that it

introduces a description of the Church which is evidently

suggested by that in the Article into a similar polemical

passage combating the claims of the Church of Eome.
" But now herein standeth the controversy, whether

1 Be, Hceres. c. xxi., De Roniana Ecclesia et potestate Romani pontificis.
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all men do justly arrogate to themselves the Holy

Ghost, or no. The Bishops of Kome have for a long

time made a sore challenge thereunto, reasoning for

themselves after this sort. The Holy Ghost, say they,

was promised to the Church, and never forsaketh the

Church : but we are the chief heads and the principal

part of the Church : therefore we have the Holy Ghost

for ever ; and whatsoever things we decree are undoubted

verities and oracles of the Holy Ghost. That ye may
perceive the weakness of this argument, it is needful to

teach you first what the true Church of Christ is, and

then to confer the Church of Rome therewith, to discern

how well they agree together.

"The true Church is an universal congregation or fel-

lowship of God's faithful and elect people, built upon

the foundation of the apostles and prophets, Jesus Christ

Himself being the head corner-stone. And it hath always

three notes or marks whereby it is known : pure and

sound doctrine, the sacraments ministered according to

Christ's holy institution, and the right use of ecclesiastical

discipline. This description of the Church is agreeable

both to the Scriptures of God and also to the doctrine

of the ancient Fathers, so that none may justly find

fault therewith." 1

The connection between the description here given

and that in the Article is obvious. That in the Homily
is little more than a rhetorical amplification of that

given in the Article. The chief difference is .that the

Homily adds a third note to the two given in the

Article, namely, " the right use of ecclesiastical dis-

cipline." 2 It may, however, fairly be argued that even

1 "The second part of the sermon for Whitsunday." The Homilies,

p. 494 (ed. S.P.C.K.).

- This "note or mark " is also added in the " Short Catechism " issued

together with the Articles in 1553 (see Dixon's History of the Church of
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this is no substantial addition, because it is really

included in the right administration of the sacraments,

which must involve their administration by properly

qualified persons, and to those only who are properly

qualified to receive them. 1

The main subjects to be considered in connection with

this Article are the following :

—

1. The description of the visible Church.

2. The statement that the Church of Eome hath

erred in matters of faith.

I. The Description of the visible Church.

The visible Church of Christ is a congrega-
tion of faithful men, in the which the pure
word of God is preached, and the sacraments
be duly ministered according to Christ's ordi-

nance in all those things that of necessity

are requisite to the same.
It will be convenient to consider separately each term

in this description.

England, vol. iii. p. 528), where it is said that 11 the marks of this Church
are : first, pare preaching of the gospel

;
then, brotherly love, out of

which, as members of all one body, springeth goodwill of each to other
;

thirdly, upright and uncorrupted use of the Lord's sacraments, according

to the ordinance of the gospel ; last of all, brotherly correction and ex-

communication, or banishing those out of the Church that will not

amend their lives. This mark the holy Fathers termed discipline." See

Liturgies of King Edward VI. (Parker Society) p. 513. Somewhat to the

same effect we read in Nowell's Catechism, published in 1570, that the

" marks of the visible Church are the sincere preaching of the gospel, that

is to say, of the benefits of Christ, invocation and administration of the

sacraments," and it is added that "in the same Church, if it be well

ordered, there shall be seen to be observed a certain order and manner

of government, and such a form of ecclesiastical discipline," etc. See

Nowell's Catechism (Parker Society), pp. 56, 175 ; cf. also Ridley's Works

(Parker Society), p. 123.
1 Cf. Bp. Browne, Exposition of the Thirty-Nine Articles, p. 452.
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(a) The visible Church. The word "Church" 1

is the English equivalent for the Greek i/cK\r)aia, which

has passed through three stages of meaning. (1) In its

classical sense it is not a religious word at all, but simply

stands for the assembly of the citizens of Athens and

(later) of other free Greek cities, called together for the

discussion of public business. In this sense it occurs once

in the New Testament of the " lawful assembly " (r/ evvonos

ifCfcXTjaia) at Ephesus, Acts xix. 39. (2) It obtains a

religious connotation first in the Septuagint version of

the Old Testament, where it is frequently used as the

translation of the Hebrew for the assembly of the

Israelites, especially when gathered for sacred purposes.2

In this sense it is found twice in the New Testament,

viz. in Acts vii. 38, where S. Stephen speaks of

" the Church in the wilderness," and in Heb. ii. 1 2 in

a quotation from the LXX. of Ps. xxii. 22. (3) This

Old Testament use of the term prepared the way for the

third stage in its usage, in which it is adopted by our

Lord as the name of the Society which He came to found

on earth. It is so used on two occasions by Him in the

Gospels, namely in S. Matt. xvi. 18 (to be noted as its

earliest occurrence), " Thou art Peter, and upon this

rock I will build My Church " (oiKoBo/jL7]a(o fiov rr)v

itcfcXrjalav), and S. Matt, xviii. 18, where it is said of

the erring brother, " If he refuse to hear thee, tell it to

the Church ; and if he refuse to hear the Church also,

1 The English word "Church "is ordinarily said to come from the

Greek Kvpicucfj. But see the Dictionary of the Bible, vol. i. p. 694 (ed. ii.),

where reasons are given for doubting this derivation.

2 It is never used for the Hebrew my for which (rwaywy-f] is the regular

equivalent. This word is also used regularly in the first four books of the

Pentateuch for but from Deuteronomy onwards, though avpaytoyy

is still occasionally used for it, iKKXrja-ia is more usually employed. See
Deut. iv. 10, ix. 10, xviii. 16, etc.; and on the history of the word in

general, see Trench's Synonyms of the New Testament, p. 1.
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let him be unto thee as the Gentile and the publican."

Owing probably to its use in this sense by our Lord

Himself, we find on turning to the Acts and Epistles

that it is the familiar designation of the Christian

Society, used sometimes for the Society as a whole,

throughout the world, 1 Cor. xii. 28; Eph. i. 22 i

1

Phil. iii. 6, etc.; sometimes for the Church in a particular

place, as " the Church which was in Jerusalem," Acts

viii. 1 ;
" the Church of God which is at Corinth," 1 Cor.

i. 2 ;
" the Church of the Thessalonians," 1 Thess. i. 1 ; or

" the Church in Ephesus," Eev. ii. 1
; sometimes even

for a particular congregation gathered together in some

house. So we read of Piisca and Aquila, and " the

Church that is in their house " (Eom. xvi. 5 ; 1 Cor.

xvi. 19), and of Philemon, and the Church in his house

(Philem. 2, and cf. Col. iv. 15).
2 This varying usage of

the word in its Christian sense is faithfully reflected in

the language of our own Articles, which speak sometimes

of " the Church " (Art. XX.), or " the visible Church
"

(Art. XIX.) as a whole, sometimes of " every particular

or national Church" (Art. XXXIV.), such as "the

Church of Jerusalem," of " Alexandria and Antioch,"

as well as " the Church of Kome " (Art. XIX.).

The phrase employed in the Article before us, " the

visible Church," is important. It obviously indicates that

the Church is a definite ascertainable body, which can

be pointed out to men, and distinguished from any other

bodies or societies claiming identity or similarity with it.

1 This usage is especially characteristic of the Epistle to the Ephesians,

in which the conception of one Catholic Church stands out with peculiar

clearness. See Eph. i. 22, iii. 10, v. 23, 24, 25, 27, 29, 32.

2 It may be noted that the word can also be used for "any gathering
"

of men assembled by chance or tumultuously, as it is by the "town
clerk" in his speech at Ephesus, Acts xix. 32, 41. Its use for the build-

ing in which Christians meet together for worship is post-biblical, and
apparently not found before the third century at the earliest.
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What the distinguishing marks of the Church are the

Article proceeds to state, and these will presently be

explained. But before this can be done, the phrase

before us requires further consideration.

At the time when the Articles were drawn up there

was in some quarters a tendency to attach little import-

ance to the notion of a " visible Church," and to speak

much of an " invisible Church," consisting of true

believers known only to God, wherever they might be

found, outside and independent of all external organisa-

tion. 1 That God does know who are really His, in

whatever society or body they may be found, is of

course perfectly true, and what no Christian can deny.

But when this is said, there is really nothing more that

can be said of an "invisible Church." Its existence

1 See a startling exposition of this view in Hooper's Brief and Clear

Confession of the Christian Faith : "I believe and confess one only

Catholic and Universal Church, which is an holy congregation and

assembly of all faithful believers, which are chosen and predestinate unto

everlasting life, before the foundations of the world were laid : of whose

number I count myself, and believe that I am, through the only grace

and mercy of the Father, and by the merits of my good Lord and Master

Jesus Christ, and not by means of my good works and merits, which

indeed are none.

" I believe that this Church is invisible to the eye of man, 'and is only

to God known ; and that the same Church is not set, compassed, and
limited within a certain place or bounds, but is scattered and spread

abroad throughout all the world ; but yet coupled together in heart, will,

and spirit by the bond of faith and charity, having and altogether

acknowledging one only God, one only head and mediator Jesus Christ,

one faith, one law, one baptism, one spiritual table, wherein one meal,

and one spiritual drink, is ministered to them unto the end of the world.

This Church containeth in it all the righteous and chosen people, from
the first righteous man unto the last that shall be found righteous in the

end of the world : and therefore I do call it universal. For as touching
the visible Church, which is the congregation of the good and of the
wicked, of the chosen and of the reprobate, and generally of all those

which say they believe in Christ, I do not believe that to be the Church,
because that Church is seen of the eye, and the faith thereof is in visible

things."—Later writings of Bishop Hooper (Parker Society), p. 40.
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does not practically concern us ; for to say of any

particular individuals that they belong to the true

(invisible) Church, and of others that they belong only to

the visible body, involves a serious confusion of thought,

since the very act of pointing out any members of this

" invisible Church " makes it at once a " visible " one
;

and for man to say who does or who does not belong to

it is to claim the prerogatives of God, and to assume the

power to see into the hearts of men. Thus the phrase
" the invisible Church " was mischievous and misleading,

and led men to attach little importance to the Divinely

appointed external organisation of the historical Church

founded by our Lord ; and we may be thankful that those

who are responsible for the Article ignored it altogether

and spoke only of that body or society of which Scripture

speaks, namely, " the visible Church of Christ." 1

That our Lord intended to found a Church, and that

this Church was to be " visible," must now be shown.

The passage already quoted from S. Matt. xvi. 18 is

conclusive evidence that it was our Lord's purpose to

found a Church ; and though, as has been previously

mentioned, the word iicic\T)crLa only occurs on two

occasions in the Gospels, yet in the former of the

two passages it is closely connected, if not expressly

identified with " the kingdom of heaven," which is

the ordinary title by which our Lord refers to the

new order of things which He came to inaugurate,

1 This silence about any "invisible Church "is all the more noteworthy

because the Thirteen Articles drafted in 1538 had distinctly recognised

two senses of the word Church :

'

' unam, qua Ecclesia acciptur pro

cougregatione omnium sanctorum et vere fidelium, qui Christo capiti vere

credunt et sanctificantur Spiritu ejus. Hsec autem vivum est et vere

sanctum Christi corpus mysticum, sed soli Deo cognitum, qui hominum
corda solus intuetur. Altera acceptio est qua Ecclesia acciptur pro

congregatione omnium hominum qui baptizati sunt in Christi," etc.

—

Art. V. See Hardwick, p. 263.
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and the Society which was to be established on earth.

That this " kingdom," though " not of this world

"

(S. John xviii. 36), was nevertheless intended to be a

" visible " one, embracing good and bad alike, is indicated

in more than one parable
;

e.g. that of the Tares (S.

Matt. xiii. 24-30), the Draw-net (vers. 47-50), and

the Wedding Garment (xxii. 1—14). It is intended to

embrace all nations of the earth (xxviii. 19). The rite

of baptism is appointed as the method of admission to it

(ib., cf. S. John iii. 3-5) ; a visible rite is instituted as

the means of supporting the life of its members (S. Matt,

xxvi. 26 ; S. John vi. 51), and men are commissioned

and " sent " with power to remit and retain sins (S. John

xx. 21-23). All this implies a definite, ascertainable

body with an outward organisation, a body, or society,

which can be described as a " visible " one. And when

we turn to the Acts of the Apostles and the Epistles

we find abundant evidence that the actual existing

itcKkrjcrla was such. Throughout the Acts baptism is

the rite of admission to it (Acts ii. 38, 41, viii. 12,

xvi. 15, etc.); "continuing steadfastly in the breaking of

the bread " is one of the characteristics of believers

(ii. 42, cf. ii. 46 and xx. 7) ; and " elders " are

"appointed in every Church" (xiv. 23); and it may be

safely said that wherever the " Church " is mentioned,

the language used is only capable of being applied to a

visible body. Thus a " persecution arose against the

Church " (viii. 1), the Church was "gathered together"

(xiv. 27), "saluted" (xviii. 22), "confirmed" (xvi. 5).

The same is true in regard to the Epistles. In every

case S. Paul writes to members of a definite society,

consisting, as his letters only too plainly show, of

professed believers, some of whom were guilty of grievous

sins,—a mixed body, in which the evil are mingled with

the good ; and if further proof be required that this is

33
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the character of the iK/c\r]a-ia as described in Holy

Scripture, it may be found in the Epistles to the seven

Churches of Asia (Rev. ii., iii.), which are clearly addressed

to visible organised societies, and which similarly recognise

the existence of the evil as well as the good in those societies.

Thus everywhere throughout Scripture it is " the visible

Church " which is spoken of, to which the promises are

made, and in which the hope of salvation is held out.

(b) This " visible Church " is described as a congre-

gation of faithful men (coetus fidelium). Stress may
fairly be laid on the word " congregation " as implying

that the Church is in some way united so as to be a

definite body with an organism and a life of its own, for,

as has been truly pointed out, a congregation is more

than an aggregation. It means a body or society.

" There is a great difference between an aggregation and

a body. A body is not merely a heap of members, . . .

but it is a system of members knit together into one

organism and pervaded by one life. ... So the Church

is a living organism deriving from Christ, who is its

Head, the life of the Holy Ghost." 1

" Faithful " in this connection signifies " professed

believers." It cannot be taken as implying anything

as to the character of the faith in the members of the

Church, or as if it indicated the presence of a true and

lively faith in all who belong to the body ; but it refers

simply to those who " profess and call themselves

Christians." That this is so is shown by the fact that

a later Article (XXVI.) expressly states (in full accord-

ance, as has been already proved, with the teaching of

Scripture) that " in the visible Church the evil are ever

mingled with the good." Thus the Church consists of

bad as well as good, and therefore the word " faithful

"

must be understood in the sense explained above.

1 Goulbourn's Holy Catholic Churchy p. 9.
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(c) We now come to the " notes " of the Church, of

which the Article gives two. The first is this : that in

the Church the pure word of God is preached.
That we are right in regarding this as one of the neces-

sary notes or marks of the Church may fairly be inferred

from many passages of Scripture. Our Lord's charge to

His Apostles after the resurrection was to " make dis-

ciples of all nations," not only " baptizing them," but

also " teaching them to observe all things " that He had

commanded (S. Matt, xxviii. 19). The Church of the

first days is described by S. Luke as continuing " stead-

fast in the apostles' teaching," as well as in " the fellow-

ship, the breaking of bread, and the prayers " (Acts ii. 42).

S. Paul was sent to "preach the gospel" (1 Cor. i. 17).

He charges Timothy to " preach the word " (2 Tim. iv. 2),

to " hold fast the form of sound words " which he has

heard (2 Tim. i. 13); and generally, throughout the

Apostolic Epistles, it is assumed that there is a definite

body of teaching to be handed on by the Church and her

ministers. 1 That definite body of teaching, so far as

necessary doctrine is concerned, we believe (as was shown
under Article VI.) to be contained in Holy Scripture.

" Preaching," as Hooker reminds us, is the " open publi-

cation of heavenly mysteries." 2 Thus the " pure word

of God is preached " wherever the main doctrines of the

gospel are openly taught and proclaimed. And since

the main doctrines are summarised in those Creeds to

which the Church of England expressly adheres, and

which she declares " ought thoroughly to be received and

believed, for they may be proved by most certain warrants

of Holy Scripture," 3 it may reasonably be concluded that

all who are in possession of the Creeds of the Church, and
proclaim the doctrine contained in them, are so far forth

1 See, e.g., 2 Tim. ii. 2 ; 1 Tim. iv. 13-16
; S. Jude 3.

a Ecclesiastical Polity, Bk. V. c. xviii. s Article VIII.
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in possession of " the pure word of God," and fulfilling

their duty of preaching it, as to satisfy the requirements

of this note of the Church.

(d) A second note of the Church is given in the

following words: The sacraments be duly minis-

tered, according to Christ's ordinance, in all

those things that of necessity are requisite to

the same. It has already been shown that our Lord

appointed baptism as the rite of admission to His Church,

and that the Eucharist was instituted with the charge,

" Do this in remembrance of Me." By it, as S. Paul

says, we are to " show forth the Lord's death till He
come" (1 Cor. xi. 26). It is therefore a rite for all

time, and in the face of these declarations it can scarcely

be doubted that the due administration of the sacraments

must be a necessary mark of the Church, and that any

body of Christians not possessing sacraments thereby

forfeits all claim to be regarded as a branch of Christ's

visible Church. A further question may be raised as to

what constitutes a due administration of the sacraments.

And to this it may be replied that all the conditions

necessary for the validity of sacraments must be fulfilled.

There must be the proper " matter," i.e. in the one case

water, in the other " bread and wine, which the Lord

hath commanded to be received "
; as well as the proper

form of words. It would seem also that a regularly

constituted ministry is implied in this note of the

Church
;

1 for though the prevailing opinion in the Church

has ever been that baptism (1) with water, and (2) in

the name of the Holy Trinity, is valid by whomsoever it

may be administered, these being, as the Prayer Book

says, " essentials of baptism," yet for the consecration

and administration of the Holy Communion it has ever

1 The question of the Episcopal ministry and its necessity is considered

elsewhere, and is therefore not touched upon here.
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been held that the action of a rightly ordained minister

is required. 1 Unless these various conditions were satis-

fied, it would be impossible to maintain that the sacra-

ments were " duly (recte) 2 ministered according to Christ's

1 This is not the place to enter fully into the question of the validity of

lay baptism, which is carefully vindicated by Hooker {Ecclesiastical Polity,

Bk. V. c. lxii.). But in view of the distinction drawn in the text

between the two .sacraments of baptism and the Eucharist as far as the

action of au ordained minister is concerned, it may be well to explain the

scriptural grounds on which the Church is justified in maintaining that

lay baptism is valid, while she never permits a lay consecration of the

Eucharist. Briefly, then, it may be said that there are various indications

in the New Testament that no importance is attached to the minister of

baptism. In the Gospels we are expressly told that during our Lord's

earthly ministry "Jesus baptized not Himself, but His disciples"

(S. John iv. 2). In the Acts of the Apostles we read that when the

Holy Ghost had come on the household of Cornelius, Peter, though

apparently the only apostle or Christian minister present, "commanded
them to be baptized in the name of the Lord " (Acts x. 48). The

Samaritans were baptized by Philip the deacon, though the Holy Ghost

was not given till the hands of the apostles were laid on them

(Acts viii. 12-17). Of the men at Ephesus it is said that "they were

baptized in the name of the Lord Jesus, and when Paul had laid his

hands upon them, the Holy Ghost came on them " (Acts xix. 5, 6) ; the

natural inference from these words being that the act of baptism was not

performed by the apostle himself ; an inference which is raised almost to

a certainty by S. Paul's own words in the First Epistle to the Corinthians,

which show that his usual custom was not to baptize himself, "for God
sent" him "not to baptize, but to preach the gospel" (1 Cor. i. 1-4-17).

These passages seem amply sufficient to warrant the Church in relaxing the

rule that a regularly ordained minister is required for the ministerial act.

But no such series of passages can be cited with regard to the Eucharist,

and therefore the Church has never felt justified in sanctioning any

relaxation of her rule that the Society should act through her regularly

commissioned officers.

2 The difference between "recte " and "rite " as used in the Articles is

not very great, both words being capable of being rendered by the same

English word "duly." But "rite" includes a wider reference to due

ecclesiastical order than " recte" does, as may be seen by a comparison of

the following passages: Art. XIX. "Sacraments be duly (recte) minis-

tered." XXV. Sacraments were ordained "that we should duly (rite)

use them." XXVII. "They that receive baptism rightly (recte) are

grafted into the Church." XXVIII. "To such as rightly (rite),
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ordinance in all those things that of necessity are requisite

to the same." 1

II. The Statement that the Church of Rome hath erred

in Matters of Faith.

As the Church of Hierusalem, Alexandria,

and Antioch have erred: so also the Church
of Rome hath erred, not only in their living

and manner of ceremonies, but also in matters
of faith.

The object of this clause is not to condemn the Roman
Church as apostate, but simply to deny her claim to in-

fallibility. Whatever may be said about the infallibility

of the Church as a whole, it is clear from history that

no one branch of the Church can claim for herself

infallibility apart from other branches. So the Article

points to the historical fact that in the past the prin-

cipal Churches of the East have erred, mentioning the

three great patriarchates, Jerusalem, Alexandria, and

Antioch, and maintains that similarly the Roman Church

worthily, and with faith receive the same, the bread," etc. XXXII.

"That person which is rightly (rite) cut off," etc. XXXVI. " We decree

all such to be rightly (rite) and orderly consecrated." Thus the sacra-

ments may be duly ministered (recte), i.e. they may be valid, and yet

something wanting for what Hooker calls their "ecclesiastical perfection
"

(Bk. V. lxii. 15).

1 A question is sometimes raised here concerning the Church of Rome,

in consequence of the denial of the cup to the laity. Can it be said that

the sacraments are duly ministered where this practice is followed ? And
if not, what about the claims of the Church of Rome to be regarded as a

branch of Christ's Church at all ? As is shown below, there is really no

sort of question that the Church of England dots recognise the Church of

Rome as a true branch of Christ's Holy Catholic Church, and therefore

this clause of the Article cannot have been intended to exclude her. And
since where the cup is denied to the laity the sacrament, though mutilated

in the administration, is yet valid, both parts being duly consecrated, it

may be said that the sacraments " be duly (recte) administered," etc.
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has also " erred." No particular errors are specified in

any case ; but it is not difficult to point to periods during

the great Arian controversy when each of the three

Eastern Churches mentioned in the Article fell into

serious errors. Thus the Church of Antioch went wrong

at the Council of the Dedication in 341, when a defective

creed acceptable to the Arians was accepted in lieu of

the Nicene faith. 1 The Church of Alexandria certainly

" erred " when Athanasius was in banishment, and Gregory

or George of Cappadocia ruling the See. 2 The Church of

Jerusalem was also infected with Arianism for a con-

siderable time.3 In the same way the Article states

that the Church of Rome has erred in the past. She

erred when her Bishop Liberius accepted an Arian

creed
;

4 when Zosimus vindicated Pelagius
;

5 and when
Honorius accepted the Monothelite heresy.6 Later

examples of errors might easily be given, but it is prob-

able that those who compiled the Articles were thinking

of these earlier ones, and pointing to well-known and

admitted facts of history as establishing the general

statement that the Church of Rome was liable to error,

and as sufficient to justify them for not accepting as

necessarily correct the decisions of the Council of Trent.

In view of this Council, and any possible decisions that

might emanate from it, it was important that the Church

of England should make her own position clear, and state

beforehand the grounds which she felt would justify her

in declining (if necessary) to submit when Rome had

formally spoken. The Council, it will be remembered, was

1 See Bright's History of the Church, p. 47. 2 lb. pp. 48, 79.
3 Cyril of Jerusalem was originally appointed by the Semi -Arians, and

only gave in his adhesion to the Nicene faith about the year 362. See

for the Arianism of the Church of Jerusalem, Hort's Two Dissertations,

p. 92 seq.

4 Bright, op. cit. p. 87. 5 lb. p. 287.
6 See Salmon's Infallibility of the Church, p. 427 seq.
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actually being held when the Articles were drawn up.

Fourteen sessions had been held between 1546 and 1551,

and among the subjects on which decrees had been

passed were the Holy Scriptures (the Apocrypha being

declared to be canonical in the fourth session), original

sin and justification (sessions five and six), the number
and nature of the sacraments (sessions seven to fourteen).

It is possible, therefore, that these are referred to in our

Article, but it is obviously impossible that the decrees of

the Council on Communion in both kinds, or on Purga-

tory and kindred subjects, or the creed of Pope Pius iv.

can have been intended, as these were not drawn up for

some years after the Articles were issued.

That the clause before us is not intended to condemn
the Eoman Church as apostate is clear from the language

used. For this the language employed must have been

far stronger. The Roman Church is spoken of as a

" Church," though an erring one ; and although painfully

strong language has sometimes been used of that Com-
munion by individuals within the English Church,

identifying it with Antichrist and the Babylon of the

Apocalypse, yet this has been only the language of indi-

viduals. The position formally taken up by the Church

of England has never wavered. While lamenting the

errors of the Church of Rome, she has never maintained

that they amount to apostasy, or destroy her claim to be

regarded as a branch of Christ's Church. So in the

Institution of a Christian Man (1537) it is said that the

" Church of Rome, with all the other particular Churches

in the world, compacted and united together, do make
and constitute but one Catholic Church or body," and
" all the particular Churches in the world, which be

members of this Catholic Church, may all be called

apostolical Churches, as well as the Church of Rome, or

any other Church wherein the apostles themselves were
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sometime resident." 1 But au even more convincing

proof than language such as this is to be found in the

fact that the English Church accepts the Orders of the

Church of Kome, and has never denied the priesthood of,

or attempted to reordain, any Eoman priests who have

sought admission to her Communion. If the Church of

Kome were regarded as apostate, her ordinations could

never be accepted as conveying a valid commission. The

fact, then, that they are so accepted in the English

Church is conclusive on this point, and further argument

is needless. Some words of Hooker may, however, be

cited in conclusion, as summing up the whole matter

with clearness and fairness.

" The Church of Christ, which was from the begin-

ning, is and continueth unto the end : of which Church

all parts have not been always equally sincere and

sound. ... In S. Paul's time the integrity of Eome
was famous ; Corinth many ways reproved

;
they of

Galatia much more out of square. In S. John's time

Ephesus and Smyrna in far better state than Thyatira

and Pergamus were. We hope, therefore, that to reform

ourselves, if at any time we have done amiss, is not to

sever ourselves from the Church we were of before. In

the Church we were, and we are so still. Other

differences between our estate before and now we know
none, but only such as we see in Judah ; which having

sometime been idolatrous became afterwards more

1 Formularies of Faith, p. 55. Iu the Necessary Doctrine and Erudition

for any Christian Man (1543), the passage is rewritten, but the recogni-

tion of the Church of Rome is equally clear. "The Church of England,

Spain, Italy, and Poole be not separate from the unity, but be one Church
in God." "The Church of Rome, being but a several Church, challenging

that name of Catholic above all other, doeth great wrong to all other

Churches ... for that Church hath no more right to that name than

the Church of Fiance, Spain, England, or Portugal," etc.

—

Op. cit.

p. 247.
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soundly religious by renouncing idolatry and supersti-

tion. . . . The indisposition, therefore, of the Church

of Kome to reform herself must be no stay unto us for

performing our duty to God ; even as desire of retaining

conformity with them would be no excuse if we did not

perform that duty.

" Notwithstanding, so far as lawfully we may, we
have held and do hold fellowship with them. For even

as the Apostle doth say of Israel that they are in one

respect enemies, but in another beloved of God, in like

sort with Rome we dare not communicate concerning

sundry her gross and grievous abominations, yet touch-

ing those main parts of Christian truth wherein they

constantly still persist, we gladly acknowledge them to

be of the family of Jesus Christ ; and our hearty prayer

unto God Almighty is, that being conjoined so far forth

with them, they may at the length (if it be His will) so

yield to frame and reform themselves, that no distrac-

tion remain in anything, but that we • all may with one

heart and one mouth glorify God, the Father of our

Lord and Saviour,' whose Church we are."
1

1 Eccl. Polity, Bk. III. ch. i. § 10.
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L>e Ecclesia' Autoritate.

Habet Ecclesia ritus statuendi

jus et in fidei controversiis autori-

tatem, quamvis Ecclesia? non licet

quicquani instituere, quod verbo

Dei scripto adversetur, nec ununi

Scriptune locum sic exponere potest,

ut alteri contradicat, Quare licet

Ecclesia sit divinorum librorum

testis et conservatrix, attamen ut

adversus eos nihil decernere, ita

prater illos nihil credendum de

necessitate salutis debet obtrudere.

Of the Authority of the Church.

The Church hath power to decree

rites or ceremonies, and authority

in controversies of faith : and yet

it is not lawful for the Church to

ordain anything 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

anything against the same, so

besides the same ought it not to

enforce anything to be believed for

necessity of salvation.

This Article, with the exception of the first or affirmative

clause (The Church . . . controversies of faith), dates

from 1553, and is almost identical with a passage in

the Reformatio Legum Ecclesiasticarum} It has not been

traced to any earlier source, and there is nothiDg

corresponding to it in the Confession of Augsburg. The

affirmative clause first makes its appearance in 1563,

and some doubt has been felt with regard to its source

1
Rtf. Leg. Feci., De Summa Trinitate et Fide Catholica, e. xi. :

" Quam-
obrem non licet ecclesise quicquam constituere, quod verbo Dei scripto

adversetur, neque potest sic unum locum exponere ut alteri contradicat.

Quanqnam ergo divinorum librorum testis sit et custos et conservatrix

Ecclesia, haec tamen prerogativa ei minime concedi debet, ut contra hos

libros vel quicquam decernat. vel absque horum librorum testimoniis

ullos fidei articulos condat, eosque populo Christiano credendos obtrudat."
511
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and authority. It is not found in the Parker MS. signed

by the members of the Upper House of Convocation on

Jan. 29, 1563. Nor is it contained in an English

" minute " of the Articles among the Elizabethan State

Papers, dated January 31, 1563. 1 On the other hand,

it is found in an undated Latin MS. in the State Papers,

in which it has evidently been introduced after the

original draft was made. 2 This is probably the earliest

document to contain it, and Hardwick's theory 3 is

likely to be true, that this is the actual MS. from which

the first edition of the Elizabethan Articles was printed,

viz. that published by Wolfe, the royal printer, under

the direct authority of the Queen herself. Anyhow, this

edition contains the clause in question

;

4 and though it

is just possible that it was added by the Lower House of

Convocation, to which the Articles were submitted after

acceptance by the Upper House, yet there is a strong

probability that it was inserted by the Queen herself in

the exercise of her royal prerogative. However, it was

undoubtedly deficient in full synodical authority, and,

consequently, some MS. copies of the Articles, as well as

some printed editions, omit it.
5 Of these the most

important is the English edition printed by Jugge and

Cawood in 1563, to which the Act of Parliament of

1571, requiring subscription to the Articles, made

1 "Domestic," vol. xxvii. 40.

2 lb. 41 A. "The disputed clause in Article XX., filling just one line

and somewhat overcrowding the page, was clearly introduced in the same

hand after the first draft was made."—Hardwick, p. 140.

3 Articles, p. 140. 4 Cf. vol. i. p. 31.

5 E.g. it is omitted (1) in an English draft of the Articles among the

Mate Papers (" Domestic," 41), endorsed, "Articles of Religion agreed on,

1562, in the Convocation hous"
; (2) in an English MS. signed by the

bishops in the Convocation of 1571
; (3) in the English edition of Jugge

and Cawood of 1563 alluded to in the text; and (4) in one Latin and

one English edition of Jugge and Cawood in 1571. See Hardwick,

p. 142.
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reference.
1

It would appear certain, however, that at

the final revision of 1571, if not earlier, the clause was

ratified by Convocation
;

2 for when the charge was raised

against Archbishop Laud at his trial, that he had

himself added the clause to the Articles without the

slightest authority, a transcript attested by a notary public

from the original records of Convocation was produced,

containing the words in question? The records of Con-

vocation unfortunately perished in the great fire of

London in 1666; but there is no possible room for

doubting that this Article as found in them did contain

the clause. As Hardwick says, " the testimony of that

record was produced upon the trial of Archbishop Laud,

in the most open and explicit manner, at a time when it

was perfectly accessible to his accusers, or was rather in

the hands of his infuriated enemies, and yet ' not one of

them ever ventured to question the truth of the asser-

tion, or attempted to invalidate the proofs on which his

defence had rested.'
" 4

The words of the disputed clause, it might be added,

are (like so many of the additions of 1563) probably

suggested by similar language used in the Confession of

Wiirtemberg :
" Credimus et confitemur quod . . . ha?c

ecclesia habeat jus judicandi de omnibus doctrinis." 5

The object of the clause, and indeed of the whole

Article, is to state definitely the powers and offices of

the Church, with special reference to (a) the errors of

1 Cf. vol. i. p. 43.

-At his trial Archbishop Laud stated publicly that "'tis plain that

after the stir about subscription in the year 1571 the Articles were settled

and subscribed unto at last, as in the year 1562, with this clause in them
for the Church : for looking further into the records which are in mine
own hands, I have found the book of 1563 subscribed by all the Lower
House of Convocation in this very year of contradiction, 1571."—Laud's

Works, vol. vi. p. 68 (A. C. Lib.).
:
' Laud, op. cit. p. 66. 4 Articles, p. 144.
5
JPe Ecclesia.
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the Puritan party, who were inclined to deny to the

Church any right to enforce rites or ceremonies beyond

those for which " Scripture proof " might be alleged
;

and (b) the exaggerated view of the authority of the

Church in doctrinal matters held by the Komanists, who
denied that in the promulgation of necessary doctrine the

Church was limited to what was contained in Scripture,

or might be proved thereby.

Three main subjects are brought before us in the

Article, and require separate consideration

—

1. The legislative power of the Church with regard to

rites or ceremonies.

2. The judicial authority of the Church with regard

to doctrine.

3. The office of the Church with regard to Holy

Scripture.

L The Legislative Power of the Church with regard to

Bites or Ceremonies.

The Church hath power to decree rites or
ceremonies, that is, she may from time to time make
new ones, if she deem it expedient, or she may decree to

retain old ones in the face of opposition, or change and

abolish existing ones. This power may fairly be called

" legislative," and it is analogous to the power exercised

in the State by Crown and Parliament, which make new
laws and abolish old ones. It was noticed under the

last Article that the word " Church " was somewhat

ambiguous, being sometimes used for the Church

universal and sometimes for any particular or national

Church ; and the question may be raised in which of

these two senses is it here employed. The answer is

found by a reference to the last clause of Article

XXXIV., which (like the clause before us) was added
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in 1563: " 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." This merely

amplifies the clause now under consideration, and makes

it clear that we are to understand it as referring to the

power of national or particular Churches, and vindicating

the right of the Church of England to such action as

was taken from time to time in the revision of the

services of the Church. As historical instances, then, of

the exercise of this power, we may point to (a) the

renewal of the baptismal vow prefixed to Confirmation,

a new rite decreed for the first time in 1662; (b) the

retention of the sign of the Cross, in face of much
opposition, in 1604; and (c) the abolition of the

" chrisom," or white vesture, given to the newly baptized

in token of the innocency granted to them in baptism.

This was retained in the first English Prayer Book in

1549, but dropped at the next revision in 1552. In

each of these cases the local or national Church exercised

the power inherently belonging to it. But the power is

not unlimited ; and after stating what the power is, the

Article proceeds to add two restraining clauses, keeping

it within certain well-defined limits.

(a) It is not lawful for the Church to ordain
anything that is contrary to God's word written.

(b) It ought not to decree anything against
the same.

It will be noticed that the rites or ceremonies decreed

need not receive any positive support from Scripture.

All that is required is that there should be nothing in

them that is opposed to or condemned by Scripture.

An illustration may make this clear ; and a convenient

one is furnished by Dean Goulbourn. The Church, in

the exercise of her legislative power, might add to the
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Book of Common Prayer a new office of thanksgiving on

the occasion of the harvest. No scriptural authority

need be asked for. But if into such an office " it were

proposed to insert some words of adoration to the holy

angels as being very possibly the ministers of natural

blessings to mankind, this would be a flagrant stretch of

the Church's prerogative, since S. Paul condemns the

worshipping of angels ; and when S. John fell down to

worship at the feet of an angel, the being to whom the

homage was offered replied, ' See thou do it not : for I

am thy fellow-servant.'

"

1 It was here that the Puritans

went wrong, as they objected to many of the ceremonies

of the Church, not because they were contrary to Scrip-

ture, but simply because they were not based upon

Scripture. To demand " Scripture proof," however, in

such matters is seriously to mistake the purpose and

object of the Scriptures. They were given " for teaching,

for reproof, for correction, for instruction which is in

righteousness" (2 Tim. iii. 16), i.e. for moral and

doctrinal purposes, not as a guide or directory in matters

of ritual. In these the Church possesses the power

which is conceded to every society to make rules for the

guidance of its own members. The existence of such a

power is assumed throughout Scripture. It obviously

belonged to the Jewish Church. Although there was an

elaborate ritual and ceremonial law with stated feasts

ordained by God Himself, yet the Jewish Church claimed

and exercised the power to add other feasts, such as

Purim and Dedication, to those of Divine appointment.

Our Lord's words, " The scribes and Pharisees sit on

Moses' seat : all things therefore whatsoever they bid

you, these do and observe " (S. Matt, xxiii. 2, 3), imply

that power to make regulations still remained with the

authorities ; and we see from the Acts and the Epistles

1 Goulbourn's Holy Catholic Church, p. 212.
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that when the Christian Church was established, such

powers were exercised from the first in it as occasion re-

quired. Thus we find S. Paul incidentally laying down
definite regulations in his Epistles on various details, e.g.

that men are to worship with the head uncovered, women
with the head covered (1 Cor. xL); on the conduct of public

worship by the prophets (1 Cor. xiv. 27); that women are

to keep silence in the churches (1 Cor. xiv. 34 ; cf. 1 Tim.

ii. 12). He lays down the general principle, "Let all

things be done decently and in order" (1 Cor. xiv. 40),

and appeals to the " custom " of the Churches as if it were

final and decisive, and individuals ought to conform to it.

" If any man seemeth to be contentious, we have no such

custom, neither the Churches of God" (1 Cor. xi 16).

These passages are sufficient to prove that it was

understood from the first that such legislative power was

vested in the Church ; and it would be superfluous to

prove at length that it has in all ages been exercised by

national Churches, and that different customs have been

followed in different places. Three quotations may, how-

ever, be appended in order to show how the matter was

regarded in early times.

In his famous " letter to Januarius," Augustine, after

speaking of the sacraments, and some things " which we
hold on the authority, not of Scripture, but of tradition,

and which are observed throughout the whole world," e.g.

Good Friday, Easter Day, etc., proceeds as follows :

—

" There are other things, however, which are different

in different places and countries, e.g. some fast on Satur-

day, others do not ; some partake daily of the Body and

Blood of Christ, others receive it on stated days ; in some
places no day passes without the sacrifice being offered,

in others it is only on Saturday and Sunday, or it may
be only on Sunday. In regard to these and all other

variable observances which may be met anywhere, one is

34
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at liberty to comply with them or not as he chooses ; and

there is no better rule for the wise and serious Christian

in this matter than to conform to the practice which he

finds prevailing in the Church to which it may be his lot

to come. For such a custom, if it is clearly not contrary

to the faith nor to sound morality, is to be held as a thing

indifferent, and ought to be observed for the sake of fellow-

ship with those among whom we live." He then goes on

to describe his mother's perplexity when she first came to

Milan and found that the Church there did not fast on

Saturday ; and gives the advice of S. Ambrose, which, he

says, " I have always esteemed, as if I had received it by

an oracle from heaven "
:

" When I visit Eome I fast on

Saturday ; when I am here I do not fast. On the same

principle, do you observe the custom prevailing in whatever

Church you come to, if you desire neither to give offence

by your conduct nor to find cause of offence in another's." 1

Eather later than this the ecclesiastical historian

Socrates set himself to catalogue as far as possible " the

diversity of customs in the Churches," with regard not

only to the Lenten fast, but also to the great " variation

in the services performed in church," and other matters

;

remarking in conclusion that " it would be difficult, if not

impossible, to give a complete catalogue of all the various

customs and ceremonial observances in use throughout

every city and country." 2

Lastly, in answer to the question of Augustine of

Canterbury, " Whereas the faith is one and the same, are

there different customs in different Churches, and is one

custom of Masses observed in the holy Eoman Church and

another in the Gallican Church ? " Pope Gregory the

Great replied as follows :
" You know, my brother, the

custom of the Eoman Church, in which you remember you

1 Ad inquisitiones Januarii, Ep. liv,

2 Socrates, H. E. V. c. xxii.
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were bred up. But it pleases me, that if you have found

anything either in the Eoman or in the Gallican or in

any other Church, which may be more acceptable to

Almighty God, you carefully make choice of the same,

and sedulously teach the Church of the English, which is

as yet new in the faith, whatsoever you can gather from

the several Churches. For things are not to be loved

for the sake of places, but places for the sake of good

things. Choose, therefore, from each Church those

things that are pious, religious, and correct, and wThen

you have, as it were, made them up into one body, let

the minds of the English be accustomed thereto."
1

It is clear from these citations that the English

Church is in complete harmony with the Church of

earlier days when she not only asserts that " the Church

hath power to decree rites or ceremonies," but further

maintains 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."
2

1 Breda, H. E. I. c. xxvii.
2 The theory, as stated in the Article, is perfectly clear, and represents

the position from which the Church has never swerved. It is to the

Church, not to the civil power, Parliament or Crown, that this "power"
belongs. But in a Church by law established, it cannot be denied that

there are grave practical difficulties in the way of exercising it. The
Book of Common Prayer having been actually attached to an Act of

Parliament, of which it forms a part, it is plain that, as a matter of fact,

it cannot be in any way altered without the consent of that authority which

gave coercive power to enforce its use. But it is equally clear that this

authority, viz. Parliament, has no sort of moral right to attempt to alter

it, except at the wish of the Church which first prepared and accepted it,

and then presented it to Parliament to be attached to the Act of

Uniformity ; and the constitutional method of proceeding in the case of

any "rites or ceremonies" to be decreed, is very clearly laid down in

"the Royal Declaration" still prefixed to the Articles. "If any differ-

ence arise about the external policy concerning the Injunctions, Canons,

and other Co?istitutions whatsoever thereto belonging, the clergy in their

Convocation is to order and settle them, having first obtained leave under
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II. The judicial Authority of the Church with regard to

Doctrine.

The Church . . . hath authority in contro-

versies of faith.

(a) This " authority " is altogether distinct in kind

from the " power " which has just been considered. The
" power " is legislative, and includes the right to make
new ceremonies, to change and abolish old ones. The
" authority " is judicial. It is the right not to make a

single new Article of faith, but simply authority in a

doctrinal controversy to pronounce what the true doctrine is.
1

And since, in the words of Article VI., " Holy Scripture

contains all things necessary to salvation ; so that what-

soever is not read therein, nor may be proved thereby,

is not to be required of any man, that it should be be-

lieved as an Article of the faith, or be thought requisite

necessary to salvation," it is clear that the words mean

that to the Church belongs the function of interpreting

the Scripture, and deciding what the true meaning of it

may be. This is strictly " judicial " authority, analogous

to the power vested in the judges of interpreting the

laws of the country. While the laws are made by the

Crown with assent of Parliament, yet, when once a law

has been placed on the Statute Book, Parliament has no

power whatever to say what it means. Indeed, the

legislators may have intended one thing, but if they have

our Broad Seal so to do ; and we approving their said Ordinances and

Constitutions, providing that none be made contrary to the laws and

customs of the land."
1 Cf. Hooker, Ecclesiastical Polity, Bk. V. c. viii. § 2: "The Church

hath authority to establish that for an order at one time which at

another time it may abolish, and in both may do well. But that which

in doctrine the Church doth now deliver as a truth, no man will say that

it may hereafter recall, and as rightly avouch the contrary. Laws touch-

ing matter of order are changeable by the power of the Church ; Articles

concerning doctrine not so.'
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expressed their meaning badly, it may turn out that they

have passed something quite different, for to the judges

alone belongs the power of interpreting the words of the

statute and saying what they really involve. Just so,

in the matter of necessary doctrine, the laws, so to speak,

are contained in the written Scriptures
;
but, as human

language is never quite free from ambiguity, an inter-

preter of them is required, and this is provided for us in

" the Church," which " hath authority in controversies of

faith." Instances of the exercise of this judicial authority

are to be found in the dogmatic decisions of the General

Councils defining the faith of the Church ; and no better

example can be given to illustrate how the authority

differs from the legislative power than what occurred at

Nica?a. Two questions came before the assembled Fathers

for decision: (1) the faith of the Church in our Lord's

Divinity, and (2) the time for the celebration of the

Easter festival. In regard to the former they simply

claimed to lay down what the faith as contained in the

Scriptures really was. They did not make a new
doctrine. In regard to the latter, they laid down a new
rule to govern the Church for the future. The distinction

is pointed out by Athanasius himself in a well-known

passage. " Without prefixing consulate, month, and day,

they wrote concerning Easter :
' It seemed good as fol-

lows '
: for it did then seem good that there should be a

general compliance in this matter. But concerning the

faith they wrote not ' It seemed good,' but ' Thus the

Catholic Church believes ' : and thereupon they confessed

how they believed, in order to show that their own senti-

ments were not novel but apostolical ; and what they

wrote down was no discovery of theirs, but the same as

was taught by the apostles." 1

(b) That this authority belongs to the Church would
1 Athaiiasius, De Synodic, % 5.
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seem to follow of necessity from many passages of

Scripture. Unless the Church possesses it, it would be

impossible for her to exercise properly the function of

teaching which is distinctly laid upon her. She is " the

pillar and ground of the truth" (1 Tim. iii. 15). The

power of " binding and loosing
" 1 was granted to her by

the Lord Himself (S. Matt, xviii. 18). It was exercised

at the Council of Jerusalem (Acts xv.), when the question

was raised whether circumcision was to be enforced upon

Gentile converts, and the decision was arrived at under

the guidance of the Holy Spirit (" it seemed good to the

Holy Ghost and to us," ver. 28) that there was no

necessity for it. S. Paul charges Timothy to " hold the

pattern of sound words " which he had received from

him (2 Tim. i. 13); to "present himself approved unto

God, a workman that needeth not to be ashamed, hand-

ling aright the word of truth" (ii. 15); to "shun vain

babblings "
; to " charge others that they strive not about

words, to no profit, to the subverting of them that hear

them " (ib.) ; to " refuse ignorant and foolish questions
"

(ver. 23) ; to " reprove, rebuke, exhort with all longsuffer-

ing and teaching, for the time will come when they will

not endure sound doctrine " (iv. 2). To Titus he writes

that the bishop is to " hold the faithful word which is

according to the teaching, that he may be able both to

exhort in the sound doctrine, and to convince the gain-

sayers" (i. 9); vain talkers are to be "reproved sharply,

that they may be sound in the faith, not giving heed to

Jewish fables and commandments of men " (ver. 13); he

is to " shun foolish questionings and genealogies " (iii.

1 J. Lightfoot (Horce Hebraicce on S. Matt. xvi. 19) shows very fully

that to "bind" and "loose" were familiar Jewish expressions for to for-

bid and allow. It is perhaps scarcely necessary to add that this power,

given first to S. Peter in xvi. 19, but extended to the Church generally in

xviii. 18, is entirely different from the power of retaining and remitting

sins given in S. John xx. 23.
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10), and to "reject a man that is heretical after the first

and second admonition " (ib.). All such language as this

plainly implies a power of discrimination, and authority

to judge and decide between the truth and falsehood.

Unless the Church and her representatives possess such

authority, who is to say what is " the sound doctrine

"

which is to be taught ? or who can tell which is " the

man that is heretical," and which the man that is

orthodox ?

(c) It was shown above that the " power to decree

rites or ceremonies " might be exercised by national

Churches, and that it is not necessary that ceremonies

should be everywhere the same. With regard to this

" authority in controversies of faith," the case is obviously

different. Although " particular and national Churches
"

have frequently exercised this authority, yet it has

always been subject to the judgment of the whole

Church, and liable to revision by this. To the whole

Church it is that the presence of Christ is pledged

(S. Matt, xxviii. 19); and to this alone is the promise

made that " the gates of hell shall not prevail against it

"

(S. Matt. xvi. 18). Thus, while on various matters of

doctrine the decision was made by local or provincial

Councils, before ever the whole Church had an oppor-

tunity of expressing her mind,1 yet only so far as these

local decisions have subsequently been found to be in

accordance with the mind of the universal Church have

1 Thus the Council of Constantinople (381), which condemned Apol-

linarianism and Macedonianism, was not apparently summoned as a

General one, but has only come to be so regarded in consequence of its

subsequent acceptance by the whole Church. Local Councils were

naturally summoned to condemn Montanism (Eusebius, H. E. V. xvi.)

;

for in the second century no others were possible. But even after the

age of General Councils had begun, local ones frequently considered and

decided on doctrinal questions, e.<j., in the case of Pelagianism, it was
at once condemned by the Council of Carthage, 412.
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they been regarded as binding. In the present unhappy

and abnormal state of a divided Christendom it is, of

course, impossible to obtain a judgment from the whole

Church on any matter in dispute ; but it must always be

remembered that while the English Reformers in the

sixteenth century claimed and exercised this " authority,"

as is shown by the promulgation of the Articles, yet they

did this subject to their appeal to a free General Council,

which Cranmer and his colleagues never entirely lost

sight of.
1

(d) But this " authority in controversies of faith

"

which belongs to the Church is not unlimited ; and just

as the Article stated two constitutional checks on the

legislative power, so also it lays down two definite

limitations to the judicial power.2

(1) The Church may not so expound one
place of Scripture that it be repugnant to

another,

(2) Besides the same (Holy Scripture), ought it

1 See Cranmer's "Remains" (Parker Society), i. pp. 224 and 455.
2 The following arrangement of the Article will show the bearing of the

several clauses, the exact force of which is often missed, and (so far as I

am aware) not noticed in any of the commentaries on the Articles :

—

The Legislative Power. The Judicial Authority.

The Church hath

(1) power to decree rites and cere- (2) authority in controversies of

monies, and faith.

And yet it is not lawful for the Church

(la) to ordain anything contrary (2a) neither may it so expound one

to Cod's word written
;

place of Scripture that it be

repugnant to another.

Wherefore

although the Church be a witness and a keeper

of Holy Writ,

yet as

(16) it ought not to decree any- (21) besides the same ought it not

thing against the same, so to enforce anything to be be-

lieved for necessity of salvation.



ARTICLE XX 525

not to enforce anything to be believed for neces-

sity of salvation.

These limitations follow naturally from the position

claimed for Holy Scripture in Article VI., and would

seem to require no further comment or illustration

here.

(e) But there are difficult questions which it is pos-

sible to raise concerning the exercise of the authority

thus limited, which it may be well briefly to consider.

Who is to decide whether the Church has exceeded the

powers thus conceded to her? And what is to be done

if it should appear that as a matter of fact she has

exceeded them ? On these points the Article is silent.

They raise the whole subject of the relation of Church

authority to private judgment. Obviously there is no

other body or society on earth with the right of review-

ing the judgments of the Church and pronouncing upon

them. But still the case may occur when it appears to

some individuals, perhaps only to a very few, that the

judgment of the Church is wrong. To say that it is an

impossibility that God would allow His Church thus to

err, is to be untrue to the whole teaching of history.

There was a time when " the world groaned and found

itself Arian," and when Athanasius stood contra mundv.m.
;

and what has occurred once may occur again. With our

eyes, then, open to the teaching of history, we cannot

insist that a man must bow to the judgment of the

Church. He is not called on to accept as truth that

which his deliberate conviction tells him is false. While
he will rightly and naturally give the greatest weight to

the judgment thus expressed, feeling that it is far more
probable that he should be mistaken than that the whole

Church should be wrong, yet in the last resort he

himself must be the judge. He must be true to his

conscientious and candid convictions. The right of
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private judgment is inalienable. He cannot divest him-

self of it.
1 " To his own master he standeth or falleth."

He will feel in his inmost heart with Liberius before his

fall, when taunted with the fact that he was the sole

Western champion of the Catholic faith, that " the cause

of the faith is none the worse because he happens to be

left alone,"
2 and " with a sorrowful heart " will " refer all

to God." 3 And, if the future may be prophesied from

the past, it will always be found that the error is of no

long duration, and that the truth which has been kept

alive by the few faithful ones in a period of general

falling away, will presently be accepted by the Church

at large, and recognised as " the faith which was once for

all delivered to the saints."

III. The Office of the Church with regard to Holy

Scripture.

There is one clause of the Article on which nothing

has yet been said, viz. that which states that the

Church is a witness and a keeper of Holy Writ.

A twofold office is here assigned to her. She is (a) a

witness, as testifying to us what books are to be regarded

as Scripture, for " in the name of Holy Scripture we do

understand those Canonical books of the Old Testament

of whose authority was never any doubt in the Church
"

(Article VL), and also as declaring to us what is the

meaning of Scripture
;

for, as we have already seen, she

" hath authority in controversies of faith." Besides this,

she is (b) a keeper of holy writ ; for just as to the Jews of

1 Cf. Salmon's Infallibility of the Church, p. 46 seq.

2 Theodoret, Ecclesiastical History, Bk. II. c. xvi.

a Cf. William of Occam, Dial, Bk. V. par. i. c. 28. I owe this and

the previous reference to The Church Historical Society Lectures, Series

ii. ]>. 78, a valuable lecture on the "Teaching Power of the Church," by

Professor W. E. Collins.
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old " were committed the oracles of God " (Horn. iii. 2),

so now that there is a " New Testament " as well as an

" Old," the completed Canon is to be regarded as a treasure

committed to the custody of the Church, who is respon-

sible for preserving it entire, and free from admixture

with other books, as well as for transmitting it and

proclaiming it to each generation in turn. It is in these

ways that the Church fulfils her office as " a witness and

a keeper of holy writ," and from what has now been said

the respective offices of the Church and Holy Scripture

may be clearly seen. The Church is the ordained teacher

of truth
;
Holy Scripture is the criterion of truth by

which the doctrines of the Church are proved and tested.

To make Scripture, in the first instance, the teacher, is

entirely to mistake its true office and function. The

Gospels were written, not to convert unbelievers, but that

those who had been already orally instructed {i.e. who
had received the teaching of the Church) might know
the certainty of those things which they had been

taught. 1 So also the Epistles were addressed to

regularly organised Churches, and were written to

confirm those who had previously received apostolic

teaching. Indeed, it is everywhere the case that " the

Bible assumes the existence of a living instructor in the

truth, who will indoctrinate us into the rudiments of it,

and refer us to the Scriptures themselves for the proof

of what he teaches. If the instructor is dispensed with,

and the disciple thrown back merely on the Bible and

his natural faculties, he will be very liable to stumble,

and almost certain to do so as regards those more
recondite definitions of doctrine which the Church's

experience of heresies has shown her to be necessary,

and has taught her to make." 2 These offices of " the

1 See S. Luke i. 1-4.

2 Goulbourn's Holy Catholic Church, p. 294.
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Church to teach, the Bible to prove," may be illustrated

from the incident recorded in Acts viii. 26-40. The

Ethiopian eunuch was " sitting in his chariot, and was

reading the prophet Isaiah." He was, then, in posses-

sion of the Scriptures, and, according to the rather foolish

saying, " the Bible, and the Bible only, is the religion of

Protestants," these ought to have been sufficient for him.

But plainly they were not; for in answer to Philip's

question, " Understandest thou what thou readest ? " the

answer is returned, " How can I, except someone should

guide me ?
" and this is followed by the further question,

" Of whom speaketh the prophet this ? Of himself, or

of some other ?
" Something more was needed than the

possession of the Scriptures, and that something was

supplied by Philip, the representative of the ecclesia

docens, who " opened his mouth, and beginning from this

scripture preached unto him Jesus." Here we see the

Church at wrork, and the right method to be followed, as

it is seen throughout the Acts of the Apostles, where we
everywhere find them stating the facts, and teaching with

authority, while they prove their statements from the

Scriptures, and refer their hearers to these as confirming

them. 1 And if this method was employed when only the

Old Testament was in existence, it seems natural to

suppose that much more should it be followed now, when

the fuller revelation is also committed to writing.2

1 See Acts ii. 14-38, iii. 12-26, xiii. 16-42, xvii. 2, 3, 11, xviii. 28.

2 See on this subject Gore's Roman Catholic Claims, c. iii. and iv.
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Dt auioritate Contiliorvm

Generalium.

Generalia Concilia sine jussu et

vohmtate prineipum eongregari non

possunt, et obi eonvenerint, quia

ex hominibus constant, qui non

onines spiritu et verbo Dei reguntur,

et errare possunt, et interduni

errarunt, etiam in his qua? ad

normam pietatis pertinent : ideo

qua; ab illis constituuntur, ut ad

saluteni necessaria, neque robur

habent, neque autoritatem, nisi

ostendi possint e sacris Uteris

esse desunipta.

Of the authority of General

Cov/iicils.

General Councils may not be

gathered together without the

commandment and will of princes.

And when they be gathered to-

gether (forasmuch as they he an

assembly of men, whereof all be

not governed with the spirit and

word of God) they may err, and

sometime have erred, even in

things pertaining unto God.

"Wherefore things ordained by

them as necessary to salvation

have neither strength nor autho-

rity, unless it ma}r be declared

that they be taken out of Holy

Scripture.

Since the Forty-two Articles were first published in

1553 this Article has remained practically unchanged. 1

But before 'publication a clause had been wisely omitted

from the close of it, which, as we find from the MS. signed

by the six royal chaplains,2 had stood in the original

draft :
" Possunt reges et pii magistratus, non expectata

conciliorum generalium sententia aut convocatione, in

1 In the English edition of 1553 " not only in worldly matters, but also
"

stood before " in things pertaining unto God." There was nothing corre-

sponding to these words in the Latin, and they were accordingly omitted

in 1563. In the Latin " verbis Dei " stood in 1553 and 1563, being

altered to the singular " verbo " in 1571.
1 State Papers, "Domestic," Edward VI. vol. xv. No. 28. Cf. vol. i.

p. 14. and Hardwiok, p. 283.

529



530 THE THIRTY-NINE ARTICLES

republica sua juxta Dei verbum de rebus religionis

constituere." The gravest objection might have been

taken to such a clause, and we may be thankful that

it was withdrawn before the Articles were published.

Perhaps no Article gains more than this from being

read in the light of the history of the time when it was

drawn up, and from being illustrated by contemporary

documents. Had we nothing but the bare letter

of the Article itself to consider, it might be plausibly

maintained that by saying that " General Councils

have erred," it condemns those Councils which the

whole Church has ever reverenced as truly general,

and expressing her mind, such as Nicsea (325),

Constantinople (381), Ephesus (431), and Chalcedon

(451). Nothing, however, is more certain than the

fact that no such sweeping condemnation is intended,

for contemporary with the Forty-two Articles, and

drawn up to a great extent by the very same men who
are responsible for them, is the Reformatio Legum Ecclesi-

asticarum) 1 and in this there is a remarkable section

which runs parallel with the Article, amplifying its

statements, and affording a practical exposition of

it, and commentary upon its meaning. It runs as

follows :

—

" De eonciliis quid sentiendum.

"Jam vero eonciliis, potissimum generalibus, tametsi

ingentem honorem libenter deferimus, ea tamen longe

omnia infra Scripturarum canonicarum dignitatem ponenda

judicamus : sed et inter ipsa concilia magnum discrimen

ponimus. Nam qusedam illorum, qualia sunt praecipua

ilia quatuor, Nicenum, Constantinopolitanum primum,

Ephesinum, et Chalcedonense, magna cum reverentia

amplectimur et suscipimus. Quod quidem judicium de
1 See vol. i. p. 28 seq.
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multis aliis quae postea celebrata sunt ferimus, in quibus

videmus et confitemur sanctissimos patres de beata et

summa Trinitate, de Jesu Christo Domino et servatore

nostro, et humana redemptione per eum procurata, juxta

Scripturas divinas multa gravissime et perquam sancte

constituisse. Quibus tamen non aliter fidem nostram

obligandam esse censemus, nisi quatenus ex Scripturis

Sanctis confirmari possint. Nam concilia nonnulla

interdum errasse, et contraria inter sese definivisse,

partim in actionibus juris, partim etiam in fide,

manifestum est. Itaque legantur concilia quidem cum
honore atque Christiana reverentia, sed interim ad

Scripturarum piam certain rectamque regulam examin-

entur." 1

The Article must beyond question be interpreted by

this longer statement. It is certain, therefore, that it

does not intend to cast any slur upon those Councils

which are received " magna cum reverentia," but that

it uses the term " General Councils " in a loose and

popular way, of Councils which claimed to be " general,"

as well as of those which are truly representative of the

mind of the whole Church. The necessity for such an

Article is seen in the circumstances of the time. From
the early days of Luther, the Beformers, both on the

Continent and in England, had persistently appealed to a

free General Council, and finally the Pope (Paul III.)

had been driven, in 1545, to summon a "General Council."

But (1) it was called by the Pope alone, who claimed the

right to cite to it, in person or by proxy, the king of

England among other Christian princes; 2 and (2) it

consisted only of bishops of the Boman obedience. It

was therefore not such a Council as the Beformers could

regard as truly " general," or feel themselves compelled

1 Ref. Lcgum Ecclcs., De Summa Trinitate et Fide Catholica, c. xiv.

- Cf. Dixon's History of the Church of England., vol. i. p. 425.
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to accept. But in view of the fact that it was actually

being held when the Articles were drawn up, and that

its decrees were certain to be appealed to as authorita-

tive by the opponents of the Reformation, it was import-

ant that in the Anglican formulary a statement should

be found, asserting, in terms such as would justify a

refusal to be bound by the decisions of Trent, the

abstract position maintained with regard to " the authority

of General Councils."

Three principal statements are made concerning

them

—

1. They may not be gathered together without the

consent of princes.

2. They are liable to err.

3. As a matter of history they actually have erred.

I. They may not he gathered together without the

consent of Princes.

General Councils may not (non possunt) be
gathered together without the commandment
and will of princes. It is sometimes inferred from

the Latin " non possunt " that what is here meant is

that as a matter of fact they cannot be so gathered

together. This appears doubtful, for it is more probable

that " non possunt " means " cannot lawfully," i.e. " may
not." 1 But, however this may be, either statement

is true, for princes alone have it in their power to

compel or to prohibit the attendance of their subjects,

and therefore obviously have the right not only to be

consulted as a matter of courtesy, but also to say

1 Cf. Article XX., where " nec exponere potest" is equivalent to

"neither may it so expound," and XXXVII., where "Leges eiviles

possunt," etc. can only mean as the English renders it, " the laws of the

realm may punish," etc.
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whether a Council shall or shall not be held.
1 As a

matter of history there is no question that all the

early General Councils were summoned by the Emperor

and not by the Pope. 2 Indeed, the idea of a General

Council seems to have originated, not with the Church,

but wTith the Emperor ;
3 and although, after the decline

of the Empire and the division of Europe into several

kingdoms, since there was no longer any one supreme

power, capable of commanding and enforcing the attend-

ance of bishops from various countries, it was natural

that the Pope, whose power was steadily growing, should

not only preside at the Council when summoned, but

actually issue the invitations to it
;
yet it stands to

reason that even so this could only be properly done

with " the consent of princes." 4

1 As a matter of fact, even so late as 1870 the various Governments of

modern Europe played an important part in determining whether or no

the " Vatican Council " should be held. See Purcell's Life of Archbishop

Manning, vol. ii. c. xvi.

8 That of Xiciea by Constantine I.
;
Constantinople by Theodosius I. ;

Ephesus by Theodosius II.
;
Chalcedon, at the request and instigation of

Pope Leo I., by Marcian. So the second Council of Constantinople (553)

was summoned by the Emperor Justinian, and the third (680) by Con-

stantine Pogonatus ; so also the Synod of Nictea (787), regarded by both

the Greeks and Latins as the seventh General Council, was summoned
by the Empress Irene. Thus every Council which has any fair claim to

represent the undivided Church was called together "with the command-
ment and will of princes."

3 " The conception of a General Council did not give rise to Nica?a, but
vice versa," Robertson's Athanasius, p. lxxv., and there can be little doubt
that the idea of the Council was due to Constantine himself. Cf. Church
Historical Lectures, Series 2, p. 164.

4 So early as 1533 the question was raised in England in consequence of

Henry VIII.'s appeal from the Pope to a General Council, and a declara-

tion was put forth signed by nine bishops and four other divines to the effect

that though in old times Councils were " called and gathered together by
the Emperor's commandment. . . . Yet now, forasmuch that the empire
of Rome and the monarchy of the same has no such general dominion, but
that many princes have absolute power in their own realms, and a whole
entire monarchy, no other prince may by his authority call a General

35
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II. General Councils are liable to err.

When they be gathered together (forasmuch
as they be an assembly of men, whereof all be
not governed with the spirit and word of God)
they may err. On this matter the verdict of history

is conclusive. Had we not the experience of the past

to teach us, it might have seemed, a priori, probable that

God would not have allowed a body that is summoned as

representative of the whole Church to err. But as it

is, there can be no question on the subject. The record

of Councils, summoned as " General " ones and con-

ducted with proper forms, is often a painful one to

read ; and the exhibitions of human passion and pre-

judice sometimes exhibited in them have certainly

shown that all their members are not necessarily

" governed by the spirit of God." Moreover, they have

always been treated by the Church as liable to err,1

for many of them have been reviewed by later Councils,

and sometimes their verdicts have been reversed. 2

Council " (Collier, Records, xxxviii.). Three years later a more authorita-

tive "judgment concerning General Councils " was put forth by Convoca-

tion, in which the divines of both houses gave their opinion that " neither

the Bishop of Rome ne any one prince, of what estate, degree, or pre-

eminence soever he be, may, by his own authority, call, indict, or summon
any General Council, without the express consent, assent, and agreement

of the residue of Christian princes, and especially such as have within

their own realms and seignories imperium merum, that is to say, of such

as have the whole, entire, and supreme government and authority over all

their subjects, without knowledging or recognising of any other supreme

power or authority," Burnet, I. ii. p. 301 seq.

1 See the letter of Pope Julius in Athanasius, Apologia contra

Arianos, § 20-25. In this Julius says that it is unreasonable that

what has been established by Councils should be set aside by "a few

individuals," but treats the decision of Councils as liable to be reviewed

by others, referring to the Council of Nicsea as having decided that this

should be done (see Robertson's note, in loc. and p. lxxvi.).

2 Thus the " Latrocinium " was summoned as a General Council, but

its decisions were reversed by the Council of Chalcedon, 451. So also in
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Thus the Article is perfectly justified, not only in its

second statement, but also in its third.

III. As a matter of History, General Councils have erred.

That they sometime have erred, even in things

pertaining unto God (etiam in his quae ad normam
pietatis pertinent), is a matter which can easily be shown

when it is remembered that the Article is referring to any

Councils which claimed to be General. Thus Ariminum
and Seleucia were summoned as General Councils

representative of the whole Christian world, but they

went fatally wrong " even in things pertaining to God."

The same is true of many later Councils ; and if the

position taken up in Articles VI. and XX. with regard

to Holy Scripture is sound, there can be no doubt that

the closing words of the Article now under consideration

are justified, and that things ordained by them as

necessary to salvation have neither strength

nor authority, unless it may be declared that
they be taken out of Holy Scripture.

The language of the Article itself and all that has

here been said in the commentary upon it, is, of course,

only one side of the whole truth about Councils, and

that the least pleasant to dwell upon. It must never

be forgotten that there is another side, and that the

Church owes very much to the work of Councils which

were truly " General " and representative. Nor has the

Church of England been slow to acknowledge this. The
language of the Reformatio Legum Ecclesiasticarum has

the Iconoclastic Controversy, the seventh Council of Constantinople (754)

condemned image-worship
; but its decrees were reversed by the second

Council of Nicrea, which sanctioned the practice in 787. Frankfort

(794) condemned the practice, but the eighth of Constantinople (869)

sanctioned it.
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been already cited. The Homily " Against peril of

Idolatry " speaks of the six Councils which were allowed

and received of all men ; and it may be added that by

an Act of Parliament passed in the first year of

Elizabeth's reign it was determined that " nothing is to

be adjudged heresy, but that which heretofore has been so

adjudged by the authority of the Canonical Scriptures,

or the first four General Councils, or some other General

Council, wherein the same has been declared heresy by

the express word of Scripture." 1

The question remains, How is it to be known whether

a Council is truly " General " and representative of the

mind of the whole Church ? To this it is believed that

no answer can be returned at the moment. However

large may be the number of the bishops present, no

guarantee is thereby afforded that they faithfully

represent the mind of the universal Church. That

which alone can show this, is the after-reception of the

decisions of the Council by the different parts of the

Church. Where the decisions win their way to uni-

versal acceptance, there we have the needful guarantee

that the Council has faithfully reflected the mind of the

universal Church, and we may well be content to believe

that the Council has not erred. But " the inerrancy of

a Council can never be guaranteed at the moment. The

test of the value of a Council is its after-reception by

the Church." 2

1 1 Eliz. cap. 1. Some Anglican divines, as Hooker and Andrews,

seem to recognise but four General Councils
;
others, as Field and

Hammond, recognise six. See Palmer's Treatise on the Church, part IV.

c. ix.

2 Bishop Forbes On the Articles, p. 298. On this, which is some-

times called the Gallican theory of the test of the authority of General

Councils, see Sir W. Palmer's Treatise on the Church, part IV. c. vii.

;

B. L. Ottley, Doctrine of the Incarnation, vol. i. p. 321 seq. ; and Church

Historical Society Lectures, series 2, p. 147 seq.
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Dc Purgatorio.

Doctrina Romanensium de Pur-

gatorio, de indulgentiis, de venera-

tione et adoratione turn imaginum

turn reliquiarum, nec non de invo-

eatione sanctorum, res est f'utilis,

inaniter conficta, et nullis Scrip-

turarum testiiuoniis innititur, imo

verbo Dei 1 contradicit.

Of Purgatory.

The Romish doctrine concerning

Purgatory, Pardons, Worshipping,

and Adoration, as well of Images

as of Reliques, and also invocation

of Saints, is a fond thing, vainly

invented, and grounded upon no

warranty of Scripture, but rather

repugnant to the word of God.

This Article differs in one important point from the

original one as first published in 1553, for in that the

teaching condemned was termed " the doctrine of school-

authors " (doctrina scholasticorum). The effect of the

substitution of " the Romish doctrine " (doctrina Roman-
ensium) for this is to make the Article condemn a

present current form of teaching rather than the formal

system of doctors whose day was past. 2

There is another matter in the history of the Article

which deserves to be noticed, viz. that in the Article

as originally drafted was included a condemnation of the

scholastic doctrine dc precatione pro defunct is. These words

are found in the MS. signed by the six royal chaplains,3

1 The edition of 1553 has " perniciose contradicit" ; but the adverb was
struck out in 1563, there being nothing corresponding to it in the English

Article.

2 "The words ' Romanenses 1 and { Romanistpe ' were already used as far

hack as 1520 by Luther and Ullich von Hutten, to designate the extreme

mediaeval party."—Hardwick, p. 410.

See above, p. 529, and vol. i. p. 13.
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but they disappeared before the Article was published,—

a

fact which is highly significant, as it shows that the Church

of England deliberately abstained from seeming to express

any condemnation of the practice of praying for the

departed, and that it is impossible to strain the words of

this Article on Purgatory to indicate such a condemnation. 1

With regard to the doctrines here condemned, it is

important to bear in mind that when the Article was

originally drawn up, and even when it was revised and

republished in 1563, none of them had been considered

by the Council of Trent. The Article cannot, then, have

been deliberately aimed at the formal decrees of that

Council
;
and, as a matter of fact, the decrees on these

particular subjects, which were published during the last

session of the Council in December 1563, were drawn up

with studied moderation, and some of the strong language

of our Article could hardly be truthfully said to apply to

the doctrine as stated in them, though it certainly was

not one whit too strong in its condemnation of the

current practice and teaching which the Eeformers had

before them. It will be convenient at this point to

quote so much of the Tridentine decree as bears on the

subject before us, as the language used in it bears striking

testimony to the existence of the errors which called

forth the vigorous protest of our own Eeformers.

On Purgatory the decree simply lays down that " there

is a Purgatory, and that the souls there retained' are

relieved by the suffrages of the faithful, but chiefly by

the acceptable sacrifice of the altar." It then proceeds :

" Among the uneducated vulgar, let the more difficult

and subtle questions, and those which tend not to edifi-

1 It follows from this that the subject of prayer for the departed does

not come before us for consideration here. Reference may, however, be

made to an article on "the Church of England and Prayers for the

Departed " in the Church Quarterly Review, vol. x. p. 1.
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cation, and seldom contribute aught towards piety, be

kept back from popular discourses. Neither let them

suffer the public mention and treatment of uncertain

points, or such as look like falsehood. But those things

which tend to a certain kind of curiosity or superstition,

or which savour of filthy lucre, let them prohibit as

scandals and stumbling-blocks of the faithful."
1

With regard to Pardons, it was stated that as the

power of granting indulgences was granted by Christ to

His Church, the use of them was to be retained ; and

those were to be anathematised who either assert that

they are useless, or who deny that there is in the Church

the power of granting them. " In granting them, how-

ever, it desires that, according to the ancient and

approved custom in the Church, moderation be observed,

lest by excessive facility ecclesiastical discipline be

enervated. And desiring the amendment and correction

of the abuses which have crept into these matters, and

by occasion of which this excellent name of indulgences

is blasphemed by heretics, it ordains generally by this

decree, that all evil gains for the obtaining of them,

whence a most abundant cause of abuses among Christian

people has been derived, be utterly abolished. But as

regards other matters which have proceeded from super-

stition, ignorance, irreverence, or from any other cause,

1 '
' Cum Catholica Ecclesia . . . docuerit Purgatorium esse, animasque

ibi detentas, fidelium suffragiis, potissimum vero acceptabili altaris sacri-

ficio juvari
;
prsecipit sancta Synodus Episcopis ut sanam de Purgatorio

doctrinam, a Sanctis Patribus et sacris Conciliis traditam, a Christi fidelibus

credi, teneri, doceri, et ubique prsedicari, diligenter studeant. Apud
rudem vero plebem difficiliores ac subtiliores qugestiones, queeque ad sedifi-

cationem non faciimt, et ex quibus plerumque nulla fit pietatis accessio,

a popularibus concionibus secludantur. Incerta item, vel quae specie falsi

laborant, evulgari, ac tractari non permittant. Ea vero, quse ad curiosi-

tatem quamdam, aut superstitionem spectant, vel turpe lucrum sapiant,

tanquam scandala, et fidelium offendicula prohibeant."

—

Cone. Trid.,

Sess. xxv., Dccretum de Purgatorio.
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since, by reason of the manifold corruptions in the

places and provinces where the said abuses are com-

mitted, they cannot conveniently be specially prohibited ;

it commands all bishops diligently to collect all abuses

of this nature, and report them in the first provincial

synod," etc. 1

On the adoration of images and relics it says that due-

honour and veneration is to be awarded to the images of

Christ, the Blessed Virgin, and the saints, " not that any

virtue or divinity is believed to be in them, on account

of which they are to be worshipped ; or that anything is

to be asked of them ; or that confidence is to be reposed

in images, as was done of old by the heathen, who placed

their hope in idols ; but because the honour which is

shown to them is referred to the prototypes which they

represent ; so that by the images which we kiss, and

before which we uncover the head and prostrate our-

selves, we adore Christ, and venerate the saints whose

similitude they bear. . . . And if any abuses have crept

in amongst these holy and salutary observances, the holy
1 '"'Cum potestas conferendi Indulgentias a Christo ecclesiae eoncessa sit,

atque hujusmodi potestate, divinitus sibi tradita, antiquissimis etiam

temporibus ilia usa fuerit ; sacrosancta Synodus indulgentiarum usum,

Christiano populo maxime salutarem et sacrorum Conciliorum auctoritatc

probatum, in ecclesia retinendum esse docet, et praecipit, eosque anathe-

mate daninat, qui aut inutiles esse asserunt, vel eas concedendi in ecclesia

potestatem esse negant. In his tamen concedendis moderationem juxta

veterem et probatam in ecelesia consuetudineni adhiberi eupit ; ne niniia

facilitate ecclesiastica disciplina enervetur. Abusus vero, qui in his irrep-

serunt, quorum occasione insigne hoc Indulgentiarum nomen ab hsereticis

blasphematur, emendatos et correctos cupiens, praesenti decreto generaliter

statuit pravos quaestus omnes pro his consequendis, unde plurima in

Christiano populo abusuum causa fluxit, omnino obolendos esse. Caeteros

vero, qui ex superstitione, ignorantia, irreverentia, aut aliunde quomodo-

eumque provenerunt, cum ob multiplices locorum et provinciarum, apud

quas hi committuntur, corruptelas commode nequeant specialiter prohiberi

;

mandat omnibus Episcopis, ut diligenter quisque hujusmodi abusus eccle-

siae suae colligat, eosque in prima synodo provinciali referat," etc.

—

Con-

tinuatio Sessionis xxv., Decretum de Indulgentiis.
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Synod earnestly desires that they be utterly abolished :

in such wise that no images conducive to false doctrine,

and furnishing occasion of dangerous error to the unedu-

cated, be set up. . . . Moreover, in the invocation of

saints, the veneration of relics, and the sacred use of

images, every superstition shall be removed, all filthy

lucre be abolished, finally all lasciviousness be avoided :

in such wise that figures shall not be painted or adorned

with a wantonness of beauty, nor shall men pervert the

celebration of the saints and the visitation of relics into

revellings and drunkenness ; as if festivals were cele-

brated to the honour of saints by luxury and wanton-

ness." 1

So on the subject of invocation of saints the Council

enjoins that the people be taught " that the saints reign-

ing with Christ offer their prayers for men to God, and

that it is good and useful to invoke them as suppliants,

and to resort to their prayers, aid, and help for obtain-

ing benefits from God through His Son Jesus Christ our

Lord, who alone is our Eedeemer and Saviour ; and that

1 " Imaginibus Christi, Deipar.v Virginia, et aliorum sanctorum in

templis prajsertim habendas et retinendas, eisque debitum honorem et

venerationem impertiendam. non quod credatur inesse aliqua in iis

Divinitas, vel virtus, propter quam suit colenda? : vel quod ab eis sit

aliquid petendum ; vel quod liducia in imaginibus sit iigenda, veluti olim

liebat a gentibus, qme in idolis spem suaru colloeabant; sed quoniam honos

qui eis exhibetur, refertur ad prototypa, quae illae repraesentant : ita at per

imagines qua3 osculamur, et coram quibus caput aperimus et procum-

bimus, Christum adoremus, et sanctos, quorum ilia? siniilitudinem gerunt

veneremur. ... In has autem sanctas et salutares observationes, si qui

abusus irrepseriut, eos prorsus aboleri saucta Synodus vehementer cupit,

ita ut nulla? falsi dogmatis imagines, et rudibus periculosi erroris occa-

sionem prrebentes, statuantur. . . . Omnia porro superstitio in sanctorum

invocatione, Reliquiarum veneratione, et imaginum sacro usu tollatur,

omnis turpis qusestus eliminetur, omnis denique lascivia vitetur, ita ut

procaei venustate imagines non pingantur, nec ornentur, et sanctorum

eelebratione, et reliquiarum visitatione homines ad comessationes atque

ebrietates non abutantur. quasi festi dies in honorem sanctorum per

luxum, ac lasciviam agantur."—Sess. xxv. De Invocations, etc.
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they think impiously who deny that the saints, who enjoy

eternal happiness in heaven, are to be invoked ; or who
assert either that they do not pray for men, or that the

invocation of them to pray for each of us in particular

is idolatry ; or that it is repugnant to the word of God,

and is opposed to the honour of the one Mediator

between God and men, Christ Jesus ; or that it is a fond

thing to supplicate orally or inwardly those who reign in

heaven." 1

It is impossible to read these extracts without feeling

how gross must have been the abuses which called forth

such language, and it would be unfair to neglect to take

into account the fact that our own Article was drawn

up prior to these definitions and the practical reforms

which the Council of Trent endeavoured to bring about.

We proceed now to the consideration of the " Romish

doctrines " condemned in the Article. Four of them are

specified.

1. Purgatory.

2. Pardons.

3. Adoration of images and relics.

4. Invocation of saints.

I. Purgatory.

The Romish doctrine of Purgatory ... is a
1

. . .
" Docentes eos, sanctos una cum Christo regnantes, orationes

suas pro hominibus Deo offerre : bonura atque utile esse suppliciter eos

invocare, et ob benefieia impetranda a Deo per filium ejus Jesum Christum

Dominum nostrum, qui solus noster Redemptor, et Salvator est, ad

eorum orationes, opem, auxiliumque confugere : illos vero, qui negant

sanctos aeterna felicitate in coelo fruentes, invocandos esse ; aut qui

asserunt, vel illos pro hominibus non orare, vel eorum, ut pro nobis etiam

singulis orent, invocationem esse idolatriam, vel pugnare cum verbo Dei,

adversarique honori unius mediatoris Dei et hominum Jesu Christi ; vel

stultum esse, in ccelo regnantibus voce vel mente supplicare, impie sentire,"

etc.—lb.
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fond thing yainly invented, and grounded upon
no warranty of Scripture, but rather repugnant
to the word of God. It will be convenient to con-

sider this subject under the two following heads : (a) the

history of the doctrine
;

(b) the scriptural arguments on

the subject.

(a) The History of the Doctrine.—During the first

three centuries there are only to be found a few traces

of a belief in anything like a purgatory between death

and judgment. Three indications of such a belief are all

that can fairly be claimed during this period, two of

which come to us from the same quarter and from a

Montanistic source.

Tertullian in his treatise Be Anima, written after he

had joined the Montanists, says that in Hades (penes

inferos) there are rewards and punishments, as may be

learnt from the parable of Dives and Lazarus ; and as he

interprets the words, " Thou shalt not come out thence

till thou hast paid the uttermost farthing," to mean that

" small offences must be expiated by delay of resurrec-

tion," it is probable that he looked on the punishments

as, at any rate, to some extent purgatorial. 1

To the same period belong the Acts of the martyr

Perpetua and her companions, and in one of Perpetua's

visions we have what is generally taken to be an

indication of a belief in something like a purgatory.

Perpetua in her vision sees her brother Dinocrates, who
had died early from a gangrene in the face, in a dark

place, hot and thirsty, dirty and pale, with the wound
still in his face. He is trying in vain to get at the

1 Be Anima, c. lviii. : "In summa, cum carcerera ilium, quern

evangelium demonstrat, inferos intellegimus, et novissimum quadrantem
modicum quoque delictum mora resurrectionis illic luendum interpre-

tamur, nemo dubitabit animam aliquid pensare penes inferos salva

resurrectionis plenitudine per carnem quoque." Cf. c. xxxv.
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water in a " piscina," the rim of which is above his head.

Perpetua, grieving for her brother, prays much for him,

and in a subsequent vision she sees him cleansed, well

clothed, and refreshed. Only the scar remains where the

wound was. The rim of the piscina is lowered to his

waist ; he drinks out of a golden goblet that never fails,

and departs to play after the manner of children with

glee. " Then," she adds, " I understood that he was

released from punishment." 1

This certainly looks very much like a belief in a

purgatory, and it is so understood by Augustine.2 But

this interpretation of the vision is not unquestioned, as

some take it to mean that Dinocrates had died un-

baptized, and was therefore in a place of torment.3
If,

however, we admit what appears the more probable view,

that it docs refer to a purgatory, a vision such as this

must be allowed to be a very precarious ground on

which to base the doctrine.

The third passage is in the writings of Clement of

Alexandria (200), where, in speaking of Hades, he says

that " the punishments of God are saving and reformatory,

and lead to repentance." 4

Beyond these it is thought that no passage can fairly

be quoted as implying a belief in a purgatory between

death and judgment till we come to the fourth century.

For though Origen undoubtedly believed in temporary

chastisements after death, and in a cleansing by fire,, yet

this does not seem to have been placed by him before

the judgment. Bather, it is the judgment, through

which men have to pass, and by which those in need of

1 Passio S. Perpetuoc, cs. vii. viii.
2 DcAnimaad Penatum, I. x.

3 It is so taken by Prof. J. Armitage Robinson, Texts and Studies,

I. p. 29.

4 Stromateis, VI. c. vi. § 46 : eirel aoorripioi kcli TrcudevrtKal at Ko\dcreis

rod Qeou els iiuaTpcHpty dyovaai.



ARTICLE XXII 545

purification are at once both chastened and healed. 1

But there can be no doubt, (1) that the whole Church

from the very first practised and encouraged prayers for

the departed ; and (2) that the judgment day was

commonly regarded as a fiery ordeal, such as that spoken

of by S. Paul in 1 Cor. iii. 13, through which all

would have to pass, some passing through the fire

unharmed, others suffering loss, but none failing who
were built on the right foundation. This, however, is

very different from purgatory. Not only is it placed at

the judgment, whereas the purgatorial fire is regarded as

cleansing those subjected to it before the final award is

made at the judgment day, but, further, it is an ordeal

through which all, the greatest saints and the greatest

sinners, will have to pass, while purgatory is not for the

saints, who are supposed to pass straight to the beatific

vision, nor for those who die out of a state of grace,

whose final condemnation is assured, but only for those

who die in grace, but in a state of imperfect sanctification.

Nor does prayer for the departed by any means

involve of necessity a belief in purgatory. Indeed,

many of the prayers of the early Christians are quite

inconsistent with it, for they include petitions for the

Blessed Virgin and other great saints, whom no one

would venture to maintain were in purgatory.

Passing on to the fourth century we still find but few

traces of a belief in the doctrine in question, nor is there

anything authoritative laid down concerning it. Indeed,

the hesitating and varying language employed by S.

Augustine early in the fifth century shows clearly that

he did not regard it as a formal doctrine of the Church,

but only at best as a " pious opinion." Thus in his

Encheiridion, published in 416, he speaks of it as "not

1 See Bp. Westcott in the Dictionary of Christian Biography, vol. iv.

p. 138.
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incredible."
1 But in his great work, De Civitate Dei,

issued a few years later (426), he speaks more strongly

in favour of it, though even here his language is not

altogether consistent. In Book xxi. c. xiii., after

speaking of the opinion of some who " would have all

punishments after death to be purgatorial," he says

definitely that " temporary punishments are suffered by

some in this life only, by others after death, by others

both now and then ; but all of them before the last and

strictest judgment. But of those who suffer temporary

punishments after death, all are not doomed to those

everlasting pains which are to follow that judgment

;

for to some, as we have already said, what is not

remitted in this world is remitted in the next, that is,

they are not punished with the eternal judgment of the

world to come." 2 But after speaking thus positively he

elsewhere utters a note of hesitation on the subject, for

in c. xxvi. of the same book he writes as follows

:

" If it be said that in the interval of time between the

death of this body and that last day of judgment and

retribution which shall follow the resurrection, the

spirits of the dead shall be exposed to a fire of such a

nature that it shall not affect those who have not in

this life indulged in such pleasures and pursuits as shall

be consumed like wood, hay, stubble, but shall affect

those others who have carried with them structures of

that kind—if it be said that such worldliness, being

venial, shall be consumed in the fire of tribulation here

1 Encheiridion ad Laurent, c. Ixix.

2 "Sed temporarias pcenas alii in hac vita tantum, alii post mortem,

alii et nunc et tunc, verumtamen ante judicium illud severissimum novis-

simumque patiuntur. Non autem omnes veniunt in sempiternas poenas,

qure post illud judicium sunt future, qui post mortem sustinent

temporales. Nam quibusdam, quodin isto non remittitur, remitti in

futuro sseculo, id est, ne futuri saeculi seterno supplicio puniantur, jam

supra diximus."

—

De Civitate Dei, XXI. c. xiii.
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only, or here and hereafter both, or here that it may not

be hereafter, I do not argue against it, for perhaps it

is true."
1 Plainly there was no formal doctrine of the

Church on the subject when a Father of the weight and

learning of Augustine could write in this way ; and

not till a century and a half after his death do we find

anything approaching to an assertion with any claim to

authority. At the close of the sixth century Gregory

the Great, in his " Dialogues," lays down distinctly that

" a purgatorial fire before the judgment for lighter faults

is to be believed." 2 But even so this is only a passing

statement by a single writer, however great his authority,

and it would seem that there is nothing which can be

regarded as in any way a judgment of the Church upon

the subject till we come to the Council of Florence in

1439. At this Council the representatives of the

Greeks were persuaded to admit that " the middle sort

of souls were in a place of torment, but whether that

were fire or darkness and tempest, or something else,

they would not contend," 3 and accordingly, when the

decree of union was drawn up, it was asserted in it that

" if such as be truly penitent die in the grace of God
before they have made satisfaction for their sins by

1 "Post istius sane corporis mortem, donee ad ilium veniatur, qui post

resurrectionem corporum futurus est damnationis et remunerationis

ultimus dies, si hoc temporis intervallo spiritus defunctorum ejusmodi

ignem dicuntur perpeti, quern non sentiant illi qui non liabuerunt tales

mores et amores in hujus corporis vita, ut eorum ligna, fcenum, stipula

consumatur, alii vero sentiant qui ejusmodi secum redificia portaverunt,

sive ibi tantum, sive et hie et ibi, sive ideo hie ut non ibi, ssecularia, quam-
vis a damnatione yenalia, concremantem ignem transitoriaa tribulationis

inveniant, non redarguo, quia forsitan verum est."

—

Op. cit. c. xxvi.
2 " Sed tamen de quibusdam levibus culpis esse ante judicium purga-

torius ignis credendus est. Sed tamen hoc de parvis minimisque peccatis

fieri posse credendum est ; sicut est assiduus otiosus sernio, immoderatus
risus," etc.—Dial. IV. c. xxxix.

3 "At 8$ pAcai virdpxovai p.ev iv ^acraviaTtjpio} kclI eire wvp early, e'ire

jo0os <al dueWa, efren erepov, ou 8ia<pep6/j.eda.—Concil. Florent. Sess. xxv.



548 THE THIRTY-NINE ARTICLES

worthy fruits of penance, their souls are purged after

death with purgatorial punishments." 1 But long before

this decree was issued the doctrine had been universally

accepted throughout the West, and had assumed a

prominence which led to the gravest practical results.

The original teaching had been strangely and terribly

corrupted. " It had come to take the place of a living

faith in the eternal pains of hell in the case of most

men : there was a perfect traffic in masses for the souls,

and men fancied that by leaving money to the Church

at the hour of death and at the expense of their heirs,

they might purchase mitigation or exemption from pains

which in degree, though not in duration, were said to

equal the pains of hell." 2 It is, unhappily, only too

easy to illustrate the truth of these words from known
and admitted facts of history and from documents which

were before those who drew up our Articles ; but since

the existence of such abuses in connection with the

doctrine is so universally acknowledged, there is no need

to cite evidence of it here.

(b) The Scriptural arguments on the subject.—It is now
generally admitted by Eoman Catholic writers that

1 "Si vere poenitentes in Dei charitate decesserint, antequam dignis

pcenitentise fructibus de commissis satisfecerint et omissis, eorum animas

poenis purgatoriis post mortem purgari."—Eugenii IV. Bulla Unionis,

Labbe and Cossart, vol. vii. p. 422. On the Council of Florence sec

Plumptre's Spirits in Prison, p. 296 seq., and Creigh ton's History of the

Papacy, vol. ii. p. 179 seq. It is well known how the representatives of

the Greeks were received on their return to Constantinople, aud how the

decrees were rejected throughout the East. But in spite of this the

Greek Church of the present day, though not formally committed to a

doctrine of purgatory, and while guarding itself against the notion of a

'material fire, appears generally to teach that there is a process of purifica-

tion after death, and that the souls of the departed profit by the

Eucharists, prayers, and alms of the living, and are thereby freed from

the bonds of Hades. Sec Plumptre, I.e., and Winer, Confessio7ts of

Christendom, p. 312.

2 Bp. Forbes On the Articles, p. 309.
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there is but little in Holy Scripture which can be

quoted as bearing directly upon the doctrine. Of the

" twenty passages " of which Bellarmine boasts,1 there

are very few which any controversialist would venture

to cite at the present day. Indeed, some of them are

so weak {e.g. "We went through fire and water, and

Thou broughtest out into a wealthy place ") that they

only indicate into what desperate straits the man who
could urge them as serious arguments was driven in

order to find any scriptural proof whatever. It is not

too much to say that, when once it is recognised that

prayer for the departed does not necessarily involve

any belief in purgatory,2 there are not more than

three or four passages which require any consideration

whatever.

The following are perhaps the most important, and

are sometimes quoted at the present day, as implying a

terminable punishment, which is said to be purgatorial

only, after death :

—

S. Matt. v. 26 :
" Thou shalt by no means come out

thence till thou hast paid the last farthing." Cf.

S. Luke xii. 59.

S. Matt, xviii. 34 :
" His lord delivered him to the

tormentors, till he should pay all that was due. So like-

wise shall also my heavenly Father do unto you," etc.

S. Matt. xii. 32 :
" It shall not be forgiven him, neither

in this world, nor in that which is to come."

1 De Purgatorio, L c. xv. The twenty passages are these,—ten from

the Old Testament and ten from the New Testament,—2 Mace. xii. 44
;

Tobit iv. 17 ; 1 Sam. xxxi. 13 ; Ps. xxxviii. 1, lxvi. 12 ; Is. iv. 4,

ix. 18; Mic. vii. 8, 9 ; Zech. ix. 11 ; Mai. iii. 3 ; S. Matt. xii. 32 ; 1 Cor. iii.

12-15, xv. 29 ; S. Matt. v. 25, 26, v. 22 ; S. Luke xvi. 9, xxiii. 43
;

Acts ii. 24 ; Phil. ii. 10 ; Rev. v. 3. See the discussion of them in

op. cit. c. iii.-viii.

3 2 Mace. xii. 44 certainly shows the belief of the ancient Jews in the

efficacy of prayer for the departed in the first or second century B.C.

36

'
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In the case of the first two passages cited, it is

urged that they place a term to the punishment, and

therefore imply a purgatory from which men will at

some time be delivered. But such an inference is

extremely precarious, and those who rely on it would

probably be the last to apply a similar method of

arguing to the parallel phrase in S. Matt. i. 25. The

exegesis of S. Chrysostom is surely sound, which takes

it as a form of expression intended to indicate the

perpetual duration of the penalty, rovrean hir)veicm,

ov8e7Tco yap aTroSaxreL. 1 While in the case of the third

passage, the form of expression is evidently intended as

an emphatic way of stating the irremediableness of the

condition, and there is nothing in it to warrant the

inference that some sins are forgiven in the world to

come which are not forgiven in this world.2

There remains the passage in 1 Cor. iii. 10—15
; and

this, if carefully considered, will be seen to have no

bearing whatever on the doctrine. It stands as follows

in the Eevised Version :

—

" According to the grace of God which was given

unto me, as a wise master-builder I laid a foundation

;

and another buildeth thereon. But let each man take

heed how he buildeth thereon. For other foundation can

no man lay than that which is laid, which is Jesus Christ.

But if any man buildeth on this foundation gold, silver,

costly stones, wood, hay, stubble, each man's work shall

be made manifest ; for the day shall declare it, because

it is revealed in fire ; and the fire itself shall prove each

man's work of what sort it is. If any man's work shall

abide, which he built thereon, he shall receive a reward.

1 Horn, in loc. Cf. Augustine, 1

1

Miror si non earn significat pcenam

quae vocatur aeterna. "

—

De Sermone Domini in Monte, I. xi.

2 See Salmond's Christian Doctrine of Immortality, p. 380, for a good

statement of this.
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Tf any man's work shall be burned, he shall suffer loss

:

but he himself shall be saved
;
yet so as through fire."

It is probable that it is from this passage, more than

from any other, that the idea of a purgatorial fire has

arisen. But, as a matter of fact, whatever the passage

may mean,—and there are different interpretations of it

which are possible,—the one thing it cannot refer to is

a purgatory between death and judgment. According

to the Apostle, it is " the day " which " is to be revealed

in fire " (iv irvpl cnroKakvirTeTaC), and such an expression

is never used of the intermediate state. It can only

refer to the judgment day, or to the day of persecution

in this life. It appears to signify the former here ; and

if so, the Apostle is here regarding the day of judgment

as a fiery ordeal which will test the work of Christian

ministers. If the structure they have reared be durable,

" it shall abide." If, however, through weakness and

incompetence, they have built one of perishable

material, it shall be burnt, and the careless builder shall

" suffer loss," even though (since he built on the right

foundation) "he himself shall be saved
;
yet so as by fire." 1

This appears to be the general drift of the passage
;
and,

as was said above, it cannot fairly be used in support

1 Cf. Bp. Lightfoot, Xotes on the Epistles of S. Paul, p. 193 : "That
the Apostle does not intend any purgatorial fire by this expression will

appear from the following considerations :— (1) Fire is here simply

regarded as a destructive agency ; there is no trace here of the idea of

refining or purging, an attribute elsewhere given to it, as in Mai. iii. 3,

though even there the prophet seems to speak of purging the whole
nation by destroying the wicked, not of purging sin in the individual

man. (2) The whole image implies a momentary effect, and not a slow,

continuous process. The Lord shall appear in a flash of light and a flame

of fire. The light shall dart its rays into the innermost recesses of the

moral world. The flame shall reduce to ashes the superstructure raised

by the careless or unskilful builder. The builder himself shall flee for

his life. He shall escape, but scorched, and with the marks of the

flames about him."
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of the doctrine we are now considering. The fire is

probatory, not purgatorial ; and it is placed at the last

day, not in the interval between death and judgment.

Since, then, these passages, which have sometimes

been urged in favour of the doctrine, have broken down,

it is now generally acknowledged that there is little or

nothing directly bearing on the subject in Scripture.

The question must, therefore, be decided by broad con-

siderations, and by reference to the general tenor of

Scriptural teaching on the state after death, and man's

relation to God. In this the following points, which bear

on the matter before us, seem to stand out clearly :

—

1. This life is the time of man's probation; and

no countenance is given to the view that a " second

chance," or time of probation, is to be looked for after

death. 1 " We must all be made manifest before the

judgment-seat of Christ ; that each one may receive

the things done in the body, according to what he hath

done, whether it be good or bad " (2 Cor. v. 10). The

award will, then, be made for things done in the body,

i.e. in this life.

2. The " dead which die in the Lord " are in a state

of peace; "they rest from their labours" (Rev. xiv. 13).

So for S. Paul " to depart " is " to be with Christ

"

(Phil. i. 23). But the dead are not yet made perfect.

The souls of the martyrs are represented as " under

the altar," and crying unto God—" and there was

given them to each one a white robe ; and it was said

unto them that they should rest yet for a little time,

until their fellow-servants also, and their brethren,

which should be killed even as they were, should be

fulfilled" (Eev. vi. 9-11
; cf. Heb. xi. 40).

The teaching summed up under this last head seems

1 On 1 Pet. iii. 18, which is sometimes referred to in this connection,

see vol. i. p. 170 seq.
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entirely inconsistent with any notice of a purgatory of

pain, to be endured by the great majority of those who
die in grace, before they are admitted to the rest of

Paradise. But we are told that " without holiness no

man shall see the Lord" (Heb. xii. 14); and since the

vast mass of the faithful pass out of this life in a state

of very imperfect holiness, it is inferred that there is " a

place in which souls who depart this life in the grace of

God suffer for a time because they still need to be

cleansed from venial, or have still to pay the temporal

punishment due to mortal, sins, the guilt and the eternal

punishment of which have been remitted." 1 In this

form the doctrine is stated by modern Komanists. But

even in this form (which is very different from the

current medieval teaching) it must be rejected as

wanting in Scriptural and Patristic authority, as well as

because it involves a purgatory of pain. That there is

progress after death would seem to be implied in

Scripture
;

2 and it is probable that this may involve a

process of gradual purification, only it cannot be said

that so much is actually revealed. The possibility

remains, that the stains of sin, which cling even to the

best, may be removed in the moment of death, so that

the sanctification may be complete, " without which no

man shall see the Lord." But to many minds it will

appear far more probable, and far more in accordance with

what we know of God's dealings with men, that as the

stains were gradually acquired, and were gradually being

removed during this life, so still after death their removal

should be gradual. Such a view is certainly not con-

demned by the terms of the Article before us.3 But

1 Addis and Arnold, A Catholic Dictionary, p. 766.
2 See Phil. i. 6 : "Being confident of this very thing, that He which

began a good work in you will perfect it until the day of Jesus Christ."
'

A Cf. The Life and Letters of F. J. A. Hort, vol. ii. p. 336 :
" Nothing,
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even though it should appear to be highly probable, it

cannot be regarded as revealed doctrine. It is but a
" pious opinion," and not a matter which ought to be

taught as part of God's certain truth. We may fairly

conclude, with Bishop Andrews :
" Whatever has not a

stronger basis in Holy Scripture may have a place

among the opinions of the school, which are not without

fear of the contrary being true ; but among Articles of

faith it cannot. Let it therefore occupy its own place

;

let it be an opinion . . . but let it not pertain to the

faith, nay, let it not even be accounted an ecclesiastical

doctrine." 1

II. Pardons (Indulgentice).

The Romish doctrine of pardons is so closely

connected with the theory of " works of supererogation,"

that in discussing the fourteenth Article it was necessary

to anticipate much that would naturally have found a

place here. There is no need to repeat the sketch there

given of the growth of the system of granting indul-

gences ; or of the Scriptural arguments against the

practice. All that seems to be required here is (a) to

give an explanation of the word "indulgences," and (b)

I think, can be clearer than that the Article does not condemn all doctrine

that may be called a doctrine of purgatory. . . .
' Purgatory ' is not a

word that I should myself spontaneously adopt, because it is associated with

Roman theories about the future state for which I see no foundation. But
the idea of purgation, of cleansing as by fire, seems to me inseparable from

what the Bible teaches us of the Divine chastisements ; and though little

is said directly respecting the future state, it seems to me incredible that

the Divine chastisements should in this respect change their character

when this visible life is ended. Neither now nor hereafter is there reason

to suppose that they act mechanically as by an irresistible natural

process, irrespectively of human will and acceptance." Reference may
also be made to Plumptre's Spirits in Prison, p. 307 scq.

1 Responsio ad Bcllarminum, c. viii. p. 287 (A. C. Lib.).
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to add a brief description of the " Komish doctrine

"

against which the terms of the Article are directed.

(a) The word " Indulgences."—The word * indulgentia,"

which was originally used of gentleness and tenderness,

had come in the language of the Latin jurisconsults to

signify definitely a remission of taxation or of punish-

ment
;

1 and in all probability this suggested the

technical use of the word which grew up in course of

time within the Christian Church. But for centuries

before any such technical use can be traced, the word

had been a familiar one in Christian circles, in the

sense of God's pardon and forgiveness. It is used in the

Vulgate in Is. lxi. 1, "to proclaim liberty to the

captives " (et prsedicarem captivis indulgentiam), as well

as in a few other passages

;

2 and is a common word in

the writings of the Christian Fathers from the earliest

times

:

3 indulgentia, relaxatio, remissio, and venia, all

being used generally of the pardon and forgiveness of

God, sometimes in connection with the penitential

system, and sometimes not. It was shown under

Article XIV. that all these words were employed of the

formal grants of " pardon " or " indulgence " dispensed by

the Pope from the eleventh century onwards ; and

(probably for the reason stated above) the word " in-

dulgentia " became in course of time the technical name
by which they were known.

In England we find both words, " pardon " and

1 Ammiamis Marcellinus, XVI. v. 16; Cod. Theod. IX. xxxiv., De
imlulgentiis criminum.

2 Viz. Judith viii. 14 ; Is. lxiii. 7, 9 ; 1 Cor. vii. 6.

J Tertullian has it more than once : De Exhort. Cast. iii. ; Adv. Valent.

xxix. ; Adv. Marc. IV. xxix.; and Cyprian uses it, not only of "favour"
and "goodness," but definitely of "forgiveness." De bono patientice,

viii. (indulgentia criminis) ; De lapsis, xvi. (remittere aut donare indul-

gentia sua)
; Ep. lv. § 7. See Studia Biblica et Ecdesiastica, vol. iv.

p. 248.
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"indulgence," freely used from the days of Langland

downwards.

(b) The Romish doctrine of pardons condemned in the

Article.—The sketch which has been already given of

the growth of the system will have shown pretty clearly

what the claims made for the indulgences granted by

Tetzel and the preachers were. 1 Luther in his famous

theses (1517) was prepared to admit them as a relaxation

of canonical penance, but no further. 2 But, as is well

known, this was totally insufficient for the ecclesiastical

authorities. The decree of Leo x. (1518) reasserted the

medieval doctrine, and the papal Bull of excommunica-

tion {Exsurge Domine, 1520) condemned as pestiferous,

pernicious, and scandalous the assertions of Luther on

this subject.
3 The Council of Trent (1563), as we

have seen, retained the custom, though frankly acknow-

ledging the abuses. But unhappily the Roman Church

still stands committed to the view that they can avail

to help the souls in purgatory, though, as formally held,

only per modum suffragii ; and though the worst scandals

have disappeared since the Tridentine decrees were issued,

yet it is clear that Rome has retained only too much of

the medieval system, and that the indulgences still

granted are far more than a mere remission of ecclesi-

astical penance imposed by the Church. They differ,

then, entirely from their original form, having practically

little or nothing to do with ecclesiastical censures on the

living, but being mainly concerned with God's chastise-

ment in the intermediate state. And while we frankly

admit the power of " binding and loosing " which belongs

1 Cf. also Creighton's History of the Papacy, vol. v. p. 58 seq. , for an

admirable sketch of the development of practice and teaching concerning

indulgences.
2 The theses are given in full in SchafFs History of the {Lutheran)

Reformation , vol. i. p. lb'O seq.

" See the Bull itself in Sehaff, op. cit. p. 235.
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to the Church, we are compelled to reject altogether the

theological defence for indulgences constructed by the

schoolmen, and with it the whole practical system of

granting them which it was constructed to support.

III. The Adoration of Images and Relics.

In considering the Romish doctrine ... of the

worshipping and adoration, as well of images
as of reliques, it will once more be convenient to

make a further division, and to consider separately (a)

the history of the practice, and (b) the Scriptural

arguments concerning it.

(a) The history of the practice.—In the earliest ages

of the Church there was some not unnatural hesitation as

to the use of art in connection with Christian worship. 1

It had been so steeped in the spirit of an impure

heathenism, that the Church was shy of consecrating it

for religious purposes. The Catacombs, however, reveal

to us the beginnings of a Christian art ; and we find from

Tertullian that, by the end of the second century, it was

customary to paint the figure of the Good Shepherd on

the Eucharistic chalice.
2 In the fourth century, pictures

began to be more freely introduced into the churches,

though not without protest from various Fathers

;

3 and

1 The language of Irenseus on the followers of Carpocrates does not

look as if he approved of religious images and pictures, or as if such were

usual among Christians: "Etiam imagines, quasdem quidem depictas,

quasdam autem et de reliqua materia fabricatas habent, dicens formam
Christi factam a Pilato, illo in tempore quo fuit Jesus cum hominibus.

Et has coronant, et proponunt eas cum imaginibus mundi philosophorum,

videlicet cum imagine Pythagorse, et Platonis, et Aristotelis, et reli-

quorum ; et reliquam obserrationem circa eas similiter ut gentes faoiunt."

—Adv. Hccr. I. xx.
2 "Pastor quern in chalice depingis."

—

De pudic. c. x. : cf. c vii.

"picture calicum."
3 E.g. Epiphanius (390) describes how he found a painting of Christ or
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from this time forward the cultus of both images and

relics seems steadily to have increased. A great impetus

was given to the latter by S. Helena's discovery of the

remains of the true cross in 326. By the close of the

fourth century it was believed that miracles were wrought

by the relics of the saints and martyrs

;

1 and by the

eighth century, in spite of protests raised from time to

time,2 the practice of paying " worship " and " adoration
"

to images and relics had reached such a height that a

reaction set in, and a vigorous protest was made against

it. Whereas originally pictures and images had been

but the " books of the unlearned," by this time they had

come to be regarded with such superstitious reverence,

and such acts of homage and " worship " were paid to

them, that the Church could with difficulty be cleared

from the charge of idolatry. Hence the great " icono-

clastic controversy " of the eighth century, in which for

the most part the Emperors at Constantinople (e.g. Leo

the Isaurian and Constantine Copronymus) took the lead

in destroying the images, and the Popes at Rome con-

stituted themselves the champions of the cultus. Into

the dreary history of the controversy there is no need to

enter here.
3

It will be sufficient to mention that the

some saint on a curtain in a church at Anablatha in Palestine, and tore

it down because it was contrary to the authority of the Scriptures, in

S. Hieronymi Epistoloe, li. 9. So the Council of Elvira (a.d. 305) forbade

pictures to be placed in churches: "Placuit picturas in Ecclesia esse

non debere, ne quod colitur et adoratur in parietibus depingatur."

—Canon xxxvi. This was "evidently not directed against a prospective

or imaginary danger, but against an actual and probably a growing

practice."—Westcott, Epp. of 8. John, p. 329.
1 See Augustine, De Civitate Dei, XXII. viii., and Confessions, IX. vii.,

for notices of some of these.
2 See the letters of Gregory the Great to Serenas, Epp. VII. ii. 3, and

IX. iv. 9.

3 See Milman's Latin Christianity, vol. ii. p. 339 scq., and the excellent

lecture in Archbp. Trench's Medieval Church History, Lect. vii.
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decisions of the iconoclastic Council of 754 at Constanti-

nople (which claimed to be a general one) were reversed

by the Council of Xicaea in 787, which has been finally

accepted by both Greeks and Latins as the seventh

General Council. At this the worship of images was

decreed, and the following canon was passed :

—

" With the venerable and life-giving Cross shall be set

up the venerable and holy images, whether in colour, in

mosaic work, or any other material, within the con-

secrated churches of God, on the sacred vessels and

vestments, on the walls, and on tablets, on houses, and

in highways—the images, that is to say, of our God
and Saviour Jesus Christ, of the immaculate mother of

God, of the honoured angels, of all saints and holy

men. These images shall be treated as holy memorials,

worshipped, kissed, only without that peculiar adoration

{Xdrpeia) which is reserved for the Invisible, Incompre-

hensible God." 1

Even after this the struggle lasted a short time

longer. In 814 a Council was held at Constantinople

under the Emperor Leo the Armenian, which confirmed

the decrees of the previous Council of 754 and anathe-

matised the image worshippers. But, finally, in the reign

of Michael Porphyrogenitus (840) the iconoclastic

party entirely collapsed, and the " feast of orthodoxy

"

was established to commemorate the triumph of their

1 'Opi^Ofiev ovv cLKpifteia Tacrv Kai e/MfieXeta TrapairXrio-iws tw riiruj tov

ri/xiov Kai i'uoToiov aravpov dvarideadai rds aiirra.% Kai a7tas einovas, ras

etc xpup-drwv Kai -y-q^idos Kai erepas BXlfS ewirriSeius exovaris iv rah kyUut
tov Qeov eKK\7]cria.is, ev iepois afceveai Kai ecrdijat, roixois re Kai caviaiv,

oikois re Kai odols" rrjs re tov Kvpiou Kai Qeov Kai aurrvpos rjixuv 'I^crca- Xpicrrov

eiKOVos, Kai rrjs dxpdvTov oeairoivrjs ijuuiv rrjs dyias QeoroKOv, Ttjxiuv re

iyyfkuw
3

Kai TavTuv dyiwv Kai ocri'wv dv5pu>i> . . . Kai TaiWats denraa/xdv

Kai Ttfxrp-iKijv TrpoaKvvrjaiw d7roveij.eiv ov fii)v tt\v Kara irio~Tiv r\ixQ}v d\y&tvi]v

Xarpetav, ?) irpevei fxbvrj Trj dcla <pvc>ei.—Labbe and Cossart, vol. iv. p. 456.

The translation given above is in Milnian's Latin Christianity, vol. ii.

p. 391.



560 THE THIRTY-NINE ARTICLES

opponents. From this time forward we hear but little

of any opposition to image worship,1 and the practice

was generally accepted without question in both East 2

and West, until S. Thomas Aquinas lays down definitely

that " the same reverence should be displayed towards

an image of Christ and towards Christ Himself; and

seeing that Christ is adored with the adoration of latria,

it follows that His image is to be adored with the adora-

tion of latria "
; and again, " the Cross is adored with the

same adoration as Christ, that is, with the adoration of

latria, and for that reason we address and supplicate the

Cross just as we do the Crucified Himself." 3 In accord-

ance with this we find in the Roman Missal an office for

the adoration of the Cross on Good Friday, in which full

directions are given for the adoration of the Cross, and

an antiphon is sung, beginning, " Crucem tuam adoramus

1 The Council of Frankfort (794), however, rejected the second Council

of Nicaea, and the Caroline books absolutely condemned any adoration

or worship of images. See Palmer, Treatise on the Church, vol. ii. p.

153 seq.

2 The Eastern Church, it should be mentioned, while it encourages the

veneration of pictures, does not admit sculptured or hewn images. The

"icons" of the East are really pictures. For the Greek teaching on the

subject see Winer, Cmfcssions of Christendom, p. 76. One quotation may
suffice here. 'H/tet? orav Ti/xQfxev ras eUbvas /ecu rets wpocrKwov/jLeu, 8ev

irpoaKwodfiev ra xpufxara. ?) ra i~v\a. fxa tous dyiovs €Keivovs, tusv biroiwv

eivat. ai eUoves, So^d^o/xeu /xe irpo<XKvvr](nv 8ov\eLas, /3d\\anTas fie tov vovv

tt)v 4k€lv(j}v trapovcriav eh ra ofifidTia /ias.

—

Conf. Orthod. p. 328.
3 "Sequitur quod eadem reverentia exhibeatur imagini Christi et ipsi

Christo. Cum ergo Christus adoretur adoratione latriae consequens est

quod ejus imago sit adoratione latrise adoranda." "[Cruxl utroque niodo

adoratur eadem adoratione cum Christo, scil. adoratione latrife. Et

propter hoc etiam crucem alloquimur et deprecamur quasi ipsum cruci-

fixum."

—

Summa III. Q. xxv. arts. iii. iv. In view of the distinction

drawn by Romanists between latria, the worship due to God alone,

hyperdulia, that due to the Blessed Virgin, and dulia, that which is due

to the saints, these words have caused no little difficulty, and are frequently

explained away. But the statement of S. Thomas is clear enough and

gives to the Cross latria.
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Domine "

;

1 and in our own country the Constitutions of

Archbishop Arundel, in 1408, emphatically urge the

practice. " From henceforth let it be taught commonly,

and preached by all, that the Cross and the image of the

Crucified, and the rest of the images of the saints, in

memory and honour of them whom they figure, as also

their places and relics, ought to be worshipped (venerari)

with processions, bendings of the knees, bowings of the

body, incensings, kissings, offerings, lightings of candles,

and pilgrimages, together with all other manners and

forms whatsoever as hath been accustomed to be done

in our predecessors' times." 2 It is needless to add illus-

trations of the gross abuses and superstitions, such as

that of the " Eood of Boxley," 3 which had been exposed

in the early years of the sixteenth century,—abuses

which afford a painfully strong justification of the vigor-

ous language in condemnation of this worshipping and

adoration of images and relics contained in the Article

before us.4

(b) The Scriptural arguments concerning the practice.—
It might have been supposed that it would be sufficient

to quote the language of the second commandment as

entirely prohibiting worship in any form being offered to

1 Missale Romanum. Feria vi. in Parasceve.
2 "Ab omnibus deinceps doceatur coinmuniter atque prtedicetur,

crucenj et imaginem erucifixi caeterasque imagines sanctorum, in ipsorum

memoriam et honorem quos figurant, ac ipsorum loca et reliquias, pro-

cessionibus, genuflexionibus, inclinationibus, thurificationibus, deoscula-

tionibus, oblationibus, luminarium accensionibus, et peregrinationibus,

nec non aliis quibuscunque modis et formis quibus nostris et prede-

cessorum nostrorum temporibus fieri consuevit, venerari debere."— See

Johnson's English Canons, vol. ii. p. 469, and Lyndwood's Provinciate, V.

De hseret. cap. Nullus quoque.
3 See Dixon, History of the Church of England, vol. ii. p. 52 seq.

4 It should also be mentioned that in the Second Book of the Homilies
there is a lengthy Homily on this subject, entitled " Against Peril of

Idolatry."
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images
;

1 but since it has appeared to Roman Catholics

that the Scriptures contain instances of image worship

and exhortation to it, it may be well to examine the

passages alleged by them. The action of David in

dancing before the ark (2 Sam. vi.) has been referred to,

but it is difficult to see what justification there is for the

assertion that any worship, be it latria or dulia, was

paid by him to it. But it is said that the 99 th Psalm

contains a direct charge to " adore His footstool, for it is

holy," and that the Epistle to the Hebrews tells us that

Jacob " adored the top of his rod." 2 These two instances

shall be considered, and if nothing stronger is forthcoming

it may safely be concluded that there is not a shred of

evidence in favour of the practice to be adduced from

Holy Scripture, or to be set against the emphatic con-

demnation of it in the Decalogue.3

1 It need hardly be said that the second commandment cannot be

strained into a condemnation of images and pictures as works of art, or for

purposes of instruction. Had this been so, the figures of the cherubim,

oxen, and lions would never have found place in the Tabernacle or Temple.
2 Both of these passages are referred to as authorising "relative honour

to the images of Christ and the saints " in a table of references at the end

of a copy of the Douay Bible lying before me ; and to the passage in

Heb. xi. 21 is appended the following note: "The apostle here follows

the ancient Greek Bible of the Seventy interpreters (which translates in

this manner Gen. xlvii. 31), and alleges this fact of Jacob, in paying a

relative veneration to the top of the rod or sceptre of Joseph as to a

figure of Christ's sceptre and kingdom, as an instance and argument of

his faith. But some translators, who are no friends to this relative honour,

have corrupted the text by translating it, he worshipped, leaning upon the

top of his staff: as if this circumstance of leaning upon his staff were any

argument of Jacob's faith, or worthy the being thus particularly taken

notice of by the Holy Ghost." The remarks above will show who are the

real "corrupters of the text."
8 It is, to say the least, unfortunate that in the great majority of

Roman Catholic Catechisms the Commandments are given in an abbrevi-

ated form, and, since according to the reckoning which obtains among
them our first and second commandments form but one, the condemna-

tion of image worship is practically unknown by the vast mass of the laity

among them.
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Ps. xcix. 5 in the English version stands as follows

:

" Exalt ye the Lord our God, and worship at His footstool,

for it is holy " (R.V., He is holy). In the " Douay

version," however, which is commonly used by Roman
Catholics, it stands thus :

" Adore His footstool, for it is

holy." The origin of the difference is this. The English

version is taken from the Hebrew, and adequately repre-

sents the original ^
WJ?efrl. The Douay version is trans-

lated from the Vulgate (Ps. xcviii. 5), where the

preposition is ignored and the words rendered, " Adorate

scabellum pedum ejus quoniam sanctum est." 1 Thus the

argument rests entirely on a mistranslation. The same is

true of the passage in the Epistle to the Hebrews

(xi. 21). Here again the Vulgate, " adoravit fastigium

virgie ejus," entirely misrepresents the meaning of the

original. The Greek is Trpoaefcvvrjaev eirl to cucpov t%
pdfiSov avTov, words which can only mean that Jacob

worshipped upon (i.e. as the A.V. and E.V. " leaning

upon ") the top of his staff. With regard to the Scrip-

tural argument for the adoration of relics, from the

miracle wrought by the bones of Elisha (2 Kings xiii. 21)

and the " handkerchiefs and aprons " brought from the

body of S. Paul (Acts xix. 12), it cannot be said that

they are worth anything. Neither the bones nor the

handkerchiefs were preserved to be adored

;

2 and until

1 The construction in the original is precisely the same as in ver. 9,

where both the Douay version and the Vulgate render correctly enough

''Adore at His holy mountain," "Adorate in monte sancto ejus."

Whereas, if only they were consistent, the mountain would have to be

adored as well as the footstool.

2 Cf. the Martyrdom of Polycarp, c. xvii. , where the Christians pour

scorn on the notion that they would want to worship the body of the

saint, or worship any other than Christ. Tovtov yd.p vibi> 6vra rod

Geou TTpoaKwov/JLev, rovs 5£ fidprvpas ws fj.a,d-r]Ta.$ /cat ^tUT/rds rod Kvplov

ayairu>fiev d£tws £ve/cev evvoias ai>virepfi\rp-ov ttjs eis rbv tdiov ^aaCKia /cat

5t5dcr/ca\oj\ — Lightfoot, Apostolic Fathers, part II. vol. ii. § ii. p.

979.
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something stronger is adduced by our opponents, we may
safely rest satisfied that nothing stronger can be found.

III. The Invocation of Saints.

Once more we must consider separately (a) the history

of the practice, and (b) the Scriptural argument con-

cerning it.

(a) The history of the practice.—In tracing out the

growth of the custom of invoking the saints at rest, it

will be well to start from the fact that the early Church

undoubtedly believed that they were still engaged in

interceding for those whose warfare was not yet accom-

plished,1 and very generally prayed to God to be bene-

fited by a share in the prayers of the saints.2 But

there can also be no doubt that the early Christians did

not think it right directly to ask the saints to use those

intercessions, in whose efficacy she yet believed. The

only writer during the first three centuries who has been

quoted in favour of direct invocation is Origen (220),

and it seems almost certain that in the passage in

question he is really referring, not to the saints at rest,

but to those still on earth. His words are these :
" It is

not improper to offer supplication, intercession, and

thanksgiving to saints : and two of these—I mean inter-

cession and thanksgiving—not only to saints, • but to

mere men ; but supplication to saints only, if any Peter

or Paul can be found, that they may help us : making us

worthy to enjoy the licence which was granted them of

forgiving sins."
3 This passage, says Dean Luckock,

1 See Origen, In Jem Nave, Horn. xvi. c. 5 ; In Cant., Lib. iii.
;

Ep. ad Rom., Comment, ii. 4; Cyprian, Ep. lx. ; De Mortalitate, ad fin.

etc. ; and cf. Luckock, After Death, part II. c. i.

2 Such prayers are found in all the ancient Liturgies, in which there is

no direct invocation of the saints themselves.
3 Atrjaiv fikv olv koX tvrev^iv /ecu evx^p^rlav ovk 8.toitov nal aylois irpoa-
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" seems to have been quite unjustly claimed in favour of

addressing petitions to departed saints. It is next to

certain, as the whole context shows, that he had in his

mind none but living saints." 1 And this explanation is

confirmed by words which he uses elsewhere, saying of the

" ten thousand sacred powers " which men " have on their

side when they pray to God," that uninvoked (a/cX^Tot),

these pray with them and bring help to our perishable race,

and, if I may so speak, take up arms alongside of it."
2

It is, then, only in the latter part of the fourth

century that the evidence for direct invocation really

begins. 3 The Fathers of this age who have been cited in

favour of the practice are these : in the East, S. Basil

the Great (370), Gregory Nazianzen (370) and Gregory

ISTyssen (370), Ephraem the Syrian (370) and S.

Chrysostom (390). In the West, S. Ambrose (380)

and S. Augustine (400). Their testimony has been

carefully examined by Dean Luckock in his volume

After Death, and the conclusion at which he arrives is

that " S. Chrysostom's contradictions are such as to

invalidate his evidence, that S. Gregory Xazianzen speaks

doubtfully, that S. Ambrose, in the little which he has

said upon the subject, is inconsistent with himself; but

that the testimony of SS. Basil, Gregory Xyssen, Ephraem,

and Augustine remains so far unshaken." 4 Some of the

evey<€tv dXXd rd fiev 5vo, Xtyw 5r) evrev^iv kcu evxa-picrrLav ot> fxdvov ayiois

d\\d 57; nal dvdpuirois, ttjv 5£ derjcnv /xovov ayiois, et rts evpedei-rj IlaOXoj r)

Uerpos 'Lva uxpeXrjcrucnv 77/Aas d^iovs Troiovvres tov ri^etV rrjs 8edo/xtvr]S avrois

efoi'o-tas irpbs rd dfiaprrifiaTa d<pievai.—Th Oraiione, 14.
1 After Death, p. 187.

- "Qcrre roXixav rjfxds Xeyeiv, otl dvdpwTois, yuerd Tpocupeaeus Tporide/Jievois

rd KpeiTTova, evxofxevois 6ea) fxvpiai ocrat dKXrjToi <rvvevxovTai Swd/xeLS

iepai, avfiirapexovaaL to iiriKripw t)/j.Qv ytvei, ical IV ovtus eiiru, <rvva-

yuviuxrai.—Contra Celsum, viii. 64.
3 It ought to be mentioned that such prayers are found (undated) in

the Catacombs.
4 Op. cit. p. 197.

37



566 THE THIRTY-NINE ARTICLES

passages in these Fathers certainly appear to be nothing

more than rhetorical appeals, which can scarcely have

been intended to be taken as seriously implying that

the person so addressed was expected to be cognisant

of the utterance,—as when S. Gregory Nazianzen apos-

trophises Constantius :
" Hear, 0 soul of great Con-

stantius (if thou hast any faculty of perception), and

ye souls of all the kings who before him loved Christ." 1

Concerning the intention of others, however, there is no

room for doubt

;

2 and it cannot be denied that by the

time of Augustine the practice of directly invoking the

saints was firmly established as a popular one, though

even so there is no trace of such invocations being

admitted into the formal services of the Church. Eather,

it would appear from the language of Augustine that

they were not allowed ; for in a passage in which he is

speaking of the miracles wrought by the martyrs, " or

rather," as he corrects himself, by " Cod who does them,

while they pray and assist," he says, " we do not erect

altars at these monuments that we may sacrifice to the

martyrs, but to the one God of the martyrs and of

ourselves, and in this sacrifice they are named in their

own place, and rank as men of God who conquered

the world by confessing Him, but they are not invoked

by the sacrificing priest" (non tamen a sacerdote qui

sacrificat invocantur).3 After this time it would seem

1 Adv. Jul. Imp. Invert, i. Orat. iv. 3.

2 Thus S. Basil says : "I accept also the holy apostles, prophets, and

martyrs, and I invoke them (£TriKa\ov[xai) for their supplication to God,

that by them, that is, by their mediation, the merciful God may take

compassion upon me, and that there may be granted to me redemption

for mine offences. "

—

Ex epist. ad Julian Apost. ccclx. ; cf. De Mart.

Mamante, Horn, xxiii. and Horn, in xl. Mart. § 8. These and the other

passages from the Fathers mentioned in the text are all quoted in full in

Luckock, op. ext.

3 De Civit. Dei, Bk. xxii. c. x. : "Just before this (c. viii.) Augustine

has told a story of a tailor who had lost his coat, and had prayed to the
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that the custom grew apace. The practice having

once established itself spread throughout the East and

West,1 and became part of the system of the Church.

By the eighth century the invocations were introduced

into the Litanies of the Church,2 the only public authorised

service in which they have ever been prominent, except

later devotions in honour of the Blessed Virgin. Nor,

unhappily, did the system long remain what it had been

at first, i.e. merely asking the saints to pray for us. In

time the saints were often invoked as if they were the

authors of benefits ; and the Blessed Virgin, in particular,

was addressed in language which (with every wish to be

charitable) it is impossible to avoid stigmatising as

blasphemous and idolatrous. Thus in Bonaventura's

Crown of the Blessed Virgin Mary we read :
" 0 Empress

and our most kind lady, by the authority of a mother

command thy most beloved Son our Lord Jesus Christ,

that He would vouchsafe to lift up our minds," etc.
3

Much more of the same character may be found in the

Psalter oftJie Blessed Virgin,4 attributed to the same writer.

And it cannot be doubted that in the sixteenth century

twenty martyrs, begging in a distinct voice that he might be heard."

The sequel was evidently regarded by Augustine as a direct answer to his

petition. Cf. also Be Cura pro morluis, c. iv.

1 At the present day the doctrine of the Eastern Church on this subject

differs in no respect from the formal teaching of the Latin Church. See

Winer's Confessions of Christendom, p. 70, where citations are given from
the "Orthodox Confession" of 1643, and that of Metrophanes Critopulus

(1625). Cf. also the Longer Catechism of the Russian Church (translated

by R. W. Blaekmore), p. 78.

- It is hard to say exactly when they were introduced ; but it was
certainly some time before the middle of the eighth century. See the

seventeenth canon of the Council of Clovesho (a.d. 747), which orders

the name of Augustine to be introduced into the Litany, " post Sane ti

Gregorii vocationem." Haddan and Stubbs, vol. iii. p. 368.
1 See Usher's Answer to Jesuit, p. 424, where this and much more of

the same kind is quoted.
4 Usher, I.e.
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the practical system connected with the invocation of

saints was grossly superstitious.
1

It naturally excited

the indignation of our Beformers, and hence the emphatic

condemnation of the " Eomish doctrine " on the subject

in the Article before us, and the vigorous polemic con-

tained in the Homily " Concerning Prayer " which was

issued in the reign of Elizabeth.2

(b) The Scrijrtural argument concerning invocation of

saints.—In considering the teaching of Scripture on this

subject, it is well to remember that it is admitted by all

parties that to regard the saints as the authors of the

benefits which they are asked to obtain is wrong,3 and

contrary to Scripture, which distinctly forbids the worship

of a creature, and contains striking instances of the refusal

of worship by both men and angels. Thus in Acts x. 25

we read :
" When it came to pass that Peter entered,

Cornelius met him, and fell down at his feet and
1 Thus Erasmus writes : "I call it superstition when all things are

asked from the saints as if Christ were dead ; or when we implore the

aid of the saints with the idea that they are more easily intreated than

God ; or when we seek some particular thing from each, as if S. Catherine

could bestow what S. Barbara could not ; or when we call upon them, not

as intercessors, but as authors of those good things which God grants us.

I think that it may seem impious to thee to animadvert upon these things,

but I well know that it would not seem superfluous, if thou knewest

the prodigious superstition of our fellow-countrymen on this matter."

—

Epist. ad Jac. Sadolet., quoted in Forbes, Considerutiones Modesto:, vol.

ii. p. 310. Cf. the "Ten Articles" of 1536, where, though direct

invocation is retained, a caution is added, that "it be done without any

vain superstition, so as to think that any saint is more merciful, or will

hear us sooner than Christ, or that one saint doth serve for one thing

more than another, or is patron of the same."

—

Formularies of Faith,

p. 15.

-See the "second part of the Homily Concerning Prayer," The

Homilies, p. 341 (S.P.C.K.).

Bellarmine says, that as far as words go, it is lawful to say :
" S. Peter

pity me, save me, open for me the gate of heaven"; also "give me
health of body, patience, fortitude," etc., provided that we mean "save

and pity me by praying for me "
; "Grant me this or that by thy prayers

and merits."



ARTICLE XXII 569

worshipped him (Trpoaetcvvricrev). But Peter raised him

up, saying, Stand up ; I myself also am a man.'' 1

So in the Kevelation, twice over S. John " fell down

before the feet of the angel to worship him " {irpoa-

Kwrjaat), and twice over the angel refuses the worship.

" See thou do it not ; I am a fellow-servant with thee

and with thy brethren that hold the testimony of Jesus"

(xix. 10). "See thou do it not: I am a fellow-servant

with thee, and with thy brethren the prophets, and with

them which keep the words of this book : worship God "

(xxii. 9). The advocates of the invocations would not

attempt to justify more than the " Ora pro nobis " or its

equivalent (since they explain away the far stronger

language habitually used in their popular devotions).

And even here they are compelled to admit that there

is nothing in Scripture which directly sanctions the

practice. It is based by them (1) on the evidence that

the saints at rest are engaged in interceding for us, and

(2) on the admitted power of intercessory prayer. To

these arguments we reply, first, that it may be freely

conceded that Holy Scripture does appear to imply that

the saints at rest do pray for those still on earth.2 and

1 Acts xiv. 13 seq., which is sometimes quoted against the invocation

of saints, seems really not to bear upon the subject, for the men of Lystra

desired to offer to the apostles divine honour, as to heathen deities
;

which under no circumstances could they have accepted. It is very

different, therefore, from the passages cited in the text.

- This was certainly the belief of the Jews, as is shown by more than

one passage in the Apocrypha. See 2 Mace. xv. 12-14 : "And this was
his vision : that Onias, who had been high priest . . . holding up his

hands prayed for the whole body of the Jews. This done, in like manner
there appeared a man with grey hairs, and exceeding glorious, who was
of a wonderful and excellent majesty. Then Onias answered, saying,

This is a lover of the brethren, who prayeth much for the people, and for

the holy city, to wit, Jeremias, the prophet of God." Cf. Tobit xii. 12,

where Raphael, 1

1

one of the seven holy angels, which present the prayers

of the saints," speaks of "bringing the remembrance " of Tobit's prayers

"before the Holy One." Cf. also Rev. viii. 3, 4, and v. 8.
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that therefore it cannot be wrong to ask God for a share

in their prayers. 1 But when we are asked to go further,

and address the saints themselves, we may well hesitate

;

for though, secondly, we fully believe in the power of

intercessory prayer, yet if we wish to ask an earthly

friend to exercise it for us, we take care that our words

can reach him ; and so, before asking the saints to do

the same, we require evidence that they are cognisant of

our prayers. With Bishop Richard Montague (1624)

we say :
" Demonstrate unto me infallibly by reason,

Scripture, authentic tradition, that saints departed are

all of them, or any of them, interested ordinarily rebus

viventnim ; that by either evening or morning know-

ledge, natural endowment, or acquired accruments, by

Divine revelation, angelical revelation, or other means,

they do or can know and understand my necessities,

exigencies, prayers, or practice in any time or place

when I call upon them, or unto them, and I will

unfeignedly join hands of fellowship, and say,
1 Saint

Peter, Saint Paul, pray for me.' Until that, eVe^o*

;

and so I think will any desire to be excused for invoca-

tion ; for to be persuaded, as some have told me that in

their opinion saints nor do nor can be privy unto my
necessities, nor hear my prayers, and yet to pray unto

them, is to my understanding so poor a part of piety

that it is without warrant of common sense." 2

It does not appear that there is any evidence in Holy

1 Cf. Field, Of the Church, Bk. iii. Appendix: "That the saints do

pray for us in genere, desiring God to be merciful to us, and to do unto

us whatsoever in any kind He knoweth needful for our good, there is no

question made by us ; and therefore this prayer wherein the Church

desireth God to be gracious to her and to grant the things she desireth,

the rather for that the saints in heaven also are suppliant for her, will

not be found to contain any point of Romish doctrine disliked by us."

- A Treatise of the Invocation of Saints, p. 218, quoted in H. R. Percival's

Invocation of Saints, p. 111.
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Scripture that the saints are already admitted to the

beatific vision, or that they are cognisant of our prayers,

such as would warrant us in addressing them. 1 Nor can it

be said that there has been any certain and consistent

tradition of the Church on the subject which would

justify us in regarding it as " a Catholic practice." As

we have already seen, there is no trace of direct invo-

cation before the last half of the fourth century. In

the fifth century S. Augustine uses language which

betrays considerable doubt when discussing the question

whether the saints know what is passing on earth.2 In

the twelfth century, all that Peter Lombard, the Master

of the Sentences, can say with regard to the theory which

obtains most widely at the present day, is that " it is

not incredible that the souls of the saints, which in their

secret dwelling rejoice in the illumination of the true

light of the face of God, do in the contemplation thereof

understand the things which are done in this outer

world, as much as pertaineth either to them for joy or

to us for aid. For as to the angels, so also to the

saints, who stand before G-od, our petitions are made
known in the word of God which they contemplate." 3

Still later, Dun Scotus maintains " that it does not

belong to the essence of blessedness that the blessed

1 It would be precarious in the extreme to build anything upon Heb.
xii. 1, where the word for "witnesses" is /xaprvpes.

2 The question is discussed by Augustine in De euro, pro mortuis, c. xiii.

seq. ; and though Augustine believed that the martyrs were able to help

the living, he confesses that he is utterly unable to solve the question how
they are made aware of what passes on earth.

3 "Sed forte quteris, Num quid preces supplicantium sancti audiunt, et

vota postulantium in eorum notitiam perveniunt ? Non est incredibile

animas sanctorum, qute in abscondito faciei Dei veri luminis illustratione

lnetantur, in ipsius contemplatione ea qua? foris aguntur intelligere,

quantum vel illis ad gaudium vel nobis ad auxilium pertinet. Sicut enim
angelis, ita et Sanctis qui Deo assistunt, petitiones nostrae innotescunt in

Verbo Dei quod contemplantur."

—

Sentent. IV. dist. xlv. 6.
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hear our prayers, though it is probable that God reveals

them to them "

;

1 and even so late as the sixteenth

century Cardinal Cajetan is forced to admit that " we
have no certain knowledge as to whether the saints are

aware of our prayers, though we piously believe it." 2

In the absence, therefore, of any distinct revelation, and

in the face of so much doubt and uncertainty, it would

appear that the Church of England is amply justified

(1) in removing from the public services of the Church

all traces of such direct invocations, including the " Ave
Maria" as well as the " Ora pro nobis"; 3 and (2) in

condemning in round terms in the Article before us the

current teaching and practice, which can be abundantly

shown to be a fond 4 thing vainly invented, and
grounded upon no warranty of Scripture, but
rather repugnant to the word of God.

1 "Non esse ex ratione beatitudinis, quod beati audiant orationes

nostras, probabile tamen esse quod Deus ipse revelat."

—

In Sent. IV. dist.

xlv. q. 4, quoted in Forbes, Consid. Modest, vol. ii. p. 178.
2 "Certa ratione nescimus an sancti nostra cognoscant, quamvis pie hoc

credamus."

—

In 2a 2a?, q. lxxxviii. art. 5, quoted in Forbes, op. cit. p. 176.
3 When the English Litany was first published in 1544, all the invo-

cations of saints (which had formed so prominent a feature in this service)

were deleted, except three clauses, namely

—

" Saint Mary, mother of God our Saviour Jesu Christ, pray for us.
'

' All holy angels and archangels, and all holy orders of blessed spirits,

pray for us.

"All holy patriarchs and prophets, apostles, martyrs, confessors and

virgins, and all the blessed company of heaven, pray for us."

On the publication of the first Prayer Book of Edward VI. in 1549

these three clauses were omitted, and all trace of the direct invocation of

the saints was removed from the public offices of the English Church.
4 Fond (inanis), i.e. foolish. Shakespeare uses the word in the same

sense

—

"Thou fond mad man, hear me but speak a word."

Romeo and Juliet, III. iii. 52.

" And for Lis dreams, I wonder he is so fond
To trust the mockery of unquiet slumber."

Richard III III. ii. 26.
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De voeaHone Ministrorum.

Non licet cuiquam sumere sibi

niunus publice pnedicandi, aut ad-

ministrandi sacramenta in ecclesia,

nisi prius fuerit ad h£EC obeunda

legitime vocatus et missus. Atque

illos legitime vocatos et missos

existimare debemus, qui per hom-

ines, quibus potestas vocandi min-

istros atque mittendi in vineam

Domini publice concessa est in

ecclesia, cooptati fuerint et asciti

in hoc opus.

Of Ministering in the Congregation.

It is not lawful for any man to

take upon him the office of public

preaching or ministering the sacra-

ments in the congregation before

he be lawfully called and sent to

execute the same. And those we
ought to judge lawfully called and

sent which be chosen and called to

this work by men who have public

authority given unto them in the

congregation, to call and send min-

isters into the Lord's vineyard.

There has been no change in the substance of this

Article since it was first published in 1553. In that

edition, however, and also in that of 1563, the title ran:

" Nemo in ecclesia ministret nisi vocatus " (" No man
may minister in the congregation except he be called ").

The present title was substituted for this at the final

revision in 1571.

The ultimate source of this Article is the fourteenth,

" De ordine ecclesiastico," of the Confession of Augsburg :

" De ordine ecclesiastico docent quod nemo debeat in

ecclesia publice docere aut sacramenta administrare, nisi

rite vocatus." Its debt to this Confession is, however,

only indirect; for there can be little doubt that its

immediate origin was the corresponding Article in the

unfinished series of 1538, agreed upon by a joint-
573
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committee of Anglican and Lutheran divines. 1 This

document adopts the language of the Augsburg Confes-

sion, but adds additional matter to it, which suggested

the latter part of our own Article :
" De ministris

ecclesise docemus, quod nemo debeat publice docere, aut

sacramenta ministrare, nisi rite vocatus, et quidem ab

his, penes quos in ecclesia, juxta verbum Dei, et leges ac

consuetudines uniuscujusque regionis, jus est vocandi et

admittendi." 2 Since the Lutherans were lacking in

episcopal government, it is obvious that in any common
formula to be agreeable to both parties refuge must be

taken in language of a vague and general character.

Hence the reference to " the laws and customs of each

country," which was omitted when the Article was

remodelled for the use of the Anglican Church alone.

The object of the Article is to condemn the theory

held by many of the Anabaptists of* the sixteenth

century, that " anyone believing himself to be called

to the ministry, was bound to exercise his functions

as a preacher in defiance of all Church authority/' 3

The same error is condemned in the Reformatio Legum

Ecclesiasticarum, in which, after the mention of various

Anabaptist errors, we come to the following passage :

—

" Similis est eorum amentia qui institutionem minis-

trorum ab ecclesia disjungunt, negantes in certis locis

certos doctores, pastores atque ministros collocari debere

;

nec admittunt legitimos vocationes, nec solemnem

manuum impositionem, sed per omnes publice docendi

potestatem divulgant, qui sacris Uteris uteunque sunt

aspersi, et Spiritum sibi vendicant ; nec illos solum

adhibent ad docendum, sed etiam ad moderandam

ecclesiam, et distribuenda sacramenta : quae sane universa

cum Scriptis Apostolorum manifeste pugnant." 4

1 See vol. i. p. 6. 2 See Hardwick p. 270.
1 Hardwick, p. 102. 4

Ref. Leg. Eccles., De Hares, c. xvi.
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So in Hermann's Consultation it is said of some of the

Anabaptists, that they " dispise the outwarde ministerie

and doctrine of the Church, they denie that God worketh'

by the same. They teache that we muste loke for

private illuminations and visions. Wherefore thei

avoyed the common sermons of the Church, and

holye assembles of the people of Christe, they wyth-

drawe from the sacraments/' etc.
1

Such a view as that here condemned can only lead to

confusion and disorder, for according to it anyone who
claims for himself the Spirit may set himself up as

a minister of the word and sacraments, with no commis-

sion whatever from any external authority. In opposi-

tion to this the statement of the Article is clear and

decisive. It falls into two parts, each of which requires

some little consideration

—

1. The need of an external call and mission.

2. The description of those through whom the call

comes.

I. The Xeed of an external Call and Mission.

It is not lawful 2 for any man to take upon
him the office of public preaching or minister-

ing the sacraments in the congregation (in

ecclesia), 3 before he be lawfully called and
sent to execute the same. " Called and sent."

The two words (which are repeated in the second

part of the Article) should be carefully noticed. They
refer to distinct things : the call, to the original

1 English translation of 1548, fol. cxlii.

'- Evidently, though this is not stated, by the law of God.
3 It is not clear why throughout this Article, in the heading as well a9

in the body of the Article, ecclesia is rendered by congregation and not by
Church.
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summons to enter the ministry: the mission, to

the commission to execute it in a particular sphere.

Unless the need of each of these is recognised there

can only arise confusion, as if only the call were

necessary different ministers properly ordained might

assert rival claims to execute their office in the same

place, and the whole principle of Church order would

be destroyed. To obviate this they must be " sent to

execute the same," as well as " called " to the office.

Thus the requirement of " mission " follows from the

general principle that " God is not a God of confusion,

but of peace "
; and from the necessity that " all things

"

should " be done decently and in order." 1 With regard

to the " call " to the ministry, all Christians are agreed

that a call from God is necessary before a man can

presume to teach and minister in His name. " No man
taketh the honour unto himself, but when he is called of

God, even as was Aaron," and " how shall they preach

except they be sent "
?

2 So much is admitted by all.

The question really is whether the "inward call" requires

to be supplemented by an external one. And here all

the evidence from Scripture and antiquity is in favour of

insisting upon one from properly constituted authorities.

While it cannot be doubted that under the Old Covenant

in addition to the regularly constituted priesthood and

Levitical ministry, God did from time to time raise up

the prophets as His messengers, and send them forth

with no commission from men, as he did afterward at the

beginning of the gospel in the case of S. Paul, who
always claimed to hold his apostolate " not from (airo)

men, neither through (Sid) men, but through Jesus Christ

and God the Father," 3 yet in these cases the call was

authenticated by signs which could be recognised and

1
1 Cor. xiv. 33, 40. 2 Heb. v. 4 ; Rom. x. 15.

3 Gal. i. 1.
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known by men. 1 The gift of prophecy and the power of

working miracles no longer remaining with the Church,

it can easily be seen that unless the necessity of an

external call were insisted on, the Church wTould be at

the mercy of any religious fanatic who might be pleased

to claim to be taught by the Spirit of God. 2 And so we

find that, as a matter of fact, from the very first men were

set apart by the properly constituted authorities of the

Church, and did not take upon themselves the ministerial

office without such a call. Thus the seven were " ap-

pointed " (ou9 KaraaTi)a(o^ev) to the ministry by the

Apostles, after they had been " chosen " (i^eXi^avro) by

the whole multitude. 3 Paul and Barnabas " appointed
"

elders in every church (^eLpoTovrjaavre^ 8e avToh

7rpe<T/3vT€pov<; kclt eV/cX^crtar). 4 Timothy received the

gift " through (8id) the laying on of " S. Paul's hands,

or, as it is elsewhere said, " through (Bid) prophecy, with

(fierd) the laying on of the hands of the presbytery." 5

Titus is commissioned to " appoint elders in every city," 6

and Timothy receives full instructions as to the character

and qualifications of those who are to be admitted into

the ministry.7 These facts seem quite decisive, and it is

a simple fact of history that from the Apostles' day to

the present time the Church has always required an
1 See Deut. xviii. zu-22.
2 It will be remembered that the Church of England is equally-

emphatic in insisting on the need of an "inward" call, the first

question addressed to candidates for the ministry being this
—"Do you

trust that you are inwardly moved by the Holy Ghost to take upon you
this office and ministration to serve God for the promoting of His glory

and the edifying of His people ?
" Not till this has been satisfactorily

answered is the further question put concerning the external call
—"Do

you think that you are truly called, according to the will of our Lord
Jesus Christ, and the due order of this realm, to the ministry of the

Church 1
"

Acts vi. 1-6. 4 Acts xiv. 23.
5 Cf. 2 Tim. i. 6 with 1 Tim. iv. 14.
6 Titus i. 5.

'
1 Tim. iii.
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external call in the case of all those whom she has

recognised as Christian ministers. There is no necessity

to prove this at length ; but a single passage may be

quoted from the first of the Christian Fathers to indicate

how the matter was regarded in the very early times,

and the principle of succession laid down

—

" Our apostles knew through our Lord Jesus Christ

that there would be strife over the name of the bishop's

office. For this cause therefore, having received complete

foreknowledge, they appointed the aforesaid persons, and

afterwards they provided a continuance, that if these

should fall asleep, other approved men should succeed to

their ministration. Those, therefore, who were appointed

by them, or afterward by other men of repute with the

consent of the whole Church, and have ministered

unblameably to the flock of Christ . . . these men we
consider to be unjustly thrust out from their ministra-

tion." 1

II. The Description of those through ivhom the Call comes.

While the Article is perfectly clear in asserting the

need of an external call, it cannot be maintained that it

1 Oi air6<TTo\oi i)p.Q)v Zyvwcrav Slcl rod Kvpiov ijixCjv 'lr)<rod XpicrTod, 8ri epts

eVrcu eiri rod ovofiaros rijs €7TLcrK0Tri]S. Aid ravTTjv odv tt)v airlav wpbyvucriv

eiXrjcpoTes reXelav Karianqcrav tovs irpoeiprj/j.e'vovs, tcai fiera^v iiriixovrjv

8e8wKaaiv 8ttios, iau KoifirjdQvii', 5ia5e£wvrcu '{repot dedoKi/j.acr/j.e'i'OL dvdpes

T7]v Xeirovpyiav avrQv. tovs odv Karao'TadevTas utt' itcdvwv ?) /xera^v v<j> eripuv

eWoyifJLwv dvSpCov, avvev8oKt]o-do-T)s tt)s eKKXrjaias irdar^s, xal XeirovpyqcavTas

afie/xTTTm tw Troi/xvly rod Xpicrrov . . . Tofirovs ov SikclIus vojxL^ojj.€v

a7ropaXXc<rda.L rijs Xeirovpylas.—Ad Cor. I. xliv. On the reading and

difficult word iin^ov^v see Lightfoot's note, ad loc. The old Latin

published by Dom Morin (Anecdota Maredsolana, vol. ii.) seems to have

had iinvoixlv, which it rendered by "legem." Whichever be right, and

whether KOLp.^dCocriv refers to the death of the presbyters or of the apostles

themselves, the principle of succession to the ministry, and of the need of

an external call to it, is here clearly traced to the appointment of the

apostles themselves.
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is equally clear in its description of those who are

empowered to give this call. Those we ought to

judge lawfully called and sent, which be

chosen and called to this work by men who
have public authority given unto them in the

congregation to call and send ministers into

the Lord's vineyard. Who are these men " who
have public authority given them in the congregation

"

(etclcsia) ? The Article fails to tell us, and its silence

on this point is to some extent explained (as we have

seen) by the source to which it can be traced. But

though an Article on the subject of the ministry, designed

to be subscribed by Lutherans and Anglicans, must needs

be vague and indefinite, the question may fairly be asked,

Why, when the Article was to be signed by Anglicans

alone, was not the indefmiteness removed, and a plain

statement describing the proper authorities inserted ?

To this it may be answered that Article XXXY. of

1553 referred definitely to the " book of ordering

ministers of the Church " as " godly and in no point

repugnant to the wholesome doctrine of the gospel,

but agreeable thereto," while the corresponding Article

(XXXVI.) of the Elizabethan revision supported the

claims of the Ordinal more definitely, asserting that

it " doth contain all things necessary to such consecra-

tion and ordering : neither hath it anything that of

itself is superstitious or ungodly. And, therefore,

whosoever are consecrated or ordered according to the

rites of that book, since the second year of the afore-

named King Edward unto this time, or shall be conse-

crated or ordered according to the same rites, we decree

all such to be rightly, orderly, and lawfully consecrated

and ordered." These citations show that the omission

in the Article before us is made up elsewhere, and that

the words under consideration are intended to refer to
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the bishops, to whom alone is given in the Church of

England this " public authority to call and send ministers

into the Lord's vineyard." And, since the reference of

the terms was thus rendered unmistakable, it was

probably considered unnecessary to introduce a more

formal mention of the Episcopate here.1 It will there-

fore be more convenient that in this Commentary upon

the Articles the discussion of the questions connected

with the Episcopate and the threefold ministry should

be reserved until they can be treated of in connection

with that Article in which they are distinctly men-

tioned.

1 It must be remembered that the Articles were not designed to be a

complete system of theology. Originally they were merely intended to

be a practical test, called forth by the exigencies of the times. At the

time when they were first drawn up in 1553 there was no practical

question at issue in this country between Episcopal orders and Presby-

terian ; and all that was really necessary was to assert against the

Anabaptists the need of an external call.
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De precibits publicis dicendls in

lingua culgari.

Lingua populo non intellecta

publicas in ecclesia preces peragere,

aut Sacrameuta administrare, verbo

Dei et primitive ecclesiaj con-

suetudini plane repugnat.

Of Speaking in the Congregation in

such a Tongue as the People

understandeth.

It is a thing plainly repugnant

to the word of God, and the custom

of the primitive Church, to have

public prayer in the Church or to

minister the Sacraments in a tongue

not understanded of the people.

This Article was rewritten and brought into its present

form by Archbishop Parker in 1563. The corresponding

Article in the Edwardian Series was this :
" Men must

speak in the congregation in such tongue as the people

understandeth} It is most seemly and most agreeable

to the word of God, that in the congregation nothing be

openly read or spoken in a tongue unknown to the

people, the which thing S. Paul did forbid, except some

were present that should declare the same." The dif-

ference is practically this : Whereas in 1553 the Church

of England contented herself with asserting that it was
" most seemly and most agreeable to the word of God "

that public worship should be held in a tongue familiar

to those present, since 1563 she has maintained the

position that the contrary is " plainly repugnant to the

word of God and the custom of the primitive Church."

It is necessary, therefore, to consider separately

—

1 This title was allowed to remain in 1563, the present one not being

substituted for it till 1571.

38
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1. The evidence of Scripture on this subject.

2. The custom of the primitive Church.

I. The Evidence of Scripture.

The only passage in the Bible which can be thought

to bear directly upon the subject is 1 Cor. xiv., where

S. Paul is speaking of the gift of tongues, and laying

down rules for its exercise. His language implies that

the " tongue " was ordinarily not intelligible to those

present, and he expresses a strong preference for the gift

of prophecy, on the ground that it conduces to the edifi-

cation, comfort, and consolation of those present (ver. 3),

whereas the speaker in a tongue speaketh to God only

and not to men, " for no man understandeth " (ver. 2).

" He that speaketh in a tongue edifieth himself ; but he

that prophesieth edifieth the Church " (ver. 4) ; and thus,

" in the church I had rather speak five words with my
understanding, that I might instruct others also, than ten

thousand words in a tongue" (ver. 19). For this reason

he further charges the man that " speaketh in a tongue
"

to " keep silence in the church, if there be no interpreter
"

(ver. 28). In all this the general principle is laid down
that it is right not only to " pray with the spirit," but to

" pray with the understanding also," and to " sing with

the understanding also," as well as to " sing with the

spirit." But it is obviously impossible for this to be

done where the service is held " in a tongue not under-

standed of the people." In such a case " the spirit

"

may " pray," but " the understanding " will be " un-

fruitful" (ver. 14).

It may be admitted that by the aid of a version in the

vernacular, which shall be placed in the hands of the

laity, the disadvantages of worship conducted in a dead

language may be to some extent obviated. But even so
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the broad principle laid down by the Apostle remains

untouched : nor does it appear possible that the bulk of

the congregation can really join in intelligently unless

the language is one that is familiar to them ; and how-

ever much the idea that the unity of the Church should

be expressed by the unity of the language in which her

prayers everywhere ascend to God may appeal to us. this

is, after all, a matter of sentiment, and S. Paul's ruling

distinctly places edification as the first consideration. We
conclude, then, that it is a thing plainly repugnant
to the word of God ... to have public prayer
in the Church or to minister the Sacraments
in a tongue not understanded of the people.

II. The Custom of the Primitive Church.

It is also repugnant to the custom of the primi-

tive Church. This assertion is scarcely open to

question. The evidence of the ancient Liturgies, as well as

of incidental statements in the writings of early Fathers,1

is amply sufficient to prove that as various countries

were evangelised, the services of the Church, including

the administration of the Sacraments, were held in what-

ever language was familiar to the people of the country.

Thus there still exist Liturgies, not only in Greek, but also

in Syriac, Armenian, Coptic, etc. ; and it was only in the

same way that Latin came to be employed in worship at

all, as the general language in use throughout the West.

1 E.g. Origen, Contra Celsum, viii. 37 : "The Greeks use Greek in their

prayers, the Romans Latin, and so everyone in his own language prays to

God, and gives thanks as he is able. And He that is Lord of every tongue

hears that which is asked in every tongue." Cf. S. Jerome, Ad Eustoch.,

Epitaph. Paidce. The evidence of the Fathers is set out at length in the

Homily on Common Prayer and the Sacraments, a large part of which is

devoted to the consideration of the position maintained in this Article,

See the Homilies, p. 378 seq. (S.P.C.K.),
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Originally the Eoman Church was Greek-speaking ; and

so long as this was the case the Liturgy there used was,

not Latin, but Greek. 1 But by degrees, as Latin became

universal in the West among all classes, so the use of

Latin in public worship spread, although it was never

adopted in the East. Its retention throughout the

Western Church, after the dialects spoken in different

quarters had diverged so greatly as to become different

languages, as French, Spanish, and Italian, and after the

conversion of the Teutonic races and the growth of their

several languages, was for a time a real convenience, as

Latin was the one language that was generally under-

stood in all parts, and formed the medium of intercourse

among educated people. But, as the old order changed,

the disadvantages became greater than the advantages,

though by a not unnatural conservatism the Church

clung tenaciously to what was customary. Then, when
the inconveniences were complained of, it was found

necessary to justify the existent practice, and arguments

were urged in its favour which are clearly afterthoughts,

and if seriously pressed would be fatal to the use of

Latin, and compel us to revert to the original language

in which the Scriptures were written and the Eucharist

instituted. But there is no need to enter into these

here. Sufficient has been said to justify the position

taken up in the Article, and that is all that is required

from us.
2

1 A trace of this still remains in the Eyrie Eleison, which has never

been translated into Latin, but is still used in its Greek form.
2 The formal statement of the Roman Church is, " If anyone shall say

that . . . the Mass ought only to be celebrated in the vulgar tongue . . .

let him be anathema."

—

Decrees of the Council of Trent, Session XXII.

canon ix. This session was held in Sept. 1562, shortly before the revision

of the Articles in Elizabeth's reign. It is therefore possible that the

alteration then made in the terms of the Article was in consequence of the

promulgation of this canon,
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Dc Sacramentis.

Sacramenta a Christo instituta

non tantum sunt notae professionis

Christianorum, sed certa quaedam

testimonia, et efficacia signa gratiae

atque bonae in nos voluntatis Dei,

per quae invisibiliter ipse in nobis

operator nostramque lidem in se,

non solum excitat, verum etiam

confirmat.

Duo a Christo Domino nostro

in Evangelio instituta sunt Sacra-

menta, scilicet Baptismus et Coena

Domini.

Quinque ilia vulgo nominata

Sacramenta, scilicet, Confirmatio,

Pcenitentia, Ordo, Matrimonium,

et Extrema Unctio, pro Sacramentis

Evangelicis habenda non sunt, ut

quae partim a prava apostolorum

imitatione profluxerunt, partim

vitse status sunt in Scripturis

quidem probati, sed Sacramentorum
eandem cum Baptismo et Coma
Domini rationem non liabentes :

1

ut quae signum aliquod visibile seu

caeremoniam a Deo institutam non
habeant.

Sacramenta non in hoc instituta

sunt a Christo, ut spectarentur aut

circumferrentnr, sed nt lite illis

uteremur : et in his duntaxat qui

digne percipiunt. salutarem habent

Of the Sacraments.

Sacraments ordained of Christ

be not only badges or tokens of

Christian men's profession, but

rather they be certain sure wit-

nesses, and effectual signs of grace

and God's goodwill towards us, by

the which He doth work invisibly in

us, and doth not only quicken, but

also strengthen and confirm our

faith in Him.

There are two Sacraments

ordained of Christ our Lord in the

Gospel, that is to say, Baptism,

and the Supper of the Lord.

Those five, commonly called

Sacraments, that is to say, Con-

firmation, Penance, Orders, Matri-

mony, and Extreme Unction, are

not to be counted for Sacraments

of the Gospel, being such as have

grown partly of the corrupt follow-

ing of the Apostles, partly are

states of life allowed in the Scrip-

tures ; but yet have not the like

nature of Sacraments with Baptism

and the Lord's Supper, for that

they have not any visible sign or

ceremony ordained of God.

The Sacraments were not ordained

of Christ to be gazed upon,, or to

be carried about, but that we
should duly use them. Ami in

1 The edition of 1563 adds here :

11 quomodo uec pcenitentia."

585
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effectum : qui vero indigne per- such only as worthily receive the

cipiunt, damnationem (ut inquit same, have they a wholesome

Paulus) sibi ipsis acquirunt. effect or operation. But they that

receive them unworthily, purchase

to themselves damnation, as S.

Paul saith.

This Article has undergone considerable alteration

since the publication of the series of 1553. In that

year it began with a quotation from S. Augustine

:

" Our Lord Jesus Christ hath knit together a company

of new people, with sacraments most few in number,

most easy to be kept, most excellent in signification, as

is Baptism, and the Lord's Supper." 1 Then followed

the last paragraph of our present Article, with the

insertion (after the words " wholesome effect or opera-

tion ") of the following words :
" and yet not that of the

work wrought, as some men speak, which word, as it

is strange and unknown to Holy Scripture : so it

engendereth no godly, but a very superstitious sense." 2

After this paragraph there stood what is now the first

clause, with which the whole Article was concluded. In

1563 it was brought into the form in which it now
stands by means of the following alterations: (1) The

quotation from S. Augustine and the clause condemning

the theory of grace ex opere operato were omitted
; (2)

the order of the two main paragraphs was reversed

;

and (3) between them two fresh paragraphs were

inserted on (a) the number of sacraments ordained

1 Cf. Augustine, Epist. liv. :
" Sacramentis numero paucissimis, obser-

vatione facillimis, significatione praestantissimis, societatem. novi populi

colligavit, sicuti est Baptismus Trinitatis nomine eonsecratus, com-

municatio Corporis et Sanguinis Ipsius ; et si quid aliud in Scripturis

Canonicis commendatur." Cf. also De Doctr. Christiana, III. c. ix.

2 * ' Idque non ex opere (ut quidam loquuntur) operato
;
quaj vox ut

peregrina est et sacris literis ignota, sic parit sensum minime pium, sed

admodum superstitiosum.

"
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by Christ, and (b) the five rites " commonly called

Sacraments." 1

The origin of what now stands as the first clause

may be found in the Confession of Augsburg,2 from

which it was taken through the medium of the thirteen

Articles of 1538, where we read: " Docemus, quod

Sacramenta quae per verbum Dei instituta sunt, non

tantum sint notae professionis inter Christianos, sed

magis certa qua?dani testimonia et emcacia signa gratia?

et bona? voluntatis Dei erga nos, per quae Deus

mvisibiliter operatur in nobis, et suam gratiam in nos

invisibiliter diffundit, siquidem ea rite susceperimus

;

quodque per ea excitatur et confirmatur fides in his

qui eis utuntur. Porro docemus, quod ita utendum

sit sacramentis, ut in adultis, praeter veram contri-

tionem, necessario etiam debeat accedere fides, qua?

credat praesentibus promissionibus, qua? per sacramenta

ostenduntur, exhibentur, et pra?stantur. Xeque enim in

illis verum est, quod quidem dicunt, sacramenta conferre

gratiam ex opere operate* sine bono motu utentis, nam in

ratione utentibus necessarium est, ut fides etiam utentis

accedat, per quam credat illis promissionibus, et accipiat

res promissas, quae per sacramenta conferuntur." 3 A
comparison of this with the corresponding passage in the

Confession of Augsburg shows the stronger position on

the reality of sacramental grace which the Anglican

1 The addition may perhaps have been suggested by the fact that the

Confession of Wiirtemberg contained a long section on the subject.
2 Con/. Augustcnia, art. xiii. :

li De usu Sacramentorum. De usu Sacra-

mentoram docent, quod sacramenta instituta sint, non modo ut sint nofcs

professionis inter homines, sed magis ut sint signa et testimonia voluntatis

Dei erga nos, ad excitandam et conhrmandam fidem in his qui utuntur
proposita. Itaque utendum est sacramentis, ita ut fides accedat, qua? credat

promissionibus, qua? per sacramenta exhibentur et ostenduntur. Damnant
igitur illos, qui docent, quod sacramenta ex opere operato justificent, nec

docent ridem requiri in usu sacramentorum, qua? credat remitti peccata."
3 See Hardwick, p. 270.
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divines maintained. There is nothing in the purely

Lutheran document answering to the " efficacia signa

gratiae," which has been transferred from this unfinished

series to our own Article.

The object of the Article is (1) to condemn the

inadequate views of sacraments held by the Anabaptists,

and to state their true position
; (2) to distinguish

between the two " Sacraments of the Gospel " and the

other five " commonly called Sacraments " ; and (3) to

insist upon the necessity of a right disposition on the

part of the recipients of them. It consists of four

paragraphs, treating respectively of the following sub-

jects, which shall be here considered separately

:

1. The description of sacraments ordained of Christ.

2. The number of such sacraments.

3. The five rites " commonly called Sacraments."

4. The use of sacraments.

I. The Description of Sacraments ordained of Christ.

Sacraments ordained of Christ be not only
badges or tokens of Christian men's profession,

but rather they be certain sure witnesses, and
effectual signs of grace and God's goodwill

towards us, by the which He doth work invisibly

in us, and doth not only quicken, but also

strengthen and confirm our faith in Him.
Each phrase in this description requires careful con-

sideration. Sacraments ordained of Christ are

—

(a) Badges or tokens of Christian men's pro-

fession (notse professionis Christianorum). This was

the regular phrase descriptive of sacraments among
the Zwinglians,1 and adopted also by the Anabaptists,

1 The language of Zwingli himself sometimes gave to sacraments the

lowest position possible. In the Ratio fidei he says boldly :
" Credo,
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who regarded the Eucharist and baptism as nothing more

than such tokens. So we read in Archbishop Hermann's

Simplex ac pia deliberatio (which was translated into

English in 1547), that they " withdrawe from the

sacramentes, which they wil to he nothyng els than outward

sygnes of our profession and felowship, as the badges of

capitaines be in warre ; thei deni that they be workes

and ceremonies instituted of God for this purpose ; that

in them we shulde acknowledge, embrace, and receyve

thorough fayth the mercie of God and the merite and

communion of Christ ; and that God worketh by these

signcs and exhibiteth unto us the gyftes in dede, which

He offereth wyth these signes" 2 Similarly, the same view

is condemned in the Reformatio Legum Ecclesiasticarum, in

the following words :
" Magna quoque temeritas illorum

est, qui sacramenta sic extenuant ut ea pro nudis signis,

et externis tantum indiciis capi velint, quibus tanquam

notis hominum Christianorum religio possit a caeteris

internosci, nec animadvertunt quantum sit scelus, haec

sancta Dei instituta inania et vacua credere." 3 Accord-

ing to this Anabaptist theory, baptism was merely a
" mark of difference whereby Christian men are discerned

from other that be not christened," and the Eucharist

was nothing more than " a sign of the love that

imo scio, omnia sacramenta tarn abesse ut gratiam conferant, ut ne

adfcrant quidem aut dispensent" (see Niemeyer, Collectio Confessionum,

p. 24), and elsewhere (De peccato originali declaratio) :
" Symbola igitur

sunt externa ista rerum spiritualium et ipsa minime sunt spiritualia, nec

quidquam spirituale in nobis perficiunt : sed sunt eorum qui spirituales

sunt, quasi tessera." But his followers were to a great extent influenced

by Calvin's teaching, and in the Consensus Tigurinus (1549) they admit
that they are more than "marks or badges of profession." "Sunt
quidem et hi sacramentorum fines ut note sint ac tesserae Christians

professionis et societatis sive fraternitatis, ut sint ad gratiarum actionem

incitamenta et exercitia fidei ac pise vite, denique syngraphoe ad id

obligantes. Sic hie unus inter alia praecipuus ut per ea nobis gratiam

suam testetur Deus, repnesentat atque obsignet."—Niemeyer. p. 193.
a English translation (ed. 1548), fol. cxlii. a De Hceres. c. xvii.
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Christians ought to have among themselves one to

another." Our Article condemns this view of sacra-

ments as " notae professionis " (not only in the Article

before us, but also in XXVII. and XXVIII.), as not in

itself untrue, but simply as inadequate. As Hooker

says, they are " marks of distinction to separate God's

own from strangers." But they are not only this.

Far more important is it to remember that they

are

—

(b) Certain sure witnesses ... of grace and
God's goodwill towards US. This view of sacra-

ments as " witnesses " (testimonia) is one to which

special prominence was given by both Lutheran and

Calvinistic divines upon the Continent. Sometimes they

spoke as if they were witnesses chiefly of past mercies,

outward acts testifying to God's redeeming love, and

assuring us of it in order to excite and confirm our

faith in Him. 1 Sometimes, however, they regarded them

also as witnesses of present blessings, testifying by out-

ward ceremonies to that blessing which the grace

annexed to the sacrament confers.2 So also our own
Hooker speaks of them as " marks whereby to know wlien

God doth impart the vital or saving grace of Christ unto

all that are capable thereof "

;

3 and, in the Order for

1 "Baptism testifies that we have been cleansed and washed; the

Eucharistic Supper that we have been redeemed."—Calvin's Institutes,

IV. xiv. 22. "Circumcision is nothing; so is baptism nothing; the

communion of the Lord's Supper is nothing : they are rather testimonies

and seals of the Divine will towards thee
;
through them is thy conscience

assured, if it ever doubted, of the graciousness and the goodwill of God
in thy regard."—Melancthon, quoted by Moehler, Symbolism, p. 202

(Eng. Tr.). Cf. the 13th Article of the Confession of Augsburg, quoted

above, p. 587.
2 So the Apologyfor the Confession of Augsburg: " Sacramentum est

ceremonia vel opus, in quo Deus nobis exhibet hoc, quod offert annexa

ceremoniae gratia."
3 Eccl. Polity, Bk. V. c. Ivii.
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Holy Communion we are reminded that the holy

mysteries are " pledges of His love," and that by them

God " assures us of His favour and goodness towards us."

But this is not all. They are also to be regarded as

—

(c) Effectual signs of grace (efficacia signa). An
" effectual sign " is a sign that carries its effect with it.

As the Church Catechism teaches us, it is something

more than a mere " pledge." It is also " a means

whereby we receive the same" spiritual grace, of which

it is " an outward visible sign." A sacrament, then, is

" not only a picture of grace, but a channel of grace." 1

It " not only typifies, but conveys." 2 As Hooker puts

it, the sacraments are " means effectual whereby God,

when we take the sacraments, delivereth into our hands

that grace available unto eternal life, which grace the

sacraments represent or signify." 3 This phrase, " effec-

tual signs of grace," first makes its appearance, as we
have already seen, in the incomplete formulary of 1538,

and it marks out very clearly the determination of the

Anglican Divines to insist upon the truth that the

sacraments are real means of grace. 41

(d) By means of these effectual signs God doth
work invisibly in US. In them " it pleaseth God to

communicate by sensible means those blessings which

are incomprehensible." 5 Once more the words seem to

have been inserted with the express purpose of laying

stress on the reality of the Divine gifts which man

1 Bp. Alexander. - Bp. A. Forbes 3 Hooker. / c.

4 The phrase is one which had not commended itself to Lnther, and he
was only willing to accept it with some qualification. " Nec verum esse

potest, sacramentis inesse vim efficacem justificationis, sen esse signa

efficacia gratis. Haec enim omnia dicuntur in jacturam fidei, ex

ignorantia promissionis divinae. Nisi hoc modo efficacia dixeris, quod si

adsit fides indubitata, certissime et efficacissime gratiam conferunt."

—

Dc
Capt. Babyl. Ecc. Opip. vol. ii. fol. 272 (Jena?, 1600).

5 Hooker, I.e.
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receives from God in and through the sacraments,1 in

which He " embraceth us, and offereth Himself to be

embraced by us." 2

(e) Lastly, by them God doth not only quicken,

but also strengthen and confirm our faith in

Him. In this phrase it appears to be natural to refer

the first expression " quicken " (excitat) to the action of

God's grace in Holy Baptism, and the second, " strengthen

and confirm " (confirmed), to the action of the same grace

in the Eucharist.

We have now gone through the description of sacra-

ments ordained of Christ point by point. But before

passing on to consider the next paragraph of the Article,

it will be well to cite the definitions given in the Church

Catechism and in the Homily on Common Prayer and

the Sacraments, and to compare them with that in the

Article before us. If we take the most familiar of

them, viz. that in the Catechism, as the standard, and

refer the other two to it, it will easily be seen that,

though the forms are different, and belong to different

dates,3 yet in each case the same five points are brought

out

According to the Church Catechism a sacrament is

"(1) an outward visible sign of (2) an inward spiritual

grace given unto us, (3) ordained by Christ Himself as

1 These words, as well as "efficacia signa," have nothing corresponding

to them in the Confession of Augsburg, being first inserted in the joint

Confession of 1538. It is curious, however, to find something very

similar to them in the Confessio Belgica (1562). "Sunt enim sacramenta

signa ac symbola visibilia rerum internarum et invisibilium, per quae, ceu

per media, Deus ipse virtute Spiritus Sancti in nobis operatur."—Art.

XXXIII. (On this Confession see vol. i. p. 10.)
*2 Homily on Common Prayer and the Sacraments, p. 376 seq.

(S.P.C.K.).
-; The Article to 1553 (or indeed to 1538) ; the Homily in question to

the early years of Elizabeth's reign ; the part of the Catechism treating of

the sacraments to 1604.



ARTICLE XXV 593

(4) a means whereby we receive the same, and (5) a

pledge to assure us thereof."

According to the Homily, sacraments, " according to

the exact signification," are "(1) visible signs (3)

expressly commanded in the New Testament, (4 and 5)

whereunto is annexed the promise of (2) free forgiveness

of our sins, and of our holiness and joining with Christ." 1

To the same effect the Article says that sacraments

(3) "ordained of Christ are . . . (5) certain sure

witnesses, and (4) effectual (1) signs of (2) grace and

God's goodwill towards us, (4) by the which He doth work

invisibly in us, and doth not only quicken, but also

strengthen and confirm our faith in Him."

There are, of course, differences of detail, e.g. the

Homily leaves us free to look for the outward sign

anywhere " in the New Testament," whereas the

Catechism, with which agrees the Article,2 requires it to

be ordained " by Christ Himself." The Catechism leaves

the nature of the inward spiritual grace undefined. The

Homily accurately makes it include, not only pardon,

but sanctification and incorporation in Christ. Thus the

different descriptions may be regarded as supplementing

each other, and for teaching purposes none should be

lost sight of.

II. The Number of Sacraments ordained of Christ.

There are two Sacraments ordained of Christ
our Lord in the Gospel, that is to say, Baptism,
and the Supper of the Lord.

1 Homily on Common Prayer and the Sacraments, p. 376 (S.P.C.K.).
- Though the first paragraph does not mention the outward sign as

' 1 ordained by Christ Himself," yet the phrases used in the second and
third paragraphs, "ordained of Christ our Lord in the Gospel," and
"any visible sign or ceremony ordained of God," indicate agreement
with the Catechism on this point.
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In considering this statement it will be convenient (a)

to trace out the history of the word sacrament, and (b) to

endeavour to set forth the precise difference between

England and Eome on the number of the sacraments.

(a) The history of the word sacrament. — The word

Sacramentum is a familiar classical one, with two well-

defined uses. It means either (1) a gage of money laid

down by parties who went to law, or (2) the military

oath taken by soldiers to be true to their country and

general. The idea which is common to both these

meanings is that of a sacred pledge. The earliest occur-

rence of the word in connection with Christianity and

Christian associations is in Pliny's famous letter to the

Emperor Trajan, in which he says that the Christians of

Bithynia bound themselves sacramento not to commit any

wrong. 1 It may be a matter of doubt to what precisely

Pliny was referring, but there can be no doubt that his

use of the word " sacrament " is little more than an

accident. It can scarcely have been the word which the

Bithynian Christians used. In a letter at the beginning

of the second century from a Eoman governor to a

Roman emperor the word can only be interpreted in its

classical sense of an oath or obligation. Ecclesiastical

Latin was not yet in existence: indeed, it is almost

certain that there was as yet no Latin-speaking Church

;

and thus, though it is interesting to find the word

employed in connection with a Christian rite, yet later

associations which have grown up round it must not be

suffered to influence our interpretation of it. As an

ecclesiastical term, its true home is North Africa, which

1 Pliny, Epist. xcvi. :
1

1

Affirmabant autem hanc fuisse summam vel

culpae sure vel erroris quod essent soliti stato die ante lucem convenire

carmenque Christo quasi deo dicere secum invicem, seque sacrainento non

in scelus aliquod obstringere, sed ne furta, ne latrocinia, ne adulteria

oommitterent, ne fidem fallerent, ne depositum appellati abnegarent."

See Lightfoot, Apostolic Fathers, pt. II. vol. i. p. 51.
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was the first Latin-speaking Church. Here we find it

used from the first as the equivalent of the Greek

fivo-rrjpiov, and as such it is employed with a wide

latitude of meaning, for either a religious rite or a

religious truth
;
generally, however, with the idea that

some sacred meaning lies under a visible sign. So

Tertullian (200) uses the word again and again, some-

times of the military oath,1 sometimes of a sacred truth,

or a mystery, sometimes of a sacred rite, and even of the

rite of infanticide with which the Christians were

charged. 2 Similarly with Cyprian (250) it means a

sacred symbol, a sacred bond, or a sacred truth.3 From
North Africa the word passed into the common language

and familiar speech of Western Christendom through

the Latin versions of the Scripture, in which it appears

in several passages always as the rendering of pvariqpiov}

In Patristic writers the same latitude in the use of the

term, which has been already noticed, may constantly be

1 De Spectaculis, xxiv. Seorpiace, iv.

2 See Apol. vii. (Sacramentum infanticidii) ; xv. (Sacramenti nostri) ;

xix. (Judaici Sacramenti) ; xlvii. (nostris Sacramentis) ; Adv. Marc.

V. viii. (panis et calicis Sacramento) ; De Bapt. i. (aqua; Sacramentum),

etc.

3 Cyprian uses it twice of the military oath : De lapsis, xiii.
;
Ep.

lxxiv. Elsewhere with wide latitude of meaning. Of Baptism, Ep.

lxxiii. ; of the Eucharist, De zelo et livore, xvii., De lapsis, xxv. ; of the

Passover, De unitate, viii. ; of a sacred bond, Ep. lix., De unitate, vi.

etc. ; of doctrines, De Dominica Oratione, ix., Testim. Pros/, etc. See

the very careful note on his use of the word, which was "in many
instances used with intentional vagueness, " in Studia Biblica et Ecclesi-

astica, vol. iv. p. 253.
4 "Sacramentum " appears in the Vulgate (1) in the Old Testament in

Dan. ii. 18, 30, 47, iv. 6 (A.V. 9), each time as the equivalent of KPi
a secret (Greek fjivcr^piov) ; and also in Tobit xii. 7 ; Wisd. ii. 22, vi. 24

(A.V. 22) ; in all of which places it represents the same Greek word,

fj-var-qpiov, as it does also (2) in the eight passages in which it is found in

the New Testament, viz. Eph. i. 9, iii. 3, 9, v. 32 ; Col. i. 27 ; 1 Tim.

iii. 16 ; Rev. i. 20, xvii. 7. It is also found occasionally in other passages

in the "Old Latin," e.g. in Rom. xvi. 25.
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observed. It is used frequently of sacred truths, as

well as of sacred rites of mystic meaning. Even as late

as the eleventh century it is applied by S. Bernard to the

rite of feet washing. 1 But in comparatively early times

there had been a tendency to contrast the sacraments

or sacred rites of the Jews with those of the Christian

Church, and to point to the former as numerous and

burdensome, and the latter as few in number. Thus

Augustine, in the passage quoted in the original Article

of 1553, says that " under the new dispensation our Lord

Jesus Christ has knit together His people in fellowship,

by sacraments which are very few in number, most easy

in observance, and most excellent in significance, as

baptism solemnised in the name of the Trinity, the

Communion of His Body and Blood, and also whatever

else is commended to us in Canonical Scripture, apart

from those enactments which were a yoke of bondage to

God's ancient people, suited to their state of heart and

to the times of the prophets, and which are found in the

books of Moses." 2 Elsewhere in his book on Christian

Doctrine he draws a similar contrast, pointing out how
" our Lord Himself and apostolic practice have handed

down to us a few significant rites (signa) in place of

many, and these at once very easy to perform, most

majestic in their significance, and most sacred in their

observance. Such as the Sacrament of Baptism, and

the Celebration of the Body and Blood of the. Lord." 3

From this contrast between the multiplicity of sacred

rites imposed upon the Jews and the fewness of those

enjoined in the gospel to Christians, there grew up in

time a disposition to use the word sacramentum more

particularly of those rites which could claim the authority

of the New Testament, and to speak of the " Sacraments

1 Sermo in Casna Domini, § 24. 2 See above, p. 586.

u De Doctrina Christiana, III. ix.
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of the Church " as limited in number. So in the East,

" Dionysius the Areopagite " (c. 500), who is followed

by later writers, describes in his book on the Ecclesi-

astical Hierarchies six Christian fiva-Ttjpta, Baptism, the

Eucharist, Unction, Orders, Monastic Profession, and the

Kites for the Dead. In the West, Paschasius Eadbert 1

and Khabanus Maurus,2 in the ninth century, both

speak of four sacraments, Baptism, Unction, the Body,

and the Blood of the Lord. Not till the eleventh

century is the number fixed at the mystic number seven,

to correspond with the sevenfold gifts of the Spirit.

The earliest writer to speak of this number (so far as is

known) is Gregory of Bergamo,3 in his book, Be

Eucharistia. In this he says definitely that the sacra-

ments of the Church instituted by our Saviour were

seven
;

4 but in the next chapter he speaks of three,

Baptism, Unction, and the Eucharist, as more worthy,

and contradicts what he has said before, by maintaining

that of these three, only the first and third were

instituted by the Eedeemer Himself, for unction has only

apostolic authority.
5 A few years later than Gregory

was Peter Lombard,6 to whom it is generally stated that

1 Dc Corpore et Sanguine Domini, iii. 2.

2 De Clericorum Institutions, I. xxiv.
3 Gregory became Bishop of Bergamo in 1133, and died in 1146. His

book, De Eucharistia, was first published in 1877, and since then has

been included in Hurter's Sanctorum Patrum Opuscula Selecta, vol. xxxix.
4 Dc Euch. c. xiii. :

' 1 Verum ne quis occasione dictorum existimet tot

esse sacramenta ecclesiae, quot sunt quibus congruit sacramenti vocabuluni,

scire debemus ea solum esse ecclesire sacramenta a servatore nostro Jesu
instituta quae in medicinam nobis tributa fuere, et hsec numero adimplentur
septenario.

"

5 De Euch. c. xiv. :
" Tria siquidem in ecclesia gerimus sacramenta

quoe sacramentis aliis putantur non immerito digniora, scilicet baptismum,
chrisma, corpus et sanguis Domini. Quorum trium primum et ultimum ex
ipsius Redemptoris institutione percepimus, ex apostolica vero tradition

e

illud quod medium posuimus."
G Peter Lombard became Bishop of Paris in 1159, and died in 1164.

39
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the limitation of the number to seven is due. It is

found in his writings,
1 and it was probably through his

influence that it became generally accepted. From him

it passed into the writings of the schoolmen, Aquinas 2

and others. It was laid down in the " decree to the

Armenians " sent in the name of Pope Eugenius iv.

from the Council of Florence (1439); 3 and was

definitely adopted by the Council of Trent at the

seventh session of the Council (1547), when the

following canon was passed :
" If anyone shall say that

the sacraments of the new law were not all instituted

by Jesus Christ our Lord ; or that they are more or less

than seven, viz. Baptism, Confirmation, the Eucharist,

Penance, Extreme Unction, Orders, or Matrimony ; or

even that any one of these seven is not truly and

properly a sacrament : let him be anathema." 4 It will

be seen from this brief sketch that our Keformers had a

double use of the word before them. On the one hand,

there was the wider sense given to it by the Fathers
;

on the other, the more restricted scholastic use. They
1 Sentent. IV. dist. ii. § 1.

2 Summa, III. Q. lxv.

3 Decretum Eugenii Papcc IV. ad Armenios, Labbe and Cossart, vol. ix.

pp. 434 and 437.
4 Gone. Trid. Sess. VII. canon 1 : "Si qnis dixerit sacramenta novre

legis non fuisse omnia a Jesu Christo Domino nostro instituta ; aut esse

plura vel pauciora quam septem, videlicet Baptismum, Confirmationem,

Eucharistiam, Poenitentiam, extremam Unctionern, Ordinem, et Matri-

monium, aut etiam aliquod horum septem, non esse vere, et proprie

sacramentum, anathema sit." It should be mentioned that the Greek

Church agrees with the Roman in reckoning the sacraments of the

Church as seven in number ; for though the Confession of Cyril Lucar says

that only two sacraments were ordained of Christ (c. xv., see Kimmel's

Libri Symbolici, p. 34), the "Orthodox Confession recognises the cirra

fxvarrjpia tt]s €KK\7]<rias (q. xcviii. ib. p. 170 seq.), as does also the Confes-

sion of Dositheos (Decret. xv. ib. p. 448); and see also "the Longer

Catechism of the Russian Church" (Blackmore's Doctrine of the Russian

Church, p. 84). The Confession of Metrophanes Critopulus calls Baptism,

the Eucharist, and Penance ret irpbs (riorvplav ivayKaia ixwrripia. See

Winer, Confessions of Christendom, p. 241.
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recognised frankly that it was largely a question of

definition. What they were concerned for was that

Baptism and the Eucharist, as the two great rites

ordained for all Christians by Christ Himself, should be

put on a different footing from all others.1 The

medieval teaching about the seven sacraments might

seem to obscure this ; and therefore they felt that if the

word was to be restricted to a limited number of rites,

it would be well to restrict it to these two. But they

1 According to the teaching of the earlier period, during the Reforma-

tion three sacraments were recognised as pre-eminent, Baptism, the

Eucharist, and Penance. These alone are mentioned in the Ten Articles

of 1536, while in the " Institution of a Christian Man," or " the Bishops'

Book," issued in the following year, they arc expressly separated off from

the others, and it is said that " although the sacraments of Matrimony,

of Confirmation, of Holy Orders, and of Extreme Unction have been of

long time past received and approved by the common consent of the

Catholic Church to have the name and dignity of sacraments, as indeed

they are well worthy to have ... yet there is a difference in dignity

and necessity between them and the other three sacraments, that is to

say, the sacraments of Baptism, of Penance, and of the Altar, and that

for divers causes, " etc.—See Formularies of Faith, p. 128. In 1540 a series

of questions was propounded, probably by the Archbishop of Canter-

bury, to a number of Bishops and Divines, and their answers revealed

a great variety of opinions on the number of the sacraments, and the

proper use of the word (see the answers in Burnet, "Records," Nos. xxi.

and lxix., and cf. Dixon, vol. ii. p. 303 seq.). Cranmer and others denied

that it should be rigidly used of seven. However, in the reactionary

" King's Book " of 1543 the whole passage on the number of sacraments

in the Bishops' Book is entirely rewritten, and the medieval view is

more rigidly adhered to (see Formularies of Faith, p. 293). In the

Reformatio Legum Ecclesiasticarum, as might be expected, a great change

of view is manifest, as the following extract will show: "Ad sacra-

menti perfectionem tria concurrere debent. Primum evidens est et

illustris nota, quse manifeste cerni possit, secundum est Dei promissum,

quod externo signo nobis reprsesentatur et plane confirmatur. Tertium
est Dei prceceptum quo necessitas nobis imponitur, ista partim faciendi,

partim commemorandi : qute tria cum authoritate Scripturarum in

Baptismo solum occurrant, et Eucharistia, nos haec duo sola pro veris et

propriis novi testamenti sacramentis ponimus."

—

De Sacramentis, c. ii.

Similarly in the Catechism published with the Articles in 1553, only two
sacraments are expressly recognised.
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were perfectly willing to extend it to other rites also

—

indeed, to " anything whereby an holy thing is signified
"

—provided that it was made clear that the word was

only used in a general sense. Thus the Article before

us, after speaking of the five rites, " commonly called

Sacraments," 1 proceeds, not to deny the name to them

altogether, but only to assert that they " have not the

like nature of sacraments with Baptism and the Lord's

Supper," i.e. they are not to be put on a level with them.

Still clearer, perhaps, is the teaching of the Homily on

Common Prayer and the Sacraments, which puts the

matter so admirably that the passage must be quoted

here in full.

" As for the number of them, if they should be

considered according to the exact signification of a

sacrament, namely for visible signs, expressly com-

manded in the New Testament, whereunto is annexed

the promise of free forgiveness of our sin, and of our

holiness and joining in Christ, there be but two, namely,

Baptism, and the Supper of the Lord. For although

Absolution hath the promise of forgiveness of sin, yet

by the express word of the New Testament it hath

not this promise annexed and tied to the visible

sign, which is imposition of hands. For this visible

sign (I mean laying on of hands) is not expressly

commanded in the New Testament to be used in

Absolution, as the visible signs in Baptism and the

Lord's Supper are ; and therefore Absolution is no such

sacrament as Baptism and the Communion are. And
though the ordering of ministers hath His visible

1 It cannot be said that this expression discourages the application of

the name to them, any more than it can be maintained that the parallel

form of expression in the Prayer Book, " The Nativity of our Lord, or

the Birthday of Christ, commonly called Christmas Day, " discourages the

use of the popular name for the festival.
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sign and promise, yet it lacks the promise of remission of

sin, as all other sacraments except the two above named

do. Therefore neither it, nor any other sacrament else,

be such sacraments as Baptism and the Communion are.

But in a general acceptation the name of a sacrament

may be attributed to anything whereby an holy thing

is signified. In which understanding of the word the

ancient writers have given this name, not only to the

other five, commonly of late years taken and used for

supplying the number of the seven sacraments ; but also

to divers and sundry other ceremonies, as to oil, washing

of feet, and such like ; not meaning thereby to repute

them as sacraments in the same signification that the

two forenamed Sacraments are. Dionysius ; Bernard, Be
Coma Domini, et Ablut. pedum" 1

It is perfectly clear from this that in some sense other

sacraments are recognised by those who are responsible

for the Homilies besides the two great ones, Baptism

and the Communion.

We are now in a position to pass to the consideration

of the next point

:

(b) The precise difference between England and Rome on

the member of the sacraments.—It is largely but not

entirely a question of definition—not entirely, for, even

admitting the Eoman description of sacraments, we
could not accept the Tridentine statement upon them.

The real difference appears to be this : Eome says that

the sacraments of the new law are neither more nor less

than seven, and that they were all instituted by Christ.

The Anglican Church maintains that the word should

either be restricted to two rites with outward visible signs

ordained by Christ Himself, 2 or else that sacraments are

1 Homily on Common Prayer and the Sacraments, p. 376 seq,

(S.P.C.K.).

- It must be remembered that the statement of the Catechism, "Two
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not seven, but innumerable. Two points in the Eoman
position may be added, as they are sometimes overlooked.

First, though the Tridentine divines have committed the

Roman Church to the position that all the seven sacra-

ments were instituted by Christ Himself, 1 yet they have

never asserted that in every case the outward visible

sign is of His institution
;

secondly, they asserted

definitely that all the seven are not to be regarded as

exactly on the same level of equality. " If anyone

shall say that these seven sacraments are equal to each

other in such wise as that one is not in any way more

worthy than another : let him be anathema." 2 When
these two points are remembered, it will be found that

the difference between the two branches of the Church

on this matter is comparatively small.

III. The five Rites " commonly called Sacraments"

Those five commonly called Sacraments, that

only as generally necessary to salvation," is not made in answer to the

question, "How many sacraments are there?" but "How many sacra-

ments hath Christ ordained in His Church ? " Moreover it is not said

absolutely that these are "two only," but "two only as generally

necessary for salvation," i.e. as necessary for all men. Cf. Taylor's

Dissuasive from Popery, p. 240. "It is none of the doctrine of the

Church of England that there are two sacraments only; but that of

those rituals commanded in Scripture, which the ecclesiastical use calls

sacraments (by a word of art), two only are generally necessary to

salvation." So Archbp. Seeker in his Lectures (xxxv. ), "Our Catechism

doth not require it to be said absolutely that the sacraments are two

crnly, but two only necessary to salvation, leaving persons at liberty to

comprehend more things under the name if they please, provided that

they insist not on the necessity of them, and of dignifying them with

this title."

1 Before the Council of Trent it was regarded as an open question

whether they were all instituted by Christ ; and some divines, as

Bonaventura, Hugo, and Durandus, have questioned whether Confirma-

tion and Unction were instituted by Him.
3 Cone. Trident. Sess. VII. canon iii.
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is to say, Confirmation, Penance, Orders, Matri-

mony, and Extreme Unction, are not to be

counted for Sacraments of the Gospel, being

such as have grown partly of the corrupt
following of the apostles (a prava apostolorum

imitatione), partly are states of life allowed
(probati) in the Scriptures: but yet have not

the like nature of Sacraments with Baptism
and the Lord's Supper, for that they have not
any visible sign or ceremony ordained of God.

It cannot be said that the account given in this

paragraph of the five rites is quite exact. It is said

that they are (1) such as have grown partly of

the corrupt following of the apostles, i.e. from a

bad imitation of them, a prava apostolorum imitatione.

This would well apply, as will be shown below, to

Extreme Unction, and perhaps also is intended to refer

to Penance in its medieval form, in view of the super-

stitions connected with it. (2) They are partly states

of life allowed in the Scriptures. "Allowed/' it

must be remembered, meant a good deal more in the

sixteenth century than it does now. It did not stand for

" permitted," but was equivalent to " approved of " (Latin,

probati).
1 Thus " states of life allowed in the Scriptures

"

involves no lack of appreciation of the rites so described.

The phrase may be taken to refer to Matrimony and

Holy Orders, both of which can be spoken of as " states

of life." But it cannot include Confirmation, which is

1 So in Art. XXXV. of 1553 it is said that the " Book of prayers and

ceremonies of the Church of England " ought to be received and allowed
"

(approbandi). In XXXVI. of the same series, that '

' the civil magistrate

is ordained and allowed (probatus) of God." A similar use of the word is

found in the Baptismal Service in the Book of Common Prayer; "He
favourably alloweth this charitable work of ours" ; and cf. Ps. xi. 6

(P.B.V. "the Lord alloweth the righteous"), and S. Luke xi. 48,

1 Thess. ii. 4 in the A.V.
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not a " state of life " at all. Nor does it seem probable

that this apostolic ordinance, which the Church of

England has always maintained and insisted upon, can

be included under the first head. 1 It remains, then, that

the description is somewhat carelessly drawn, and that

one of the five rites is not really included in it. This,

however, is not a matter of great importance, for

Confirmation, equally with the others, fails to answer

to the description of " Sacraments of the Gospel " ; for

although it is an apostolic rite, with its " outward visible

sign " and its " inward spiritual grace," yet as it is only

traceable to the Acts of the Apostles (see Acts viii. 17,

xix. 6, and cf. Heb. vi. 2), we cannot positively say that

it was " ordained of Christ our Lord in the Gospel," or

that it has an " outward visible sign ordained by Christ

Himself."

It will also be found that each of the other rites fails

to answer to the restricted definition. Penance, of

which absolution is the " form in which its chief force

consists," 2 most certainly was " ordained by Christ Him-
self " (see S. John xx. 23), but it cannot honestly be

said to have " any visible sign or ceremony ordained of

1 It is possible, however, as Dr. Mason thinks, that Confirmation is

intended to be described as having grown out of " the corrupt following

of the apostles," since ''in the official language of the time, Confirma-

tion meant distinctly the rite of unction, after a certain form, with a

chrism elaborately compounded." See " The relation of Confirmation to

Baptism," p. 426. I cannot, however, think that this view is probable,

since "Confirmation" had been deliberately retained as the official title

of the rite of laying on of hands in the Prayer Books of 1549, 1552, and

1559. It is curious to notice that at the Hampton Court Conference in

1604, the Puritans complained that this phrase in the Articles involved a

contradiction with the teaching of the Prayer Book, and that their com-

plaint was dismissed as a "mere cavil." Cardwell's History of Con-

ferences, p. 182.
2 Cone. Trid. Sess. XIV. cap. iii. :

" Docet praeterea sancta synodus

sacramenti pcenitentife f'ormam, in qua prcecipue ipsius vis sita est, in

illis ministri verbis positam esse : Ego te absolvo, " etc.
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God.
:

' Orders, again, was " ordained by Christ Him-

self" on the same occasion (S. John xx. 21-23). It

has its " inward spiritual grace," and from the days of

the Apostles has had as its " outward visible sign " the

laying on of hands. But once more the outward visible

sign cannot be traced back to the Gospel, or to our

Lord's own ordinance. Moreover, the grace given in it

is official, rather than for the personal sanetification of

the recipient. Matrimony is " an honourable estate,

instituted of God in the time of man's innocency,

signifying unto us the mystical union that is betwixt

Christ and His Church "
; and though " Christ adorned

and beautified " it " with His Presence," 1
it cannot be

said that it was ordained of Him in the Gospel, nor has

it any " outward visible sign " of Divine appointment.2

Extreme Unction may seem to require further con-

sideration ; for whereas the other four rites are retained

and 11 had in reverend estimation " by the Church of Eng-

land, this one has been entirely disused, and no authority

whatever is given for the application of oil to the sick

by the formularies of this branch of the Church. The

Scriptural authority that is pleaded for the rite is, of

course, the injunction of S. James in his Epistle.

" Is any among you sick ? let him call for the elders

1 The Book of Common Prayer. The Order for the Solemnization of

Holy Matrimony.
- In Eph. v. 32, after speaking of the union in marriage, S. Paul says

to /xvaTrjpiov tovto /xiya iar'iv, which is rendered by the Vulgate " Sacra -

mentuni hoc magnum est," and consequently by the Douay version,

"This is a great sacrament." It is, however, perfectly obvious that the

Apostle's use of the word /xvar-qpiov in this connection ("This mystery is

great," E.V.) has no real bearing on the question whether marriage is a
1 1 sacrament " in the later technical sense of the word, though, as Bishop
Ellicott notes {in loc.), the very fact of the comparison which the Apostle
makes ("but I am speaking in reference to Christ and His Church")
"does place marriage on a far holier and higher basis than modern
theories are disposed to admit."
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of the Church ; and let them pray over him, anointing

him with oil in the name of the Lord : and the prayer

of faith shall save him that is sick, and the Lord shall

raise him up ; and if he have committed sins, it shall be

forgiven him" (v. 14, 15).
1 It may be granted that this

looks very much like an injunction to the Church for all

time; but even so, if this were allowed, it would not

give the unction a right to be regarded as a Sacrament

of the Gospel, for it is not " ordained by Christ Himself."

We find, however, in the writings of early Fathers so

remarkable and complete a silence upon the subject that

we can only conclude that it was not regarded by them

as enjoining a rite to be continued after the ^apto-fiara

lafiaTcov (1 Cor. xii. 9) had disappeared from the Church.

There is, indeed, a constant stream of testimony to the

use of oil for healing purposes by Christians in early

ages

;

2 but there is no evidence for its application as a

religious rite until we come to the well-known letter of

Innocent I. to Decentius, bishop of Eugubium, early in

the fifth century. Decentius had written to ask whether

the bishop might anoint the sick. Innocent replies, and,

referring to the passage in S. James, tells him that he

might do so, that the oil should be blessed by the bishop

and used by all Christians in their hour of need, and

that it is " a kind of sacrament." 3 Now, even if it be

1 The only other passage in the New Testament where such unction can

possibly be referred to is S. Mark vi. 13, where it is said that the Apostles

"anointed with oil many that were sick, and healed them" ;'but this is

so definitely for healing, that it is not generally regarded by Roman
divines as ".the sacrament of Unction."

2 E.g. Tertullian, Ad Scapulam, c. iv. ; Vita Eugenia;, c. xi. (Rosweyd,

343).
z Ep. ad Decent. §8: "Sane quoniam de hoc, sicuti de cceteris, con-

sulere voluit dilectio tua . . . quod in beati apostolis Jacobi epistola

conscriptum est : Si infirmus aliquis in vobis est, etc. : quod non est

dubium de fidelibus aegrotantibus accipi vel intelligi debere, qui sancta

oleo chrismatis perungi possunt, quod ab episcopo confectum, non solum
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admitted that the letter is genuine, it is clear that it is

fatal to any claim for this religious unction to be

regarded as primitive: for, as Bishop Harold Browne

truly says, " If extreme unction were then a sacrament

of the Church, it is impossible that one bishop should

have asked this question of another ; or if he did, that

the other should not at once have reminded him that

it was a well-known sacrament of immemorial usage." 1

Further, it appears from the letter that even when the

blessing of the oil was restricted to the bishop, it was

still regarded as immaterial by whom the unction was

administered

;

2 nor do we meet with any injunction to

the priest to administer it himself before the ninth

century.

Again, whereas the original intention of the unction

had been primarily for the saving of the sick person's

life, by degrees this dropped out of sight, and the rite

came to be regarded as part of the preparation for

death, and was only administered when all hope of

recovery seemed to have passed away ; and thus that

sacerdotibus, sed et omnibus uti Christianis licet, in sua aut in suorum
necessitate ungendum. Creterum illud superfluum esse videmus adjectum,

ut de episcopo ambigatur, quod presbyteris licere non dubium est. Nam
idcirco presbyteris dictum est, quia episcopi occupationibus aliis impediti,

ad omnes languidos ire non possunt. Caeterum si episcopus aut potest

aut dignum ducit, aliquem a se visitandum, et benedicere et tangere

chrismate, sine cunctatione potest, cujus est chrisma conficere. Nam
pcenitentibus istud infundi non potest, quia genus est sacramenti. Nam
quibus reliqua sacranienta negantur, quomodo unum genus putatur posse

concedi V
1 Ej-position of the Thirty-Nine Articles, p. 588.
2 Even after the days of Innocent L the oil was frequently blessed by

laymen, and even women. Thus S. Monegund (570) on her deathbed

"blessed oil and salt," which were afterwards given to the sick; see

Greg. Turon. Vitcc Patrum, c. xix. In 813 the Council of Chalons lays

down that the sick ought to be anointed by the presbyters with oil which
is blessed by the bishop (canon xlviii.). To the same effect, Hincmar
(852), Capit. 5, and others about the same time. See the Dictionary of

Cliristian Antiquities, vol. ii. p. 2004.
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which had been originally simply " the last unction

"

(extrema unctio), as being (presumably) applied after the

unctions in Baptism and Confirmation, came to be looked

upon as nothing but " unctio in extremis," and was

deferred until death seemed imminent. The subject was

considered by the Council of Trent at its fourteenth

Session, in 1551, when it was laid down that "this

sacred unction of the sick was instituted by Christ our

Lord, as truly and properly a sacrament of the new law,

hinted at, indeed, in Mark, but recommended and pro-

mulgated to the faithful by James the apostle and

brother of the Lord." The unction was said to " repre-

sent the grace of the Holy Ghost with which the soul of

the sick person is invisibly anointed." The " effect of this

sacrament " was further said to be " the grace of the

Holy Ghost, whose anointing cleanses away sins, if there

be any still to be expiated, and the remains of sin

;

relieves and strengthens the soul of the sick, by excit-

ing in him a great confidence in the Divine mercy,

whereby the sick being relieved, bears more easily the

inconveniences and pain of sickness; and more readily

resists the temptations of the devil, who lies in wait for

his heel

;

1 and sometimes obtains bodily health, when it

is expedient for the welfare of his soul." It is also said

that " this unction is to be applied to the sick, but

especially to those who lie in such danger as to seem

placed at their departure from this life : whence also it

is called the sacrament of the dying." But it is added

that " if the sick should recover, after having received

this unction, they may again be aided by the succour of

this sacrament when they fall into another like danger

of death." 2 These quotations show how far the Roman

1 The reference is to the Vulgate of Gen. iii. 15.

2 Cone. Trid. Sess. XIV., Doctrina rte sacramento extreme unctionis,

cap. i.-iii.
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use has departed from the intention of the rite described

by S. James, and how what was originally a practice

enjoined for life has become a " sacrament of the dying,"

only administered at the present day after the Viaticum

has been received. 1 Turning now to the consideration

of the practice in the Church of England, it may be

noticed that the "Bishops' Book" of 1537 contains a

section devoted to the subject in which various abuses

and superstitions connected with the rite are noticed,2

though the practice is retained, and men are to be

taught to repute it " among the other sacraments of the

Church." But it is clearly stated that M the grace con-

ferred in this sacrament is the relief and recovery of the

disease and sickness wherewith the sick person is then

diseased and troubled, and also the remission of his sins

if he be then in sin." 3 All this passage was considerably

modified in the " King's Book " of 1543, which refers far

less to the prospect of restoration to bodily health, and

is, as might be expected, decidedly more medieval in

tone. 4 When the first English Prayer Book was pub-

1 It is clear from the language of S. Thomas that in the thirteenth

century extreme unction was administered before the Eucharist was given

to the sick, for he says :
' 1 Per pcenitentiam et extremam unctionem prae-

paratur homo ad digne sumendum corpus Christi."

—

Summa, III. Q. lxv.

art. 3.

2 "No man ought to think that by receiving of this sacrament of

anointing the sick man's life shall be made shorter, but rather that the

same shall be prolonged thereby,—considering the same is instituted for

the recovery of health both of the soul and body. Second, that it is an
evil custom to defer the administration of this sacrament unto such

time as the sick persons be brought by sickness unto extreme peril and
jeopardy of life, and be in manner in despair to live any longer. Thirdly,

that it is lawful and expedient to administer this said sacrament unto
every good Christian man in the manner and form before rehearsed, so

oft and whensoever any great and perilous sickness and malady shall

fortune unto them."

—

Formularies of Faith, p. 127.
3 lb. p. 125.
4 Sec Formularies of Faith, pp. 123-128 and 290-293.



610 THE THIRTY-NINE ARTICLES

lished in 1549, a simple form of anointing was provided

to be used " if the sick person desire it." It was, how-

ever, entirely omitted in the Second Prayer Book in

1552, and has never been restored. If any justification

be needed for this complete disuse of the practice, it

may reasonably be found in the absence of any early

authority for it, and the entire lack of evidence from

early writers that the words of S. James were regarded

as enjoining a rite to be of lasting obligation in the

Church.

IV. The use of Sacraments.

The Sacraments were not ordained of Christ

to be gazed upon, or to be carried about ; but
that we should duly (rite) use them. And in

such only as worthily receive the same have
they a wholesome effect or operation. But
they that receive them unworthily, purchase to

themselves damnation, as S. Paul saith.

There is a slight difficulty concerning the first words

used here, because Baptism cannot possibly be " carried

about," nor does there appear ever to have been any

superstitious practice of " gazing upon " it. The custom

of carrying about the Eucharist is referred to again in

Article XXVIII., and it is easy to see that, in view of

the superstitions of the day, it may well have been

thought necessary to point out that this holy sacrament

was not ordained of Christ to be gazed upon, or

to be carried about ; and the probability is that the

words are intended to refer specially to it.
1 This inter-

1 Britton {Hone Sacrame/dales, p. 97 seq.) argues that the plural

"sacraments" may have been intended to refer to the two parts of the

Eucharist which are spoken of in the Prayer Books of 1552 and 1559 as

the Sacraments of His Blessed Body and Blood " (second exhortation to

come to the Holy Communion). The word is altered into the singular in

the edition of 1604.
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pretation is confirmed by the fact that S. Paul's words in

1 Cor. xi. 29, to which allusion is made in the following

sentence, are spoken only of the Eucharist.

It will scarcely be denied that the medieval system

was exposed to serious danger of leading men to rest

content with the mechanical act of receiving the sacra-

ments, and of encouraging them to look on them almost

as magical charms. Hence it was well that it should

be definitely stated that we should duly use them,
and that in such only as worthily receive the

same have they a wholesome effect or opera-

tion. But it would seem superfluous to add proof of

these statements here, for no Christian will be found to

deny them.

With regard to the last words of the Article, which

state that they that receive them unworthily
purchase to themselves damnation, as S. Paul
saith, it will be sufficient to remind the reader that

the " damnation " spoken of here and in the Authorised

Version of 1 Cor. xi. 29 (the passage alluded to), is not

necessarily final condemnation. It is rather that " judg-

ment " with which " we are chastened of the Lord, that

we may not he condemned with the world" (ver. 32); i.e.

the Apostle is speaking of a temporal chastisement, the

object of which was to wean the unworthy communicant

from his sin, and lead him to repentance, so that he

might escape what is commonly called " damnation."

The mistranslation, which is found in the Book of

Common Prayer, as well as in the Articles and the

Authorised Version, has happily been altered in the

Ptevised Version of 1881. It may be said in extenua-

tion of it that " damnation " was by no means so strong

a term in the sixteenth century as it is now

;

1 but all

the same the rendering of /cplfia as "judicium" by the
1 See Wright's Bible Word Book, p. 181.
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Vulgate in the passage in question ought to have pre-

vented the mistranslation, the practical consequences of

which have certainly been serious.

A few words may be added in conclusion concerning

the doctrine of grace ex opere operato, for it will be

remembered that the phrase was expressly condemned

in the clause corresponding to that now under considera-

tion, in the Article of 1553. It may therefore be fairly

asked, why was the condemnation of it removed in 1563 ?

Does the Church of England hold the doctrine, or does

it not ? In answer to this it may be pointed out that

the phrase was an ambiguous one, capable of a perfectly

innocent sense, and of expressing a real truth, but capable

also of a meaning which was grossly superstitious. It

was originally used by medieval Theologians, and after

them by the Council of Trent (Session VII. canon viii.),

to describe the nature of the effects which the " seven

sacraments " produce. In the technical language of the

schools, man can by his perversity and wilful hardness

" put a bar " (ponere obicem) against their effect,1 and

certain dispositions, as faith and repentance, are required

on the part of the recipient. But the grace comes not

from them, but from Christ Himself through the sacra-

ments of His institution
;

for, as our own Article XXVI.
points out, the sacraments are " effectual because of

Christ's institution and promise, although they be

administered by evil men." It was to guard this truth

that the phrase that grace comes ex opere operato was

invented.; and it was intended to indicate that " grace

1 Cf. the answer of the bishops at the Savoy Conference in 1661 to the

objection of the Puritans to the statement that every child is regenerate

in Baptism. "Seeing that God's sacraments have their effects where

the receiver doth not 1 ponere obicem,' put any bar against them (which

children cannot do) ; we may say in faith of every child that is baptized,

that it is regenerated by God's Holy Spirit."—CarJwell's History of

Conferences, p. 356.
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is conferred by virtue of the sacramental act instituted

by God for this end, not by the merits of the minister

or the recipient." 1 But while, as employed by careful

and instructed Theologians, the phrase meant nothing

more than this, yet in the mouths of ignorant and ill-

instructed persons it was easily capable of " no godly but

a very superstitious sense," and might be taken to imply

that the grace was so tied to the sacraments that the

sacramental act became almost of the nature of a magical

charm, bringing grace to the recipient ex opere operato,

whatever his spiritual condition might be.
2

It was this

which led to the condemnation of the phrase in 1553.

But by the time of the revision of 1563 it had been

made abundantly clear that this superstitious use was

not the only one which the phrase conveyed. Con-

sequently there was a danger lest the language of the

1 So Bellarmine {Be Sacram. ii. 1) explains it: "Id quod active et

proximo atque instrumentaliter efficit gratiam justificationis est sola actio

ilia externa, quae sacramentum dicitur, et haec vocatur opus operatum,

accipiendo passive (operatum), ita ut idem sit sacramentum conferre

gratiam ex opere operato, quod conferre gratiam ex vi ipsius actionis

sacramentalis a Deo ad hoc institutae, non ex merito agentis vel

suscipientis. . . . Voluntas, fides, et poenitentia in suscipiente adulto

necessario requiruntur ut dispositiones ex parte subjecti, non ut causae

activa?, non enim fides et pcenitentia efficiunt gratiam sacramentalem neque

dant efficaciam sacramenti, sed solum tollunt obstacula, quae impedirent,

ne sacramenta suam efficiam exercere possent, unde in pueris, ubi non
requiritur dispositio, sine his rebus fit justificatio." And, among
moderns, see the careful statement of Moehler, Symbolism, p. 198.

2 This superstitious sense is indicated in the language of the Thirteen

Articles of 1538, where the phrase is condemned (Art. IX.): "Nequa
enim in illis verum est, quod quidam dicunt, sacramenta conferre gratiam

ex opere operato sine bono motu utentis, nam in ratione utentibus neces-

sarium est ut fides etiam utentis accedat, per quam credat illis promis-

sionibus et accipiat res promissas quae per sacramenta conferantur."

So in the "Apology for the Confession of Augsburg": " Damnamus
totum populum scholasticorum doctorum qui docent quod sacramenta

non ponenti obicem conferant gratiam ex opere operato sine bono motu
utentis," "Winer's Confessions of Christendom, p. 246.

40
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Article might appear to condemn a real truth. Hence

the clause was wisely omitted by Archbishop Parker,1

and nothing whatever was said either to sanction or to

condemn the phrase. The superstition which it was

desired to guard against was effectually excluded by the

statement that " in such only as duly receive " the

sacraments " have they a wholesome effect or operation "
;

while the truth which the phrase had been originally

intended to express was secured by the language of the

following Article, which states " that they are effectual

because of Christ's institution and promise, although

they be administered by evil men."
1 Cf. Hardwick, pp. 129, 130.



ARTICLE XXVI

De vi Institutioimm Di/vinarum,

quod earn non tollit malitia

Ministrorum.

Quamvis in ecclesia visibili bonis

niali semper sint admixti, atque

interdum ministerio verbi et sacra-

mentorura administration! prasint,

tamen cum non suo sed Christi

nomine agant, ejusque mandato

et autoritate ministrent, illorum

ministerio uti licet, cum in verbo

Dei audiendo, turn in sacramentis

percipiendis. Neque per illorum

malitiam effectus institutorum

Christi tollitur, aut gratia do-

norum Dei minuitur, quoad eos

qui fide et rite sibi oblata per-

cipiunt, qua? propter institutionem

Christi et promissionem efhcacia

sunt, licet per malos admini-

strentur.

Ad ecclesise tamen disciplinam

pertinet, ut in malos ministros

inquiratur, accusenturque ab his,

qui eorum flagitia noverint, atque

tandem justo convicti judicio

deponantur.

Of the Unworthiness of the Ministers,

which hinders not the effect of the

Sacraments.

Although in the visible Church

the evil be ever mingled with the

good, and sometime the evil have

chief authority in the ministration

of the word and sacraments, yet

forasmuch as they do not the

same in their own name, but in

Christ's, and do minister by His

commission and authority, we may
use their ministry, both in hearing

the word of God, and in the re-

ceiving of the sacraments. Neither

is the effect of Christ's ordinance

taken away by their wickedness,

nor the grace of God's gifts dimin-

ished from such as by faith and
rightly do receive the sacraments

ministered unto them ; which be

effectual, because of Christ's insti-

tution and promise, although they

be ministered by evil men.

Nevertheless, it appertaineth to

the discipline of the Church, that

inquiry be made of evil ministers,

and that they be accused by those

that have knowledge of their

offences ; and finally, being found

guilty by just judgment, be

deposed.

This Article has remained practically unchanged 1 since

1 "Malos ministros" was substituted for "eos" in the last paragraph
in 1563, and in 1571 the English was brought into conformity with the

(515
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its first issue in 1553. It is drawn substantially from

the fifth of the " Thirteen Articles of 1538 Z'
1 which in its

turn rested to some extent on the eighth of the Con-

fession of Augsburg. 2 Its object is to condemn the view

maintained by the Anabaptists, that the ministry of

evil ministers is necessarily inefficacious and ought to

be rejected. The same view is expressly condemned in

the Confession of Augsburg in the following words

:

" Damnant Donatistas et similes, qui negabant licere uti

ministerio malorum in ecclesia, et sentiebant ministerium

malorum inutile et inefficax esse."
3 Similarly the

Reformatio Lcgum Ecclesiasticarum says that some of

the Anabaptists " ab ecclesi* corpore seipsos segregant,

et ad sacrosanctam Domini mensam cum aliis recusant

accedere, seque dicunt detineri vel ministrorum impro-

bitate vel aliorum fratrum."
i

Latin by the alteration of " such" into " evil ministers." The title also

in its present form only dates from 1571. In 1553 and 1563 it was

"the wickedness of the ministers doth not take away the effectual

operation of God's ordinances." "Ministrorum malitia non tollit

efficaciam institutionum divinarum."
1 "Quamvis in ecclesia secundum posteriorem acceptionem mali sint

bonis admixti atque etiam miuisteriis verbi et sacramentorum non

nunquam prresint ; tamen cum ministrent non suo sed Christi nomine,

mandato, et auctoritate, licet eorum ministerio uti, tarn in verbo audiendo

quam in recipiendis sacramentis juxta illud : 'Qui vos audit me audit.'

Nec per eorum malitiam minuitur effectus, aut gratia donorum Christi

rite accipientibus ; sunt enim efficacia propter promissionem et ordina-

tionem Christi, etiamsi per malos exhibeantur.

"

- " Quanquam ecclesia proprie sit congregatio sanctorum et vere

credentium ; tamen cum in hac vita multi hypocritae et mali admixti

sint, licet uti sacramentis, quoe per malos admin istrantur, juxta vocem
Christi : Cede nt Scribce et Phariswi in Cathedra Moisis, etc. Et sacra

-

menta et verbum propter ordinationem et mandatum Christi sunt

efficacia, etiamsi per malos exhibeantur."
3 Confessio Augustana, Art. VIII. sub fine.
4 Ref. Legum EcclesiasL, Dc Eceres. c. xv. Cf. Rogers On tJte Articles

(published in 1586). "The Anabaptists will not have the people to use

the ministry of evil ministers, and think the service of wicked ministers
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It has been sometimes thought that the Article may
have also been aimed at the doctrine of " Intention."

1

This, however, is unquestionably a mistake. The

language of the Article in no way bears on the doctrine,

and it is difficult to see how it could ever have been

thought to do so. Certainly when the Puritans at the

Hampton Court Conference in 160-4 asked that a

condemnation of the doctrine might be inserted in the

Articles, it cannot have occurred either to them or to

the Bishops who answered them that a condemnation

of it was there already.
2 Moreover, when in 1633

Francis a Sancta Clara (Davenport) wrote his Com-
mentary on the Thirty-Nine Articles, endeavouring to

reconcile them with the Tridentine decrees, while some

of the statements in the Articles were evidently

stubborn facts which it was hard to manipulate, the

Article before us gave him no trouble whatever. It

appeared to him entirely satisfactory, and the only

comment which he deemed necessary upon it was this :

" This is the very doctrine of the Church and of all the

Fathers." 3

Taking, then, the Article as aimed solely against the

notions of the Anabaptists, it needs but little comment

unprofitable and not effectual
;

affirming that no man who is himself

faulty can preach the truth to others. . . . The disciplinary Puritans

do bring all ministers who cannot preach, and their services, into

detestation. For their doctrine is that where there is no preacher,

there ought to be no minister of the sacraments. None must minister

the sacraments which do not preach, etc. ... So the Brownists : no

man is to communicate- (say they) where there is a blind or dumb
ministry/' Rogers On the ThirtyKine Articles (Parker Society),

p. 271.

*

1 See Bishop Harold Browne On the Articles, p. 607.

- Cf. Cardwell's History of Conferences, p. 185.
3 Davenport's book, which is more remarkable for ingenuity than for

anything else, has been republished by the Rev. F. 0. Lee (J. T.

Hayes, 1872).
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or explanation. 1 The opinions condemned in it, which

have found favour with Puritan sects from the days

of the Donatists onward, would, if admitted, make all

ministerial and sacramental acts utterly uncertain, for

no man can see into the hearts of the ministers, and

say who are in the sight of God " evil " and who are not.

Besides this, there is ample support in Holy Scripture

for the position maintained in the Article. The principle

underlying our Lord's words, " The scribes and Pharisees

sit in Moses' seat : all things, therefore, whatsoever they

bid you, these do and observe ; but do not ye after their

works" (S. Matt, xxiii. 2, ?>), may fairly be applied to

the case of " evil ministers " in the Christian Church.

When the Twelve were sent forth two and two, and

given " power against unclean spirits to cast them out,

and to heal all manner of sickness, and all manner of

disease," the ministry of Judas must have been effectual

like that of the rest of the Apostles, or suspicion would

have been directed towards him. Again, our Lord lays

down the rule with regard to " the Seventy " which must

apply to Christian ministers also :
" He that heareth you

heareth Me ; and he that rejecteth you, rejecteth Me

;

and he that rejecteth Me, rejecteth Him that sent Me "

(S. Luke x. 16); and S. Paul teaches that the minister

is nothing. " What then is Apollos ? and what is

Paul ? ministers through whom ye believed ; and each as

the Lord gave to him. I planted, Apollos watered ; but

God gave the increase " (1 Cor. iii. 5,6). Such passages

when fairly considered seem sufficient to establish the

position taken up in the Article, and to lead us to

believe that even in an extreme case, when the eYil

have chief authority in the ministration of

1 The doctrine of "Intention" is noticed in connection with the

question of the validity of Anglican Orders in the Commentary on

Article XXXVI. See below, p. 755.
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the word and sacraments, yet forasmuch as

they do not the same in their own name, but
in Christ's, and do minister by His commission
and authority, we may use their ministry,

both in hearing the word of God, and in the

receiving of the sacraments.
At the same time, important as it is that this principle

should be established, it is no less necessary that the

Church should guard herself with the utmost care from

any suspicion of indifference to the character of the lives

of her ministers, whom she charges before their ordina-

tion to the priesthood to " endeavour themselves to

sanctify their lives, and to fashion them after the rule

and doctrine of Christ, that they may be wholesome and

godly examples and patterns for the people to follow "

;

and, therefore, it is well that the statement already

considered should be followed by that in the last para-

graph of the Article, which must commend itself to

everyone, and seems to require no formal proof. It

appertaineth to the discipline of the Church,
that inquiry be made of evil ministers, and
that they be accused by those that have
knowledge of their offences ; and finally, being
found guilty by just judgment, be deposed.
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De Baptismo.

Baptismus non est tantum pro-

fessionis signum ac discriminis nota,

qua Christiani a non Christianis

discernantur, sed etiam est signum

Regenerationis, per quod tanquam

per instrumentum recte baptismuni

suscipientes, ecclesiae inseruntur,

promissiones de remissione pecca-

torum atque adoptione nostra in

filios Dei, per Spiritum sanctum

visibiliter obsignantur, fides con-

firmatur, et vi divinse invocationis,

gratia augetur.

Baptismus parvulorum omnino in

ecclesia retinendus est, ut qui cum
Christi institutione optime con-

gruat.

Of Baptism.

Baptism is not only a sign of

profession, and mark of difference,

whereby Christian men are dis-

cerned from other that be not

christened, but is also a sign of

regeneration or new birth, whereby,

as by an instrument, they that

receive baptism rightly are grafted

into the Church ; the promises of

the forgiveness of sin, and of our

adoption to be the sons of God by

the Holy Ghost, are visibly signed

and sealed : faith is confirmed : and

grace increased by virtue of prayer

unto God.

The baptism of young children is

in any wise to be retained in the

Church, as most agreeable with the

institution of Christ.

This Article dates from 1553; but in the revision of

Elizabeth's reign, ten years later, the last paragraph was

rewritten, and the language on Infant Baptism was con-

siderably strengthened. The earlier clause had simply

stated that " the custom of the Church to christen young

children is to be commended, and in any wise to be

retained in the Church." 1 The language of the Article

1 It should be mentioned that though the words "per Spiritum

Sanctum" stand in the Latin edition of 1553, there is nothing to corre-

spond to them in the English. The omission was rectified in the English

edition of Jugge and Cawood in 1563.

620
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has not been traced to any earlier source. There is

nothing in the Confession of Augsburg 1 or in the Thir-

teen Articles of 1538 suggesting its phraseology; nor is

there any resemblance between its language and that

of the Reformatio Leyum Ecclesiasticarum on the same

subject. 2

The object of the Article is to state the Church's

teaching on Holy Baptism, in view of the errors of the

Anabaptists, who (1) maintained an utterly unspiritual

view of the sacrament, and (2) denied that Baptism

oucrht to be administered to infants and voiing children. 3

There are two main subjects which come before us for

consideration

—

(1) The description of Baptism and its effects.

(2) Infant Baptism.

I. The Description of Baptism and its Effects.

Each phrase in the description requires separate con-

sideration.

(a) Baptism is ... a sign of profession. So

much was admitted by Zwingli and the Anabaptists, who
regarded Baptism as little more than this. The expression

used in the Article may be illustrated by the language of

the closing exhortation in the Office for the Public Baptism

of Infants in the Book of Common Prayer, where it is said

that " Baptism doth represent unto us our profession ; which
1 The Article in the Confession of Augsburg (IX.) is this :

<; De Bap-
tismo docent, quod sit necessarius ad salutem, quodque per baptismum
offeratur gratia Dei ; et quod pueri sint baptizandi, qui per baptismum
oblati Deo recipiantur in gratiam Dei. Damnant Anabaptistas, qui im-

probant baptismum puerorum, et affirmant pueros sine baptismo salvos

fieri."

a Ref. Legum Ecclcsiast., De Sacra mentis, cap. 3.

3 This, together with other errors on Baptism, is condemned in the

Reformatio Legum Ecclesiasticarum. De Exres. cap. 18 ; and cf. Hermann's
"Consultation," fol. cxlii.
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is to follow the example of our Saviour Christ, and to

be made like unto Him : that as He died and rose again

for us, so should we who are baptized, die from sin and

rise again unto righteousness
;
continually mortifying all

our evil and corrupt affections, and daily proceeding in

all virtue and godliness of living." 1 This view of Bap-

tism is based directly on the language of S. Paul in

Eom. vi. 4, " We were buried with Him through baptism

into death : that like as Christ was raised from the dead

through the glory of the Father, so we also might walk

in newness of life " (cf. also Col. ii. 12, "Having been

buried with Him in baptism, wherein ye were also raised

with Him through faith in the working of God, Who
raised Him from the dead ").

(b) It is a mark of difference whereby Christian

men are discerned from other that be not
christened (a non Christianis). Just as circumcision

was a mark distinguishing the Jews from all others, so

also Baptism distinguishes Christians from non-Christians.

It is the initial rite by which a man is, so to speak, made
a Christian. But Baptism is much more than this. It

it is to be regarded not only as a badge or mark, for,

1 Cf. also the Collect for Easter Even (1662), "Grant, 0 Lord, that as

we are baptized into the death of thy blessed Son our Saviour Jesus Christ,

so by continually mortifying our corrupt affections we may be buried with

him ; and that through the grave and gate of death we may pass to our

joyful resurrection ; for His merits," etc. Expression is also given to the

same thought in the Reformatio Legurn Ecclesiast., De Sacramentis, cap. 3 :

"Dumautem in aqua demergimur et rursus ex ilia emergimus, Christi

mors nobis primum et sepultura commendantur, deinde suscitatio quidem

illius, et reditus ad vitam," etc. See also Bishop Lightfoot on Col. ii.

12: "Baptism is the grave of the old man, and the birth of the new.

As he sinks beneath the baptismal waters the believer buries there all his

corrupt affections and past sins ; as he emerges thence, he rises regenerate,

quickened to new hopes and a new life. . . . Thus Baptism is an image of

his participation both in the death and in the resurrection of Christ."

It is obvious how much the dramatic impressiveness of Baptism and its

representative force is increased where immersion is the method employed.
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(t) It is also a sign of regeneration or new
birth. Here it must be remembered that sacraments

have been already defined in Article XXV. as " effectual

signs of grace," and therefore, since " Regeneration " is

the word which the Church has ever used to describe the

grace of Baptism, and to sum up the blessings conveyed

in it, we must interpret " sign " in this clause as an

effectual sign ; and thus the whole expression will mean
that in Baptism the blessings of regeneration are not

only represented, but are also conveyed to the recipient.

The word Regeneration is expanded in the Church

Catechism into " a death unto sin and a new birth unto

righteousness," and explained in the following words

:

" For being by nature born in sin and the children of

wrath, we are hereby made the children of grace." It

has been selected by the Church, not only because of its

use by S. Paul, who speaks in Titus iii. 5 of a " laver of

regeneration " {\ompov iraktrfyevea-uK),1 in a connection

in which it can only refer to Baptism, but also because,

previously to this, expression had been given to the

thought of a " new birth " as requisite by our Lord

Himself in His conversation with Nicodemus, where,

after saying, " Except a man be born anew (or from above,

avwOev) he cannot see the kingdom of God," 2 He explains

His words by adding the statement that a man must be

1 The only other passage in the New Testament in which the word
TraXiyyej/eo-ia occurs is S. Matt. xix. 28, where it has no reference to

Baptism.

- Thus among the Greek Fathers dvay4w^ais occurs from the days of

Justin Martyr onwards {Apol. I. lxi. : "Eretra Ayovrai v<p' tjuQv ev6a vdup

icrr'i, kolI rpoirov avayevvrjo-eus, 5v kclI ij/xeTs ainroi aveyevvqdrnxcv, dva-

y€vvQ}VTa.L). (Cf. Irenseus, Adv. Hair. I. xiv. 1 : els ii-apv-qciv rod ^airrla-

ixaros rrjs els Qeov avayepvrjtxews). Indeed it is more common in this

connection than iraKiyyevea-ia. For these two words the Latins have but

the one equivalent, Regeneratio, which is apparently first found of

Christian Baptism in Tertullian, Be Resurr. Carnis, xlvii. (its use in Be
Came Christi, iv., is ambiguous).



624 THE THIRTY-NINE ARTICLES

" born of water and the Spirit " (e'f #8aTo? teal Tlvev-

(xaros), S. John in. 3, 5. 1

But though the word Regeneration sums up the

special grace of Baptism, yet the precise blessings con-

veyed by it may seem to demand more explicit state-

ment, and therefore the Article proceeds to define them,

and to state them under at least three distinct heads.

1. By it (Latin per quod, i.e. by the signum regenera-

tion™) , as by an instrument,2 they that receive

Baptism rightly (recte) are grafted into the
Church. So in the Church Catechism (dating in this

part from 1549), the child is taught to speak of "my
Baptism wherein I was made a member of Christ" that is,

a member of His mystical body, the Church ; and the

language of the Article is capable of abundant illustra-

tion from the Baptismal Offices in the Book of Common
Prayer, which frequently speak of admission to the

Church as one of the blessings of Baptism. Most per-

tinent are the words of the declaration of Kegeneration

to be used after the actual Baptism, which, as they date

from the revision of 1552, are almost exactly contem-

1 Since exception is sometimes taken to the reference of these words

to Christian Baptism, it may be well to remind the reader of Hooker's

forcible vindication of the Catholic interpretation of them, and the three

arguments by which he supports it. (1) Where a literal construction will

stand, the farthest from the letter is commonly the worst
; (2) of all the

ancients, there is not one that can be named that did ever understand it

except of Baptism ; and (3) "where the letter of the law hath two things

plainly expressed, water as a duty on our part, the Spirit as a gift which

God supplieth, there is danger in presuming so to interpret it as if the

clause concerning ourselves were more than needeth. By such rare

expositions we may perhaps in the end attain to be thought witty, but

with ill advice."—Eccl. Pol. Bk. V. c. lix.

J The phrase tanquam per instrumentum was perhaps suggested by the

Confession of Augsburg, which says (Article V.) that "per verbum et

sacramenta, tanquam per instrumenta, donatur Spiritus Sanctus." But

the expression is not uncommon in contemporary writings. See Hard-

wick, p. 414.
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porary with the Article before us. " Seeing now, dearly

beloved brethren, that this child is regenerate and grafted

into the body of Christ's Church," etc. The metaphor of

" grafting " employed here and in the Article is suggested

by the language of S. Paul in Bom. xi. 1 7 seq.
; but

throughout the Acts of the Apostles, Baptism everywhere

appears as the rite of admission into the Church. Our

Lord's charge after the resurrection had been, " Go ye

and make disciples of all the nations, baptizing them" etc.

(S. Matt, xxviii. 19, cf. [S. Mark] xvi. 16), and from

the day of Pentecost onward the command was obeyed,

and those that received the word were forthwith " bap-

tized." See Acts ii. 38, 41, viii. 12, Lx. 18, x. 47,

xvi. 15.

2. The promises of the forgiveness of

sin . . . are visibly signed and sealed. So

in the " Nicene " Creed the Christian is taught to

say, " I acknowledge one Baptism for the remission of

sins" and Article IX. has already stated that " there

is no condemnation to them that believe and are

baptized " (renatis et credentibus). With regard to the

expression employed in the Article, " signed and sealed
"

(obsignantur), its force will be clearly seen when it is

remembered that " a seal is appended to a deed of gift or

any other grant, when the donor, who has promised it,

actually makes the thing promised over to the receiver, and

thereby assures the possession of it to him." 1 Thus the

words of the Article imply that Baptism is the moment
in the spiritual life in which the forgiveness of sin is

actually made over to us. It is not to be inferred that

Divine grace has been altogether withheld from the

(Catechumen. In the case of adults it must have been

present, or they would never have come forward
" truly repenting, and coming to Christ by faith." But

1 Sadler's Cluirch Doctrine Bible Truth, p. 120.
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what is meant is that Baptism is the decisive moment in

which a person passes out of the order of nature into

that of grace, and in which, according to the teaching of

Scripture and the Church, the forgiveness of his sins is

" visibly signed and sealed." Very instructive is the

language of Scripture on the case of S. Paul. There can

be no question that he received Divine grace at the

moment of his conversion. For three days after this he

was left to himself, and grace was working in his heart

:

" For behold he prayeth," was the description of him

given to Ananias (Acts ix. 11). But not till the time of

his Baptism were his sins washed away, for the words of

Ananias to him were these :
" And now, why tarriest

thou ? arise, and he bajrtized, and wash away thy sins,

calling on His name" (Acts xxii. 16). So on the day

of Pentecost those who heard Peter speak received the

grace of compunction, for " they were pricked in their

heart, and said unto Peter, and the rest of the apostles,

Brethren, what shall we do ? " but the forgiveness of

their sin is connected by the Apostle with the decisive

act of Baptism :
" Repent ye, and be baptized every one

of you unto the remission of your sins, and ye shall

receive the gift of the Holy Ghost" (Acts ii. 37, 38).1

With these passages before us there can be no doubt that

the Church is right in thus connecting, as she has ever

done, the promise of forgiveness of sin with the sacra-

ment of Baptism.2

1 Cf. Eph. v.. 25, 26: "Christ also loved the Church, and gave

Himself up for it ; that He might sanctify it, having cleansed it by

the washing of water with the word (Kadapicras rui \ovrp$ tov vdaros

ev p-qfiaTi) ; that He might present the Church to Himself a glorious

Church, not having spot, or wrinkle, or any such thing ; but that it

should be holy, and without blemish."
2 The teaching of the Church may be illustrated from the Baptismal

Offices, wherein we are taught to "call upon God for this infant, that

he, coming to Thy holy baptism, may receive remission of his sins by
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It may be added that even John the Baptist " preached

the baptism of repentance unto remission of sins " (S. Mark
i. 4), and that the natural action of water in cleansing

would almost of necessity suggest that something

analogous to this in the spiritual sphere was intended

to be effected by Baptism, more especially as the symbol-

ism had been so fully recognised under the Old Covenant,

c.rj. in the symbolic washings of the priests under the law

(Lev. viii. 6) ; the cleansing of the leper (Lev. xiv. 8) ;

the Psalmist's prayer, " Wash me throughly from mine

iniquity, and cleanse me from my sin " (Ps. li. 2) ; and

many passages in the Prophets, such as Is. i. 16 ; Ezek.

xxxvi. 25 ; Zech. xiii. 1, and others.

3. The promises ... of our adoption to

be the sons of God . . . are visibly signed

and sealed. So in the Catechism we have the expres-

sion " my baptism wherein I was made ... a child of

God "—a child, that is, by adoption and grace, for we are

all children of God by creation, and Christ alone is God's
" Son " by nature and eternal generation ; and so (to

illustrate the language of the Article once more from the

Book of Common Prayer) after a child has been baptized

we are taught to thank God " that it hath pleased [Him]

to regenerate this infant with [His] Holy Spirit, to receive

him for [His] ovm child by adoption, and to incorporate

spiritual regeneration," and pray that God would " sanctify this water

to the mystical washing away of sins." Naturally there is even more
emphasis laid on this in the form for the Baptism of such as are of riper

years, in whose case there is actual as well as original sin to be washed
away. See especially the exhortation after the Gospel :

" Doubt ye not

therefore, but earnestly believe that He will favourably receive these

present persons, truly repenting and coming unto Him by faith ; that He
will grant them remission of their sins, and bestow upon them the Holy
Ghost ; that He will give them the blessing," etc. The words in italics

are substituted for "that He will embrace him with the arms of His

mercy " in the corresponding passage in the Office for the Baptism of

Infants.
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him into [His] holy Church. 1 Again, the language used

in the Article is entirely Scriptural. S. Paul tells us

that " when the fulness of the time came, God sent forth

His Son, born of a woman, born under the law, that He
might redeem them which were under the law, that we

might receive the adoption of sons " (rrjv vloOealav), Gal. iv.

4, 5; and in Eom. viii. 15—17 he says, "Ye received

not the spirit of bondage again unto fear ; but ye

received the spirit of adoption {irvev^ia vloOecrla^),

whereby we cry, Abba, Father. The Spirit Himself

beareth witness with our spirit, that we are children of

God : and if children, then heirs ; heirs of God, and

joint heirs with Christ ; if so be that v/e suffer with

Him, that we may be also glorified with Him." It

is true that there is no direct mention of the rite of

Baptism in this passage ; but the tense used (iXd^ere,

Aorist) points to a definite time, and that can only be the

time of Baptism,2 with which the thought of sonship

is connected by S. Paul in Gal. iii. 26, 27 : "Ye are all

sons of God through faith in Christ Jesus. For as many
of you as were baptized into Christ did put on Christ."

We now come to the consideration of the words

by the Holy Ghost (per Spiritum Sanctum), which

stand in the Article in the middle of the sentence now
under consideration. As usually taken, they are con-

nected with the words which immediately precede them,

so that the Article is made to speak of " the promises of

. . . our adoption to be the sons of God by the Holy

Ghost " being " visibly signed and sealed." It seems,

however, unquestionable that they were originally in-

1 Compare the recognition of the same truth in the Collect for Christmas

Day: " Almighty God . . . grant that we being regenerate, and, made thy

children by adoption and grace, may daily be renewed by thy Holy Spirit,"

etc.

2 See Sanday and Headlam's Commentary in loc.
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tended to be construed with the words that follow, and

to refer to the action of the Holy Ghost in signing and

sealing the promises. " The promises of the forgiveness

of sin and of our adoption to be the sons of God, by the

Holy Ghost are visibly signed and sealed." The words

are thus punctuated in the authoritative Latin edition of

1563, and in the earliest English translations. 1 And
though in English the natural order, if this were the

meaning, would be " visibly signed and sealed by the

Holy Ghost," yet against this must be set the fact that

1 The evidence, so far as I have been able to collect it, is this—(1) In

1553 in the Latin MS. signed by the royal chaplains {State Papers,

Edward vi. "Domestic," vol. xv. No. 28), as well as in the published

Latin edition, there is no stop till after obsignantur, " promissiones de

. . . adoptione nostra in filios Dei per Spiritum Sanctum visibiliter

obsignantur," etc. In the English the words "per Spiritum Sanctum"
are not represented at all. (2) In 1563 in the Latin Parker MS. at

Corpus College, Cambridge, there is no stop till after obsignantur, but

in the printed edition, published by Wolfe, there is a comma after

"filios Dei," "adoptione nostra in filios Dei, per Spiritum Sanctum

visibiliter obsignantur." This is also the case in the English MSS. in

the State Paper Office belonging to the same year (Elizabeth, " Domestic,"

vol. xxvii. Nos. 40 and 41), " our adoption to be the sons of God, by the

Holy Spirit are visibly signed and sealed "
; as well as in the English

edition published by Jugge and Cawood. The Latin MS. among the

State Papers (ubi supra, No. 41a) has no stop till after obsignantur, but

the arrangement of the words in the lines looks as if the words "per
Spiritum Sanctum " were intended to be read with what follows rather

than with what precedes. (3) In 1571 the English MS. signed by some of

the Bishops, now in the Library of Corpus College, Cambridge, has the

comma after " sons of God," " our adoption to be the sons of God, by the

Holy Ghost are visibly signed and sealed." Of the published editions in

this year the Latin (Daye) has no stop till after obsignantur ; the English

(Jugge and Cawood) punctuates as follows :
1

' our adoption to be the sons

of God, by the Holy Ghost, are visibly signed and sealed." (4) The
English reprint of 1628 with the Royal Declaration prefixed to it adopts

the same punctuation as in the edition of 1571 by Jugge and Cawood.

But (5) in a reprint of 1662 we find the modern punctuation. "Our
adoption to be sons of God by the Holy Ghost, are visibly signed and
sealed." I cannot say whether it ever occurs earlier than this, but this

is the earliest edition in which I have discovered it.

4i
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in the edition of 1571 there stands a comma before

as well as after the words, thus :
" the promises ... of

our adoption to be the sons of God, by the Holy Ghost,

are visibly signed and sealed," which does not look as if

the translators intended them to be taken closely with

the preceding words. Further, whatever may be the

case elsewhere, in the instance before us the Latin

is unquestionably the original, and in this there is

nothing unnatural in the order of the words " per

Spiritum Sanctum visibiliter obsignantur." The words,

then, should apparently be taken as a definite recognition

of the action of the Holy Spirit in Baptism. By Him the

promises are visibly signed and sealed. The " new
birth," as our Lord Himself teaches us, is one of " water

and the Spirit " (S. John hi. 5) ; and as S. Paul says,

" By one Spirit we are all baptized into one body

"

(1 Cor. xii. 13). 1 It is clear, then, from the teaching

of Holy Scripture that a new relation is formed between

the baptized person and the Holy Spirit who is the

instrument of his regeneration, and that in some

sense the Holy Spirit is " given " in Baptism. As
Hooker puts it with his usual accuracy, " Baptism was

instituted that they which receive the same might

thereby be incorporated into Christ, and so through His

most precious merit obtain as well that saving grace

of imputation which taketh away all former guiltiness,

as also that infused divine virtue of the Holy Ghost,

which giveth to the powers of the soul their first disposi-

tion towards future newness of life." 2 But it is a

further question whether it is right to say precisely

that the gift of the indwelling of the Holy Spirit is

given in Baptism apart from Confirmation. On the one

1 'Ef evl irvetifxari denotes the means, and the els (into one body) the

result attained," Godet in loc.

2 E. P. V. lx. 2.
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hand, the gift of the Spirit is apparently definitely

connected with Baptism (with no mention of Confirma-

tion) in Acts ii. 38. On the other, though the action

of the Holy Spirit might well be predicated, it is

difficult to assert definitely the existence of the in-

dwelling gift in the face of Acts viii. 15-17 and xix.

1-6, where the gift is distinctly connected with the

" laying on of hands " which followed (in one case at

least after some interval) after the actual Baptism. The

question cannot be dealt with further here, as it is not

directly raised by the terms of the Article. Indeed

it appears to require a fuller consideration than it has

yet received in the Church.1

There remain some other words of the Article of

which it is hard to say what is the precise significance,

faith is confirmed: and grace increased by
virtue of prayer unto God (vi divinae invoca-

tions). No Scriptural authority can be urged, as in

the case of the statements already made, for connecting

these blessings with the administration of Baptism,

Moreover, the Article contemplates the Baptism of

infants, in whose case faith cannot be looked for ; and

yet the expression before us is " faith is confirmed and

grace increased"—words which of necessity presuppose

an already existent " faith " and " grace " which can be
" confirmed " and " increased." The difficulty is a real

one, and is not easily solved. But, on the whole, it

appears to the present writer that the best solution is to

understand the words as descriptive of that which takes

place in the baptized, and subsequent to Baptism.2 So

1 Reference should be made to A. J. Mason, The Relation of Confirma-
tion to Baptism.

2 The following arrangement of the Article may serve to bring out the

view taken of it in the text :

—

Baptism is not only

(a) A sign of profession, and



632 THE THIRTY-NINE ARTICLES

in the Baptismal Office, the baptized persons present are

taught to use these words, which correspond in a remark-

able manner to the expression before us :
" Almighty and

everlasting God, heavenly Father, we give Thee humble

thanks, for that Thou hast vouchsafed to call us to the

knowledge of Thy grace, and faith in Thee. Increase

this knowledge, and confirm this faith in us evermore."

It is not claimed that this explanation of the words is

altogether satisfactory ; but it appears to be more free

from difficulty than any other which has yet been

suggested. 1

Since in some minds there appears to exist a certain

amount of confusion on the subject of this Article, and

a prejudice against the Church's doctrine of baptismal

Eegeneration, largely due, it is believed, to a misunder-

standing of the term, it may be well if, before the subject

of Infant Baptism be considered, a few words are added

on the distinction between regeneration, conversion, and

(b) Mark of difference, etc., but is also

(c) A sign of regeneration or new birth, whereby, as by an instrument,

(1) They that receive Baptism rightly are grafted into the Church.

(2) The promises of the forgive- \

ness of sin, and I by the Holy Ghost are visibly

(3) Of our adoption to be the I signed and sealed.

sons of God, J

Faith is confirmed ; and grace increased by virtue of prayer unto God.
1 Cf. Britton, Horca Sacramentales, p. 185: "The Church ends her

description of the graces conferred by the sacrament with the word
' sealed

'
; and here speaks of the wholesome effect of her ritual upon the

persons present." The clause is considered by Bishop Harold Browne in

his work On the Articles, p. 667, where it is stated that "the Latin and

English do not correspond, and appear to convey different ideas. The
former would indicate that the invocation of God, which accompanies the

act of Baptism, confirms faith and increases grace. The latter would

imply that the prayers of the congregation might, over and above the

ordinance of God, be blessed to the recipient's soul : so that, whereas he

might receive grace by God's appointment, whether prayer accompanied

Baptism or not, yet the addition of prayer was calculated to bring down
more grace and to confirm faith."
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renewal. Regeneration, as we have seen, is the Church's

name for the special grace of Baptism, and in the

Church's formularies is never used - for anything else.

What those blessings are has been already stated, and

they need not be further described here. Conversion is

in the Prayer Book spoken of but rarely : once the term

is used of what we call the " conversion " of S. Paul

;

1

once of a change of religion, the turning from heathenism

to Christianity

;

2 and once only in a more general sense

of a turning from a life of sin to God.3 It is in this

sense that it is popularly used now ; and the word well

expresses an experience which is needed by all save

those who, like the Baptist, have been sanctified from

their mother's womb. The difference between it and

Regeneration may be expressed in this way. In Regenera-

tion God gives Himself to the soul ; in Conversion the

soul gives itself to God. It may be illustrated from the

Parable of the Prodigal Son. All the time that he was

in the " far country " the prodigal was still a son. So

the man who has once been regenerated in Baptism is

still a " child of God," even though, like the prodigal, he

has wandered away from the Father's house, and is

spending his substance in riotous living. And that

which in the parable is represented as the " coming to

himself " of the prodigal, when he realised his condition

and determined to arise and go to his father, and confess

his sin, that in the spiritual reality is Conversion. Thus

there is no sort of inconsistency in proclaiming both

Regeneration and Conversion. It was just because the

prodigal was a son that he could venture to arise and go

1 The Collect for the Festival of the Conversion of S. Paul: "Grant
that we, having his wonderful conversion in remembrance."

2 Preface to the Book of Common Prayer : "The baptizing of natives

in our plantations, and others converted to the faith."
a The third Collect for Good Friday: "Nor wouldest the death of a

sinner, but rather that he should be converted and live."
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to his father, and say, Father. So also just because a

person is a child of God in virtue of his Baptism, he can

venture to arise and, confessing his sin, yet call God by

the name of Father. Renewal, the third term mentioned

above, should be distinguished from both Regeneration

and Conversion, as that which, owing to man's natural

infirmity, is constantly and even daily required in all

Christians even after they are " converted." It is that

for which we ask in the Collect for Christmas Day, in

which we pray " that we, being regenerate and made
[God's] children by adoption and grace, may daily be

renewed by [His] Holy Spirit " ; and again the prayer in

the " Order for the Visitation of the Sick," even after the

sinner is absolved there is a prayer that God will " renew

in him whatsoever hath been decayed by the fraud and

malice of the devil, or by his own carnal will and frail-

ness." If the language of the Book of Common Prayer

in the various passages that have been here referred to

be carefully attended to, it is believed that confusion

will be avoided, and that the distinction between these

several terms will be clearly apprehended.

II. Infant Baptism.

The Baptism of young children is in any wise

to be retained in the Church, as most agreeable

with the institution of Christ.

In considering the evidence for this assertion it may
be well to begin with (a) the silence of Scripture. It is

often said that there is no command to baptize infants,

and therefore they are not proper subjects for the

administration of the rite. In answer to this it may
be pointed out that the charge to baptize is perfectly

general. There is nothing in our Lord's words to exclude

infants, and it is believed that had He intended them to
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be excluded, He would have expressly said so. Indeed

the silence of Scripture, so far from being an argument

against the practice, may really be turned into one in its

favour, for the Apostles and all Jews were perfectly

familiar with the idea of children being brought into

covenant with God by means of circumcision ; and

therefore when Christ instituted Baptism as the rite of

admission to the new Covenant, and said nothing ex-

pressly as to the age of those to whom it was to be

administered, the natural inference must have been that

children were proper subjects of it, else the new Covenant

would be narrower than the old. Nor was the analogy

of circumcision the only thing that would incline the

Apostles to the practice, if, as seems almost certain,

Baptism was already practised by the Jews in the

admission of proselytes. The Talmud lays down the

express rule that infants were to be baptized with their

parents

;

1 and though its evidence does not positively

prove that the custom was already in existence at the

time of our Lord's earthly ministry, yet the probability

is very strong that the Talmud is recording a tradition

which dates back to so early a date. If, then, the

Apostles were accustomed (1) to circumcision, and (2) in

the case of proselytes to Infant Baptism, it can hardly be

doubted that to them it would have seemed natural to

include infants, and admit them into the new Covenant

by means of the rite enjoined for " making disciples."

(b) But there is positive evidence to supplement the

argument from silence. When S. John iii. 5 is connected

with S. Mark x. 13-16, the inference that children are

proper subjects for Baptism appears irresistible. " Except

a man (ti?) be born of water and the Spirit he cannot

enter into the kingdom of God." These words teach the

1 See the passages cited in Lightfoot's Horce Hebraicce on S. Matt. iii. 6

(vol. ii. p. 56).
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" necessity " of Baptism for admission into the Church.

But in S. Mark we are expressly told that the kingdom

is " of such " as children
;
and, as the Baptismal Office

in the Book of Common Prayer reminds us, our Lord
" commanded the children to be brought unto Him,

blamed those that would have kept them from Him, took

them in His arms, and blessed them." Nor is the fact

(mentioned by S. Mark) that He thus " blessed them "

without its importance in this connection. It teaches us

that children are capable of receiving spiritual blessings,

and thus furnishes an answer to a question sometimes

asked—What good can Baptism do to them ?

Thus we may say that the Baptism of young
children is . . . most agreeable with the insti-

tution of Christ, for

(1) It was instituted as the rite of admission to His

kingdom

;

(2) He Himself has laid down no limit of age ; but

(3) Asserts that children are to be allowed to come

to Him, and

(4) Teaches that they are capable of receiving spiritual

blessings.

(c) When we pass from the Gospels to the Acts of

the Apostles and the Epistles, it is not surprising that

there is but little which bears directly upon the subject.

Wherever and whenever the Church is in a missionary

stage, the Baptism of adults must be the rule—that of

young children the exception. It is so in the present

day, and must of necessity have been so in the days of

the Apostles. But there are hints and indications which

appear sufficient to warrant the inference that the

Apostles must have admitted young children to Baptism

where the opportunity of so doing was given them.

We shall, perhaps, be wise not to lay too much stress

on the mention of vjhole households being baptized (Acts
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xvi. 15, 33 ; 1 Cor. i. 16), for it can never be proved

that those particular households contained children (nor,

however, on the other hand, is there the slightest evi-

dence that they did not). But more to the point is it

to notice that S. Peter in his address on the day of Pen-

tecost seems expressly to point to the interest of children

in the promise, and hence to their inclusion. " Eepent

ye, and be baptized every one of you in the name of

Jesus Christ ... for to you is the promise, and to your

children, and to all that are afar off, even as many as the

Lord our God shall call unto Him" (Acts ii. 38, 39).

And in full accordance with this, we notice that S. Paul

in his Epistles sends messages to children, treating them

as within the Covenant, and therefore, according to all

the evidence available, as already baptized (see Eph.

vi. 1; Col. iii. 20).

(d) It may be said that these indications are but

slight. But there is nothing to be set against them on

the other side. And the inference here drawn from

them is confirmed by the fact that there is sufficient

evidence from the Fathers to show that from the second

century onwards the Church was familiar with the idea

and practice of Infant Baptism, though, for the reason

stated above, that she was still in her missionary stage,

it must have been the exception rather than the rule.

The Patristic evidence from the second and third cen-

turies is here given. Beyond that period it is unnecessary

to quote authorities for the practice.

Before the middle of the second century, the exist-

ence of the practice is implied in some words of Justin

Martyr, who not only speaks of " many both men and

women of sixty or seventy who had been Christ's

disciples from childhood,1 but also compares Baptism with

1 IloXXoi rives Kal roWal e^i]KOVTovrat kclI e(38o/xr]KOVTOVTai
f

ol ex iralduv

i^adrjTevdrjaav ry Xptorw, dcpdopoi biajxivovaiv.—Apol. I. XV.
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circumcision, and speaks of it as the " spiritual circum-

cision." This is especially noteworthy, as it occurs in

his Dialogue with Trypho,1 who was a Jew ; and if

the analogy failed in so important a point, it could

hardly have been pressed as it is by Justin.

Towards the close of the century (a.d. 180) Irenseus

has these words :
" He came to save all by Himself

—

all, I say, who are regenerated by Him unto God, infants,

and little children, and boys, and young men, and those of

older age."
2

No less decisive is the language of Tertullian (200),

who in his book on Baptism argues strongly against

the practice, urging that the rite should be postponed

till the recipients of it are growing up. But the whole

force of his words depends upon the fact that Baptism

was actually being administered to young children when
he wrote.3

In the writings of Origen (220) there is more than

one passage which bears on the subject. Thus in his

Commentary on the Romans he says definitely that it

is an apostolic tradition " to administer Baptism even

to little children" and gives the reason for this

;

4 and in

the Homilies on S. Luke he speaks to the same effect,

saying that infants are baptized for the remission of sins." 5

1 Dial, cum Tryphonc, c. xliii.

- "Omnes enim venit per seraetipsum salvare : omnes, inquara, qui per

Eum renascuntur in Deum, infantes et parvulos et pueros et juvenes et

seniores."

—

Adv. ffcer. II. xxxiii. 2.

3 " Itaque pro cujusque personte conditione ac dispositione, etiam aetate,

cunctatio baptismi utilior est, pnecipue tamen circa parvulos. . . . Veniant

ergo dum adolescunt," etc.

—

De Baptismo, xviii.

4 "Pro hoc et ecclesia ab Apostolis traditionem suscepit, etiam parvulis

baptismum dare. Sciebant enim illi quibus mysteriorum secreta com-

missa sunt divinorum quod essent in omnibus genuinse sordes peccati,

quae per aquam et Spiritum ablui deberent."

—

Com. in Ep. ad Rom.

Bk. V. c. ix.

5 "ParvuK baptizantur in remissionem peccatorum. Quorum pecca-
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The last witness who need be cited is S. Cyprian

(250). In his day we find that the analogy of circum-

cision was so rigidly pressed, that it was questioned

whether it was lawful to administer Baptism before the

eighth day after birth. The question is considered by

him, and decided in the affirmative. 1 From this time

onwards there can be no question as to the custom of

the Church permitting Infant Baptism, although in many
cases it was deliberately deferred owing to the dread of

post-baptismal sin. This, however, has no real bearing

on the question before us ; and the passages quoted are

sufficient to justify the statement made above, that from

the second century onwards the Church was familiar

with the idea and practice of Infant Baptism.

torum ? vel quo tempore peccaverunt ? aut quomodo potest ulla lavacri

in parvulis ratio subsistere, nisi juxta ilium sensum de quo paulo ante

diximus : Nullus mundus a sorde, nec si unius diei quidem fuerit vita

ejus super terram ? Et quia per baptism! sacramentum nativitatis sordes

deponuntur, propterea baptizantur et parvuli. Nisi enim quis renatus

fuerit ex aqua et Spiritu non potuerit intrare in regnum ccelorum."

—

In

Lucam Homilia XV. ; cf. Horn, in Lerit. viii. § 3.

1 Ep. lxiv. (ed. Hartel).
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De Ccena Domini.

Ctena Domini non est tantum

signum mutuae benevolentise Chris-

tianorum inter sese, verum potius

est sacramentum nostrse per mortem

Christ! redemptionis. Atque ideo

rite, digne et cum fide sumentibus,

panis quem frangimus, est com-

municatio corporis Christi : simili-

ter poculum benedictionis est com-

municatio sanguinis Christi.

Panis et vini transubstantiatio

in Eucharistia, ex sacris literis pro-

bari non potest, sed apertii Scrip-

ture verbis adversatur, sacrament!

naturam evertit, et multarum
superstitionum dedit occasionem.

Corpus Christi datur, accipitur,

et manducatur in ccena, tantum

ccelesti et spirituali ratione. Me-

dium autem quo Corpus Christi

accipitur et manducatur in ccena,

fides est.

Sacramentum Eucharistiae ex in-

stitutione Christi non servabatur,

circumferebatur, elevabatur, nec

adorabatur.

Of the Lord's Supper.

The Supper of the Lord is not

only a sign of the love that Chris-

tians ought to have among them-

selves one to another ; but rather

it is a sacrament of our redemption

by Christ's death : insomuch that

to such as rightly, worthily, and

with faith, receive the same, the

bread which we break is a par-

taking of the body of Christ ; and

likewise the cup of blessing is a

partaking of the blood of Christ.

Transubstantiation ( or the

change of the substance of bread

and wine) in the Supper of the

Lord, cannot be proved by Holy

Writ; but is repugnant to the plain

words of Scripture, overthroweth

the nature of a sacrament, and hath

given occasion to many supersti-

tions.

The body of Christ is given,

taken, and eaten, in the Supper,

only after an heavenly and spiritual

manner. And the mean whereby

the body of Christ is received and

eaten in the Supper is faith.

The Sacrament of the Lord's

Supper was not by Christ's ordi-

nance reserved, carried about, lifted

up, or worshipped.

In no Article are the changes introduced at the revision

of 1563 of greater importance than in this. It is not
(HO
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too much to say that they completely transform it and

alter its character. In order to make this clear, it

will be necessary to remind the reader briefly of the

course of thought on the subject of the Eucharist

in the Church of England during the sixteenth

century.

In all the formularies put forth in the reign of

Henry VIII. the doctrine of the real presence is strongly

asserted,1 as also in the abortive series of Articles agreed

1
(1) The Ten Articles of 1536. "As touching the Sacrament of the

Altar, we will that all bishops and preachers shall instruct and teach

our people committed by us unto their spiritual charge, that they ought

and must constantly believe, that under the form and figure of bread

and wine, which we there presently do see and perceive by outward

senses, is verily, substantially, and really contained and comprehended

the very self-same body and blood of our Saviour Jesus Christ, which was

born of the Virgin Mary, and suffered upon the cross for our redemption

;

and that under the same form and figure of bread and wine the very

self-same body and blood of Christ is corporally, really, and in the very

substance exhibited, distributed, and received of all them which receive

the said sacrament."

—

Formularies of Faith, p. 11.

(2) "The Institution of a Christian man" (the "Bishops' Book") of

1537 repeats this almost word for word.— Op. cit. p. 100.

(3) The "Necessary Doctrine and Erudition for any Christian man" (the

King's Book) of 1543, not content with this, substitutes a passage which

clearly teaches the doctrine of transubstantiation. " In the other sacra-

ments the outward kind of the thing which is used in them remaineth

still in their own nature and substance unchanged. But in this most

high Sacrament of the Altar, the creatures which be taken to the use

thereof as bread and wine, do not remain still in their own substance, but

by the virtue of Christ's word in the consecration be changed and turned

to the very substance of the body and blood of our Saviour Jesus Christ.

So that although there appear the form of bread and wine, after the con-

secration, as did before, and to the outward senses nothing seemeth to

be changed, yet mu9t we, forsaking and renouncing the persuasion of our

senses in this behalf, give our assent only to faith and to the plain word

of Christ, which affirmeth that substance there offered, exhibited, and

received, to be the very precious body and blood of our Lord. ... By
these words it is plain and evident to all them with meek, humble, and

sincere heart will believe Christ's words, and be obedient unto faith, that

in the sacrament, the things that be therein be the very body and blood

of Christ in very substance."

—

Op. eit. p. 262.
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upon by the Anglican and Lutheran divines in 1538. 1

But about the year 1545 Eidley came across the book

of " Bertram," or rather Ratramn of Corbie (840), De
Gorpore et Sanguine Domini. 2 By this he was greatly

impressed. " This Bertram," he said, " was the first that

pulled me by the ear, and that brought me from the

common error of the Romish Church, and caused me to

search more diligently and exactly both the Scriptures

and the writings of the old ecclesiastical Fathers in this

matter." 3 Nor did the influence of Ratramn's book end

here ; for Ridley, having been convinced by it himself,

never rested till he had won over Cranmer also, and

under his influence Cranmer was led definitely to abandon

the medieval theory of transubstantiation.4 Even so,

however, he wavered and hesitated as to what his positive

belief was, and for a considerable time appears to have

inclined to something like the Lutheran tenet of con-

substantiation
;

5 though finally, after the death of Bucer

1 Art. VII. De Eucharistia : "De Eucharistia constanter credimus et

docemus, quod in sacramento corporis et sanguinis Domini, vere, sub-

stantialiter, et realiter adsint corpus et sanguis Christi sub speciebus panis

et vini. Et quod sub eisdem speciebus vere et realiter exhibentur et

distribuuntur illis qui sacramentuui accipiunt, sive bonis sive malis."

This is decidedly stronger than the Article in the Confession of Augsburg,

which in the original edition of 1530 runs as follows : "De ccena Domini

docent, quod corpus et sanguis Christi vere adsint, et distribuantur

vescentibus in coena Domini, et improbant secus docentes." This was
altered in the edition of 1540 to "De coena Domini docent, quod cum
pane et vino vere exhibeantur corpus et sanguis Christi vescentibus in

ccena Domini."—See Sylloge Confessionum, pp. 126 and 172.
2 Ratramn's book was written in answer to questions addressed to him

by Charles the Bald, in consequence of the work of Paschasius Radbert,

in which a theory of transubstantiation had been plainly put forward.

As against this, Ratramn strongly asserts that there is no change in the

elements. See below, p. 650.
3 See Moule's Bishop Eidley on the Lord's Supper, p. 11.

4 lb. p. 13.

5 In 1548 he issued an English translation of a Lutheran Catechism,

and great was the dissatisfaction and disappointment among the more
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early in 1551, he seems to have fallen completely under

the influence of the Polish refugee John a Lasco, who

sympathised entirely with the Swiss or Zwinglian school

on the subject of the Eucharist. The result is seen in

some of the changes introduced into the Book of Common
Prayer in 1552, and in the publication of the Twenty-

ninth Article, Be ccena Domini, in 1553. It will be

remembered that in the Prayer Book of 1552, among
other changes, the words of administration were altered,

ardent spirits at the position which he took up. "The Archbishop of

Canterbury, moved, no doubt, by the advice of Peter Martyr and other

Lutherans, has ordered a Catechism of some Lutheran opinions to be

translated and published in our language. This little book has occa-

sioned no little discord ; so that fightings have frequently taken place

among the common people, on account of their diversity of opinion, even

during the sermons."—Burcher to Bullinger, Oct. 29, 1548 (Original

Letters, p. 642). "This Thomas," wrote John ab Ulmis to the same

correspondent (Aug. 18, 1548), "has fallen into so heavy a slumber that

we entertain but a very cold hope that he will be aroused even by your

most learned letter. For he has lately published a Catechism, in which

he has not only approved that foul and sacrilegious transubstantiation of

the Papists in the Holy Supper of our Saviour, but all the dreams of

Luther seem to him sufficiently well grounded, perspicuous, and lucid
"

(ib. p. 380). Towards the end of the year a change was noticed, for in

November the same correspondent writes :

1

1

Even that Thomas himself

about whom I wrote to you when I was in London, by the goodness of

God and the instrumentality of that most upright and judicious man,

Master John a Lasco, is in a great measure recovered from his dangerous

lethargy" (p. 383). In 1549 he was apparently again inclined to higher

views than were acceptable to the extreme men. Bucer had "very great

influence with him"; he was with him "like another Scipio, and an
inseparable companion" (pp. 64, 67). But by the end of the year he
had taken a decided step. "The Archbishop of Canterbury," wrote

Hooper to Bullinger on December 27, "entertains right views as to the

nature of Christ's presence in the Supper, and is now very friendly towards
myself. He has some Articles of religion, to which all preachers and
lecturers in divinity are required to subscribe, or else a licence for teach-

ing is not granted them, and in these his sentiments respecting the

Eucharist are pure and religious, and similar to yours in Switzerland"

(p. 71). In the following year no room for doubt was left, as Cranmer's
own Defence of the True and Catholic Doctrine of the Sacrament was pub-

lished.
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" Take and eat (drink) this in remembrance," etc., being

substituted for " the body (blood) of our Lord Jesus

Christ which was given (shed) for thee," etc., and that

there appeared at the end of the Communion Office the

" black rubric " or declaration concerning kneeling, which

asserted that " thereby no adoration is intended or ought

to be done, either unto the Sacramental Bread or Wine
there bodily received, or unto any real and essential

Presence of Christ's natural Flesh and Blood. For the

Sacramental Bread and Wine remain still in their very

natural substances, and therefore may not be adored

(for that were Idolatry, to be abhorred of all faithful

Christians) ; and the natural Body and Blood of our

Saviour Christ are in heaven, and not here,—it being

against the truth of Christ's natural Body to be at one

time in more places than one." 1 In the Article as pub-

lished in the following year, 1553, the first, second, and

fourth paragraphs were the same as those in our present

one (save that the words " overthroweth the nature of a

sacrament" were added in 1563). But the third para-

graph was widely different from that which the Article

now contains. It stood thus :

" Forasmuch as the truth of man's nature requireth,

that the body of one and the self-same man cannot be at

one time in diverse places, but must needs be in some

one certain place : therefore the body of Christ cannot

be present at one time in many and diverse places. And
because (as Holy Scripture doth teach) Christ was taken

up into heaven, and there shall continue unto the end of

the world, a faithful man ought not either to believe or

openly to confess the real and bodily presence (as they

term it) of Christ's flesh and blood, in the sacrament of

the Lord's Supper."

1 On the history of this rubric, which was added at the last moment,

see Dixon, iii. 475 seq.



ARTICLE XXVIII 645

Exactly in accord with this teaching is the language

of the Reformatio Legum Ucclesiasticarum, which, it will

be remembered, dates from the same period. In this a

violent and rather coarse attack is made on both tran-

substantiation and consubstantiation, or " impanation,"

as it is called ; and the " real presence " is positively

denied. 1 On a review of these and other facts, there

can be little doubt that in 1552 and 1553 the

formularies of the Church in this country were (to

say the least) intended to be acceptable to those who
sympathised with the Swiss School of Eeformers in regard

to the Eucharist, and who held that the Presence was

merely figurative. But happily the accession of Elizabeth,

after the Marian reaction, brought with it a return to

wiser counsels, and a great and marked change in the

language of our formularies. In the Prayer Book

(1559) the words of administration used in the first

Prayer Book of Edward vi. were restored, in addition

to the formula of the second book, so that there might

be once more a definite recognition of the Presence at

the moment of administration to each individual ; and

the " black rubric " was altogether omitted.2 In the

Article, when it was republished a few years later

(1563), the third paragraph, denying the "real and

1 Reformatio Legum Eccles., Be Hceres. c. 19 ; cf. De Sacramentis,

c. 4: '

' Cum autem ad hsec omnia nec transubstantiatione opus sit, nec

ilia quam fmgere solebant reali praesentia corporis Christi, sed potius hsec

curiosa hominum inventa primum contra naturam humanam sint a Filio

Dei nostra causa sumptam, deinde cum Scripturis divinis pugnent, et

prseterea cum universa sacramentorum ratione confligant, ista tanquam
frivola quaedam somnia merito desecanda curavimus, et oblivione

obruenda, prsesertim cum magnum ex illis et perniciosum agmen super-

stitionum in ecclesia Dei importatum fuerit." This may well be con-

trasted with the much more sober condemnation of transubstantiation in

the Articles.

2 The rubric was restored in 1662 with the very important substitution

of " corporal " for "real and essential."

42
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bodily presence (as they term it) of Christ's flesh and

blood," was also deleted,1 and in its place was inserted

our present third paragraph, asserting in careful and

accurate language that " the body of Christ is given,

taken, and eaten in the Supper only after an heavenly

and spiritual manner; and the mean whereby the body

of Christ is received and eaten in the Supper is faith."

The author of this paragraph was Edmund Guest, Bishop

of Eochester, who says in a letter to Cecil that is still

preserved, that it was of " mine own penning," and that

it was not intended to " exclude the Presence of Christ's

Body from the Sacrament, but only the grossness and

sensibleness in the receiving thereof." 2

Naturally these changes were not agreeable to the

Puritan party in the Church,3 for they amounted to a

complete change. Whereas in the latter years of Edward
vl's reign the formularies had seemed to exclude the

doctrine of the real Presence and to incline to Zwing-

lianism, they were now (at the lowest estimate) patient

of a Catholic interpretation, and contained nothing under

cover of which the Zwinglianizing party could honestly

1 What makes the omission more noteworthy is that the following

clause was presented to the Synod and rejected by it: " Christus in

coelum ascendens, corpori suo Immortalitatem dedit, naturam non

abstulit, humanse enim naturae veritatem (juxta Scripturas) perpetuo

retinet, quam uno et definito loco esse, et non in multa, vel omnia

simul loca diffundi oportet, quum igitur Christus in ccelum sublatus, ibi

usque ad finem seculi sit permansurus, atque inde non aliunde (ut loquitur

Augustinus) venturus sit, ad judicandum vivos et mortuos,' non debet

quisquam fidelium, carnis ejus et sanguinis, realem et corporalem (ut

loquuntur) presentiam in Eucharistia vel credere vel profiteri." See

Lamb's Historical Account of the XXXIX. Articles, p. 12.

2 The letter quoted in full in G. F. Hodge's Bishop Guest Articles

XXVIII. and XXIX. p. 22.

3 See the letter of Humphrey and Sampson to Bullinger, quoted in

vol. i. p. 41, and the notice in Strype of the controversies concerning the

Real Presence, and of Parker's supposed " Lutheranism," Annals, vol. i.

p. 334 ; cf. Zurich Letters, p. 177.
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shelter themselves. Moreover, they have siuce been

supplemented by the clear teaching of the Church

Catechism (1604). It follows from all this that the

opinions of the Edwardian Keformers, such as Cranmer

and Eidley, on the subject of the Holy Communion, have

nothing more than an historical interest for us. Destruc-

tively they performed a task for which we owe them

a great debt, in courageously attacking the medieval

teaching on transubstantiation. But the positive charac-

ter impressed upon the Articles in regard to Eucharistic

doctrine is not theirs ; nor have their writings any claim

to be regarded even as an expositio contemporanea of for-

mularies, which, in their present form, belong to a later

date, and to a time when much greater respect was

shown to the ancient teaching of the Church.

We are now in a position to consider the substance of

the Article as it stood unchanged since 1568. It contains

four paragraphs dealing with the following subjects :

—

1. The description of the sacrament of the Lord's

Supper.

2. The doctrine of Transubstantiation.

3. The nature of the Presence, and the " mean whereby

it is received."

4. Certain practices in connection with the Eucharist.

I. The Description of the Sacrament of the Lord's Supper.

(a) It is a sign of the love that Christians
ought to have among themselves one to another.
So much was admitted by the Anabaptists, who regarded

it as an outward sign of our profession and fellowship,

but nothing more. The Article admits that it is this,

but it is not only this. Far more important is it to

remember that it is rather

(6) A Sacrament of our Redemption by
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Christ's death. It was instituted " for the continual

remembrance of the sacrifice of the death of Christ, and

of the benefits which we receive thereby," and by it we
" proclaim the Lord's death till He come " (1 Cor. xi. 26).

(c) To such as rightly (rite), worthily, and
with faith receive the same, the Bread which
we break is a partaking (communicatio) of the

Body of Christ, and likewise the cup of blessing

is a partaking of the Blood of Christ. This clause

is entirely founded on S. Paul's words in 1 Cor. x. 16,

the words of which it follows very closely :
" The cup of

blessing which we bless, is it not a communion (icoivcovia,

Vulg. communicatio) of the Blood of Christ ? The bread

which we break, is it not a communion with the Body

of Christ ? " This passage forms an inspired commentary

upon the account of the institution, when (to follow S.

Paul's own narrative of it) our Lord " took bread ; and

when He had given thanks, He brake it, and said, This

is My body, which is for you : this do in remembrance

of Me. In like manner also the cup, after supper,

saying, This cup is the new covenant in My blood : this

do, as oft as ye drink it, in remembrance of Me." The

value of the words of the Apostle cannot be over-

estimated as interpreting the meaning of our Lord's

words :
" This is My body." They seem conclusive

against transubstantiation on the one hand, and against

a merely figurative presence on the other. The bread,

he says, which we break,1 is it not a koivmLcl, with the

body of Christ ? i.e. that which coming between unites us

with and makes us partakers of the body ; for so we

1 It is noteworthy that S. Paul's words are "the bread which we
break," and "the cup of blessing which we bless," not simply "which we

eat and drink." Thus he seems to lay the stress on the breaking of the

bread and the blessing of the cup, i.e. on the consecration with which

the Church has always connected the fact of the Presence.
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may paraphrase the word. Thus the heavenly part of

the Sacrament is conveyed to us through the earthly

symbol consecrated by Christ's word of power ; and the

" inward part or thing signified " is, in the emphatic

words of the Catechism (rightly emphatic, because the

Presence had been explained away by some), " the Body
and Blood of Christ, which are verily and indeed taken

and received by the faithful in the Lord's Supper."

Thus the Eucharist is, as Article XXV. maintains, an
" effectual sign." It not only typifies, but also conveys

;

for all who " duly receive these holy mysteries " are fed

" with the spiritual food of the most precious Body and

Blood " of our Saviour Jesus Christ.

So far the Article has spoken only of the fact of the

Presence of Christ's Body and Blood, teaching us that it

is conveyed to us through " the bread which we break,"

and " the cup of blessing which we bless." But ques-

tions had been raised, and much controversy had taken

place with regard to the manner and nature of the

Presence ; and these could not be altogether passed by

without notice. To them, therefore, the next two para-

graphs are devoted.

II. Transubstantiatio?i.

In considering this it will be well to treat

separately

—

(a) The history of the doctrine, and

(b) The grounds on which it is condemned.

(a) The history of the doctrine.—During the first

eight centuries there are singularly few traces of con-

troversy on the subject of the Eucharist, and as a

consequence the teaching of the Fathers concerning the

Presence is informal and unsystematic. It is, however,

quite clear from the language used by them, as well as
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from the expressions employed in the Liturgies of the

Church, (1) that they believed in the Eeal Presence, and

yet (2) that they were not committed to any formal theory

of the manner of it such as that which was afterwards

elaborated, and (3) that they held the permanence and

reality of the elements even after consecration. The

ninth century made a change, as the doctrine then

became a matter of controversy. The first, so far as

we know, to write a formal treatise on the subject was

Paschasius Radbert of Corbie, in 831. In his work,

Be Corpore et Sanguine Domini, a carnal theory, involv-

ing practically the destruction and annihilation of the

elements, was boldly taught. Again and again he

asserts that after consecration there is " nihil aliud quam
corpus et sanguis Domini." 1 The work of Paschasius

was answered among others by Ratramn, whose treatise,

denying the carnal presence, and maintaining a spiritual

view, had such an influence on Kidley, and through

him on Cranmer.2 Others, however, as Hincmar (c. 850)

and Haimo of Halberstadt (c. 850), wrote in favour of

the teaching of Paschasius
;
Haimo, indeed, expressly

teaching that " the invisible priest changes His visible

creatures into the substance of His flesh and blood,"

and that " though the taste and figure of bread and wine

remain, yet the nature of the substances is altogether

changed into the body and blood of Christ." 3 After

this, however, the controversy died down, till the days

of Lanfranc and Berengar, Archdeacon of Angers,

1 See cc. ii. viii. xi. xii. xvi. xx., and cf. Gore's Dissertations, p. 236 seq.

The work of Paschasius is given in Migne, Patrologia, vol. cxx.
2 On the teaching of Ratramn, see Gore, op. ext. p. 240 seq.

3 Migne, Patrol, vol. cxviii. p. 817. It is generally stated that John

Scotus Erigena joined in this controversy and wrote a work on the

Eucharist. But this does not appear to have been the case, for the work

ascribed to him by later writers has been shown by Canon Gore to be

really the work of Ratramn. Dissertations, p. 240.
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in the eleventh century. Berengar, who had attacked

the popular doctrine with great vigour, was forced to

recant at the Council of Eome under Nicholas U.

(1059), and the form of recantation to which he was

compelled to assent will show more clearly than any-

thing else what was now the belief of the dominant

party in the Church.
" Ego Berengarius indignus Sancti Mauritii Ande-

gavensis ecclesiae Diaconus cognoscens veram, Catholi-

cam, et apostolicam fidem, anathematizo omnem haeresim,

praecipue earn, de qua hactenus infamatus sum : quae

astruere conatur panem et vinum, quae in altari ponuntur
3

post consecrationem solummodo sacramentum, et non

veruni corpus et sanguineni Domini nostri Jesu Christi

esse, nec posse sensualiter, nisi in solo sacramento,

manibus sacerdotum tractari, vel frangi, aut fidelium

dentibus atteri. Consentio autem sanctae Eomanae et

apostolicae sedi ; et ore et corde profiteor de sacramento

Dominicae mensae eandem fidem me tenere, quam
dominus et venerabilis Papa Nicolaus et haec sancta

Synodus auctoritate evangelica et apostolica tenendam

tradidit, mihique firmavit : scilicet panem et vinum,

quae in altari ponuntur, post consecrationem non solum

sacramentum, sed etiam verum corpus et sanguinem

Domini nostri Jesu Christi esse, et sensualiter, non

solum sacramento, sed in veritate manibus sacerdotum

tractari, frangi, et fidelium dentibus atteri: jurans per

sanctam et homoousion Trinitatem, per haec sacrosancta

Christi evangelia. Eos vero, qui contra hanc fidem

venerint, cum dogmatibus et sectatoribus suis aeterno

anathemate dignos esse pronuntio. Quod si ego ipsse

aliquando contra haec aliquid sentire aut praedicare

pnesumpsero, subjaceam canonum severitati. Lectio

et perlecto sponte subscripsi." 1

1 Mansi, vol. xix. p. 900.
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This asserts definitely that after consecration the

bread and wine are the true Body and Blood of Christ

in such a way that they are " sensibly," not only

sacramentally, but really handled by the priest, broken,

and ground by the teeth of the faithful. Practically

this amounts to saying that the Body and Blood have

taken the place of the elements ; and it is very difficult

to think that the expressions used can have been

intended to be taken in any but a material sense of a

sort of physical carnal presence.1 But an obvious

difficulty occurs here. If this is so, how is it that the

appearances of bread and wine are there still ? It was

said that these were allowed to remain in order to

test our faith, and to prevent the horror which would

result were the Body and Blood to be openly mani-

fested.2 And further, advantage was taken by the

schoolmen of the distinction drawn by the philosophy of

the day between " substance " and " accidents." It was

taught that the " accidents " remain, and that therefore

taste, appearance, smell, etc. are unchanged, but that

the " substance " of bread and wine had been annihilated

and replaced by the " substance " of the Body and

Blood, i.e. that the bread and wine had been tran-

substantiated into the Body and the Blood. The actual

word by which this theory is commonly known,
" transubstantiatio," appears to have been first used

during the eleventh century,3 and was definitely adopted

by Innocent in. at the Fourth Lateran Council in

1 See the .summary of the conclusions of Witmund, De Corporis et

Sanguinis Christi Veritate, in Gore, Dissertations, p. 259.
2 So Paschasius, x. xi.

3 It has been generally stated that the first known occurrence of the

word is in the work of Stephen, bishop of Autun, De Sacramento Altaris

(c. 1100). It appears, however, before this in the Exposition of the

Canon of the Mass, by Peter Damien (who died in 1072), first published

by Cardinal Mai, Script, vet. nova Collectio, vol. vi. p. 211 seq. ; see c. vii.
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1215, when a decree was promulgated, laying down

that the Body and Blood are truly contained in the

Sacrament of the Altar under the forms of bread and

wine, the bread being transubstantiated into the Body,

and the wine into the Blood, by Divine power. 1

From this time onward the word was commonly

employed in the Western Church.2 But it is no more

free from ambiguity than is the word " substance

"

itself. This, taken in its philosophical sense, is nothing

that is tangible, or that the senses are cognizant of

;

these can only come in contact with the " accidents
"

or qualities. The " substance " is the underlying

something which constitutes the thing, which makes it

what it is, in which the " accidents " cohere. But, taken

in its ordinary popular sense, " substance " suggests to

plain, untrained, and unphilosophical minds something

material and tangible, something which they can see,

and with which the senses can come in contact. Hence
it will be seen that even after it had been laid down
that the elements were " transubstantiated " into the

Body and Blood, there was still room for wide difference

of opinion as to the nature of the change involved.

By instructed Theologians it was understood of a change

1 "In qua [ecclesia] idem ipse sacerdos et sacrificiuni Jesus Christus,

cujus corpus et sanguis in sacramento altaris sub speciebus panis et vini

veraciter continentur, transubstantiates pane in corpus, et vino in

sanguinem potestate divina."—Labbe and Cossart, vol. vii. p. 18.
2 The Eastern Church accepts the corresponding term fxer ova iWts. It

is doubtful, however, whether any instance of its use occurs earlier

than the sixteenth century. The older words used for the change
effected by consecration were /xeTaa-TOLxeLioa-LS, fiera^oKri, nerddeais, and
neTaXkayrj

; and Archbishop Platon of Moscow lays down that the word
nerovo-iuo-is is to be taken in the sense in which the Fathers used these

other terms, and is not to be understood of a physical and carnal

transubstantiation, but of one that is sacramental and mystical. See

Palmer's Treatise on the Church, vol. i. p. 172 ; but see the Confession of
DositJieus (Kimmel, p. 457 seq.), and cf. Winer, Confessions of Christen-

dom, p. 282.
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that was spiritual and entirely free from any gross or

carnal sense. But to those to whose minds the ordinary

associations of the word " substance " clung, it could

only suggest a material physical presence. The great

schoolmen of the twelfth and thirteenth centuries, from

Peter Lombard onwards, had done something to free

the doctrine from the terribly materialistic ideas in

which it had originated,1 but after their days a period of

decadence set in ; the clergy of the fourteenth and

fifteenth centuries were for the most part not well-

instructed Theologians ; and there can be no doubt that

the doctrine commonly accepted at the beginning of the

sixteenth century was a grossly carnal and material

one. There is abundant and painful evidence of this,

not only in the language of those who (often coarsely

and in ill-considered language) assailed the popular

theory, but also in the language of its defenders.

Thus one of the forms of recantation submitted to Sir

John Cheke under the direction of Cardinal Pole

reasserts in plain terms the view contained in the

recantation of Berengarius, cited above.2

1 See, e.g., the language of Peter Lombard, Libri Scntent. IV.

dist. xi. xii. xiii.

2 See Strype's Life of Sir John Cheke, p. 123 :
" 4

1, Sir John Cheke,

Knight,' etc. . . . The tenor of which was, that he pretended with

heart and mouth to profess that he acknowledged the true Catholic and

Apostolical faith, and did execrate all heresy, and namely that wherewith

he lately had been in famed, as holding that the bread and wine upon the

altar, after the consecration of the priest, remained only a sacrament,

and were not the very Body and Blood of our Lord Jesus Christ, neither

could be handled or broken by the priest's hands, or chewed with the

teeth of the faithful, otherwise than only in manner of a sacrament.

That he consented now to the holy and apostolical Church of Rome, and

professed with mouth and heart to hold the same faith touching the

sacrament of the Lord's Mass, which Pope Nicholas with his Synod at

Rome, anno 1058, did hold, and commanded to be held by his

evangelical and apostolical authority ; that is, that the bread and wine

upon the altar, after consecration, arc not only a sacrament, but also are
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In spite, however, of the popular superstitions

encouraged by the use of the term, it was authorita-

tively reasserted at the Council of Trent. The whole

question of the Eucharist was there considered at the

thirteenth session in October 1551, more than a year

before the promulgation of the English Articles of 1553.

At this session it was laid down—(1) that "in the

august sacrament of the Holy Eucharist, after the con-

secration of the bread and wine, our Lord Jesus Christ,

true God and man, is truly, really, and substantially

contained under the form of those sensible things "

;

1

and (2) that " because Christ our Eedeemer declared

that which He offered under the form of bread to be

verily His own Body, therefore it has ever been a firm

belief in the Church of God, and this holy Synod

doth now declare it anew, that by the consecration of

the bread and wine, a conversion takes place of the

whole substance of the bread into the substance of the

Body of Christ our Lord, and of the whole substance of

the wine into the substance of His Blood : which con-

version is, by the holy Catholic Church, conveniently

and properly called Transubstantiation. 2 Further, the

the very true and selfsame Body and Blood of our Lord Jesus Christ,

felt and broken with hands, and chewed with teeth : swearing by the

holy Evangelists that whosoever should hold or say to the contrary, he

should hold them perpetually accursed ; and that if he himself should

hereafter presume to teach against the same, he should be content to

abide the severity and rigour of the Canons," etc.

1 " Principio docet sancta Synodus et aperte ac simpliciter profitetur

in almo sanctae Eucharistise sacramento, post panis et vini consecra-

tionem, Dominum nostrum Jesum Christum verum Deum atque

hominem, vere, realiter, ac substantialiter sub specie illarum rerum

sensibilium contineri."

—

Cone. Trid. Sess. xiii. cap. 1.

2 " Quoniam autem Christus redemptor noster, corpus suum id quod

sub specie panis offerebat, vere esse dixit ; ideo persuasum semper in

ecclesia Dei fuit, idque nunc denuo sancta hrec Synodus declarat, per

consecrationem panis et vini conversionem fieri totius substantia1 panis

in substantiam Corporis Christi Domini nostri, et totius substantia? vini
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first two Canons passed at this session were the

following :

—

" If any one shall deny that in the sacrament of the

most holy Eucharist are verily, really, and substantially

contained the Body and Blood, together with the Soul

and Divinity of our Lord Jesus Christ, and consequently

whole Christ ; but shall say that He is only therein as

in a sign, or in figure or virtue : let him be anathema.

" If any one shall say that in the sacred and holy

sacrament of the Eucharist the substance of the bread

and wine remains conjointly with the Body and Blood

of our Lord Jesus Christ, and shall deny that wonderful

and singular conversion of the whole substance of the

bread into the Body, and of the whole substance of the

wine into the Blood, the form only of the bread and

wine remaining, which conversion indeed the Catholic

Church most aptly calls Transubstantiation : let him be

anathema." 1

Thus the scholastic theory was formally sanctioned by

the Boman Church, and is regarded as an Article of

faith in that communion to this day.

(b) The grounds on which the doctrine is condemned.

The Article gives four grounds for rejecting the

in substantiam Sanguinis Ejus ; quae conversio convenienter et proprie a

sancta Catholica Ecclesia Transubstantiatio est appellata."

—

lb. cap. 4.

1 " Si quis negaverit in sanctissimo Eucharistiae Sacramento contineri

vere realiter et substantialiter Corpus et Sanguinem, una cum anima et

Divinitate Domini nostri Jesu Christi, ac proinde totum Christum : sed

dixerit tantummodo esse in eo, ut in signo, vel figura, aut virtute,

anathema sit.

"Si quis dixerit in sacrosancto Eucharistiae Sacramento remanere sub-

stantiam panis et vini, una cum Corpore et Sanguine Domini nostri Jesu

Christi
;
negaveritque mirabilem illam et singularem conversionem totius

substantias panis in Corpus, et totius substantia? vini in Sanguiuem,

manentibus dumtaxat speciebus panis et vini, quam quidem conversionem

Catholica Ecclesia aptissime Transubstantiationem appellat : anathema

sit."

—

lb. Canons 1 and 2.
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doctrine. It says that Transubstantiation (or the

change of the substance of bread and wine) in

the Supper of the Lord

—

(1) Cannot be proved by Holy Writ. It is hard

to see how a philosophical theory such as Transub-

stantiation confessedly is, can ever be " proved by Holy

Writ." Komanists point to the words of institution, Tovro

iari to awfid /jlov. But though they can certainly be

claimed in favour of the real Presence, yet to bring

into them a theory of " accidents " remaining while the

" substance " is changed, is to read into the text that

which is certainly not contained in it, and what we

deny can reasonably be inferred from it.
1

(2) It is repugnant to the plain words of

Scripture. According to the theory now under con-

sideration, what remains after consecration is no longer

" bread," and has no claim to be so called. But

Scripture freely speaks of that which is received as

" bread," e.g. " As often as ye eat this bread and drink

the cup, ye proclaim the Lord's death till He come.

. . . Let a man prove himself, and so let him eat of the

bread and drink of the cup" (1 Cor. xi. 26, 28).

(3) It overthroweth the nature of a Sacra-
ment. It is of the essence of a sacrament that there

should be in it two parts—the " outward visible sign
"

and the " inward spiritual grace." But if " bread," the

outward visible sign in the Eucharist, no longer remains

after consecration, one of the two essential parts has

been destroyed, and the " nature of a sacrament " is

" overthrown."

1 Both Scotus and Bellarmine have allowed that there is no passage of

Scripture so plain as to compel belief in Transubstantiation, apart from

the decree of the Lateran Council. See Bellarmine, De Eucharistia, III.

xxiii., where Scotus is referred to [In IV. clist. xi. q. 3]. Cf. Forbes,

Considerationes Jfodestce, vol. ii. p. 446.
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(4) It hath given occasion to many supersti-

tions. These words are only too painfully true, and in

support of them reference may be made to the medieval

stories of alleged miracles, such as those freely instanced

by Paschasius Eadbert,1 in which the Host has dis-

appeared, and the Infant Christ Himself been seen, or

where drops of blood have been seen to flow from the

consecrated wafer. Of these none is more to the point

than the so-called miracle of Bolsena, which led to the

institution of the Festival of Corpus Christi in 1264.

According to one account, the miracle, in which the

corporal was suddenly covered with red spots in the

shape of a Host, actually happened to remove the priest's

doubts concerning Transubstantiation.

These four arguments brought forward in the Article

appear to be perfectly satisfactory, as directed against

the coarse and carnal form of the doctrine which was

present to the minds of those who compiled the Article.

But it must be admitted that they scarcely touch the

subtle and more refined and spiritual form in which it is

held by thoughtful and well-instructed Bomanists. With
regard to the first tvjo arguments, they may fairly point

to the fact that the consecrated Host is actually termed
" panis " in the Missal, and therefore may claim that

they recognise it as in some sense " bread," and give it

the same term as does S. Paul.2 As to the third, they

reply that " what we see, feel, or taste in the Blessed

Sacrament is real, for the accidents are real' entities,

and the accidents are all that the senses ever do

perceive. ... It is, moreover, because the accidents

remain that the Eucharist is a sacrament. They con-

stitute the outward part—they are the sensible sign of

1 A considerable number of such "miracles" are related in his work,

De Corpore et Sanguine Domini, c. xiv.

9 Cf. Bellarmine, De Eucharislia, I. c. xi.
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that refreshment of the soul which follows from a

worthy reception of the Blessed Sacrament." 1 The fourth

argument is obviously inconclusive as an argument. If

everything that " hath given occasion to many supersti-

tions " is to be rejected, then Christianity itself must

go, for there is scarcely a doctrine which has not been

so perverted and abused. But even with regard to the

more refined and spiritual form in which the doctrine is

capable of being presented, we cannot but feel com-

pelled to resist it when it is pressed as an Article of

faith, and our assent to it is required as a condition of

communion. At best it is but a theory of the schools, a

philosophical opinion which is " destitute and incapable

of proof," 2 as well as " involved in tremendous meta-

physical difficulties." 3 As such we decline to be bound

by it. But as an " opinion," hard as it is to free it

altogether from materialistic conceptions,
4

it has been

conceded by Anglican divines, representing very different

schools of thought, that it need be no bar to communion,

provided no assent to it were demanded from us.5

1 Addis and Arnold, Catholic Dictionary, p. 347.
2 Bp. Thirlwall, Charge, 1866, Appendix B.
3 Gore, Dissertations, p. 269.
4 Cf. Gore, op. cit. p. 271, where it is pointed out that the accepted

teaching of the Roman Church holds that the real Presence is withdrawn

as soon as the process of digestion commences ; and the following is

quoted from Perrone, Prarfectiones Theological :

1
' Etenim cum species eo

devenerint ut corpus sive materia dissolvi seu corrumpi deberet, cessante

reali corporis Christi prsesentia, Deus omnipotentia sua iterum producit

materialem panis aut vini substantiam in eo statu quo naturaliter

inveniretur, si conversio nulla praecessisset, ut fides locum habeut."

—

De Eucharistia, § 151.
5 So Hooker, E. P. V. lxvii. 6 :

" 'This is My body,' and ' This is My
blood,' being words of promise, sith we all agree that by the sacrament

Christ doth really and truly in us perform His promise, why do we vainly

trouble ourselves with so fierce contentions, whether by consubstantia-

tion or else by transubstantiation the sacrament itself be first possessed

with Christ or no ?—a thing which no way can either further or hinder

us however it stand, because our participation of Christ in this sacra-
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III. The Nature of the Presence and the " Mean whereby

it is received."

On the nature of the Presence the teaching of the

Article is this. The Body and Blood are in no way
carnally and corporeally present, i.e. after the manner of

a body, physically, and according to the laws which

govern a local and material presence, for the body
of Christ is given, taken, and eaten in the
Supper only after an heavenly and spiritual

manner ; that is, it is present in a manner above

sense and nature, by the power and working of God's

Holy Spirit, and for the highest spiritual ends. It

has been noticed by a thoughtful writer that in this

clause " the body of Christ is not said in a general

way to be ' received,' but to be ' given, taken, and

eaten
'

; as if there were a solicitude, in correcting

the abuses of the sacrament, explicitly to maintain

the union between the heavenly and spiritual blessing

raent dependeth on the co-operation of His omnipotent power which

maketh it His body and blood to us, whether with change or without

alteration of the elements such as they imagine, we need not greatly

to care nor inquire." Cf. the MS. note in which Hooker defends these

words, quoted by Mr. Keble (Hooker's Works, vol. ii. p. 353). Bp.

Andrewes :

'

' De Hoc est, fide firma tenemus, quod sit : De, Hoc modo est

(nempe, Transubstantiato in corpus pane), de modo quo fiat ut sit, per, sive

{In, sive Con, sive Sub, sive Trans) nullum inibi verbum est. Et quia

verbum nullum, merito a fide ablegamus procul : inter Scita Scholce

fortasse, inter Fides Articulos non ponimus."

—

Besp. ad Bellarm. p. 13

(A. C. Lib.). So Archbp. Bramhall places Transubstantiatiori " among the

opinions of the schools, not among the Articles of our faith."

—

Answer to

Militiere,-p. 1. Burnet also says : "We think that neither consubstantia-

tion nor transubstantiation, however ill-grounded we think them to be,

ought to dissolve the union and communion of Churches."

—

On Art.

XXVIII. And Bp. Harold Browne, in speaking of the teaching of

Roman divines, admits that "by the more learned and liberal, state-

ments have been made perpetually in acknowledgment of a spiritual

rather than a carnal presence ; and such as no enlightened Protestant

would cavil at or refuse."

—

Exposition of the XXXIX. Articles, p. 701.
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and the outward and visible sign. . . . To use these

precise expressions, therefore, respecting the Body of

Christ is, by clearest implication, to combine that
1 heavenly and spiritual ' blessing with the given and

taken symbol." 1 The words of the whole paragraph

imply that the Presence is what is now commonly called

" objective," i.e. that it is there, in virtue of consecration,

as something external to ourselves, in no way dependent

on our feeling or perception of it. It is " given, taken,

and eaten in the Supper only after an heavenly and

spiritual manner." But the mean whereby the

body of Christ is received and eaten in the

Supper is faith. It is " given, taken, and eaten
"

(datur, accipitur, et manducatur). It is " received and

eaten " (accipitur et manducatur). Three words are

employed in the first sentence
;
only two in the second

;

and this designedly, for the Presence is not due to faith.

Faith receives. It cannot create or bestow. The Presence

must be there first, or it cannot be received. As
Thorndike said, " the eating and drinking of it in the

sacrament presupposes the being of it in the sacrament

. . . unless a man can spiritually eat the Flesh and Blood

of Christ in and by the sacrament, which is not in the

sacrament when he eats and drinks it, but by his eating

and drinking of it comes to be there." 2
If, however, it

is clearly implied that the Presence is there first, before

it is " received," it seems to be no less clearly taught in

the last part of the clause that faith is a necessary

condition to the reception of it, for " the mean whereby
the body of Christ is received and eaten in the Supper
is faith." So much is practically confessed by Bishop

Guest, the author of the clause, in a remarkable letter

addressed to Cecil in 1571. Guest was very anxious

1 A. Knox, Essays, vol. ii. p. 173.
2 Laws of the Church, c. ii. § 12.

43
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that Article XXIX. " Impii non manducant," which had

been withdrawn before publication in 1563, should not

now be restored, or receive any sanction " because it

is quite contrary to the Scripture and the Fathers "
; and

in order to make the Twenty-eighth Article harmonise

with the view that the wicked do partake of the body,

though not fruitfully, he suggested that the word " only
"

should be removed, and that the word " profitably

"

should be inserted, and that the words should run, " the

mean whereby the body of Christ is profitably received

and eaten in the Supper is faith." 1 The Article was,

however, left untouched, and the Twenty-ninth was,

against his wish, inserted
;
and, if the words of the

Articles are to be taken in their plain literal and

grammatical sense, the whole paragraph would seem

to indicate, (1) that the Presence is there independent of

us, and thus that it is offered to all ; but (2) that the

faithful, and the faithful only, are able to receive it.

The subject will require some further consideration

under the next Article, but so much it seemed necessary

to say here, for the right understanding of the words

before us.

All the positive statements of the Article with regard

to the Presence in the Eucharist have now been dis-

cussed (for the fourth paragraph which still remains

is concerned only with certain practices in connection

with the sacrament), and if the exposition that has been

given is a fair one, the result of it will be this : that while

the doctrine of the real Presence is distinctly taught, and

the theory of Transubstantiation is condemned, there is

an entire absence of any counter theory of the manner of

the Presence. And in this lies the real strength of the

position taken up by the Church of England. She

1 State Papers,
'

' Domestic, " Elizabeth, vol. lxxviii. No. 37. Cf. vol. i.

p. 45.
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devoutly accepts her Lord's words. She does not

attempt to explain them away or to resolve them into

a mere figure. But, on the other hand, she is content to

hold them as a mystery. Her Lord has not explained

them. He has nowhere revealed " how " His Body and

Blood are present ; and therefore she declines to specu-

late on the manner, and rejects as no part of the Church's

faith all theories on the subject presented to her, whether

that of Transubstantiation, or the Lutheran tenet of

Consubstantiation, or that associated with the name of

Calvin, the theory of a " virtual " presence only in the

heart of the faithful recipient. 1

To the present writer it appears that on this mysterious

subject we may well be content to make our own the

words of Bishop Andrewes in the sixteenth century, and

of Bishop Moberly in the nineteenth

—

" Praesentiam credimus non minus quam vos veram :

de modo praesentia? nihil tern ere defmimus, addo, nec

anxie inqmrimus." 2

" The Body and Blood of Christ are present, not

corporeally (for that we know from our Lord's words

! This, it must be remembered, is a distinct "theory" quite as much
as Transubstantiation. It is probably largely owing to the belief that it

was the view of R. Hooker that it has obtained such wide acceptance in

this country. It cannot, however, be fairly said that it represents the

xchole of Hooker's teaching on the subject. See Book V. c. lxxvii. § 1,

where very strong language is used on "the power of the ministry of

God," which " by blessing visible elements maketh them invisible grace
"

(a phrase -which is scarcely reconcileable with a merely "receptionist"

theory), and " hath to dispose of that flesh which was given for the life

of the world, and that blood which was poured out to redeem souls."

The arguments in c. lxvii. by which Hooker seeks to justify his conclusion

that " the real Presence of Christ's most blessed body and blood is not to

be sought for in the sacrament, but in the worthy receiver of the sacra-

ment," cannot be deemed convincing, and the reader will find an able

criticism of them in Freeman's Principles of Divide Service, vol. ii. Introd.

p. 202 seq.

- Respomio ad Bdlann. p. 13.
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in John vi. 63), but spiritually, in and with the elements.

We know no more . . . Consubstantiation, like Transub-

stantiation, is a theory of the manner of the Presence,

whereas the Church only knows the Presence as a fact,

respecting the manner and mode and extent of which

she is not informed." 1

IV. Certain Practices in connection with the Eucharist.

The sacrament of the Lord's Supper was not
by Christ's ordinance reserved, carried about,
lifted up, or worshipped. Of the practices here

spoken of, at least three are directly enjoined by the

Council of Trent, and it is possible that to the pro-

mulgation of the decrees of the thirteenth session of

that Council (October 1551) the paragraph before us

is due. The decrees in question lay down, (1) that

" there is no room left for doubt that all the faithful

of Christ, according to the custom ever received in

the Catholic Church, exhibit in veneration the worship

of latria, which is due to the true God, to this most

holy sacrament "
; (2) that " very piously and religiously

was this custom introduced into the Church, that this

most sublime and venerable sacrament should be, with

special veneration and solemnity, celebrated every year

on a certain day, and that a festival ; and that it should

be borne reverently and with honour in processions

through the streets and public places "
;

2 and (3) that

1 Hampton Lectures, p. 172 (ed. 1).

2 " Nullus itaque dubitandi locus relinquitur, quia omnes Christi

fideles pro more in Catholica Ecclesia semper recepto latrire cultum, qui

vero Deo debetur, huic sanctissimo sacramento in veneratione exhibeant.

. . . Declarat prreterea sancta Synodus pie et religiose admodum in Dei

ecclesiam inductum fuisse hunc morem, ut singulis annis peculiari

quodam et festo die prtecelsum hoc et venerabile sacramentum singulari

veneratione ac solemnitate celebraretur, utque in processionibus rever-
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" the custom of reserving the Holy Eucharist in the

' sacrarium ' is so ancient that even the age of the

Council of Nicrea recognised it. Moreover, as to the

carrying of the sacred Eucharist itself to the sick,

and carefully reserving it to this purpose in churches,

besides that it is conformable with the highest practice,

equity, and reason, it is also found enjoined in numerous

Councils, and observed according to the most ancient

custom of the Catholic Church. Wherefore this holy

Synod ordains that this salutary and necessary custom be

by all means retained." 1 These chapters are followed as

usual by canons condemning with an anathema those

who deny the lawfulness of these practices.

The statement made in the Article is worded with

the utmost care, and with studied moderation. It

cannot be said that any one of the practices is

condemned or prohibited by it. It only amounts to

this : that none of them can claim to be part of

the original Divine institution. The sacrament
. . . was not by Christ's ordinance reserved,

carried about, lifted up, or worshipped. That

is all that is said : and in a formulary, such as the

Articles, that was sufficient. The four practices in

question, belonging mainly to the ritual use of the

Church, came more directly into consideration in

connection with the arrangements for public worship

in the Book of Common Prayer.

enter et honorifice illud per vias et loca publica circumferretur."

—

Cane.

Trid. Sessio xiii. cap. 5.

1 " Consuetude asservandi in Sacrario sanctam Eucharistiam adeo

antiqua est ut earn saeculum etiam Nicami Concilii agnoverit. Porro

deferri ipsam sacram Eucharistiam ad infirmos, et hune usum diligenter

in ecclesiis conservari, prasterquam quod cum summa asquitate et ratione

conjunctum est ; turn multis in Conciliis praecepturn invenitur et vetus-

tissimo Catholica? Ecclesiae more est observation. Quare sancta hoec

Synodus retinendum omnino salutarem hunc et necessarium morem
statuit."

—

lb. cap. vi.
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1. Reservation for the sick, undoubtedly a primitive

practice,1 was permitted, under certain restrictions, in

the First Prayer Book of Edward vi.
2 In the Second

Book (1552), in view of the danger of superstitious

reservation,3 the provision for it was omitted altogether.

At the last revision in 1662 an express direction was

inserted in one of the rubrics at the end of the Order

for Holy Communion, that " if any remain of [the bread

and wine] which was consecrated, it shall not be carried

out of the church, but the priest and such other of

the communicants as he shall then call unto him, shall,

immediately after the blessing, reverently eat and drink

the same."

2. The festival of Corpus Christi was removed from

the Calendar in 1549, and the "carrying about" of

the Eucharist in procession through the streets and

public places is forbidden by the rubric that has just

been quoted.

3. The Elevation of the Host for purposes of adora-

tion is said to have been introduced about the year

1 See Justin Martyr, Apol. I. e. lxvii. : rots ov irapovai 5ia tuv diaKovwv

7r^u7rercu.

2 The sick were communicated with the reserved sacrament if there was

a celebration of the Holy Communion on the same day ; but if the day

was "not appointed for the open Communion in the church," provision

was made for a special consecration. See the rubrics before "the
Communion of the Sick " in the book of 1549.

3 The danger of such superstitious reservation is very clearly indicated

by the last rubric at the close of the Order of the Holy Communion in the

Prayer Book of 1549 : "Although it be read in ancient writers that the

people many years passed received at the priest's hands the sacrament

of the body of Christ in their own hands, and no commandment
of Christ to the contrary : Yet forasmuch as they many times conveyed

the same secretly away, kept it with them, and diversely abused it to

superstition and wickedness : lest any such thing hereafter should be

attempted, and that an uniformity might be used throughout the

whole Realm, it is thought convenient the people commonly receive

the sacrament of Christ's body, in their mouths, at the priest's hand."
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1100,1 and (like the institution of the festival of Corpus

Christi) was a direct consequence of the growth of a belief

in Transubstantiation. It was distinctly prohibited in the

First Prayer Book of Edward VL, though the prohibition

is not repeated in the Second Book.2

4. Adoration of Christ present in the sacrament is

not and cannot be prohibited. But it is one thing to

worship Christ there present, and quite another to find

in the sacrament a distinct localised object of worship

;

and the " Declaration concerning Kneeling," restored

(with the important modification previously mentioned)

in 1662, expressly says that by the posture of kneeling

" no adoration is intended or ought to be done, either

unto the sacramental Bread or Wine there bodily

received, or unto any Corporal Presence of Christ's

natural Flesh and Blood." 3

1 See Scudamore's Notitia Eucharistica, p. 546 seq. (ed. 1). And on the

earlier elevation connected with the proclamation ra ayia tois ayiois,

which was certainly not for purposes of adoration, see the Dictionary of

Christian Antiquities, vol. i. p. 605.
3 "These words before rehearsed [i.e. the words of consecration] are to

be said, turning still to the altar, without any elevation, or showing the

sacrament to the people."— Rubric after Consecration in the Prayer

Book of 1549.
3 Reference may be made in general on this subject to Mozley's

Lectures and other Theological Papers, p. 210 seq.
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De manducatione Corporis Christi,

et impios illud non manducare.

Impii, et fide viva destituti,

licet carnaliter et visibiliter (ut

Augustinus loquitur) corporis et

sanguinis Christi sacramentum

dentibus premant, nullo tamen

modo Christi participes efficiuntur.

Sed potius tantse rei sacramen-

tum, seu symbolum, ad judicium

sibi manducant et bibunt.

Of tlte Wicked which do not eat the

Body of Christ in the Use of the

Lord's Supper.

The wicked and such as be void

of a lively faith, although they do

carnally and visibly press with

their teeth (as S. Augustine saith)

the sacrament of the body and

blood of Christ
;

yet in no wise

are they partakers of Christ, but

rather to their condemnation do

eat and drink the sign or sacra-

ment of so great a thing.

The first appearance of this Article (to which there is

nothing corresponding in the series of 1553) is in Parker's

MS., which was signed by the bishops on January 29,

1563. 1 It is also found in two English MSS. of almost

the same date, now in the Eecord Office, in one of which

there is a marginal note :
* This is the original, but

not passed." 2 In a Latin MS. in the same office it is

altogether wanting,3 as it is in the published edition

issued a few months later by Wolfe, the royal printer,

under the direct authority of the Queen. It must,

therefore, have been omitted either in the passage of

the Articles through the Lower House of Convocation, or

else at an even later stage by the direct interposition

1 See vol. i. p. 30.

2 State Papers, "Domestic," Elizabeth, vol. xxvii. Nos. 40 and 41.

3 lb. No. 41a.
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of the Queen herself, the reason for its omission evidently

being a desire to avoid needlessly offending some of those

who sympathised with medieval belief and feeling, whom
it was desired, if possible, to retain within the limits of

the Church. Since it lacked all authority it is naturally

wanting in the printed copies up to 1571, when we

meet with it again. On May 11th of that year the

Articles were considered by the Upper House of Con-

vocation, and a copy was subscribed by Parker and ten

other bishops. In this the Twenty-ninth Article is con-

tained. 1 A few days later we rind Bishop Guest, by an

appeal to Cecil, making a determined effort to prevent

the ratification of it on the ground that it " will cause

much business." 2 His efforts were, however, unavailing,

as it is contained in the copy which was ratified by the

Sovereign,3 and from this time forward it finds its place

in all printed copies, both Latin and English. It will

be remembered that by this date (1571) the Anglo-

Eoman schism was complete, and therefore there was

not the same reason as there had been eight years earlier

for withholding the Article.

The language of the Article has been traced to no

earlier formulary ; but it is throughout suggested by a

1 A copy of this is given in Lamb's Historical Account of the Thirty-

Nine Articles, No. iv.

2 See above, p. 662, and G. F. Hodge's Bishop Guest, Articles XXVIII.
and XXIX. p. 21.

3 Guest's letter in May 1571 had, however, apparently led to the

interview between Cecil and Parker on June 4, referred to in Strype's

Parker, pp. 331, 332, when Cecil questioned the reference to S. Augustine.

The interview was followed by a letter from Parker on the same day, in

which he told the Treasurer that he was " advisedly " still in the same
opinion concerning the authority of S. Augustine, "and for further truth

of the words, besides S. Austen, both he in other places and Prosper in

his 'Sentences wrote of Austen' (Senten. 338 and 339), doth plainly

affirm our opinion in the Article to be most true, howsoever some men
vary from it." (Parker's Correspondence, p. 381.)
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passage in the works of Augustine on S. John's Gospel.

In the printed editions the text stands as follows :
" Qui

non manet in Christo et in quo non manet Christus

procul dubio nec manducat [spiritualiter] carnem ejus,

nec bibit ejus sanguinem [licet carnaliter et visibiliter

premat dentibus sacramentum corporis et sanguinis

Christi] : sed magis tantse rei sacramentum ad judicium

sibi manducat et bibit." 1 It is thought, however, that

the text has been interpolated, and that the words

placed in brackets are due, not to Augustine, but to

Bede, in whose Commentary they are also found.

Coming now to the consideration of the substance of

the Article, it may be noticed that the phrase employed

in the title is not repeated in the Article itself. In the

former, it is said of the wicked that they do not eat

the body of Christ in the use of the Lord's

Supper. In the latter, the phrase used is that in

no wise are they partakers of Christ. It has

been thought that the heading is in itself inexact,

and must be interpreted by the phrase in the Article

itself, as many have held that though the wicked do

actually receive the Body and Blood, and therefore in

some sense " eat " it, yet since they receive it not to

their soul's health, but to their condemnation, they are

" in no wise partakers of Christ." 2 There can be no

doubt that the medieval Church did thus teach that

what the wicked receive in the Eucharist is the Body
and Blood, Christ being present in the sacrament in

their case to judge, as in the case of the faithful He is

present to bless.3 But it may be doubted whether so

1 InJoann. Tract, xxvi. § 18.

2 See Pusey, Real Presence, p. 251 seq.

3 It is sufficient to refer to S. Thomas, Summa, iii. 80. 3 :
" Cum

corpus Christi in Sacramento semper permanet donee species sacra-

mentales corrumpantur, etiam injustos homines Christi corpus manducare

consequitur. " For the Tridentine teaching, see Sess. xiii. cap. viii.
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much would have been allowed in the early Church,1 or

whether it can be proved from Scripture. Two passages

of the New Testament directly bear upon the question,

(1) S. Paul's words in 1 Cor. xi. 27-29, and (2) S. John

vi. 51-59. In the former passage the Apostle says:

" Whosoever shall eat the bread or drink the cup of the

Lord unworthily, shall be guilty of the body and the

1 On the teaching of Augustine, see the interesting correspondence

between Pusey and Keble, quoted in vol. iii. of Pusey's Life, Appendix to

c. xviii. ; but see also Gore, Dissertations, p. 232, where it is admitted that

Augustine's language, while "probably somewhat inconsistent," "may
fairly be interpreted on a receptionist theory like Hooker's." Even so late

and so materialistic a writer as Paschasius Radbert is not really clear as to

what the wicked receive. Be Corpore et Sanguine Domini, c. vi., and cf.

the following from Mozley, Lectures, etc. p. 203 : "The language of the

Fathers is not indeed free from some real and much more apparent dis-

agreement on this subject. On a subject where language has so many
nice distinctions to keep, it will not always^keep them ; nor avoid indis-

criminateness, saying one thing when it means something else close and

contiguous to it, but still quite different from it. Thus the rule or

custom by which the bread itself was called the Body, as being the

figure of the Body ; and by which the whole sacrament, not distinguish-

ing its material part from its spiritual, was called the Body, as containing

the Body, necessarily led to occasional confusion of language ; writers

saying that the Body was always, and in any case, eaten together with

the reception of the sacrament, without any condition, when they really

meant that the bread, which was the sacrament of the Body, was eaten.

Where, however, this distinction was in the writer's mind, a large mass

of language shows that the true Body of Christ in the sacrament could

not be eaten except by the medium of faith. S. Augustine, who is

quoted in our Article on this point, has frequent similar statements.

S. Hilary says, "The bread which cometh down from heaven is not

received except by him who is a member of Christ" [De Trinitate, Lib.

viii.]. S. Jerome says, "Those who are lovers of pleasure more than

lovers of God, neither eat His Body nor drink His Blood " [in Esai. lxvi.

17] ;
though he also speaks of the polluted and unworthy approaching

the altar and drinking His Blood. But the connection which this latter

assertion has with the visible altar and the open reception of the sacra-

ment gives the body and blood here rather the open and sacramental

sense just mentioned, than the true sense. " He who obeys not Christ,"

says Prosper, "neither eats His flesh nor drinks His blood" [Sent. 139].

"He receives who approveth himself," says Ambrose. "The wicked

cannot eat the word made flesh," says Origen [in Matt. xv.].
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blood of the Lord. But let a man prove himself, and so

let him eat of the bread and drink of the cup. For he

that eateth and drinketh, eateth and drinketh judgment

unto himself, if he discern not the body." These words

beyond question teach us that the Body and Blood are

so present that the unworthy communicant is guilty of

their profanation. How could he fail to " discern " the

Body, unless it was there ? But it is by no means clear

that S. Paul means to say that the unworthy com-

municant receives the Body. It is there, and he is so

brought into contact with it as to be " guilty of the

Body and Blood of the Lord." But if it be true, as

Article XXVIII. has asserted, that " the mean whereby

the body of Christ is received and eaten in the Supper is

faith," then, although it is offered to him, he is incapable

of receiving it, and thus the wicked and such as be

void of a lively faith, although they do carnally

and visibly press with their teeth . . . the

sacrament of the body and blood of Christ
;
yet

in no wise are they partakers of Christ, but
rather to their own condemnation do eat and
drink the sign or sacrament of so great a
thing. This view of the meaning of S. Paul's words

derives support from our Lord's own statements in

S. John vi. 51-59. There throughout He speaks of

" life " as the gift imparted by " eating His Flesh " and
" drinking His Blood." No doubt the discourse has a

wider reference than only to the Holy Communion.

Our Lord is speaking primarily of the Incarnation, and

faith therein as the means of life. But from this He
proceeds to speak of the way in which men can be

united with Him and thus made sharers of His life,

especially by " eating His Flesh " and " drinking His

Blood." And when it is remembered that exactly a

year after this discourse was spoken He took bread and
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gave it to His disciples, and said, " Take, eat, this is my
Body," and gave them to drink of the cup, saying, " This

is my Blood," it seems impossible to doubt that the Holy

Communion is intended to be in ordinary cases the

means of that eating His Flesh and drinking His Blood

of which He is speaking ; and if this is so, since the

wicked are certainly not made to " have life " through

participation in the sacrament, it would not appear to

be safe to assert that they do " eat the Body of Christ

in the sacrament."

It cannot be maintained that it follows as a necessary

inference from the doctrine of the real Presence ; for if

the connection of the Presence with the elements be of

such a nature that of necessity all those who receive the

outward elements must thereby also receive the " inward

part," ulterior consequences will follow: such as the

reception of the Body of Christ by birds or mice, which

might through some deplorable accident eat a portion of

the consecrated bread. 1 To this it may be added that

" nowhere in Scripture do we hear of an eating and

drinking of the true Body and Blood of our Lord which

is not profitable. The Body and Blood are of that

nature, that they are in the reason of the case, by the

simple fact of being eaten and drunk, beneficial ; and no

such thing is contemplated as a real eating of them,

which is not a beneficial eating of them also. " Whoso
eateth My flesh and drinketh My blood," saith the Lord,

" hath eternal life. ... He that eateth My flesh and

drinketh My blood dwelleth in Me, and I in him. . . .

He that eateth Me, even he shall live by Me." The
spiritual food of our Lord's Body and Blood cannot, as

has been said, be eaten except spiritually ; it cannot be

1 For the extraordinary shifts to which the medievalists were driven

in order to explain what really happens under such circumstances, see

Witmund, Dc Corporis ct Sanguinis Chriati Veritalc, ii. § 7 seq.
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eaten carnally by the mere natural mouth and teeth
;

such an idea is a discord and a contradiction in reason.

But if it cannot be eaten except spiritually, how does

the carnal man supply the spiritual medium and instru-

mentality of eating ? The carnal man has only the

natural mouth and teeth to apply ; all this he has ; but

this is totally irrelevant to spiritual food."
1

On the whole, then, even if, as many have thought,

the view that the wicked do actually receive the Body
and Blood without being thereby made " partakers of

Christ," 2 be capable of reconciliation with the terms of

this Article, yet it appears to be more in accordance with

Holy Scripture and the mind of the primitive Church,

as well as with the most obvious and natural meaning of

Articles XXVIII. and XXIX.,3 to hold that the wicked,

though brought (so to speak) in contact with the Body
and Blood, are through want of faith unable to receive

that spiritual food which is offered to them. Thus they

are " in no wise partakers of Christ," because, lacking

" the mean whereby the Body of Christ is received

and eaten in the Supper," they " eat not the Body of

Christ." 4

1 Mozley, op. cit. p. 205.
2 This phrase which is used in the Article is taken from Heb. iii. 14.

3 It ought to be stated that Bishop Guest, in spite of his criticisms of

this Article, felt himself able to sign it ; for his signature is contained

with those of other bishops in the MS. of May 11, 1571.

4 It should be added that it was freely admitted by both Cranmer and

Ridley that in some sense the wicked may be said to "eat the Body."

And their language is verbally identical with that of the Council of

Trent, where it was said that '

' some receive it sacramentally only, viz.

sinners, others sacramentally and spiritually" (Sess. xiii. cap. viii.). So

Cranmer : "I say that the same visible and palpable flesh that was for

us crucified ... is eaten of Christian people at His holy Supper . . .

the diversity is not in the body, but in the eating thereof ; no man eating

it carnally, but the good eating it both sacramentally and spiritually, and

the evil only sacramentally, that is, figuratively."

—

On the Lord's Supper

(Parker Society), p. 224. So Ridley: "Evil men do eat the very true
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and natural body of Christ sacramentally and no further, as S. Augustine

saith ; but good men do eat the very true body both sacramentally and

spiritually by grace."

—

Works (Parker Society), p. 246. In these two

extracts " sacramentally " is equivalent to "figuratively," or rather eating

the body sacramentally is equivalent to "eating the sacrament of the

body " (cf. the remarks on the language of the Fathers in the extract from

Mozley on p. 671, note 1). This may throw some light on the wording

of the "Prayer of Humble Access" in the Book of Common Prayer:

"Grant us . . . so to eat the Flesh of Thy dear Son Jesus Christ, and to

drink His Blood, that our sinful bodies," etc.
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Be utraque specie.

Calix Domini Laicis non est

denegandus : utraque enim pars

dorninici sacramenti ex Christi

institutione et praecepto, omnibus

Christianis ex aequo administrari

debet.

Of both Kinds.

The Cup of the Lord is not to be

denied to the lay people. For both

the parts of the Lord's sacrament,

by Christ's ordinance and com-

mandment, ought to be ministered

to all Christian men alike.

This Article is one of the four which were added by Arch-

bishop Parker in 1563. It was accepted by the Convoca-

tion, and has kept its place ever since without any change.

In considering it, it will be well to treat separately

—

1. The history of the practice condemned in it.

2. The arguments by which it has been justified.

I. The History of the Denial of the Cup to the Laity.

The evidence for the administration of both the

parts of the Lord's sacrament ... to all Chris-

tian men alike, whether clergy or laity, during the

first eleven centuries, is so full and complete that it is

not now even pretended by Eoman divines that during

this period the administration of the Eucharist in one

kind was ever permitted in the Catholic Church, save

only in exceptional cases, as (perhaps) to the sick. 1

1 This admission was not always so readily made, for Bishop Watson in

1558 says that "the holy Church hath used, even from the time of

Christ Himself and His Apostles, to minister this sacrament under the

form of Bread only both to laymen and women, and also to priests, save
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There is not one word in the New Testament to indicate

that the Cup was to be withheld from the laity. On the

contrary, S. Paul's language directly implies that he

contemplated that all alike would receive both parts of

the sacrament, for he says, " Let a man prove himself,

and so let him eat of the bread, and drink of the cup"

(1 Cor. xi. 28). The words of Justin Martyr are con-

clusive for the practice in the second century.1 S„

Cyril of Jerusalem 2 and many other Fathers supply

evidence for the fourth and later centuries. But it is

needless to cite testimonies when it is admitted by
Cardinal Bona that " the faithful always and in all

places, from the first beginnings of the Church till the

twelfth century, were used to communicate under the

species of bread and wine, and the use of the chalice

began little by little to drop away in the beginning of

that century, and many bishops forbade it to the people

to avoid the risk of irreverence and spilling." 3

There is, however, evidence which is very worthy of

note, that during this period there was a tendency in

some quarters to abstain from receiving the chalice, and

that this was severely condemned by the authorities of the

Church. Thus Leo L (440) writes of certain Manichees,

and says, " They receive Christ's Body with unworthy

mouth, and entirely refuse to drink the Blood of our

when they do consecrate and minister to themselves with their own
hands."—Serm. viii. p. xlvi (Lond. 1558); quoted in Scudamore's

Notitia Eucharistica, p. 621 (ed. 1). As Mr. Scudamore remarks: "A
falsehood more gross and palpable could not be committed to writing."

1 Apol. L lxv. :
' 1 The deacons give to each of those present to receive

of the consecrated (evxapiar-qdevTos) bread and wine and water, and they

carry them to those not present."
3 Cat. Myst. v. 22: "Then after having partaken of the Body of

Christ, approach also to the Cup of His Blood ; not stretching forth thine

hand, but bending and saying in the way of worship and reverence,

Amen ; be thou hallowed by partaking also of the Blood of Christ."
3 fierum Liturg. Bk. II. c. xviii. § 1.

44
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Redemption ; therefore we give notice to you, holy

brethren, that men of this sort, whose sacrilegious deceit

has been detected, are to be expelled by priestly authority

from the fellowship of the saints." 1

About fifty years later Gelasius I. (490) repeats the

condemnation of the practice. " We have ascertained

that certain persons, having received a portion of the

sacred Body alone, abstain from partaking of the chalice

of the sacred Blood. Let such persons, without any

doubt (since they are stated to feel themselves bound by

some superstitious reason), either receive the sacrament in

its entirety, or be repelled from the entire sacrament,

because the division of one and the same mystery cannot

take place without great sacrilege." 2

From these early testimonies we may pass on to the

close of the eleventh century, when the custom was

beginning to creep into the Catholic Church, probably

from motives of reverence, and anxiety to avoid accidents

or scandals. At this time the matter attracted some

attention, and the custom of communicating in one kind

alone was definitely condemned by the Council of Cler-

mont under Urban n. (1095), as well as by Pascal EL at

the beginning of the next century (1118). The twenty-

eighth Canon of the Council is clear, and states

positively that " no one shall communicate at the altar

unless he receive the Body and the Blood separately and

alike, unless by way of necessity and for caution "

;

3

1 Horn. xli.

2 Corpus Juris Canon. Decret. III. ii. 12. The after-history of the

decree is curious and instructing. Aquinas boldly says that "Gelasius

speaks only in reference to priests, who, as they consecrate the whole

sacrament, so ought they also to communicate in it whole."

—

Summa,
III. q. lxxx. art. xii.

3 Cone. Clarom. Can. xxviii. : "Ne aliquis communicet de altari nisi

corpus separatim et sanguinem similiter, nisi per necessitatem et

cautelam."—Labbe and Cossart, vol. vi. p. 1719.
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while the words of Pope Pascal are these :
" There-

fore, according to the same Cyprian, in receiving

the Body and Blood of the Lord, let the Lord's

tradition be observed ; nor let any departure be

made, through a human and novel institution, from

what Christ the Master ordained and did. For we
know that the bread was given separately and the

wine given separately by the Lord Himself ; which

custom we therefore teach and command to be always

observed in the holy Church, save in the case of

infants and of very infirm people, who cannot swallow

bread." 1

But that which was denounced by Pascal n. early in

the eleventh century as a " human and novel institu-

tion," and a " departure " from Christ's ordinance, in the

course of the next two centuries gradually spread

throughout the West ; and when the abuses of the

Church began to attract general attention, and the cry

for reformation of them made itself heard, there was

none which was more severely denounced than this. It

was one of the abuses for the reform of which much was

hoped from the Council of Constance (1415). But

instead of abolishing the practice of Communion in one

kind, the Council not only ventured to assert that " though

Christ instituted and gave this sacrament to His dis-

ciples under both kinds, yet the Church has the power

of ordering that to the laity it be given under one kind

only," but actually proceeded to exercise this " power " by
positively forbidding Communion in both kinds to the lay

people.2 The troubles and bloodshed which were due

to this decree are matters of history, on which it is

1 Ep. 535.
2

'
1 Quod nullus presbyter sub poena excommuuicationis commuuicet

populum sub utraque specie panis et vini."

—

Cone. Const. Sessio xiii.

Labbe and Cossart, vol. viii. p. 581.
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unnecessary to enter here. 1 The restoration of the Cup
to the laity was insisted on in the Confession of

Augsburg (1530) in the first of the Articles concerning

abuses

;

2 and though in this country nothing could be

done in this direction so long as Henry viii. was alive,

yet after his death one of the earliest Acts was to pro-

vide an English form for communicating the people in

both kinds (1548), and to put an end to the abuse of

" half-communion," which had grown up. As far as the

history of the practice is concerned, it is only needful to

add that at the thirteenth session of the Council of

Trent (October 1551) the doctrine of "concomitance"

(on which the theological defence of the practice of com-

municating in one kind is based) was distinctly asserted,

and that at the twenty-first session held in July 1562,

shortly before the promulgation of our own Article, the

practice was more definitely considered by the Council.

1 See Creighton's History of the Papacy, vol. ii. p. 37 seq.

2 " De utraque specie. Laicis datur utraque species sacramenti in

ccena Domini, quia hie mos habet mandatum Domini, Matt. xxvi.

Bibite ex hoc omnes, ubi manifeste praecepit Christus de poculo, ut omnes

bibant, et ne quis possit cavillari, quod hoc ad sacerdotes tantum

pertineat, Paulus ad Corinth, exemplum recitat, in quo apparet totam

ecclesiam utraque specie usam esse. Et diu mansit hie mos in ecclesia,

nec constat quando aut quo auctore mutatus sit, tametsi Cardinalis

Cusanus recitet, quando sit approbatus. Cyprianus aliquot locis testatur

populo sanguinem datum esse. Idem testatur Hieronymus, qui ait,

sacerdotes eucharistise ministrant, et sanguinem Christi populis dividant.

Imo Gelasius papa mandat ne dividatur sacramentum, Dist. II. de

consecratione, cap. Comperimus. Tantum consuetudo non ita vetus aliud

habet. Constat autem, quod consuetudo, contra mandata Dei introducta,

non sit probanda, ut testantur canones, Dist. VIII. cap. Veritate, cum

sequentibus. Hsec vero consuetudo non solum contra Scripturam, sed

etiam contra veteres canones et exemplum ecclesise recepta est. Quare si

qui maluerunt utraque specie sacramenti uti, non fuerunt cogendi, ut

aliter facerent cum offensione conscientise.

Et quia divisio sacramenti non convenit cum institutione Christi, solet

apud nos omitti processio, quae hactenus fieri solita est."—Cow/. August.

Pars II. art. i. Sylloge Confessionum, p. 135.
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It was determined to uphold the existing custom ; but

it was an awkward one to defend, and the decrees of the

Council concerning it are more remarkable for the bold-

ness of their assertions than for any arguments offered in

support of them. At the outset it is laid down dog-

matically " that laymen and clergy when not consecrating,

are not obliged by any Divine precept to receive the

sacrament of the Eucharist in both kinds ; and that it

cannot be by any means doubted, without injury to faith,

that Communion in either kind is sufficient for them unto

salvation ; for although Christ the Lord, in the last

Supper, instituted and delivered to the Apostles this

venerable sacrament in both kinds, of bread and wine,

yet that institution and delivery do not therefore reach

so far as that all the faithful of the Church be bound

by the Lord's institution to receive both kinds." 1 It is

added that no inference can rightly be drawn from

S. John vi. 53 seq. that our Lord enjoined Communion in

both kinds. It is next declared that in the dispensation

of the sacraments, so long as their substance remains

untouched, the Church has power to ordain or change

whatever things might be deemed expedient, according to

the variety of circumstances, times, and places ; and

that, therefore, " holy mother Church, knowing this her

authority in the administration of the sacraments,

although the use of both kinds has, from the beginning

of the Christian religion, not been unfrequent, yet in

1 " Sancta ipsa Synodus . . . declarat ac docet, nullo divino prcecepto

laicos, et clericos, non conficientes, obligari ad Eucharistiae sacramentum
sub utraque specie sumendum

;
neque ullo pacto, salva fide, dubitari posse

quin illis alterius speciei Communio ad salutem sufficiat. Nam etsi

Christus Dominus in ultima coena venerabile hoc sacramentum in panis

et vini speciebus instituit, et apostolis tradidit, non tamen ilia institutio

et traditio eo tendunt, ut omnes Christi fideles statuto Domini ad

utramque speciem accipiendam astringautur."

—

Cone. Trid. Sess. xxi.

cap. i.
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process of time that custom having already been widely

changed—has, induced by weighty and just reasons,

approved of this custom of communicating under one

kind, and decreed that it should be held as a law, which

it is not lawful to reprobate or change at pleasure,

without the authority of the Church itself." 1 To this

is added a reassertion of the doctrine of " Concomitance," 2

as well as the following three canons on the subject :

—

i. " If any one shall say that by the precept of God,

or by necessity of salvation, all and each of the faithful

of Christ ought to receive both kinds of the most holy

sacrament of the Eucharist : let him be anathema."

ii. " If any one shall say that the holy Catholic Church

was not induced by just causes and reasons to communi-

cate under the species of bread only, laymen and clergy

when not consecrating ; or has erred therein : let him

be anathema."

iii. " If any one shall deny that Christ, whole and

entire, the fountain and author of all graces, is received

under the one species of bread, because, as some falsely

assert, He is not received according to the institution of

Christ Himself under both kinds : let him be anathema." a

1 "Prseterea declarat, hanc potestatem perpetuo in ecclesia fuisse, ut in

sacranientorum dispensatione, salva illorum substantia, ea statueret vel

mutaret, quae suscipientium utilitati, seu ipsorum sacranientorum venera-

tioni pro rerum, temporum et locorum varietate, magis expedire judicaret

. . . quare agnoscens Sancta Mater Ecclesia hanc suam in administratione

sacranientorum auctoritatem, licet ab initio Christiana Religionis non

infrequens utriusque speciei usus fuisset ; tamen progressu temporis latis-

sime jam mutata ilia consuetudine, gravibus et justis causis adducta, hanc

consuetudinem sub altera specie communicandi approbavit, et pro lege

habendam decrevit : quam reprobare, aut sine ipsius ecclesiae auctoritate

pro libito mutare non licet."—Cap. ii.

* Cap. iii.

3 "Si quis dixerit, ex Dei praecepto, vel necessitate salutis, omnes et

eingulos Christi fideles utramque speciem sanctissimi Eucharistise sacra-

menti sumere debere : anathema sit.

"Si quis dixerit, sanctam Ecclesiam Catholicam non justis causis et
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But, finally, at the close of the canons a section is

added, holding out a promise that on " the earliest oppor-

tunity that shall present itself," the Council will further

consider whether some relaxation of her rules might be

permitted, and the use of the chalice conceded in some

nations or kingdoms under certain conditions.1

It only remains to add that though exceptions have

been made by special privilege, yet, as far as the great

body of the faithful are concerned, this " opportunity

"

appears never to have come, and that the Eoman Church

remains to the present day bound by the Tridentine

decrees upon the subject.

II. The Arguments by which the Practice has been justified.

These are of two kinds, (a) theological, and (b) prac-

tical.

(a) The theological ones are two in number, (1) the

doctrine of concomitance, and (2) the Church's power to

decree rites or ceremonies. The former of these, the

doctrine of concomitance, is the belief which was definitely

laid down at the thirteenth session of the Council of

rationibus adductam fuisse ut laicos, atque etiam Clericos non conficien-

tes, sub panis tantummodo specie commimicaret, aut in eo errasse

:

anathema sit.

"Si quis negaverit, totum et integrum Christum omnium gratiarum

fontem et auctorem, sub una panis specie sumi, quia, ut quidam falso

asserunt, non secundum ipsius Christi constitutionem sub utraque specie

sumatur : anathema sit."

1 "Duos vero articulos, alias propositos, nondum tamen excussos,

videlicet, an rationes, quibus sancta Catholica Ecclesia adducta fuit, ut

communicaret laicos, atque etiam non celebrantes sacerdotes, sub una
tantum panis specie, ita sint retinendse, ut nulla ratione calicis usus

cuiquam sit permittendus : et, an, si honestis et Christiana? charitati con-

sentaneis rationibus concedendns alicui vel nationi vel regno calicis usus

videatur, sub aliquibus conditionibus concedendus sit : et qusenam sint

illoe : eadem sancta Synodus in aliud tempus, oblata sibi quam primum
occasione, examinandos, atque definiendos reservat."
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Trent, that " as much is contained under either kind as

under both, for Christ whole and entire is under the

species of bread, and likewise whole Christ is under the

species of wine, and under its parts." 1 It must be said,

however, that this doctrine, that " whole Christ," both body

and blood, is received under either kind, is theologically

most uncertain. There is no trace of any belief in it in

the early Church. It only makes its appearance in con-

nection with the growth of the doctrine of Transub-

stantiation,
2 and comes into prominence when a theo-

logical justification for the practice of Communion in one

kind is wanted. There is but a single passage of Scrip-

ture which can with any show of reason be quoted in its

favour :
" Whosoever shall eat the bread or drink the cup

of the Lord unworthily, shall be guilty of the body and

the blood of the Lord" (1 Cor. xi. 27). But it is rash

in the extreme to infer the doctrine from this text, when
the words of the institution are remembered, as well as

S. Paul's comment upon them :
" Jesus took bread . . .

and said, Take, eat ; this is My body. And He took a cup

. . . and gave it to them saying, Drink ye all of it ; for

this is My blood" (S. Matt, xxvl 26, 27). "The cup of

blessing which we bless, is it not a communion of the

Mood of Christ ? The bread which we break, is it not a

communion of the body of Christ?" (1 Cor. x. 16).

1 " Verissimum est tanturndem sub alterutra specie atque sub utraque

contineri, totus enim et integer Christus sub panis specie ; et sub quavis

ipsius speciei parte, totus item sub vini specie, et sub ejus partibus

existit."

—

Cone. Trid. Sess, xiii. cap. iii. Cf. canon 3 : "Si quis negaverit

in venerabili sacramento Eucharistiae sub una quaque specie, et sub

singulis cujuscumque speciei partibus, separatione facta, totum Christum

contineri : anathema sit."

2 Hildebert of Tours (1124) is " perhaps the first to affirm that the

entire Christ is in either species taken by itself." Gore, Dissert, p. 266,

where is quoted Be Cozna Domini :

{

1

In acceptione sanguinis totum

Christum, verum Deum et hominem, et in acceptione corporis similiter

totum." Migne, vol. clxxi. p. 535.
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Where the gifts are so carefully distinguished by our

Lord and His Apostle, it seems the height of presumption

to assert that 14 whole Christ " is so contained under

either species that " they who receive one kind alone are

not defrauded of any grace necessary to salvation." 1

Next, with regard to the Church's power to decree

rites or ceremonies, we cannot admit that it extends to

the alteration of a Divine command. Our Lord's words

are express: "Drink ye all of it" (S. Matt, xxvi. 27).

The limitations to the Church's legislative power have

been already stated under Article XX. It was there

shown that she may not " ordain anything contrary to

God's word written " ;
and, with every desire to be

charitable, it must be said that to order the celebrant

alone to partake of the Eucharistic chalice is to ordain

something that is directly contrary to Scripture.

(b) If the theological arguments thus fall to the

ground, no weight whatever can be assigned to the prac-

tical ones. These are drawn mainly from convenience,

the fear of accidents, and the desire, from motives of

reverence, to do all that can be done to minimise the

possibility of their occurring. As a matter of fact, we
deny that the dangers are really serious. With due care

1 " Insuper declarat, quamvis Redemptor noster ut antea dictum est in

suprema ilia ccena hoc sacramentum in duabus speciebus instituerit, et

Apostolis tradiderit, tamen fatendum esse, etiam sub altera tantum specie

totum atque integrum Christum, verumque sacramentum sumi ; ac prop-

terea, quod ad fructum attinet, nulla gratia, necessaria ad salutem, eos

defraudari, qui unam speciem solam accipiunt."

—

Conic. Trid. Sess. xxi.

cap. iii. In connection with this the admission of Vasquez (quoted in

Scudamore's Xotitia Eucharistica, p. 631) should be noted. "The
opinion of those who say that greater fruit of grace is acquired from both

species of this sacrament than from one only, has always appeared to me
the more probable. . . . "We grant that, according to this our opinion,

the laity, to whom one species is denied, are defrauded of some grace

indeed, yet not of any necessary to salvation ; and that the Council did

not mean to deny this."

—

Com. in Thorn. Aq. P. III. q. lxxx. dist. ccxv.

c. ii. iii.
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they can in almost every case be guarded against. But

even if they were far more important than they are, we
could not admit that they would justify the Church in

departing from a plain direction of her Lord
;
for, if Holy

Scripture is to have any weight with us, it is most certain

that both the parts of the Lord's sacrament, by
Christ's ordinance and commandment, ought to

be ministered to all Christian men alike.
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De unica Christi oblatione in

Cruce perfecta.

Oblatio Christi semel facta, per-

fecta est redemptio, propitiatio, et

satisfactio pro omnibus peccatis

totius mundi, tarn originalibus

quam actualibus. Neque prseter

illam unicam est ulla alia pro

peccatis expiatio. Unde missaram

sacrificia, quibus vulgo dicebatur,

.sacerdotem offerre Christum in re-

missionem pcenre aut culpse pro vivis

et defunctis, blasphema figmenta

sunt, et perniciosae imposture.

Of the one Oblation of Christ

finished upon the Cross.

The offering of Christ once made
is the perfect redemption, propitia-

tion, and satisfaction for all the

sins of the whole world, both

original and actual ; and there is

none other satisfaction for sin but

that alone. "Wherefore the sacri-

fices of Masses, in the which it was

commonly said that the priests 1 did

offer Christ for the quick and the

dead to have remission of pain or

guilt, were blasphemous fables and

dangerous deceits.

The alterations which have been made in this Article

since it was first put forth in 1553 are insignificant and

immaterial. In 1553 the English of the title was " of

the perfect oblation of Christ made upon the Cross "
; and

in the last clause of the Article the " sacrifices of

Masses " were said to be "forged fables," while " culpa
"

was translated " sin " instead of " guilt," and there was

nothing in the Latin corresponding to the word " blas-

phema," which was only introduced in 1563.

The wording of the Article as a whole does not seem

to be actually based on any earlier document ; but some

expressions in it may be traced to a draft Article pre-

pared by Cranmer for the Conference of Anglicans and

Lutherans in 1538, but not actually accepted by the

1 In the majority of modern editions of the Articles this is incorrectly

printed as " priest."

687
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divines who then met together. This is headed " De
missa privata," and in it occurs the following passage :

—

" Daninanda est igitur impia ilia opinio sentientium

usum Sacramenti cultum esse a sacerdotibus appli-

candum pro aliis, mvis et chfunctis, et mereri ilhs vitam

ieternam et remissioncm cidpce et posnce idque ex opere

operato." 1

The expressions here placed in italics reappear, it will

be noticed, almost word for word in our own Article.

Besides this, as will be shown presently, the general

thought, if not the actual words, of the Article may be

abundantly illustrated by language that had been

previously used.

The object of the Article is by a restatement of the

doctrine of the perfection of Christ's atonement to

condemn current theories of the Eucharistic sacrifice

which seriously conflicted with it, and which led to

grave practical abuses. The subjects treated of in it

are thus two in number

:

1. The sufficiency of the sacrifice of the Cross.

2. The condemnation of the " sacrifices of Masses."

I. The Sufficiency of the Sacrifice of the Cross.

The offering of Christ once made is the

perfect redemption, propitiation, and satisfac-

tion for all the sins of the whole world, both
original and actual; and there is none other

satisfaction for sin but that alone. It is clear

from the position of this Article in the series, as well as

from the connection of the two clauses, the second of

which is introduced by wherefore, that the doctrine of

the Atonement is only here introduced in order to assert

1 See Jenkyns' Cranmcrs Remains, iv. p. 292 ; and cf. the Church

Quarterly Review, vol. xlii. p. 39.



ARTICLE XXXI 689

emphatically the ground on which the " sacrifices of

Masses " are condemned. This first sentence, therefore,

need not detain us long. Its language, which is very

similar to that used in the opening of the Prayer of

Consecration in the Order of the Holy Communion,1
is in

entire harmony with the teaching of the Epistle to the

Hebrews, in which special attention may be drawn to

the following passages :

—

vii. 26, 27 : "For such a high priest became us, holy,

guileless, undefiled, separated from sinners, and made
higher than the heavens ; who needeth not daily, like

those high priests, to offer up sacrifices, first for His own
sins, and then for the sins of the people : for this He
did once for all (icpaTra^), when He offered up Himself."

ix. 11—14 :
" But Christ having come a high priest of

the good things to come, through the greater and more

perfect tabernacle, not made with hands, that is to say,

not of this creation; nor yet through the blood of goats

and calves, but through His own blood, entered in once

for all into the holy place, having obtained eternal redemp-

tion. Eor if the blood of goats and bulls, and the ashes

of a heifer sprinkling them that have been defiled,

sanctify unto the cleanness of the flesh ; how much more

shall the blood of Christ, who through the eternal Spirit

offered Himself without blemish unto God, cleanse your

conscience from dead works, to serve the living God ?

"

ix. 24-28: "Christ entered not into a holy place

made with hands, like in pattern to the true ; but into

heaven itself, now to appear before the face of God for

us : nor yet that He should offer Himself often ; as the

1 "Almighty God, our heavenly Father, who of Thy tender mercy
didst give Thine only Son Jesus Christ to suffer death upon the Cross for

our redemption ; who made there (by His one oblation of Himself once

offered) a full, perfect, and sufficient sacrifice, oblation, and satisfaction,

for the sins of the whole world."
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high priest entereth into the holy place year by year with

blood not his own ; else must He often have suffered

since the foundation of the world : but now once (owraf

)

at the end of the ages hath He been manifested to put

away sin by the sacrifice of Himself. And inasmuch as

it is appointed unto men once to die, and after this

cometh judgment; so Christ also, having been once

offered to bear the sins of many, shall appear a second

time, apart from sin, to them that wait for Him, unto

salvation."

x. 10-14: "By which will we have been sanctified,

through the offering of the body of Jesus Christ once for

all (e^>a7raf). And every priest indeed standeth day

by day ministering, and offering oftentimes the same

sacrifices, the which can never take away sins : but He,

when He had offered one sacrifice for sins for ever,1 sat

down on the right hand of God; from henceforth ex-

pecting till His enemies be made the footstool of His

feet. For by one offering He hath perfected for ever

them that are sanctified."

These passages are absolutely conclusive as to the

perfection of the sacrifice once offered on Calvary. The

language of the Article is entirely covered by them, and

exception to this first clause in it could hardly be taken

by any well-instructed Theologian. But if so much is

admitted, an important consequence follows, for the

words are entirely destructive of any notion that in the

Eucharist there can be any sacrifice suppletory or

additional to the sacrifice made " once for all " on the

Cross. They prove, therefore, that (to borrow the words

of a most careful Theologian) " the Eucharistic sacrifice,

even in its highest aspect, must be put in one line (if we
may so say), not with what Christ did once for all on the

1 On the punctuation of these words, see Bp. Westcott, The Epistle to

the Hebrews, p. 314.
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Cross, but with what He is continually doing in heaven

;

that as present naturally in heaven and sacramentally in

the Holy Eucharist, the Lamb of God exhibits Himself

to the Father and pleads the Atonement as once finished

in act, but ever living in operation ; that in neither case

does He repeat it or add to it."
1

But since the Article is not concerned with the state-

ment of the true doctrine of the Eucharistic sacrifice,

which has been called " commemorative, impetrative,

applicative," 2 the subject need not be further considered

here. We may therefore pass at once to the second

part of the Article.

II. The Condemnatio7i of " the Sacrifices of Masses"

The sacrifices of Masses, in the which it was
commonly said (vulgo dicebatur) that the priests

did offer Christ for the quick and the dead to

have remission of pain or guilt, were blas-

phemous fables, and dangerous deceits (blasphema

figmenta sunt, et perniciosae importunae).

Public attention has been recently directed to this

statement, and an altogether unreasonable amount of

importance has been attached to it in connection with

controversies on the validity of Anglican Orders. A
desperate attempt has been made in some quarters to

represent it as a denial of the Eucharistic sacrifice,

whereas the terms in which it is drawn ought to have

made it clear to every reader that this could never have

been its object. Had it been the intention of its com-
pilers broadly to deny this doctrine, nothing would have

been easier than for them to use words which would
have conveyed their meaning without any ambiguity.

1 Bright's Ancient Collects, p. 144, note.
2 Archbp. Bramhall, Works (Anglo-Catholic Library), vol. i. p. 54.
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As a matter of fact, however, it is not even " the

sacrifice of the Mass " which is condemned, but the

sacrifices of Masses (missarum sacrificia), and in connection

with them a current theory (" in which it was commonly

said," quibus vulgo dicebatur) rather than a formal state-

ment of doctrine.

What those who are responsible for the Article had

before them was the whole system of private Masses,

and the " opinion " which gave such disastrous encourage-

ment to them (besides being the fruitful parent of other

superstitions), that " Christ satisfied by His Passion for

original sin, and instituted the Mass, in which might be

made an oblation for daily sins, both mortal and veniaL" 1

Whether this dreadful perversion of the truth was ever

authoritatively taught or seriously maintained by Theolo-

gians of repute is not the question, though it has been

attributed to more than one. 2 The words just cited

from the Confession of Augsburg are fair evidence that

the error was sufficiently widely spread to demand

notice

;

3 and it alone will account for the emphasis

1 1

1

Accessit opinio quse auxit privates missas in infinitum, videlicet

quod Christus sua passione satisfecerit pro peccato originis, et instituerit

missam, in qua fieret oblatio pro quotidianis delictis, mortalibus et

venialibus."

—

Conf. August. Pars II. art. iii. De missa. Sylloge Con-

fessionum, p. 139.
2 E.g. a Spanish Theologian, Vasquez (1551-1604), attributes it to

Catharinus, one of the Tridentine divines ; and, as was pointed out in

the first volume of this work, p. 149, the error is contained in a series

of sermons attributed to Albertus Magnus. It has been replied that

Catharinus has been misrepresented (see the Tablet for 1895, referred to

in the Church Quarterly Review, vol. xlii. p. 41) ; and it now appears

that the sermons De S. Eucharistice Sacramento are not the work of

Albertus Magnus (see the references as above, and Vacant, Histoire de la

Conception du Sacrifice de la Messe, p. 40). The authorship, however, of

the sermons matters little. There they are ; and nothing could be

plainer than their language on the subject, as quoted in vol. i. p. 149.

It conveys proof positive that the error was taught ; and that is sufficient.

3 Cf. Gardiner's language, which can only have been called out by

existing false teaching :

1
' For when men add unto the Mass an opinion
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which is laid twice over 1
in the Articles on the fact

that the death of Christ is the perfect satisfaction for all

the sins of the whole world, both original and actual.

The Tridentine decrees upholding private Masses, and

laying down that the sacrifice of the Mass is " truly

propitiatory (vere propitiatorium) both for the living and

the dead,"
2 were certainly not present to the minds of

of satisfaction or of a new redemption, then do they put it to another use

than it was ordained for."—Dixon, vol. iii. p. 264 ; and cf. Latimer's

Sermons, pp. 72, 73 (Parker Soc.) ; and the Reformatio Legum Ecclesiast.,

Be Harm. c. 10: " Quapropter alia conquirunt sacrificia, quibus per-

purgari possint, et ad banc rem missas exhibent in quibus sacrificium Deo

Patri credunt oblatum esse."

1 Cf. Article II.

2 Cone. Trident. Sess. xxii. cap. ii. : On these decrees see Mozley,

Lectures and other Tlieological Papers, p. 216: "The popular belief of

later times exaggerated the Eueharistic sacrifice till it became, to all

intents and purposes, a real one, and ' the priest offered up Christ on the

altar for quick and dead, to have remission of pain and guilt
' ; that is to

say, offered Him up as a Victim in a sense which could not be dis-

tinguished from that in which He was offered up by Himself on the

Cross. It is true that the decree of the Council of Trent just saves itself

by cautious, not to say dissembling language, from the extreme and
monstrous conclusion that the sacrifice of the Mass is the same with that

upon the Cross. It distinguishes between a bloody and an unbloody

oblation ; and it states that the fruits or consequences of the bloody

oblation or the sacrifice on the Cross are 1 received through the unbloody

one ' (oblationis cruentae fructus per hanc incruentam percipiuntur) ; but

at the same time it asserts that the sacrifice of the Mass is a really

propitiatory sacrifice—vere propitiatorium. Now undoubtedly there are

two senses in which an act may be said to be propitiatory. The act of

Christ's sacrifice on the Cross had an original propitiatory power ; that is

to say, it was the cause of any other act, or any act of man, or any rite

being propitiatory, that is, appeasing God's anger, and reconciling Him
to the agent. We may allow that in common language a man may do
something which will reconcile God to Him, and restore him to God's

favour ; but then all the power that any action of man can have for this

end is a derived power, derived from Christ's sacrifice, from which any
other sacrifice, the Eueharistic one included, borrows its virtue, and
without which it would be wholly null and void. There is, then, an
original propitiation and a borrowed propitiation, a first propitiation and
a secondary one. Why then did the Fathers of Trent, when they had

45
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those who formulated the Article, for they were not in

existence, as the subject was only considered at Trent in

the autumn of 1562, nearly ten years later. And it

has been recently pointed out that these decrees are

" the beginning, not the end, of a discussion which has

been going on ever since," for " it is remarkable how
little attempt there is in the Middle Ages to formulate

the doctrine of the sacrifice of the Eucharist, and how
little theological interest is spent upon it."

1
It was the

popular teaching alone which the Eeformers had before

them ; and no one who knows anything of the history of

the Eeformation can doubt that the gravest abuses were

connected with the whole system of private Masses, and

that its " practical outcome . . . was to intensify the

belief that Christ's once perfected oblation had to be

reiterated and supplemented." 2 The system had fallen,

swept away by the Acts for the suppression of Chantries

passed in 1545 and 1547. It only remained to guard

against any revival of the erroneous teaching on which

it largely rested, and this was effectually done by the

promulgation of the Article which has now been con-

sidered.

all human language at their command, deliberately choose to call the

sacrifice of the Mass vere propitiatorium ? They may have said that it was

vere propitiatorium in the secondary sense ; but no one can fail to see the

misleading effect of such language, and that nothing could have been

easier to the divines of Trent, had they chosen, than to draw a far more
clear distinction than they did between the sacrifice of the Mass and the

sacrifice on the Cross. It is evident that, as ecclesiastical statesmen,

they were afraid of interfering with the broad popular established view of

the Mass, while, as theologians, they just contrived to secure themselves

from the responsibility of a monstrous dogmatic statement."
1 F. E. Brightman in Church Historical Society Lectures, Series i.

pp. 193, 194.

2 Church Quarterly Review, vol. xlii. p. 45. The whole discussion of

this Article in the Review (pp. 38-49) is well worth consulting.
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Be conjugio Sacerdotum.

Episcopis, Presbyteris et Dia-

conis, nullo mandato divino prse-

ceptum est, ut aut ccelibatum

voveant, aut a matrimonio abstin-

eant. Licet igitur etiain ill is, ut

cceteris omnibus Christianis, ubi

hoc ad pietatem niagis facere judi-

caverint, pro suo arbitratu matri-

monium contrahere.

Of the Marriage of Priests.

Bishops, Priests, and Deacons

are not commanded by God's law,

either to vow the estate of single

life, or to abstain from marriage.

Therefore it is lawful also for them,

as for all other Christian men, to

marry at their own discretion, as

they shall judge the same to serve

better to godliness.

In its present form this Article only dates from 1563,

when it was entirely rewritten by Parker. The corre-

sponding Article in the series of 1553, as originally

drafted, ran as follows :

—

" Ccelibatus ex verbo Dei prmcipitur nemini.

" Episcopis, Presbyteris, et Diaconis non est man-

datum ut ccelibatum voveant, neque jure divino coguntur

matrimonio abstinere, si donum non habeant, tametsi

voverint, quandoquidem hoc voti genus verbo Dei repugnat."

It is found in this form in the MS. signed by the

six royal chaplains ; but before publication the last clause

(placed above in italics), with its deliberate encouragement

to priests to break the vows which they had taken, was

omitted, so that the Article in English was simply this

:

" The State of Single Life is commanded to no Man by

the Word of God.

" Bishops, priests, and deacons are not commanded to
695
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vow the state of single life without marriage, neither by

God's law are they compelled to abstain from matrimony."

The language of the Article has not been traced to

any earlier source, though there is a very lengthy Article

on the same subject headed like our own, " De conjugio

Sacerdotum," in the Confession of Augsburg

;

1 and the

prohibition of matrimony to the clergy is condemned as

a suggestion of the devil in the Reformatio Legum Eccle-

siasticarum.2

There are two main statements in the Article, each of

which requires separate treatment.

1. There is no prohibition of the marriage of the

clergy in Scripture.

2. It is lawful for the clergy to marry if they think

it advisable.

I. There is no Prohibition of the Marriage of the Clergy

in Scripture.

Bishops, priests, and deacons are not com-
manded by God's law, either to yow the estate

of single life, or to abstain from marriage.
This subject admits of the briefest treatment, for the

statement made in the Article will scarcely be denied by

the most ardent advocate of the rule of clerical celibacy

;

nor has the Eoman Church ever committed herself to

the assertion that it is more than an ecclesiastical law.

There is certainly no single passage of Holy Scripture

which can be cited as containing any command to the

clergy either to " yow the estate of single life," or

to " abstain from marriage." On the contrary, the

injunctions of S. Paul distinctly contemplate the ordina-

tion of married men, and contain no hint that they are

1 Confessio Augustana, Pars II. art. ii.

2 Bef. Legum Ecclesiast., De Hares, c. 20.
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expected to abstain from the use of marriage :
" The

bishop must be without reproach, the husband of one wife,

temperate, sober-minded," etc. (1 Tim. iii. 2). " For this

cause left I thee in Crete, that thou shouldest . . . appoint

elders in every city, as I gave thee charge : if any man
is blameless, the husband of one wife, having children

that believe," etc. (Titus i. 5, 6). "Let the deacons be

husbands of one wife, ruling their children and their

own houses well " (1 Tim. iii. 12). So elsewhere he claims

for himself " the right "—although he was content to

forego the exercise of it
—

" to lead about a wife that is

a believer, even as the rest of the apostles, and the

brethren of the Lord, and Cephas" (1 Cor. ix. 5). These

texts are conclusive. There is plainly nothing unscrip-

tural in the existence of a married clergy ; and we may
pass on to the consideration of the next subject.

II. It is lawful for the Clergy to marry if they think it

advisable.

It is lawful also for them, as for all other
Christian men, to marry at their own discre-

tion, as they shall judge the same to serve

better to godliness.

For the existence in early days of a married clergy

there is abundant evidence. But in considering it, two

distinct questions present themselves which require

separate treatment, (a) Was the use of marriage per-

mitted to those clergy who had married before their

ordination ? and (b) was marriage after ordination per-

missible ? The two questions must be examined separ-

ately ; for it is not fair to quote, as is sometimes done,

passages which imply the existence of a married clergy, as

if they necessarily involved the fact that marriage was per-

mitted to those who had previously entered into holy orders.
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(a) There is no room whatever for doubting that

during the first three centuries the use of marriage was

freely allowed, and many allusions to the existence of a

married clergy might be cited. E.g. Clement of Alex-

andria says that S. Paul certainly admits the husband of

one wife, " whether he be presbyter, or deacon, or lay-

man, using marriage blamelessly "

;

1 and the sixth of the

" Apostolical Canons " forbid bishops, presbyters, and

deacons to separate from their wives upon the pretext

of piety, on pain of excommunication and deposition.2 In

the fourth century, for the first time, we find objection

to this raised in the West, especially in Spain, which

has throughout taken the lead in advocating strictness.

Thus, at the Council of Elvira, at which Hosius was

present (a.d. 306), the clergy were positively forbidden

to live in wedlock with their wives. 3 A canon enforcing

the same prohibition was pressed (not improbably by

Hosius himself) on the Council of Nicsea (325) for its

acceptance as a rule of the universal Church. It was,

however, rejected at the earnest entreaty of the Bishop

Paphnutius, himself an unmarried man, and the stricter

rule has never received the sanction of the whole Church. 4

In spite of this, we trace a growing feeling in various

quarters against the ministrations of a married clergy.

The Council of Gangra (350) endeavoured to check it

by condemning those who held aloof from the ministra-

tions of such.5 But in the West the feeling made rapid

progress, and before the close of the fourth century

1 NaJ [XTjv Kal rbv rrjs puas yvvat-Kbs dvdpa irdvv a.Trod^x€TaL K& v irpecrfSfrrepos rj

kclv dio.Kovos K.av XaiKos dveTriXrjirTOJs ydfi^ xpw/iepos.

—

Stromateis, III. xii. 90.

2 Apost. Can. vi. : 'Uttlckottos ?*) Trpeo-fivrepos ?} diaKovos tt)v eavrov yvvalKa

fir] e/c/SaXXerw irpo(pdo'ei ev\a(3elas' 4dv 5e iKfidWrj, d<popitf<rdto' iirifiivuv 5e,

KadaipeLo-00).

3 Cone. 1Mb. Can. xxxiii.; cf. Dale, Synod of Elvira, p. 197.
4 Socrates, H. E. I. c. xi.

;
Sozomen, H. E. I. c. xxiii.

5 Canon iv. See Hefele, Councils, vol. ii. p. 329 (Eng. tr.).
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began to obtain official sanction from the Church. A
Council held at Carthage, under Genethlius, in 387 or

390, commands the bishops, priests, and deacons to

separate from their wives

;

1 and later Councils in Spain 2

and France 3
insist upon the same rule. In the East,

with partial exceptions, the stricter rule was never

enforced. Socrates tells us that in the fifth century the

custom of the Church in Greece, Macedonia, and Thessaly

was peculiar, as those clergy who continued the use of

marriage after ordination were degraded ; whereas else-

where in the East there was no rule against this, and
" there have been among them many bishops who have

had children by their lawful wives during their Episco-

pate." 4 In process of time this liberty was no longer

conceded to bishops, but for priests and deacons it has

remained intact to the present day. The Council in

Trullo (692) speaks strongly on the subject, and notes

the divergence between the East and West in this matter.

" As we know that the Eoman Church has ruled that

candidates for the diaconate or the presbyterate are to

make profession that they will no longer live with their

wives, we, observing the ancient canon of apostolical

perfection and order, declare that the marriages of all in

holy orders are to be henceforth accounted valid, and we
refuse to forbid cohabitation, and will not deprive them

of conjugal intercourse at proper times. Therefore, if a

man is found fit to be ordained subdeacon, deacon, or

priest, he is not to be refused on the ground of living

with his wife. Nor at the time of ordination is any one

to be required to profess that he will abstain from inter-

1 Canon ii. Hefele, op. cit. p. 390.

- L Toledo (Canon i.) in 400, Hefele, p. 419 ; and IX. Toledo (Canon
x.) in 655, Hefele, ir. p. 473.

3
II. Aries (Canon xliv.) in 452, and I. Macon (Canon xL), Hefele,

p. 404.
1 Socrates, H. E. V. c. xxii.
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course with his lawful wife ; lest we thus do dishonour

to marriage, which was instituted by God and blessed

by His presence. ... If, then, any one, in despite of the

apostolic canons, be induced to forbid priests, deacons,

and subdeacons to live with their lawful wives and hold

intercourse with them, let him be deposed. And like-

wise, if any priest or deacon dismisses his wife on the

pretext of piety, let him be excommunicated ; and if he

be obstinate, let him be deposed." 1 The present custom

in the East is for bishops to be always selected from

the ranks of the monks and unmarried clergy. But to

others, both priests and deacons, marriage before ordina-

tion is freely conceded.

(b) With regard to the second question raised above,

Was marriage after ordination regarded as permissible in

the early Church ? it must be candidly admitted that

there is very little evidence for an answer in the affirma-

tive, and that the prohibition of marriage to the clergy

appears in very early days. The fierce attack of Hip-

polytus upon Callistus (c. 220) shows that early in the

third century it was not usual to permit those already

ordained to marry ; for Hippolytus says that Callistus

determined that " if any one of the clergy should marry,

he might remain in the clergy as not having sinned,"

evidently implying that it was the first time that such a

thing had been allowed.2 The apostolical canons permit

marriage only to readers and singers.3 The Council of

Ancyra (314) allows deacons to marry, provided that

they had given notice of their intention to do so at the

time of their ordination.4 That of Neo-Csesarea provides

that " if a priest marry, he shall be removed from the

1 Canon xiii. See Hefele, vol. v. p. 226.
2 See Wordsworth's Hippolytus, p. 91.

3 Canon xxv. See Hefele, vol. i. p. 468.
4 Canon x. See Hefele, vol. i. p. 210.
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ranks of the clergy"; 1 and the rule of the Koman Synod

under Innocent (402) is absolute :
" Bishops, priests, and

deacons must remain unmarried." 2

In spite, however, of these canons, and of the grow-

ing feeling against the ministrations of a married clergy,

a strict rule of clerical celibacy was found very difficult

of enforcement, and in the eleventh century married

clergy were still common. Gregory vn. set his face

vigorously against them, and under his influence more

stringent rules than ever were made. At a Synod held

in Eome in 1074 he passed a decree which " in its

inexorable provisions went beyond the sternest of his

predecessors," absolutely forbidding the laity to avail

themselves of the ministrations of married priests.3 The

rigour of Gregory's rule was somewhat mitigated in

England by the good sense of Lanfranc, as the Council

of Winchester (1076), while absolutely forbidding mar-

riage to the capitular clergy, ordered that the married

priests who were scattered up and down the country in

towns and villages should not be compelled to dismiss

their wives, though for the future no married men were

to be ordained. 4 A few years later, under Anselin, a

stricter law was framed at the Council of Westminster

(1102), and an absolute rule of celibacy "became for

the first time the universal law of the English Church." 5

But it was one thing to frame rules on this subject

and quite another to enforce them, and there is much

1 Canon i. See Hefele, vol. i. p. 223.
2 Canon iii. See Hefele, vol. ii. p. 429.
3 Milman, Latin Christianity, vol. iv. p. 31: "Uxoratos sacerdotes a

divino officio removit, et laicis missam eorum audire interdixit, novo

exemplo, et (ut multis visum est) inconsiderato prejudicio contra sanc-

torum patrnm sententiam," etc. Sigeberht (Pertz, vol. vi. p. 362).
4 Wilkins' Concilia, vol. i. p. 367 ; cf. Freeman's Norman Conquest.

vol. iv. p. 423.
5 Freeman, vol. v. p. 223 ; and see Wilkins' Concilia, vol. i. p. 382.
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painful evidence that " the newly-devised rigour only led

to laxity of a worse kind than any which it was intended

to stop." 1 Clerical concubinage was only too common,

and was often secretly permitted by ecclesiastical

authority.2 And the evil results of the stringent rules

were so patent that in the sixteenth century Reformers

of various schools of thought were all agreed on the

necessity for some relaxation of them ; and even before

any alteration had been made in the law on the subject,

clerical marriages were by no means uncommon.3 Thus

Cranmer himself, whose first wife had died before his

ordination in 1523, contracted a second marriage in

1532, very shortly before his elevation to the Archi-

episcopate. It is impossible to defend such an act on his

part, since at this time there had been no relaxation

made by the ecclesiastical authorities in the law of the

national Church ; and naturally Cranmer was involved

in considerable difficulties by his act. In 1539 Con-

vocation, in answer to questions submitted by Cromwell,

asserted that " priests, after the order of priesthood

received, as afore, may not marry by the law of God," 4

and the statement was embodied in the statute of the Six

Articles (" the whip with six strings ") of the same year.

The " Bishops' Book " of 1537 had passed over the

subject in silence; but in the "King's Book" of 1543 it

was stated that the estate of matrimony "is not com-

manded as necessary to any particular man, but left at

liberty to all men, saving piHests, and to others, which of

their free liberty, by vow advisedly made, have chosen

the state of continency, who, according to their free

1 Freeman, ubi supra.
2 See the horrible story told by Gascoygne in the fifteenth century,

Liber Veritatis, p. 35 (ed. Rogers).
3 See Strype's Cranmer, Bk. I. c. xviii.

4 Wilkins, vol. iii. p. 845 ; cf. Dixon, ii. p. 133.
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choice, must freely and willingly continue in the same." 1

Shortly afterwards, however, a change was made in the

law on this matter. In 1547, soon after the accession

of Edward VL, a large majority of the Convocation agreed

to the following :
" That all such canons, laws, statutes,

decrees, usages, and customs, heretofore made, had or

used, that forbid any person to contract matrimony, or

condemn matrimony already contracted by any person,

for any vow or promise of priesthood, chastity, or widow-

hood, shall from henceforth cease, be utterly void, and of

none effect." 2 At the same time the statute of the Six

Articles was repealed. Two years later, in 1549, any

doubts as to the legality of the marriage of the clergy

were set at rest by an Act of Parliament which repealed

all the positive laws and canons which stood against it,

and declared all to be free to marry, provided that it

was according to the rites of the new Prayer Book
;

3 and

in 1553, and again in 1563, the decision of the Church

as to the freedom of the clergy to marry was embodied in

the series of Articles. There is no need to pursue the

subject further. 4 It is quite clear from what has been

said above that there is no law of God which forbids the

marriage of the clergy. Any prohibition of their right

to marry which may be cited (and it has been shown

that such can be quoted from comparatively early days)

is merely a matter of ecclesiastical discipline, and belongs

to those " traditions of the Church " which " may be

changed according to the diversity of countries, times,

and men's manners, so that nothing be ordained against

God's word " (Art. XXXIV.). The experience of several

1 Formularies of Faith, p. 293.

- Strype's Cranmcr, Bk. II. c. iv.

3 2 and 3 Echv. vi. c. 21 ; cf. Dixon, vol. iii. p. 6 seq.

4 Mention maybe made of Elizabeth's "Injunctions" of 1559, which

require the clergy to obtain the bishop's permission before marriage.

—

Cardwell's Documentary Annals, vol. i. p. 224.
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centuries had shown to our Reformers the grave evils

that flowed from the rigid rule which had been

customary ; and they were perfectly justified in holding

that the national Church was competent to settle the

matter for herself, and that she was well within her

rights in altering her rule.
1

1 It may be added that the subject was considered at Trent in the

twenty-fourth session (November 1563), when the following canon was

passed: "Si quis dixerit Clericos in sacris ordinibus constitutos, vel

Regulares, castitatem solemniter professos, posse matrimonium contrahere,

contractumque validum esse, non obstante lege Ecclesiastica, vel voto, et

oppositum nil aliud esse, quam damnare matrimonium, posseque omnes

contrahere matrimonium, qui non sentiunt se castitatis, etiam si earn

voverint, habere donum, anathema sit : cum Deus id recte petentibus

non deneget, nec patiatur nos supra id, quod possumus, tentari."

—

Conic.

Trid. Sess. xxiv. c. ix. According to this, any one who says that the

clergy in holy orders can marry is to be anathema. This makes it very

difficult for Rome ever to review her position, or for Roman ecclesiastics

to hold any opinion favourable to a relaxation of their existing rule. See

the Church Historical Lectures, Series i. p. 68.
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De excommunicatis Vitandis.

Qui per publicani Ecclesire de-

nunciationem rite ab unitate Ec-

clesise pnecisus est et excommuni-

catus, is ab universa fidelium

multitudine, donee per poeniten-

tiam publice reconciliatus fuerit,

arbitrio judicis competentis, haben-

dus est tanquarn Ethnicus et

Publicanus.

Of excommunicate Person-*, how
they are to be avoided.

That person which by open

denunciation of the Church is

rightly cut off from the unity of

the Church, and excommunicated,

ought to be taken of the whole

multitude of the faithful, as an
heathen and publican, until he be

openly reconciled unto the Church
by a judge that hath authority

thereto.

Except for a slight alteration in the form of the title,
1

there has been no change in this Article since it was

first published in 1553. There is nothing to suggest

this Article in the Confession of Augsburg, and though

the Reformatio Legum Ucdesiasticarum contains a long

section of sixteen chapters
—

" De Excommunicatione "

—

there is nothing in it corresponding to the language of

the Article before us, and its provisions are only of

historical interest, as they never obtained any legal

force. The object of the Article is to assert the right

of the Church to exercise discipline, and to exclude

unworthy members from the body. Such a right is

inherent in a visible society such as the Church claims

to be. Indeed the very notion of a definite society,

with its rules and officers, implies the existence of a

1 Excommunicati vitandi sunt. Excommunicate persons are to be

avoided. 1553 and 1563.

705
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power to decide upon the terms of membership, and to

expel disloyal and improper persons. This power we
find was exercised by the Jewish Church. It is fore-

shadowed in the words used when first circumcision is

established as the sign of the covenant :
" The un-

circumcised man-child . . . shall be cut off from his

people; he hath broken My covenant" (Gen. xvii. 14).

The same threat is repeated in connection with the

command to observe the Sabbath in Ex. xxxi. 14, and

there is coupled with a command to inflict capital

punishment on the transgressor.1 As might be expected,

a more definite reference to something like a formal

sentence of excommunication is found after the return

from the Captivity, when Ezra made proclamation " that

whosoever would not come within three days, according

to the counsel of the princes and elders, all his substance

should be forfeited (pi™, dvadefiariaOrjaeTat), and him-

self separated from the congregation of those that had

been carried away " (Ezra x. 8). And from this time

onwards exclusion from the congregation (eiackr)cria)

took its place among the Jews as a recognised method

of enforcing discipline. As such it is frequently

referred to in the New Testament. See S. Luke vi. 22

(acpopio-cocnv t»yxa?) ; S. John ix. 22 (airocrwarycoyos

yevrjTai), xii. 42, xvi. 2. 2 And that our Lord intended

1 See also Ex. xii. 15, 19, xxx. 33, 38 ; Lev. vii. 20, etc. Its proper

meaning, according to Delitzsch, is the "being snatched away by direct

Divine judgment" {New Commentary on Genesis, vol. ii. p. 36). Temporary

exclusion from the congregation was, however, definitely ordered by the

law in certain cases, e.g. in the case of Miriam, Num. xii. 14, 15, d<pop«r-

drp-u) 2£w t?7s irapeixfiohTjs, and in the case of the leper, Lev. xiii. 5 seq.

(dcpopiel).

2 It is generally stated that there were three stages of Jewish excom-

munication (to which our Lord's words, d<pop'iai>j<rii>, 6v€lSL<tugiv, ck-

(MXufftw, in S. Luke vi. 22, are thought to correspond), viz. -ru, separa-

tion ;
trjrj, or dvddefxa, a severer sentence, involving additional penalties

and accompanied by a solemn malediction ; and KppfF, an entire cutting off
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that such a power should be exercised by the Church

which He came to found is shown by the very definite

words which He Himself used in speaking of the

erring brother, when He gave to His Church the power

of binding and loosing.

" If thy brother sin against thee, go show him his

fault between thee and him alone : if he hear thee,

thou hast gained thy brother. But if he hear thee not,

take with thee one or two more, that at the mouth of

two witnesses or three every word may be established.

And if he refuse to hear them, tell it unto the Church :

and if he refuse to hear the Church also, let him be

unto thee as the Gentile and the publican " (S. Matt,

xviii. 15—17).

This is the great passage on which the Church has

always based her claim to exercise such discipline ; and

in close accordance with its terms she has always held

that the sentence should not be inflicted without

warning, and that the effect of private expostulation

must first be tried.

Passing from the Gospels to the Epistles, we find

various allusions to the existence of the power of

excommunication in the Church, and two clear cases of

the exercise of the power by the Apostle Paul. The

first of these is that of the incestuous man at Corinth.

In regard to him S. Paul writes as follows :
" Ye are

puffed up, and did not rather mourn, that he that had

done this deed might be taken away from among you.

For I verily, being absent in body but present in spirit,

have already, as though I were present, judged him

from the congregation. Sehiirer, however, shows that this is a

mistake, and that anst? and Tip are really synonymous, so that in

reality only two kinds can be distinguished, or temporary exclusion,

and the c-jn or permanent ban (dvd de/xa). The Jewish People in the Time
of Christ, Div. II. vol. ii. p. 60.
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that hath so wrought this thing, in the name of our

Lord Jesus, ... to deliver such a one unto Satan for the

destruction of the flesh, that the spirit may be saved in

the day of the Lord Jesus. Your glorying is not good.

Know ye not that a little leaven leaveneth the whole

lump ? Purge out, therefore, the old leaven, that ye

may be a new lump, even as ye are unleavened

"

(1 Cor. v. 2-7).

The whole passage is especially instructive. It not

only shows us the infliction of a solemn judicial

sentence of exclusion from the body of the faithful (the

phrase " to deliver to Satan " is explained below), but it

further explains the reasons for it. It was inflicted

partly for the sake of the faithful generally, to save

the body from the danger of the evil influence spreading

further,1 partly also for the sake of the individual, that

the temporal judgments inflicted upon him might bring

him to a better mind, and so " the spirit might be

saved in the day of the Lord Jesus." The Second

Epistle to the Corinthians is generally thought to contain

the conclusion of the history. The offender was over-

whelmed with sorrow, and brought to a true repentance.

Accordingly S. Paul pronounces his punishment " suffi-

cient," and writes to the Corinthians to "forgive him

and comfort him, lest by any means such a one should

be swallowed up with his overmuch sorrow," adding these

words :
" To whom ye forgive anything, I forgive also

:

for what I also have forgiven, if I have forgiven anything,

for your sakes have I forgiven it in the person of Christ
"

(2 Cor. ii. 5-11).2

1 Godet, however, denies altogether that vers. 6-8 bear on the subject

of the incestuous man. Comment, in loc, and see Ellicott, in loc.

' It ought to be said that some writers hold that this passage refers

to the case of an entirely different person from the man spoken of in

1 Cor. v. See Godet, Commentary on 1 Corinthians, vol. i. p. 259.
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The other case of formal excommunication by S. Paul

is that of Hymenseus and Alexander, who had " made
shipwreck concerning the faith " ;

" whom," says the

Apostle, " I delivered unto Satan, that they might be

taught not to blaspheme " (1 Tim. i. 19, 20).1

It will be noticed that in both these cases the same

expression is employed—" to deliver to Satan." It has

been doubted whether (1) this denotes simple excom-

munication, regarded as the reversal of that translation

from darkness to light, from the power of Satan unto

G-od, which had taken place when the persons referred

to had been admitted into the Church, or whether (2)

something more is implied, as the authoritative infliction

of bodily disease or death. On the whole, remembering

the language used elsewhere by S. Paul on the power of

darkness which worketh in the children of disobedience,2

there seems to be no sufficient reason to think that any-

thing more than the penalty of excommunication is

intended.3 But, however this may be, the later Church

never ventured to adopt the formula in inflicting her

sentences.4

Although these are the only two cases of actual

excommunication mentioned in the New Testament,

there are several apostolic precepts which bear directly

upon the subject, and furnish ample warrant for the

exercise of the power by the Church in later ages. Of

these the most important are the following :

—

1 If the Hynienaeus who taught that the resurrection was already-

passed (2 Tim. ii. 17, 18) be the same person, we should gather that

in his case the sentence failed to bring him to repentance.
2 See especially Col. i. 12, 13

;
Eph. ii. 1-6, vi. 12 ; Acts xxvi. 18.

3 It is possible, however, that such powers as those exercised by the

Apostles on Ananias and Sapphira (Acts v. 1 seq.) and Elymas (xiii. 10)

may be referred to.

4 See Bingham, Antiquities, Bk. xvi. c. ii. ; and for patristic comments
on the phrase, cf. Suicer, Thesaurus, s.v. Zaravas.

46
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Rom. xvi. 17: " Mark them which are causing the

divisions and occasions of stumbling, contrary to the

doctrine which ye learned ; and turn away from them."

2 Thess. iii. 14: " If any man obeyeth not our word

by this epistle, note that man, that ye have no company

with him, to the end that he may be ashamed."

Titus iii. 10: "A man that is heretical after a first

and second admonition refuse
;
knowing that such a one

is perverted, and sinneth, being self-condemned."

2 John 10: "If any one cometh unto you, and

bringeth not this teaching, receive him not into your

house, and give him no greeting : for he that giveth him

greeting partaketh in his evil works." 1

To these should be added the passage in the Epistle

to the Galatians in which S. Paul says of any one,

whether angel or man, who should preach another

gospel, " let him be accursed " {avdBefia earco), Gal. i.

8, 9 ; and 1 Cor. xvi. 22 : "If any man love not the

Lord Jesus Christ, let him be anathema. Maranatha "
;

for though the phrase refers to spiritual condition rather

than to ecclesiastical censure, yet it certainly suggested

the later ecclesiastical sense in which the word meant
" excommunicated." 2

With, then, the very definite command of her Lord

before her, and guided by the practice and injunctions of

the Apostle, it is no wonder that the Christian Church

from the first felt it right to exclude unworthy members

from Communion, and that gradually there grew up a

method of formal excommunication, with an elaborate

system of penitential discipline to be undergone before

the excommunicated person could be restored to the

peace of the Church. The well-known stories of S.

1 It may be added that 3 John 10 possibly implies a power of excom-

munication, which was wrongly used by Diotrephes.
2 See Lightfoot, Epistle to the Galatians, p. 77.
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John fleeing from the bath when the heretic Cerinthus

entered, with the exclamation that he feared lest the

bath might fall in when Cerinthus, the enemy of the

truth, was within, and of Polycarp refusing to acknow-

ledge Marcion except as " the first-born of Satan," testify

to a determination to hold no communion with heretics. 1

In the third century S. Cyprian speaks expressly of

those who were guilty of heinous sins being forbidden

Communion, and separated from the body of Christ; 2

and the troubles which arose in connection with those

who had lapsed during the Decian persecution brought

the whole subject prominently before the Church, and

compelled her to consider carefully the terms on which

readmission to Church privileges might be granted.

Eather later than this we come across indications of the

division of penitents into distinct classes, with a separate

discipline for each

;

3 and though the particular system

has varied from time to time, being administered some-

times publicly,4 sometimes privately,5 the Church has,

through all changes, claimed the right to decide on her

1 Both stories are told in Irenaeus, Adv. Hcer. III. iii.

2 Be Oratione Dominica, c. xviii.

3 Thus the Councils of Neo-Csesarea (a.d. 314) and Ancyra (314) refer

to the fiad/jLoi of penance as if they were well known, and allude to the

stages by name (see Neo-Cses. 5, Ancyr. 4, etc.). The four stages, accord-

ing to the complete system, which was, however, seldom enforced, are

these— (1) Mourners, Jlentes, irpoaKhaiovres
; (2) hearers, audientes,

aKpou)fj.€voi
; (3) kneelers, substrati, viroiriirTovTes

; (4) bystanders, con-

sistentes, (rvviara/xtvoi. See the article "Penitence" in the Dictionary

of Christian Antiquities, vol. ii. p. 1591 seq., with the references there

given.
4 Thus from the time of the Novatian schism until the days of

Nectarius, 391, there was at Byzantium a public officer termed the

Penitentiary, whose duty it was to determine what offences excluded

from Holy Communion, and what crimes were too scandalous for public

acknowledgment. See Socrates, H. E. V. xix., and Sozomen, VII. xvi.
5 On the decline of public penance, and the introduction of the

" Penitentials, " see Dictionary of Christian Antiquities, vol. ii. p. 1596.
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terms of Communion, to reject the unworthy, and

exclude them from fellowship, and also, on their repent-

ance, to admit them once more and remove the

sentence.1 There is no need here to give the history of

the penitential discipline of the Church, and of the

various changes through which it passed.2 It will be

sufficient to notice how the claim to exercise it was

preserved and reasserted in the Church of England

in the sixteenth century. We have already seen how
the right use of ecclesiastical discipline was generally

mentioned among the notes of the Church in the various

descriptions and definitions of it that were drawn up.3

Very clear is the statement of the Catechism which was

issued with the Articles in 1553, and which gives as

the last of the marks of the Church " brotherly correc-

tion and excommunication, or banishing those out of the

Church that will not amend their lives. This mark the

holy Fathers termed discipline." 4 Equally clear is the

teaching of the Book of Common Prayer.

Excommunications are to be publicly read out in

church after the Nicene Creed.5 The Office for the

Burial of the Dead is not to be used for those that die

excommunicate

;

6 and precise rules are laid down direct-

1 For the medieval forms of pronouncing excommunication and of

reconciliation, see Martene, De Antiquis Ecclesice Ritibus, Lib. III.

c. iv. v.

2 Reference may be made to the great work of Morinus, De Disciplina

in Administr. Sacram. Pcenit. : Bingham's Antiquities, Bks. xvi. and

xvii. ; Marshall's Penitential Discipline ; as well as to the Dictionary of
Christian Antiquities, arts. "Excommunication" and "Penitence."

3 See above, pp. 495, 496.
4 See Liturgies of Edward VI. (Parker Society) p. 513.

5 "Briefs, Citations, and Excommunications read." Rubric after the

Nicene Creed, dating from 1662.

6 ' 1 Here is to be noted that the Office ensuing is not to be used for any

that die unbaptized, or excommunicate, or have laid violent hands upon

themselves." Rubric before the order for the Burial of the Dead.

Although this rubric was only inserted in 1662, it simply embodies the
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ing the curate to refuse to admit to Communion any
" notorious evil liver," as well as " those betwixt whom
he perceiveth malice and hatred to reign." These
" disciplinary rubrics " have stood before the Order of

Holy Communion since 1549, with the exception of the

final clause in the latter of them, which was only added

at the last revision in 1662: " Provided that every

minister so repelling any, as is specified in this or the

next preceding paragraph of this rubric, shall be obliged

to give an account of the same to the Ordinary within

fourteen days after at the furthest. And the Ordinary

shall proceed against the offending person according

to the canon." The canon here referred to is the

109th of the series of 1604: " Notorious crimes

and scandals to be certified into Ecclesiastical Courts

by presentment." Nor is this the only canon in the

series which bears upon the subject before us. A large

number of others speak of excommunication as due to

(1) impugners of the laws relating to the Church; 1

(2) schismatics

;

2 and (3) offenders generally against

religion, morality, and good order in church. 3 The

sixty-fifth requires " ministers solemnly to denounce

recusants and excommunicates " ; and the sixty-eighth

prohibits the clergy from refusing to use the Burial

Office, " except the party deceased were denounced

excommunicated, nmjori eoxommunicatione, for some

grievous and notorious crime, and no man able to

testify of his repentance." Thus this canon explicitly

recognises the distinction, which has come down from

comparatively early days, between two kinds of excom-

munication. What is called the lesser excommunication

deprives the offender of the use of sacraments and

ancient rule of the Church. Cf. the Council of Braga (563), Canons xv.

xvi. xvii. See Hefele, vol. iv. p. 385.
1 Canons ii.-viii. 2 Canons ix.-xii. 3 Canon cix.
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Divine worship. It is inflicted by a formal sentence

passed by judges ecclesiastical on such persons as are

guilty of obstinacy or disobedience in not appearing

upon a citation, or not submitting to penance or other

injunction of the Court. By the greater excommunication,

inflicted for graver offences against morality and faith, the

offender is not only deprived of the use of the sacraments

and benefits of Divine offices, but is further excluded

from the society of the faithful. And it is clearly to

this that the Article before us is referring, for it says

that the excommunicated person ought to be taken
of the whole multitude of the faithful as an
heathen and publican. Such was and still remains

the law of the Church; but the civil pains and penalties

involved in excommunication, which rendered it so

formidable a weapon, not only before but also after the

Eeformation, have been almost entirely extinguished.

Matrimonial and other partly civil matters have been

withdrawn from the Ecclesiastical Courts, and by Act of

Parliament a summary process of signification for con-

tempt of Court has been substituted for excommunication

as a means of enforcing civil processes. But the Act

which thus abolishes civil penalties attaching to excom-

munication says definitely that " nothing in this Act

contained shall prevent any Ecclesiastical Court from

pronouncing or declaring persons to be excommunicate

in definitive sentences, or in interlocutory decrees having

the force and effect of definitive sentences, such sentences

and decrees being pronounced as spiritual censures for

offences of ecclesiastical cognisance in the same manner

as such Court might lawfully have pronounced or

declared the same had this Act not been passed." 1

Thus the right of the Church to pronounce through her

1 53 George III. c. 127 ; and on the whole subject, so far as legal

questions are concerned, see Phillimore's Ecclesiastical Law, p. 1417 seq.
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proper courts and officers sentences of spiritual censure

remains unimpaired, and though her disciplinary powers

over the laity are but seldom exercised, yet circum-

stances may easily render a revival of them an absolute

necessity. There is probably no desire on the part of

any one that the legal consequences of excommunication

should be revived, — it was largely owing to the

disastrous confusion between things spiritual and secular

that excommunication fell into such discredit,—but the

restoration of something corresponding to the godly

discipline of the primitive Church is, as we are reminded

by the Commination Service every year, a thing that is

11 much to be wished."
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De traditionibus Ecclesiasticis. 1

Traditiones atque ceeremonias eas-

dem, non omnino necessarium est

esse ubique aut prorsus consimiles.

Nam et varise semper fuerunt, et

mutari possunt, pro regionum, tem-

porum, et morum diversitate, modo
nihil contra verbum Dei instituatur.

Traditiones et caeremonias ecclesi-

asticas quos cum verbo Dei non

pugnant, et sunt autoritate publica

institute atque probate, quisquis

privato consilio volens et data opera

publice violaverit, is, ut qui peccat

in publicum ordinem ecclesiae, qui-

que lsedit autoritatem magistratus,

et qui infirmorum fratrum consci-

entias vulnerat, publice, ut cseteri

timeant, arguendus est.

Quaelibet ecclesia particularis, sive

nationalis, autoritatem habet insti-

tuendi, mutandi, aut abrogandi cee-

remonias aut ritus ecclesiasticos,

humana tantum autoritate insti-

tutos, modo omnia ad aedificationem

fiant.

Of the Traditions of the Church.

It is not necessary that traditions

and ceremonies be in all places one,

or utterly like ; for at all times they

have been diverse, and may be

changed according to the diversity

of countries, times, and men's man-
ners, so that nothing be ordained

against God's word. Whosoever

through his private judgment, will-

ingly and purposely, doth openly

break the traditions and ceremonies

of the Church, which be not repug-

nant to the word of God, and be

ordained and approved by common
authority, ought to be rebuked

openly (that other may fear to do

the like), as he that offendeth

against the common order of the

Church, and hurteth the authority

of the magistrate, and woundeth

the consciences of the weak breth-

ren.

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.

The last paragraph of this Article (" Every particular or

national Church," etc.) was added in 1563, as was also

the single word " times " in the first sentence. With
1 "Traditiones Ecclesiastics?, " 1553 and 1563.

716
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these exceptions, it has remained unaltered since its first

issue in 1553. Its language may be traced to a con-

siderable extent to the fifth of the Thirteen Articles of

1538, in which we find the following paragraphs:

—

" Traditiones vero, et ritus, atque ceremonia?, quae vel

ad decorem vel ordinem vel disciplinam Ecclesiae ab

hominibus sunt institute, non omnino necesse est ut

esedem sint ubique aut prorsus similes. Hoc enim et

variae fuere, et variari possunt pro regionum et morum
diversitate, ubi decus, ordo, et utilitas Ecclesia? videbuntur

postulare

:

" Ha? enim et varia? fuere, et variari possunt pro

regionum et morum diversitate, ubi decus decensque ordo

principibus rectoribusque regionum videbuntur postulare
;

ita tamen ut nihil varietur aut instituatur contra verbum

Dei manifestum." 1

The clause added in 1563 seems to have been taken

from a Latin series of twenty-four Articles, apparently

drawn up by Parker in 1559; but "whether, from

motives of prudence, or from inability to gain the

sanction of the Crown," 2 not circulated among the clergy.

In this document we are told that " qua?vis ecclesia par-

ticularis authoritatem instituendi, mutandi et abrogandi

ceremonias et ritus ecclesiasticos habet, modo ad decorem,

ordinem et aedificationem fiat." 3

The main object of this Article is, as against the

Eomanists, to assert the right of the Church of England

to make such changes as were carried out in her " tra-

ditions and ceremonies " in the sixteenth century ; and

a further object is to insist upon the duty of loyalty on

the part of all members of the Church to those traditions

1 See Hardwick, p. 264. "We may be thankful that the character-

istically Erastian reference to "princes and the rulers of countries" was
not adopted in the Anglican formulary.

2 Hardwick, p. 118. 3 See Strype, Annals, i. p. 216.
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and ceremonies which were ordained and approved by

common authority. This was rendered necessary, not

only by the entire rejection of all authority by the Ana-

baptists, but by the way in which some among the

English clergy, who were very far from sympathising

doctrinally with these fanatics, were prepared to take the

law into their own hands, and discard such ceremonies

as they disapproved of.
1 These men were the ecclesi-

astical ancestors of the " Nonconformists " of Elizabeth's

reign—men who would not secede, and who denounced

the " separatists," but claimed to set at defiance the laws

and regulations of the Church in which they ministered 2

There are three principal positions maintained in the

Article

—

1. There is no need for traditions and ceremonies to

be everywhere alike.

2. Those persons are deserving of censure who break

the traditions and ceremonies of the Church, which are

ordained by common authority.

3. Every particular or national Church is competent

to arrange her own ceremonies and rites.

Of these the first and third statements have been

already considered in connection with Article XX., and

it will be sufficient to refer the reader to what was there

said. Nor does the second appear to require any lengthy

proof. The position of the Church of England with

regard to " ceremonies, why some be abolished and some

1 Of these men Hooper was the leader. His objection to the Episcopal

habit, and the difficulty about his consecration in consequence, is well

known (see Dixon, vol. iii. p. 213 seq.) ; and it must be owned that con-

siderable encouragement was given to this party by Ridley's utterly

illegal onslaught upon "altars" in 1550. See Dixon, vol. iii. p. 200 seq.

2 In the Lower House of Convocation a vigorous attempt was made in

1563 to have the terms of this Article softened in the interests of the

Puritans, and the attempt only narrowly escaped being successful. See

Strype, Annals, i. p. 335 seq.
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retained," is clearly stated in the section with this

heading at the beginning of the Book of Common Prayer

(dating from 1549). In this we read that "although

the keeping or omitting of a ceremony, in itself con-

sidered, is but a small thing, yet the wilful and con-

temptuous transgression and breaking of a common order

and discipline is no small offence before God. Let all

things he done among you, saith Saint Paul, in a seemly

and due order : the appointment of the which order per-

taineth not to private men ; therefore no man ought to

take in hand, nor presume to appoint or alter any publick

or common order in Christ's Church, except he be law-

fully called and authorised thereunto."

It is obvious that unless such a position as this is

conceded, nothing can result except confusion and dis-

order. No better example of this can be given than the

extraordinary state of things which existed in Elizabeth's

reign before the vigorous efforts of Parker, and subse-

quently of Whitgift, had succeeded in enforcing a certain

degree of order and conformity to law. 1 Naturally this

I See the contemporary Paper prepared for Cecil in 1564, now among
the Lansdowne MSS., vol. viii. art. 7 :

" Varietees in y
e service, and ye

administracion used."
I

I

Service and Prays—Some say y
e service and pray18 in y

e chauncell,

others in y
e body of y

e church, some say ye same in a seate made
in y

e church ; some in y
e Pulpitt, wth yr faces to y

e people.
1

' Some kepe precysly y
e order of y

e booke, oih™ intermeddle Psal. in

meter.

" Some say wth a surpless, others wthout a surplesse.

" Table.—The Table standeth in y
e body of y

6 church in some places,

in others hit standeth in y
e chauncell.

"In some places the Table standeth Alterlyke distant from y
e walle a

yarde, in some others in y
e middest of y

e chauncell north and

south.

"In some places the Table ys joyned, in others hit standeth uppon
Trestells.

" In some ye Table hath a carpett, in others hit hath none.

"Administration of ye Co[mmvn]ion.—Some wth surpless and copes,

some with surpless alone, others with none.
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Thirty-fourth Article was not much to the rnind of the

Nonconforming party, although they were able to evade

its force, and to reconcile their conscience to the act of

subscription to it by pleading that everything which they

disliked was "repugnant to the word of God." 1

This is not the place to enter into the history of the

controversy, which is really chiefly important because it

was the occasion of Hooker's magnificent work. Nor

does it appear necessary to say more here than to remind

the reader of the four propositions which Hooker claims

to have granted " concerning matters of outward form in

the exercise of true religion."

" (1) In the external form of religion such things as are

apparently or can be sufficiently proved, effectual and

generally fit to set forward godliness, either as betoken-

ing the greatness of God, or as beseeming the dignity of

religion, or as concurring with celestial impressions in

the minds of men, may be reverently thought of ; some

few, rare, casual and tolerable, or otherwise curable,

inconveniences notwithstanding.

" (2) In things the fitness whereof is not of itself

apparent, nor easy to be made sufficiently manifest unto

all, yet the judgment of antiquity concurring with that

which is received may induce them to think it not unfit

"Some wth chalice, some wth a Co[mmun]ion Cuppe, others wth a

como[n] Cuppe.

"Some wth unlevened Bread, some wth leavened.

" fieceaving.—Some receave kneling, others standing, others sytting.

"Baptising.—Some baptise in a fount, some in a Bason.

"Some signed wth ye signe of ye Crosse, others not signed.
'

' Some minister in a surpless, others without.

" Apparell.—Some with a square Cappe, some with a round Capp.

Some wth a Button Cappe, some wtb a Hatte.

" Some in Scholre Clooke, some in others."

The document is printed in full in Parker's Postscript to a Letter to Lord

Selbonie, p. 148.
1 See Hardwick, Articles, p. 110.
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who are not able to allege any known weighty incon-

venience which it hath, or to take any strong objection

against it.

" (3) Where neither the evidence of any law Divine, nor

the strength of any invincible argument otherwise found

out by the light of reason, nor any notable public incon-

venience, doth make against that which our own laws

ecclesiastical have although but newly instituted for the

ordering of these affairs, the very authority of the Church

itself, at least in such cases, may give so much credit to

her laws, as to make their sentence touching fitness and

conveniency weightier than any bare and naked conceit

to the contrary : especially in them who can owe no less

than childlike obedience to her that hath more than

motherly power.

" (4) In cases of necessity, or for common utility's sake,

certain profitable ordinances some time may be released,

rather than all men always be strictly bound to the

general rigour thereof." 1

These propositions, Hooker fairly claims, are " such as

no man of moderate judgment hath cause to think imjust

or unreasonable "
; and if they be admitted, they appear

to be fully sufficient to establish the position taken up in

the Article before us.

1 Ecclesiastical Polity, Bk. V. c. vi.-ix.
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De HomUiis.

Tomus secundus Homiliarum,

quarum singulos titulos huic

Articulo subjunxLmus, continet

piara et salutarem doctrinam, et

his temporibus necessariam, non

minus quam prior Tomus Homili-

arum quae editse sunt tempore

Edwardi sexti. Itaque eas in

ecclesiis per ministros diligenter et

clare, ut a populo intelligi possint,

recitandas esse judicamus.

Catalogue Homiliarum.

De recto ecclesife usu.

Adversus Idolatriae pericula.

De reparandis ac purgandis ecclesiis.

De bonis operibus.

De jejunio.

In gulae atque ebrictatis vitia.

In nimis sumptuosis vestium

apparatus.

De oratione sive precatione.

De loco et tempore orationi destin-

atis.

De publicis precibus ac Sacramentis,

idiomate vulgari omnibusque

noto, habendis.

De sacrosancta verbi divini autori-

tate.

De eleemosina.

De Christi Nativitate.

De dominica passione.

De resurrectione Domini.

Of Homilies.

The second Book of Homilies,

the several titles whereof we have

joined under this Article, doth

contain a godly and wholesome

doctrine, and necessary for these

times, as doth the former Book of

Homilies, which were set forth in

the time of Edward the Sixth : and

therefore we judge them to be read

in Churches by the ministers dili-

gently and distinctly, that they

may be understanded by the people.

Of the Names of the Homilies.

1. Of the right use of the Church.

2. Against peril of Idolatry.

3. Of repairing and keeping clean

of Churches.

4. Of good works, first of fasting.

5. Against gluttony and drunken-

ness.

6. Against excess of apparel.

7. Of prayer.

8. Of the place and time of prayer.

9. That common prayers and sacra-

ments ought to be ministered

in a known tongue.

10. Of the reverend estimation of

God's word.

11. Ofalmsdoing.

12. Of the Nativity of Christ.

13. Of the Passion of Christ.

1 4. Of the Resurrection of Christ.
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De digna corporis et sanguinis

dominici in ccena Domini par-

ticipations.

De donis Spiritus Sancti.

In diebus, qui vulgo Rogationum

dicti sunt, concio.

De matrimonii statu.

De otio seu socordia.

De pcenitentia.

15. Of the worthy receiving of the

sacrament of the body and

blood of Christ.

16. Of the gifts of the Holy Ghost.

17. For the Rogation Days.

18. Of the state of matrimony.

19. Of repentance.

20. Against idleness.

21. Against rebellion.

Slight verbal alterations of no importance were intro-

duced into the English of this Article in 1571, when
the mention of the twenty-first Homily "Against

rebellion " (which had only just been issued), was added.

But except for these the Article dates from 1563. The

corresponding Article in the series of Edward's reign, of

course, only referred to the first book, and without giving

a list of them, merely stated that " The Homilies of late

given, and set out by the King's authority, be godly and

wholesome, containing doctrine to be received of all men,

and therefore are to be read to the people diligently,

distinctly, and plainly."

In considering this Article it will be well to consider

separately

—

1. The history of the Homilies.

2. The nature of the assent demanded to them.

L The History of the Homilies.

The earliest mention of the Homilies is in 1542, when
a certain number of them were introduced in Convocation

with the design of having them promulgated and set

forth by authority. 1 The design miscarried, and we
hear nothing more of them until after the death of

Henry viii. But in the first year of Edward VI. the

scheme was taken up again, and what is now known as

1 Strype's Cranmer, Bk. II. c. iii.
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the first Book of the Homilies was printed and authorised

by Royal authority, being ordered to be read in churches

every Sunday after High Mass. The book contained

twelve Homilies, with the following titles :

—

(1) A fruitful Exhortation to the Beading of Holy

Scripture.

(2) Of the Misery of all Mankind.

(3) Of the Salvation of all Mankind.

(4) Of the True and Lively Faith.

(5) Of Good Works.

(6) Of Christian Love and Charity.

(7) Against Swearing and Perjury.

(8) Of the Declining from God.

(9) An Exhortation against the Fear of Death.

(10) An Exhortation to Obedience.

(11) Against Whoredom and Adultery.

(12) Against Strife and Contention.

The authorship of the whole number has not been

ascertained, but probably the first, on the Beading of

Holy Scripture, and certainly the third, fourth, and fifth,

of Salvation, of Faith, and of Good Works, come from the

pen of Cranmer. The sixth, on Charity, is by Bonner

;

the second, on the Misery of Mankind, by his chaplain,

Hartsfield ; and it is said that the eleventh is by Becon.

In 1549, in order to render them more acceptable to

the people, they were subdivided into thirty-two parts,

and the Prayer Book, which had just been published,

directed that "after the Creed ended, shall follow the

Sermon or Homily, or some portion of one of the

Homilies, as they shall be hereafter divided." That the

book was only intended as an instalment, is shown by the

following note which stood at the close of it :
" Hereafter

shall follow Sermons of Fasting, Praying, Alms deeds ; of

the Nativity, Passion, Resurrection, and Ascension of our
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Saviour Christ ; of the due receiving of His blessed body

and blood under the form of bread and wine
;
against

Idleness, against Gluttony and Drunkenness, against

Covetousness, against Envy, Ire, and Malice ; with many
other matters as well fruitful as necessary to the edifying

of Christian people and the increase of godly living."

Accordingly the rubric in the second Prayer Book of

Edward VX (1552) said that "After the Creed, if there

be no Sermon, shall follow one of the Homilies already

set forth, or hereafter to be set forth by common
authority." The death of the king, however, occurred

before anything more was done. Shortly after the

accession of Elizabeth the Book of the Homilies was

reprinted (1560), and in 1563 a second book was added

to it, presented to Convocation, and after some consider-

able delay authorised by the Sovereign. 1 Meanwhile,

as we have seen, the Article was rewritten, and made to

refer to the second book as well as the first. The direc-

tion in it, that they are to be read in churches
by the ministers diligently and distinctly, that

they may be understanded of the people, should

be noticed. It was rendered necessary by the dislike

with which the Homilies were regarded by many of the

clergy, who revenged themselves by reading them unin-

telligibly. The dislike was not confined to one party in

the Church, for we find that in the " Admonition to Par-

liament" in 1571 one of the demands of the Puritans

is this :
" Eemove Homylies, Articles, Injunctions." 2

The second book, which contains twenty-one Homilies

in forty-three parts, professes to supply " Homilies of

such matters as were promised and entituled in the

former part of Homilies "
;
but, as a matter of fact, those

1 See Parker's Correspondence, p. 177.
2 For the Puritan objections to the reading of Homilies in church, see

Rogers On the XXXIX. Articles, p. 326 (Parker Society).

47
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actually provided do not correspond exactly to the list of

those promised at the close of the first book. Thus there

are no Homilies expressly treating of Covetousness,

Envy, Ire, and Malice ; while there are several which

were seemingly not contemplated when the first book

was issued. The writer who is supposed to have had

the chief hand in the preparation of the book is Bishop

Jewel, but a considerable number of the Homilies were

only translations or adaptations of works that had pre-

viously been issued. Thus those on the Passion and

Eesurrection are taken from Taverner's Postils, which

had appeared so early as 1540. That on Matrimony is

taken half from Veit Dietrick, of Nuremberg, half from

S. Chrysostom ; and two-thirds of the first part of that on

Eepentance are translated from Kandolph Gualther. The

Preface, or " Admonition to all ministers ecclesiastical,"

was from the pen of Bishop Cox. It should be added

that the last Homily, viz. that against Disobedience

and wilful Kebellion, was only added in 1571; the occa-

sion which called it forth being the rebellion of the Earls

of Northumberland and Westmoreland, which had taken

place shortly before (1569), and to which the Homily

itself clearly alludes.

II. The Nature of the Assent demanded to the Homilies.

The statement of the Article is that the Book of

Homilies doth contain a godly and wholesome
doctrine, and necessary for these times. It is

obvious from this that the assent demanded to them is

of a very general character, and cannot be held to bind

us to the acceptance of every statement made in them.

Nothing whatever is said about the historical statements

contained in them, some of which are highly questionable,

or even demonstrably false. And as to the doctrine, all
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that is asserted is that they " contain a godly and whole-

some doctrine." On one subject certainly their teaching

appears to be invested with a peculiar authority, viz.

that of justification, owing to the express reference to

them in Article XL But on other matters a wide dis-

cretion is left to the individual, and he cannot fairly be

called upon to maintain any particular view simply be-

cause it is taught in the Homilies. The formal doctrinal

teaching of the Church of England is found in the

Articles and the Book of Common Prayer ; and so far as

the Homilies agree with these, and bring out the sense

of their teaching, they are authoritative. But that is

all. So much is confessed by all parties, and it has been

frequently pointed out that it is impossible to tie persons

down rigidly to the acceptance of every doctrinal pro-

position contained in these thirty-three sermons. 1 The

matter is well put by Bishop Montague in his Appello

Ccesarem, published in 1625

—

" I willingly admit the Homilies as containing certain

godly and wholesome exhortations to move the people to

honour and worship Almighty God ; but not as the public

dogmatical resolutions confirmed of the Church of England.

The XXXVth Article giveth them to contain godly and

yjholesome Doctrine, and necessary for these times : which

they may do, though they have not dogmatical positions,

or doctrine to be propugned and subscribed in all and every

point, as the Books of Articles and of Common Prayer have.

They may seem, secondly, to speak somewhat too hardly,

and stretch some sayings beyond the use and practice of

the Church of England, both then and now ; and yet

what they speak may receive a fair, or at least a

tolerable construction and mitigation enough." 2

Still more important, as being of the nature of a

1 See especially Tractsfor tlie Times, Nos. lxxxii. and xc.

- Appello Cxsarem, p. 260.
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judicial decision upon this very point, is the statement

of Sir Herbert Jenner Fust in his judgment in the

Arches Court of Canterbury on Nov. 19, 1838. The

question before him was whether the Church of England

regarded praying for the dead as an illegal practice ; and

the authority of the Homilies had been quoted against

it.
1 The judge entered fully into the matter, and

decided that " it seemed clearly to have been the

intention of the composer of the Homily to discourage

the practice of praying for the dead ; but it does not

appear that in any part of the Homily he declares the

practice to be an unlawful one.*' And then he adds the

following important statement :
" But supposing he had

been of opinion that such prayers were unlawful, it is

not to be necessarily inferred that the Church of England

adopted every part of the doctrines contained in the

Homilies." 2

1 See the third part of the Homily Concerning Prayer, p. 355

(S.P.C.K. ed.).

2 The judgment is given in full in Lee's Christian Doctrine of Prayer

for the Departed, Appendix XII.
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Be Episcoporum et Mhiistrorum

Consecratione.

Libellus de Consecratione Archi-

episcoporum et Episcoporum et de

ordinatione Presbyterorum et Dia-

conorum seditus nuper temporibus

Edwardi sexti, et autoritate Parla-

menti illis ipsis temporibus con-

firmatus, omnia ad ejusmodi

consecrationem et ordinationem

necessaria continet, et nihil habet

quod ex se sit aut superstitiosum

aut impium. Itaque quicumque

juxta ritus illius libri consecrati

aut ordinati sunt ab anno secundo

praidicti Regis Edwardi, usque ad

hoc tempus, aut in posterum juxta

eosdem ritus consecrabuntur aut

ordinabuntur rite, ordine, atque

legitime, statuimus esse et fore

consecratos et ordinatos.

Of Consecration ofBishops and

Ministers.

The Book of Consecration of Arch-

bishops and Bishops, and ordering

of Priests and Deacons, lately set

forth in the time of Edward the

Sixth, and confirmed at the same

time by authority of Parliament,

doth contain all things necessary

to such consecration and ordering

:

neither hath it anything, that of

itself is superstitious or ungodly.

And therefore, whosoever are con-

secrate or ordered according to the

rites of that book, since the second

year ofthe aforenamed King Edward,

unto this time, or hereafter shall be

consecrated or ordered according to

the same rites ; we decree all such

to be rightly, orderly, and lawfully

consecrated and ordered.

In its present form this Article dates from 1563, when
it was entirely rewritten. The corresponding Article in

the Edwardian Series was of a much more general

character, referring to the Book of Common Prayer as a

whole, and not only to the Ordinal.

Of the Book of Prayers and Ceremonies of the Church

of England.

" The Book which of very late time was given to the

Church of England by the King's authority and the
729
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Parliament, containing the manner and form of praying,

and ministering the sacraments in the Church of England,

likewise also the book of Ordering Ministers of the Church,

set forth by the foresaid authority, are godly, and in no

point repugnant to the wholesome doctrine of the Gospel,

but agreeable thereunto, furthering and beautifying the

same not a little ; and therefore of all faithful members
of the Church of England, and chiefly of the ministers of

the word, they ought to be received, and allowed with

all readiness of mind, and thanksgiving, and to be com-

mended to the people of God." 1

As originally drafted and signed by the royal chap-

lains, it had contained some words referring expressly to

the ceremonies of the book as in no way repugnant to the

liberty of the Gospel, but rather agreeable to it, and

tending to promote it. To this serious objection was

taken by John Knox, whose dislike of the ceremonies

ordered in the book was perhaps not unnatural ; and it

is probable that it was in consequence of his remon-

strances that all that part which referred especially to

the ceremonies was omitted before publication. 2

1 " De libro precationum et caeremoniarum Ecclesise Anglicanse. Liber

qui nuperrime authoritate Regis et Parliameuti Ecclesise Anglicanse

traditus est, continens modum et formam orandi, et sacramenta admini-

strandi in Ecclesia Anglicana : Similiter et libellus eadem authoritate

editus de ordinatione ministorum ecclesise, quoad doctrinse veritatem,

pii sunt, et salutari doctrinae Evangelii in nullo repugnant sed congruunt,

et eandem non parum promovent et illustrant, atque ideo ab omnibus

Ecclesise Anglicanse fidelibus membris, et maxime a ministris verbi cum
omni promptitudine animorum et giatiarum actione, recipiendi, appro-

bandi, et populo Dei commendandi sunt."
*J The clause in question appears in this form in the MS. signed by the

royal chaplains: *' ffi quoad ceremoniarum rationem salutari Evangelii

libertati, si ex sua natura ceremonies ilia: ccstimentur, in nullo repugnant,

sed probe congruunt, et eandem in complurimis inprimis promovent,

atque ideo," etc. The words in italics were altogether omitted or modified

in the published Article. For the part taken by Knox in securing the

change, see vol. i. p. 14, with the references there given.
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As it now stands, the object of the Article is to assert

emphatically the validity of Anglican Orders, and this

against objections raised from two opposite quarters.

On the one hand, the " Nonconformist " and Puritan

party denounced the Ordinal as containing in it things

that were of themselves superstitious or ungodly

;

on the other hand, the disaffected Eomanists might deny

that the form used could be said to contain all things

necessary to such consecration and ordering.

And thus, as against both parties, it was deemed advisable

to assert definitely that whosoever are consecrate

or ordered according to the rites of that book,

since the second year of the aforenamed King
Edward unto this time, or hereafter shall be

consecrated or ordered according to the same
rites ; we decree all such to be rightly, orderly,

and lawfully consecrated and ordered.

The principal subjects, then, to be treated of here are

these

—

1. The objections of the Puritans.

2. The objections of the Eomanists.

I. The Objections of the Puritans.

Since many of those who objected to the Ordinal, as

containing that which was "superstitious and ungodly,"

objected not only to the special formula, "Eeceive the Holy

Ghost," etc., used in conferring orders on the priesthood

(which they denounced as "manifest blasphemy"),' but also

to Episcopacy itself, it seems desirable to consider here

—

(a) The question of the threefold ministry.

(b) The formula of Ordination.

(a) The question of the threefold ministry.—The Preface

to the " Form and manner of making, ordaining, and

consecrating of Bishops, Priests, and Deacons according
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to the order of the Church of England" (1550), begins

with the statement that " it is evident unto all men
diligently reading the Holy Scripture, and ancient authors,

that from the Apostles' time there have been these

orders of ministers in Christ's Church
;
Bishops, Priests,

and Deacons." The evidence for the existence of the

threefold ministry, from the second century onwards, is so

full and complete, that it is not likely to be questioned,

and need not be summarised here. All that the opponents

of Episcopacy can do is to endeavour to show that there

are in later times a few possible exceptions to the rule,1

and to deny that it is found in the New Testament, and

can be traced back to " the Apostles' time." It will be

well, therefore, to examine the evidence of the New
Testament, and for this purpose it will be convenient to

break up the Apostolic age into three distinct periods,

each of which requires to be discussed separately.

(i.) The foundation of the Church. In this S. Peter

is the most prominent figure, and the period is closed by

his imprisonment and departure from Jerusalem in the

year 44. Even at this early time we can discern the

germs and beginnings of what afterwards grew into the

threefold ministry. The Apostles are naturally the

leaders and rulers of the Church, and at first its only

ministers. But as the work grows under their hands

some portion of it is delegated to the seven, who, though

never called " deacons " in the Acts, are plainly the first

representatives of that order, selected by the whole

multitude of the faithful, but receiving their appoint-

ments from the Apostles (oi><z KaraaTrjaoiiev, " whom we

may appoint," Acts vi. 3), and set apart for their office

1 Of these the most important is the supposed exceptional constitution

of the Alexandrian Church, on which see Gore, The Church and. the

Ministry, p. 134 seq. ; and for supposed ordinations by presbyters in East

and West, ib. p. 374.



ARTICLE XXXVI 733

with the imposition of hands and prayer (ver. 6).
1 Of

the origin of what we term the second order of the

ministry no account is given us, but by the end of this

period we find it already in existence, for in Acts xi. 30

(just about the time of Peter's imprisonment or release)

we read that the Christians at Antioch "determined to

send relief unto the brethren that dwelt in Judaea ; which

also they did, sending it to the ciders (irpos tol>?

TTpecrPvTepovs) by the hand of Barnabas and Saul."

This is the earliest mention of an order of ministers

which we shall find appointed everywhere during the

next period. Since its origin is nowhere related in the

Acts (our sole authority for this period), it can only be a

matter of conjecture. Possibly it was suggested to the

Christian Church by the organisation of the Jewish

communities, in which " the elders " occupied a recog-

nised position.*2 However this may be, the fact remains

that in this first period we find something fairly

corresponding to our three orders of ministers, viz.

Apostles, with the oversight of the whole Church, and,

1 The reasons for maintaining that the appointment of the "seven"
gives the origin of the diaconate are briefly these : (1) Although the

title didicovos does not occur, yet the corresponding verb and substantive

(8ia.Koveii> and 8ia.KovLa) are both used (vers. 1, 2). (2) The functions are

substantially those exercised by the later deacons (cf. Lightfoot Chi

Philipp. p. 186). (3) From the position of the narrative in the Acts and

the emphasis laid on it by the writer, it is clear that he regarded it
1

' not

as an isolated incident, but as the establishment of a new order of things

in the Church " (Lightfoot, v.bi supra). (4) Tradition is unanimous as to

the identity of the two offices, and that from the earliest times. See

further, Smith's Dictionary of the Bible (ed. 2), vol. i. p. 739.
2 So Lightfoot On Philipp. p. 189, and cf. Gore, p. 399. But it is

important to remember that, though the name was certainly borrowed

from the synagogue, yet the functions of the Christian presbyters, as

found in the writings of the New Testament and the earliest Fathers,

mark out the office as really a new one of a spiritual character. For

these functions see 1 Pet. v. 2 ; 1 Tim. iii. 2, v. 17 ; Titus i. 9 : S. James
v. li ; Clem. Rom. ad Cor. xliv.



734 THE THIRTY-NINE ARTICLES

locally, elders and deacons. Indeed, we may go a step

further, and maintain that something approaching to the

local Episcopate already obtained in Jerusalem ; for the

message of S. Peter after his release from prison, when
read in the light of later notices, is highly significant,

" Tell these things unto James, and to the brethren
"

(Acts xii. 17). Why "unto James'"? The only

explanation is that he already occupied the position

which we find him holding at a later period, of president

of the local Church (see Acts xv. 13-21, xxi. 18;

Gal. ii. 9, 12), or, as the tradition of the Church has

ever regarded him, first bishop of Jerusalem.

(ii.) The second period is that of the organisation and

extension of the Church. In it the prominent figure is

the Apostle Paul, whose missionary labours formed the

main instrument for planting the Church in various

regions. The period is perhaps best closed, not by the

Apostle's death, but by the destruction of Jerusalem in

the year 70. Our authorities for it are the narrative in

Acts xiii.-xxviii. and the apostolic Epistles. In it we
trace the extension of the different orders of ministers

as new Churches are founded.

For the diaconate we have the evidence of the Epistle

to the Philippians (a.d. 60), which shows us two orders

of resident ministers existing at Philippi, kiriGKoiroi ical

hcdtcovoi (c. i. ver. 1). Still earlier (during S. Paul's

second missionary journey), Rom. xvi. 1 shows us a

woman deacon at Cenchrea? ; and at a later period, after

the Apostle's first imprisonment, 1 Tim. iii. 8 seq., bears

evidence of the extension of this order to the Church of

Ephesus, though it is interesting to note that in the

almost contemporary Epistle to Titus there is no mention

of BidtcovoL It may, perhaps, be inferred from this that

they were only appointed as the work grew, and the

need for them was felt. In Ephesus, a Church which
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had existed for some years (cf. Acts xx. 17), they were

required. In the newly-founded Church in Crete the

necessity for their help would not exist.

For the second order of the ministry as well the

evidence during this period is full and complete. A
representative passage is Acts xiv. 23: "When they

had appointed for them elders in every Church, and had

prayed with fasting, they commended them to the Lord,

on whom they had believed." This refers to S. Paul's

first missionary journey, but it clearly indicates a custom

which he followed everywhere. Only, having once stated

it, S. Luke does not concern himself with recording it in

other cases. In view, however, of such passages as Acts

xv. 6 (Jerusalem), xx. 17 (Ephesus), Titus i. 5 (Crete),

S. James v. 14, 1 Pet. v. 1, we are justified in assum-

ing the existence of Trpeaftvrepoi everywhere as a

permanent feature of ecclesiastical organisation, and Acts

xx. 17 compared with ver. 28 ("he called to him the

elders of the Church the flock in the which the

Holy Ghost hath made you bishops, eTrlcrKOTroi), and

Titus i. 5, 7 ("appoint elders in every city ... if any

man is blameless . . . for the bishop, iirLcncoTros, must be

blameless "), enable us to identify the irpea^vrepoi with

the eiriaicoiTOL, whom we find mentioned, evidently as

resident officers of the Church, in Phil. i. 1 and

1 Tim. iii l.
1

1 There has recently been a tendency in .some quarters to deny this

identity, and maintain that the offices were distinct (So Reville, Les

Origines de VEpiscopat), but on quite insufficient grounds. It has not

been thought necessary to enter into the questions which have been raised

of late years with regard to the origin of the name iiriffKOTros, and the

original character of the office, because throughout this work the genuine-

ness of the whole of the New Testament is assumed, and if we admit as

genuine the First Epistle of S. Peter, and the Pastoral Epistles, together

with the discourse to the Ephesian ciders in Acts xx., it appears to me
simply impossible to deny that (whatever may have suggested the name,
which is really of a very general and indefinite character) the office was
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With regard to the first order of the ministry, it is

evident that a general superintendence of the affairs of

the Church was exercised by the Apostles themselves.

S. Paul " went through Syria and Cilicia confirming the

Churches" (Acts xv. 41). The "apostles and elders"

were gathered together to consider the question of

circumcision (Acts xv. 6). Letters of apostolic counsel

and direction are written by them with superior authority,

and by their hands ministers are set apart. But as the

years passed Churches multiplied, and the original

company of the Apostles became fewer in number, it

became necessary to make provision for the future. Con-

sequently, towards the close of this period we meet with

men like Timothy and Titus exercising apostolic powers,

commissioned to take the general oversight of Churches,

to " set in order the things that are wanting, and appoint

elders in every city " (Titus i. 5 ; cf. 1 Tim. i. 3).

These men are plainly superior to the eirlcncoiToi or

TrpeafivTepoi over whom they exercise authority, and

they are empowered to ordain others, whereas we never

read of any such power being given to the elders. 1 But

it would seem to be inaccurate to speak of Timothy and

Titus as bishops of Ephesus and Crete, for in each case

the Apostle directs them to return to him when they

have accomplished the work for which he left them in

these places (see 2 Tim. iv. 9 ; Titus iii. 12, with which

cf. 2 Tim. iv. 10, which shows that after Titus rejoined

a spiritual one from the first. The use of the name in 1 Pet. ii. 25, as

applied to Christ, "the shepherd and bishop of your souls," is surely

decisive as to this. On the theories in question reference may be made

to Gore, as above.
1 It is instructive to compare the address to the Ephesian elders in

Acts xx. with the apostolic charges to Timothy in the two Epistles

addressed to him. While to Timothy is given the power to ordain others,

together with instructions concerning the qualifications of those on whom
he shall " lay hands," there is no indication in the address to the elders

that any such power had been intrusted to them.
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the Apostle, instead of returning to Crete he was sent

elsewhere, to Dalmatia). All that can be claimed for

them is a " moveable Episcopate "; 1 nor need we at this

earl}T period expect to find more. Time was required

for the full ecclesiastical system to grow up into its

present form ; and the diocesan system, with its territorial

bishops with definite regions assigned to each, was a

later growth. In the period now under consideration we

find no trace of it outside Jerusalem, where, as we have

seen, it existed from the beginning. But the order of

bishops as chief ministers of the Church may be distinctly

traced to the Apostles. Men like Timothy and Titus form

the link between the later regionary bishops and the

Apostles themselves. It is probable also that with them

we should include the " prophets " of the New Testa-

ment as exercising similar powers, for not only are they

mentioned in various places as occupying positions of

importance, and sometimes joined very closely with the

Apostles (see Acts xi. 27, xiii. 1, xv. 32, xxi. 10 ; 1 Cor.

xii. 28
;
Eph. ii. 20, iii. 5, iv. 11) ; but also in the Athaxh

TOiv Ba)SeKa a7ro(TT6\o)i', while the iirio-KOTTOL teal SidtcovoL

are the two orders of resident ministers (exactly as in

the New Testament), dirooioXoi koX irpo^Tai appear as

itinerant ministers, exercising a general superintend-

ence, and superseding the local officers from time to

time.

We may, then, sum up the results of our investiga-

tions so far. At the close of the second period two

orders of resident ministers (eViWo7rot or irpea^vrepoi

and hicLKovoi) are found in fully organised Churches

;

and superior to them are Apostles and apostolic men,

who visit their Churches from time to time, set in order

things that are wanting, and appoint local officers as

they are needed. But so far the precedent set at

1 The phrase is due to Bishop Lightfoot.
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Jerusalem has not been followed elsewhere, and beyond

this Church the diocesan system is not yet in existence.

(hi.) The third period lasts from the fall of Jerusalem

(a.d. 70) to the close of the century and the death of

the last surviving Apostle, S. John (a.d. 100). For this

period our authorities are much less full than for the

period immediately preceding it. But sufficient remains

to enable us without any hesitation to assign to this time

the change from the general to the local ministry, with the

introduction of an approximation to the diocesan system,

if not everywhere, at least in some of the Gentile

Churches ; and since the change falls in the lifetime of

S. John, there can be no doubt that it was made under his

guiding influence. The proof that the change was made
during these years may be put in this way. We have

seen that in a.d. 70 there was no such thing as the

diocesan system except in Jerusalem. At the beginning

of the second century we find from the Epistles of

Ignatius that this system is already in existence, and

firmly planted in the Churches to which he writes. 1

This necessarily throws back its origination to the first

century, and to the period subsequent to the fall of

Jerusalem in 70. There are other slight indications

which confirm this, and show us the change in

progress.2

1 Nothing can be stronger than the language of Ignatius on the position

of the bishop as superior to the presbyters, and the necessity of doing

nothing without him. There is scarcely one of his Epistles in which

this is not insisted on. See Eph. i. ii. iv.
;
Magn. ii. iii. iv. vi. vii.

xiii. ; Trail, i. ii. iii. vii.; Philad. i. iii. iv. vii. viii.
;
Smyrn. viii. ix.

2 No reference is made in the text to the "angels" of the seven

Churches of Asia (Rev. i.-iii.), because of the uncertainty which there is

concerning the meaning of the term. If the early date of the Apocalypse

be accepted, it is scarcely possible to identify the "angels" with the

"bishops." If, however, the later date be adopted, the objection

against the identification falls to the ground. Cf. Lightfoot On Philipp.

p. 197.
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(a) The AiBa^r] rcov BcoSefca airoaToXwv, which has

been previously referred to, may perhaps belong to the

early part of this period. 1 As has been already

mentioned, it bears witness to the existence of the

earlier state of things with two orders of resident

ministers, kTrldKoizoi and Sid/covoi, and superior to them

the airocrroXot, tcai 7rpo<prjTai.2

(b) The Epistle of S. Clement to the Corinthians

was written about the year 96. It contains an

important passage on the Christian ministry, c. xl.—

xliv. The passage requires to be quoted at some

length. Clement starts by saying that " we ought to

do all things in order, as many as the Master hath

commanded us to perform at their appointed seasons.

Now the offerings and ministrations He commanded to

be performed with care, and not to be done rashly or

in disorder, but at fixed times and seasons. And where

and by whom He would have them performed He
Himself fixed by His supreme will : that all things

being done with piety according to His good pleasure,

might be acceptable to His will. They, therefore, that

make their offerings at the appointed seasons are

acceptable and blessed : for while they follow the

institutions of the Master they cannot go wrong. For

unto the high priest his proper services have been

assigned, and to the priests their proper office is

appointed, and upon the Levites their proper ministra-

tions are laid. The layman is bound by the layman's

ordinance."
3

It would be impossible to state the

general principle of ecclesiastical order more strongly

1 The exact date is quite uncertain, but it would probably be correct to

place it sometime between 70 and 120.
2 See c. xi. xiii. xv., and cf. Gore, The Church and the Ministry,

p. 276 seq.

3 C. xl. The translation is Bishop Lightfoot's, Apost. Fathers, Part I.

vol. ii. p. 292. The original Greek may be seen on p. 121.
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than is here done by Clement ; and even if (with Bishop

Lightfoot *) we decline to press the analogy of the

threefold ministry, yet still it remains true that a general

comparison of the Christian ministry with that of the

Jews is made, and that Clement regards the ministry as

a necessary and Divine institution. Further, in the

following passage, a portion of which has been already

quoted under Article XXIII.,2 he proceeds to state

with equal clearness the principle of the succession

:

" The Apostles received the gospel for us from the

Lord Jesus Christ ; Jesus Christ was sent forth from

God. So then Christ is from God, and the Apostles

are from Christ. Both, therefore, came of the will

of God in the appointed order. Having, therefore,

received a charge, and having been fully assured through

the resurrection of our Lord Jesus Christ, and confirmed

in the word of God with full assurance of the Holy

Ghost, they went forth with the glad tidings that the

kingdom of God should come. So preaching everywhere

in country and town, they appointed their first-fruits,

when they had proved them by the Spirit, to be bishops

and deacons unto them that should believe.3 . . . And
our Apostles knew through our Lord Jesus Christ that

there would be strife over the name of the bishop's

office. For this cause, therefore, having received

complete foreknowledge, they appointed the aforesaid

persons, and afterwards they provided a continuance,4

that if these should fall asleep, other approved men
should succeed to their ministrations. Those, therefore,

who were appointed by them, or afterward by other

men of repute with the consent of the whole Church,

and have ministered unblameably to the flock of Christ

. . . these men we consider to be unjustly thrust out

1 Op. tit. p. 123. 2 See above, p. 578.

8 C. xlii. 4 'Eti/jlov^p, see the note on p. 578.
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from their ministrations. For it will be no light sin

for us, if we thrust out those who have offered the

gifts of the bishop's office unblameably and holily.

Blessed are those presbyters who have gone before,"

etc.
1

These words need but little by way of comment, since

they clearly insist on the importance of the succession

with an appointment from the Apostles in the first

instance, and afterwards from others in accordance with

their arrangement. The only possible question is

whether Clement recognises what is called monarchial

episcopacy as existing at Corinth. His own position as

" bishop " (in the modern sense) of the Church of Borne

is thoroughly well established, but the passage just

cited shows that Ittigkoitoi and nrpeafivTepoi, are with

him still convertible terms, and there is no reference in

his Epistle to any one person as ruling over the Church

of Corinth above the presbyters. It is possible, then,

that the local and diocesan system had not as yet been

adopted at Corinth. 2 But on the principles of ecclesi-

astical order, and the need of a valid commission and

succession, S. Clement's evidence is perfectly clear.

(c) To a later date belongs S. Clement of Alexandria's

treatise, Quis Dives Salvetur (c. 180). But it may here

be mentioned, because the narrative contained in it

concerning S. John and the robber bears such manifest

tokens of reflecting the genuine state of things in the

apostolic days. In it kiriaKoiros and Trpeo-fivrepos

are still convertible terms ; but the position of the bishop

as presiding over the Church seems to be implied
;
and,

moreover, the organisation of the Churches is expressly

attributed to S. John, who is said to have come from

Patmos to Ephesus, and to have gone also " when called,

to the neighbouring regions of the Gentiles ; in some to

1 C. xliv. 2 Cf. Gore, The Church and the Ministry, p. 322.

4s
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appoint bishops, in some to institute entire new Churches,

in others to appoint to the ministry some one of those

indicated by the Holy Ghost." 1 This exactly fits in

with what we find elsewhere ; and taken together we
may say that the Aiha^r), the Epistle of S. Clement of

Eome, and the narrative preserved by Clement of

Alexandria, give us glimpses of the change that was

passing over the system of the Church during the last

quarter of the first century,—the change, that is, whereby

the chief pastor became permanently resident as the

highest officer in each Church, and the name of bishop or

iirlG-KOTro^ was attached exclusively to him. The Epistles

of Ignatius, as referred to above, show us the change

complete : and there is no necessity to pursue the history

further here.

Against the view which has here been taken, that to

the Apostles and their successors alone belonged the

right of ordaining others, transmitted by them to the

lirL(TKoiroi of the later Church, two passages of Scripture

have sometimes been urged.2

(i.) The incident in Acts xiii. 1—3, where Paul and

Barnabas are " separated for the work " by some who
were not Apostles. The answer to this is twofold : first,

it may be urged that if this is to be regarded as their

actual ordination, it is still not an instance of Presbyterian

any more than of Episcopal ordination ; for if bishops are

not mentioned, no more are presbyters. Those who are

spoken of are called " prophets and teachers," and, as has

already been shown, the position of the prophets seems

1 Quoted in Eusebius, H. E. III. xxiii.

2 It seems unnecessary to refer further to the view sometimes urged,

that as iirla-Koiroi and irpea^irepoi are convertible terms in the New Testa-

ment, their subsequent distinction is an invention of a later date, for the

facts already summarised go to show that the "bishops" of the second

century and later are the successors of the Apostles and of men like

Timothy, rather than of the New Testament 4iri<xK07roi.
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to correspond more nearly with that of the later bishops

than with that of the second order of the ministry. But,

secondly, it is very doubtful whether it was an ordination

at all. Indeed, the arguments against regarding it as

one seem overwhelming. To begin with, both Paul

and Barnabas are included among the " prophets and

teachers," and Barnabas actually heads the list. There-

fore, whatever ministerial authority those who laid their

hands on them possessed, Paul and Barnabas already

possessed the same. Moreover, S. Paul always claimed

that his apostolic commission came to him direct from

Christ Himself, and " not from men, neither through

men" (Gal. i. 1); and though on this view there is no

actual mention of the ordination of S. Barnabas, yet it is

worthy of note that on a previous occasion he appears

as the delegate and representative of the Church of

Jerusalem, invested with powers which it may fairly be

said presuppose a formal commission from the Church

(see Acts xi. 22, e^aireaTeCKav Bapvdfiav). It appears,

then, to be practically certain that the incident narrated

in Acts xiii. was no ordination, but only a setting apart

of the two Apostles to the Gentiles for their special

work, done according to ancient custom, with prayer and

imposition of hands.

(ii.) It is said that Timothy is spoken of as having

been ordained " with the laying on of the hands of the

presbytery" (1 Tim. iv. 14). Yes; but if the text is

referred to, it will be seen that the expression employed

is this, "Neglect not the gift that is in thee, which

was given thee by prophecy (8ia TrpocfyrjTeia?), with the

laying on of the hands of the presbytery " (fiera iiriOeaem

tcov %€ipa)v tov irpeafivrepLov). It came to him, then,

primarily through (Sid) prophecy, and only with the

accompaniment of (fierd) the laying on of the hands of

the presbyters present : and " prophecy," it must be
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repeated, is closely connected with the Apostolate

;

besides which, in 2 Tim. i. 6 S. Paul speaks of the gift

as being in Timothy " through the laying on " of his own
hands (Bia rf}<? eTndeaeco? roiv %€i,pcov /jlov). Clearly,

therefore, he himself took the chief part in the ordination

of his disciple, and the presbyters present were probably

joined with him, as they are to this day when men are

set apart for the priesthood.

We conclude, then, that the statement in the Preface

to the Ordinal is strictly true, and that " from the

Apostles' times there have been these orders of ministers

in Christ's Church
;
Bishops, Priests, and Deacons "

; and

thus the " Book of Consecration of Archbishops and

Bishops, and ordering of Priests and Deacons," cannot be

said to contain anything that is of itself superstitious

or ungodly, because it recognises and retains the

Episcopal order. Before passing on to the next

objection, it may be well to add a few words concerning

the mind of the Church of England on the necessity of

Episcopacy. Certainly all that the actual terms of the

Article now under consideration bind us to is this : that

Episcopacy is not in itself superstitious or ungodly.

This amounts to no more than saying that it is an

allowable form of Church government, and leaves the

question open whether it is the only one. This question

is not decided for us elsewhere in the Articles ; for even

where we might have reasonably expected some light to

be thrown upon it, we are met with a remarkable silence.

Thus there is no mention of Episcopacy in the Article on

the Church ; and in that " de vocatione ministrorum," as

was pointed out in the remarks upon it, there is a

singular vagueness in the description of those who
" have public authority given unto them in the congre-

gation, to call and send ministers into the Lord's

vineyard." The Articles, then, leave us without any
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real guidance on the question whether Episcopacy is to

be regarded as necessary. Nor need we feel surprise at

this, for at the time when they received their final form

English Churchmen were standing on the defensive, and

engaged in a severe struggle with a strong Presbyterian

party, who objected to Episcopacy altogether. As against

these men they were mainly concerned to defend the

Episcopal form of Government as allowable, and with this

they were content. 1 For the deliberate judgment of the

Church of England we must look elsewhere. We find it

in the Book of Common Prayer, which received its final

form nearly a hundred years later than the Articles.

The statements there made in the Preface to the Ordinal

are conclusive as to the view taken by the Church.

They may be summed up as follows :

—

(i.) The threefold ministry has been the rule of the

Church from the Apostles' days ; and no one

has ever been allowed to exercise that ministry

without a proper commission from lawful

authority.

(ii) It is to be continued in the Church of England,

(in.) And therein no one is to be accounted a lawful

bishop, priest, or deacon, without Episcopal

ordination.

The formal and deliberate assertion of this last fact

dates from the final revision of 1662. The other two

statements come down to us from the first Prayer Book
1 It is possible to see indications of a change of view in Hooker. In

Rook IIL, though he maintains that government by bishops "best
agreeth with the Sacred Scripture " (xi. § 16), yet he does not press for it

as necessary. In Book VIL c. xiv., a much stronger position appears to

be maintained by him. A strong position is also taken up in Bishop

Bilson's Perpetual Government of Christ's Church, published in 1593 ; and
Bishop Hall, in Episcopacy by Divine Right (1639', directly maintains

that Episcopacy ... is not only an holy and lawful, but a Divine insti-

tution, and therefore cannot be abdicated without a manife>t violation of

God's ordinance. Works, vol. ix. p. 160.
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of Edward vi. (1549), and belong to a time when the

question of Presbyterian orders had scarcely been

seriously raised in this country. Had the question never

been raised they might have been deemed sufficient.

When, however, it had been raised, and attempts had

been made by certain persons (as they were in Elizabeth's

reign) to minister in the Church of England without an

Episcopal commission, it was well that their right to do

so should be more expressly denied, and this is what is

done by the addition to the Preface of the words referred

to above. Thus the Church of England, as judged by

her formal documents, recognises none but Episcopal

orders. But even so, it is interesting to notice how she

treats the subject entirely from a practical point of view,

pronouncing on it, not as an abstract theological question,

but only as it concerns herself. She is not called upon

to judge others. But her own position she is called upon

to make clear : nor does she shrink from the responsibility.

She sees that Episcopacy has been the Church's rule

from the days of the Apostles. She in the providence of

God has retained it, and it is her duty to hand it on

without breach of continuity. It may be "charity to

think well of our neighbours." It is certainly "good

divinity to look well to ourselves "

;

1

and therefore she

feels compelled to insist upon Episcopal ordination in

every case, and can recognise no other.

(b) The formula of Ordination.— Besides objecting to

Episcopacy in itself, the Puritans denounced as super-

stitious and ungodly the words used by the bishop in con-

ferring the order of the priesthood :
" Keceive the Holy

Ghost [for the office and work of a priest in the Church

of God, now committed unto thee by the imposition of

1 Archbishop Bramhall. So Thorndike "neither justifies nor con-

demns " the orders of the foreign Protestants. See Haddan's Apostolical

Succession, p. 168 seq.
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our hands]. 1 Whose sins thou dost forgive, they are

forgiven ; and whose sins thou dost retain, they are

retained. And be thou a faithful dispenser of the Word
of God, and of His holy Sacraments ; in the Name of

the Father, and of the Son, and of the Holy Ghost.

Amen." The words appeared to them "ridiculous and

blasphemous," and they maintained that the bishop

might "as well say to the sea, when it rageth and

swelleth, Peace, be quiet, as say, Eeceive," etc.
2 Their

objections led Eichard Hooker to consider the form very

fully, and with his vindication of it we may well rest

content. The main points in his defence of it are these

:

(1) The term " the Holy Ghost " is often used to signify

the gifts of the Spirit as well as the Person of the Holy

Ghost. (2) Authority and power for the ministry is a

spiritual gift. (3) He, then, through whom the power

is given may surely say, " Eeceive." (4) If our Lord, in

ordaining, used the words (S. John xx. 22), why may
not His ministers, seeing that the same power is now
given ? (5) The use of the words teaches and acts as a

constant reminder that, " as disposers of God's mysteries,

our words, judgments, acts, and deeds are not ours, but

the Holy Ghost's." 3

Of course, if it be held that no special spiritual power

is given to Christ's ministers, and that they are not
" sent " by Him, as He was " sent " by the Father, the

words may well appear not only ridiculous, but blas-

phemous. But by those who hold that such powers

have been granted for the benefit of the Church, and

transmitted in the line of the regular ministry, no serious

1 The words in brackets were only added in 1662. They were there-

fore, as a matter of fact, not before the Puritans of Elizabeth's reign.
2 Admonition to Parliament, and "T.C." quoted in Hooker, V.

lxxvii. 5.

3 Hooker, Eecl. Polity, Bk. V. c. lxxvii.
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difficulty can be raised concerning the use of this par-

ticular imperative form of words, although it cannot be

considered as essential, since it is of comparatively late

introduction into the Church, not being found in the

older Pontificals and Ordination Services.1

II. The Objections of the Romanists.

The Roman objections to the validity of Anglican

orders have been singularly varied ; those which at

one time were most confidently relied on being at

another quietly discarded in favour of fresh ones which

a diligent search had been able to discover. They may
be divided into two classes : (a) historical difficulties as

to the succession ; and (b) alleged insufficiency of the

form, and lack of " intention." Apparently at the

present time the tendency is to rely exclusively on the

latter. But the former have been urged with such per-

sistency that it is necessary to recapitulate them here,

and give a brief outline of the answer returned to them.

(a) Historical difficulties as to the succession.—Shortly

after the accession of Elizabeth, objections were taken by

the Romanists to the legal status of the newly-consecrated

bishops, partly in consequence of the fact that at Parker's

consecration it had been found impossible to comply with

the terms of an Act of Parliament of Henry vm/s reign,

requiring a metropolitan to be consecrated by an arch-

bishop and two bishops, or else by four bishops in the

occupation of sees

;

2 partly because the Act of Mary's

reign which repealed the Prayer Book had mentioned

1 See Martene, Be Antiquis Ecrf. Ritibus, vol. ii. p. 22 ; and cf.

Maskea, Monumenta Ritualia, vol. ii. p. 231 (ed. 2).

2 25 Henr. VIII. c. 20. See the account of Bonner's objections to Horn's

jurisdiction in Strype, Annals, i. p. 377 ; and cf. Denny and Lacey, Dc
Hierarchies Amjlicana, p. 9.
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the Ordinal separately, whereas Elizabeth's Act of

Uniformity, which brought back the legal use of the

Prayer Book, had not done so. 1 All such objections

were, however, disposed of by Act of Parliament in

1566,2—an Act which is only referred to here because

it has sometimes been alleged as if it involved a practical

confession of the invalidity of our orders. More serious

are the allegations subsequently raised, that the succes-

sion of bishops really failed at the commencement of

Elizabeth's reign. Shortly after her accession no fewer

than ten of the twenty-seven sees were vacant by death,

including Canterbury, and as fifteen bishops had been

deprived, it is natural that this should appear the

weakest point in the chain of our succession. Accord-

ingly Eoman controversialists have strained their energies

to the utmost to prove that the chain was broken, and

that Parker, through whom the great majority of subse-

quent English bishops have derived their orders,3 was

never validly consecrated. It is, however, a very

remarkable fact that no such objection was ever heard of

during his lifetime. The earliest rumour of it appears in

1604, forty-five years after Parker's consecration, and

twenty-five after his death. In this year the notorious

" Nag's Head fable " was set afloat by an exiled Eoman
priest named Holywood, who asserted that Parker had

been " consecrated " by a mock ceremony at the Nag's

Head tavern. The story is so palpably ridiculous, and

its falsehood so glaring, that it is now almost universally

discredited,4 and Eomans themselves have been forced to

1 Denny and Lacey, uU supra. - 8 Eliz. c. 1.

3 It must, however, be remembered that the Italian and Irish succes-

sions also met in Laud, and that, therefore, the validity of our orders is

not really entirely dependent on the due consecration of Parker. See

Denny and Lacey, p. 6, and Appendix I.

4 Denny and Lacey, however, give instances where the story has been

treated as true by recent Roman Catholic controversialists, see p. 215.
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admit that; " it is so absurd on the face of it that it has

led to the suspicion of Catholic theologians not being

sincere in the objections they make to Anglican orders." 1

In refutation of it, it may be sufficient to point out the

following facts :

—

(1) According to the original author of the story, it

merely rested on hearsay, for Holywood asserted in

1604 that he had heard it from one Neal, one of

Bonner's chaplains, who had died in 1590.

(2) As Fuller quaintly puts it, " rich men do not

steal." There was no possible reason for Parker to

submit to such a ceremony. He was a man with a clear

head, well aware of the difficulties of his position, and

no possible motive can be suggested why he should have

consented to be a party to such a transaction.

(3) There is abundant contemporary evidence of his

consecration in due form in diocesan registers, in con-

temporary letters, in Machyn's Diary, in the diary of

Parker himself, and in a MS. memorandum in the hand-

writing of his own son.

(4) The official records in the Registry of Canterbury,

and MSS. given by Parker himself to Corpus Chris ti

College, Cambridge, attest his consecration in due form

at Lambeth (December 17, 1559) by Barlow (previously

Bishop of Bath and Wells, and at that time elect to

Chichester), assisted by Scory (late of Chichester),

Coverdale (late of Exeter), and Hodgkins (suffragan of

Bedford).2

The lie, for it is nothing else, concerning the mock
ceremony at the Nag's Head was nailed to the counter

when it first appeared, and, finding that it was hopelessly

1 Estcourt, The Question of Anglican Ordinations discussed, p. 154.
2 For the full refutation of the story reference may be made to Lingard,

vol. vi. note DD ; Haddan's Apostolical Succession in the Church of

England, p. 180 seq. ; and Denny and Laeey, p. 211 seq.
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discredited, Roman Catholic controversialists very soon

changed their ground, and in 1616 impugned the

validity of Parker's consecration by raising the question

whether Barlow, the principal consecrator, had ever been

himself consecrated. The facts with regard to Barlow are

these. He was nominated first to the see of S. Asaph

in Henry vm.'s reign as early as 1536. In the same

year to S. David's. In 1547 he was translated to Bath

and Wells. In Mary's reign he was deprived, and at

Elizabeth's accession appointed to Chichester. There are

several documents which speak of his " election " and
" confirmation." But the registers make no mention of

his consecration ; and consequently it has been asserted

that Barlow, whose views of the Episcopal office were

certainly somewhat lax, had never submitted to it,

and therefore was never really a bishop at all. Now, it

must be noticed that even if Barlow had never been

really consecrated, it would not affect the validity of

Parker's consecration, and therefore of orders derived

through him, because we are expressly told that all the

four bishops said the words of consecration and laid their

hands on Parker's head. 1 But, as a matter of fact, there

is really no sort of reason for questioning Barlow's due

consecration. Once more a bare summary of the argu-

ment is all that can here be given.

(1) The registrar during Cranmer's Episcopate has

omitted eight other consecrations (which have never been

doubted) out of a total of forty-five ; and the records of

consecrations have been omitted or lost in other Archi-

episcopates as well, in particular in Warham's just before,

and Pole's just after Cranmer's. These facts show that

the registers were very carelessly kept, and that there-

fore no stress can be laid on the absence of the registra-

tion in Barlow's case.

1 Cf. Brightman in Church Historical Society Lectures, vol. i. p. 171.
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(2) By law, consecration was to follow confirmation

within twenty days, under penalty of praemunire. For

what possible reason could Barlow have subjected him-

self to the risk of incurring such a penalty ?

(3) There is abundant evidence that he was regarded

as a bishop by his contemporaries ; even Gardiner styles

him " bishop," and his " brother of S. David's."

(4) He acted in various ways which of necessity pre-

suppose consecration, e.g. he sat in the House of Lords

and the Upper House of Convocation, assisted at the

consecration of other bishops, and administered his diocese

for years without a single person demurring to his juris-

diction.

(5) Not the smallest doubt was thrown upon his con-

secration until forty-eight years after his death (1616),

when the Nag's Head fable had broken down. 1

These are the only instances in which it has been

possible for the most vigilant eyes to detect any possi-

bility of doubting the succession of Anglican orders ; and

the attack seems only to have brought out the strength

of our case. In the latest Eoman Catholic utterance

this seems tacitly admitted, for all such objections, which

for more than two centuries and a half had been so

persistently urged, are quietly ignored. Not a word

is said of them in the Papal Bull, Apostolical Curai

(1896); and we may therefore hope that we have heard

the last of them. There remains the second class of

objections previously referred, on which the whole case

against our orders appears to be based at present, viz.

—

(b) Alleged insufficiency of form, and lack of " inten-

tion."

In regard to the " form " of ordination, the grounds of

complaint have varied from time to time. At one time

it was asserted that Anglican orders were invalid because

1 See Denny and Lacey, p. 26 mq.
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of the disuse of the ceremony of the porreetio instrumen-

torum, or delivery of the sacred vessels to all who are

consecrated to the priesthood. 1 It is well known that

Pope Eugenius IV., in his decree to the Armenians

(1439), made the "form" of the Sacrament of Orders

consist in this ceremony

;

2 and if the Pope was right in

this, there can be no question that not only Anglican

orders are invalid, but also the orders of the whole

Church, for it is absolutely certain that this ceremony

did not exist till after many centuries of Christianity

had elapsed. This is abundantly proved by Morinus,

who shows that the ceremony is wanting in all the older

ordination services of the Church

;

3 and consequently

the objection at the present day takes a somewhat

different shape. It is no longer said that the ceremony

in itself is essential ; but that the form is inadequate

and insufficient because everything which implies the

sacerdotium, and the power of offering sacrifice, has been

eliminated from the rite. The special omissions which

are said to establish this are two. Firstly, from 1550
up to the last revision of the Ordinal in 1662 there was

no special mention in the formula of ordination of the

office for which the aid of the Holy Ghost was sought.

The form was simply this :
" Eeceive the Holy Ghost

:

whose sins thou dost forgive," etc. ; and for the consecra-

tion of a bishop :
" Take the Holy Ghost, and remember

that thou stir up the grace of God, which is in thee, by

1 In the first reformed English Ordinal the ceremony was retained,

though the words referring to the power of sacrificing were omitted.

"The bishop shall deliver to every one of them the Bible in the one

hand, and the chalice or cup with the bread in the other hand, and say

:

Take thou authority to preach the word of God, and /to minister the holy

sacrament in this congregation." The words placed in italics were, how-

ever, entirely omitted in 1552.
2 Labbe, Concilia, vol. ix. p. 434.
3 Morinus, Be Ordination. Pars III. exercit. vii. ; cf. Denny and Lacey,

p. 107.
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imposition of hands : for God hath not given us the

spirit of fear, but of power and love, and of soberness."

Not till 1662 were the words " for the office and work

of a priest in the Church of God, now committed unto

thee by the imposition of our hands," and the corre-

sponding words in the consecration of a bishop, " for the

office and work of a bishop in the Church of God now
committed unto thee," etc., inserted. Secondly, when the

English Ordinal was put forth in 1550, the words which

definitely speak of the power of sacrificing were dropped :

" Accipe potestatem offere sacrificium Deo tarn pro vivis

quam pro defunctis." It is said that these omissions

involve an entire change in the whole conception of

orders, and thus invalidate the form. In answer to this,

it may be pointed out that the words omitted are con-

fessedly of late introduction, and therefore cannot be

regarded as essential. 1 What was done in 1550 was to

revert to a scriptural formula in each case, and to say that

to do this invalidates the form is to prove too much.

In the case of priests, the form used is the very one

used by our Lord Himself, and therefore must be suffi-

cient to confer whatever powers were conferred by it in

the first instance ; and we ask to confer no more. In

the case of bishops, the words of S. Paul referring to the

consecration of Timothy (2 Tim. i. 7) are employed, and

the whole context makes it perfectly clear that it is for

the office and work of a bishop that the gift of the Holy

Ghost is sought. Moreover, in this case the correspond-

ing form in the Latin Pontifical is equally indeterminate,

as there, too, there is no specific mention of the office

and work of a bishop. Further, with regard to the

omission of the words which confer the power of sacri-

ficing, it must be remembered that the formula of

ordination as used in the Church of England includes,

1 See further, Denny and Laccy, p. 72 seq.
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and has always included, a commission to minister the

sacraments ; and this must necessarily include a commis-

sion to " offer " the Eucharistic sacrifice, in whatever

sense the Eucharist be a sacrifice. It has been truly

said that " the sacrifice of the Eucharist is not something

superadded to the sacrament. It cannot be more than

is included in 1 Do this in remembrance of me.' What-

ever it is or is not, it cannot be more than is covered by
1 the perpetual memory of that His precious death until

His coming again.' In conferring the authority to cele-

brate the Eucharist, the Church cannot help conferring

the power of sacrifice, even if she would." 1 But,

as was shown under Article XXXI., there is not the

slightest ground for thinking that the Church of Eng-

land ever wished to deny the Eucharistic sacrifice when
rightly understood. " The Sacrifices of Masses," as often

taught in the sixteenth century, she was rightly con-

cerned to deny. And in her desire to repudiate what

was false and heretical, it may be that she went further

than was necessary in omitting reference to the Euchar-

istic sacrifice. But this is the utmost that can be fairly

said ; and it is a simple matter of fact that the commis-

sion to offer the Eucharist must be included in the

" authority ... to minister the holy sacraments in the

congregation," which is given to every Anglican priest at

the time of his ordination.

There remains the objection that our orders are invalid

through lack of " intention." It has been said that " the

Church does not judge about the mind and intention in

so far as it is by its nature internal ; but in so far as it

is manifested externally, she is bound to judge concern-

ing it. When any one has rightly and seriously made
use of the due form and the matter requisite for effect-

ing or conferring the sacrament, he is considered by the
1 Brightman in Church Historical Society Lectures, vol. i. p. 189.
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very fact to do what the Church does. On this principle

rests the doctrine that a sacrament is truly conferred by

the ministry of one who is a heretic or unbaptized,

provided the Catholic rite be employed." 1 This utter-

ance of the highest authority in the Eoman Church

relieves us from the necessity of considering the private

opinions of Barlow or Cranmer, or any others. If the

due form be rightly and seriously made use of, that is

all that is required. A parody or unseemly jest would

not be a valid sacrament, even if the proper matter and

form of words were used, because the lack of intention

would be " externally manifest " ; but where the cere-

mony is performed as a Church ceremony, there the

intention of the Church is present, even if the minister

be himself heretical. As Hooker puts it :
" Inasmuch as

sacraments are actions religious and mystical, which

nature they have not unless they proceed from a serious

meaning, and what every man's private mind is, as we
cannot know, so neither are we bound to examine

;

therefore in these cases the known intent of the Church

generally doth suffice, and where the contrary is not

manifest, we may presume that he which outwardly doth

the work hath inwardly the purpose of the Church of

God." 2

That then with which we are concerned is not the

" private mind " of any of the Eeformers, but the form

of the rite as expressing the mind of the Church of

England ; and if it could be proved that the rite was

changed " with the manifest intention of introducing

another rite not approved by the Church, and of reject-

ing what the Church does, and what by the institution

of Christ belongs to the nature of the sacrament,3 then,

1 The Papal Bull, Apostolicce CuroB.

2 Hooker's EcdesioMical Polity, Bk. V. c. lviii. 3.

3 The Papal Bull, Apostolicce Curce.
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indeed, it might be fairly held that defect of intention

was established. But, as a matter of fact, the Church of

England has been particularly careful to express her

intention, and to make it perfectly clear that it was no

new rite which she introduced in the sixteenth century,

but that her intention was to continue the ancient orders of

bishops, priests, and deacons, which had conie to her from the

days of the Apostles themselves. En witness to this, appeal

may be made to the Preface, which since 1550 has

stood in the forefront of the Ordinal. 1 It is there stated

that " it is evident unto all men diligently reading holy

Scripture, and ancient authors, that from the Apostles'

time there hath been these orders of ministers in Christ's

Church—bishops, priests, and deacons, which offices were

evermore had in such reverent estimation, that no man
by his own private authority might presume to execute

any of them except he were first called, tried, examined,

and known to have such qualities as were requisite for

the same ; and also by public prayer, with imposition of

hands, approved and admitted thereunto. And therefore,

to the intent tluse orders should be continued, and reverently

used and esteemed in the Church of England, it is requis-

ite that no man (not being at this present bishop, priest,

nor deacon) shall execute any of them, except he be

called, tried, examined, and admitted, according to the

form hereafter following." It is hard to conceive what

more could be asked for, since it would be difficult to

frame words which should express with greater clearness

that the intention of the Church was not to make a new
ministry, but to continue that which already existed.

But if further proof of the mind of the Church be

demanded, it may be found not only in the form of

1 A few verbal changes were introduced in 1662, as may be seen by
comparing the Preface as it stands in a modern Prayer Book with the

form here given in the text.

49
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service used which throughout speaks of " priests " and
" bishops," but also in the fact that the Church of Eng-

land recognises the priesthood of the Church of Kome

;

and while she takes the utmost care to guard her altars

from unauthorised ministrations, yet whenever a Roman
priest joins the Anglican Communion, he is recognised

as a priest at once, and is in virtue of his ordination in

the Church of Rome admitted to celebrate the sacra-

ments. This could not be, unless the office were intended

to be the same as that which he had already received.

We conclude, then, that the objection on the score of

defect of intention fails, as the other objections previously

enumerated have failed ; and that there is nothing to

make us feel a shadow of doubt as to the validity of

our orders, or as to the statement of the Article, that

the Book of Consecration of Archbishops and
Bishops, and ordering of priests and deacons
. . . doth contain all things necessary to such
consecration and ordering . . . and therefore

whosoever are consecrate or ordered according

to the rites of that book ... all such [are]

rightly, orderly, and lawfully consecrated and
ordered. 1

1 It has been impossible in the space available to give more than the

briefest outline of the objections that have been raised against the

validity of Anglican Orders, and of the answers returned to them. Fuller

information must be sought in some of the many excellent treatises which

exist upon the subject. Among older books, A. W. Haddan's Apostolical

Succession in the Church of England may be mentioned ; and reference

should also be made to Denny and Lacey, De Eierarchia Anglicana,

which brings the subject fully up to date, and considers the objections in

the latest form in which they have been presented. See also The Bull

Apostolicas Curse and the Edwardine Ordinal, by F. W. Puller ; and for

the practice of the Roman Church as to the reordination in Mary's reign

of those who had been ordained according to the Edwardian Ordinal,

see W. H. Frere, The Marian Reaction in its relation to the English Clergy.
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Dc civilibus Magistratibus.

Regia Majestas in hoc Auglice

regno ac caeteris ejus dominiis sum-

mam habet potestatem, ad quam
omnium statuum lmjus regni sive

illi ecclesiastici sunt sive non, in

omnibus causis suprema gubernatio

pertinet, et nulli externae jurisdic-

tioni est subjecta, nec esse debet.

Cum Regias Majestati summam
gubernationem tribuimus, quibus

titulis intelligimus animos quorun-

dam calumniatorum offendi : non

damus Regibus nostris aut verbi

Dei aut sacramentorum adminis-

trationem, quod etiam Injunc-

tiones ab Elizabetha Regina nostra

nuper aeditae, assertissime testantur

:

sed earn tantum praerogativam,

quam in sacris Scripturis a Deo
ipso omnibus piis principibus, vide-

mus semper fuisse attributam, hoe

est, ut omnes status atque ordines

fidei suae a Deo commissos, sive

illi ecclesiastici sint, sive civiles,

in officio contineant, et contumaces

ac delinquentes, gladio civili co-

erceant.

Romanus Pontifex nullam habet

jurisdictionem in hoc regno Angliae.

lieges civiles possunt Christianos

propter capitalia et gravia crimina

morte punire.

Christianis licet et ex mandato

Of the Civil Magistrates.

The Queen's Majesty hath the

chief power in this realm of Eng-

land, and other her dominions,

unto whom the chief government of

all estates of this realm, whether

they be ecclesiastical or civil, in all

causes doth appertain, and is not,

nor ought to be, subject to any

foreign jurisdiction.

Where we attribute to the

Queen's Majesty the chief govern-

ment, by which titles we under-

stand the minds of some slanderous

folks to be offended : we give not

to our princes the ministering

either of God's words or of sacra-

ments, the which thing the Injunc-

tions also lately set forth by

Elizabeth our Queen doth most

plainly testify : But that only pre-

rogative, which we see to have been

given always to all godly princes in

holy Scriptures by God Himself;

that is, that they should rule all

estates and degrees committed to

their charge by God, whether they

be Ecclesiastical or Temporal, and
restrain with the civil sword the

stubborn and evil-doers.

The Bishop of Kome hath no
jurisdiction in this realm of Eng-
land.

The laws of the realm may
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Magistratus arnia portare et justa 1

bella administrare.

punish Christian men with death,

for heinous and grievous offences.

It is lawful for Christian men, at

the commandment of the Magis-

trate, to wear weapons and serve in

the wars.

Very important alterations were made in this Article in

1563, when the first paragraph was entirely rewritten,

and the second, referring to Elizabeth's Injunctions, intro-

duced for the first time. Instead of the very careful and

guarded statement of the Eoyal supremacy now contained

in these two paragraphs, the Edwardian Article had bluntly

stated that " the King of England is supreme head in

earth, next under Christ, of the Church of England and

Ireland/' It also contained a clause (omitted in 1563)

after that referring to the Bishop of Eome, stating

in Scriptural language that " the civil magistrate is

ordained and allowed of God : wherefore we must obey

him, not only for fear of punishment, but also for

conscience' sake " (cf. Eom. xiii. 1, 5).

The object of the Article is (1) to explain and justify

the tenet of the Eoyal supremacy, (2) to assert formally

the repudiation of the jurisdiction of the Pope, and (3)

to condemn the attitude of the Anabaptists with regard to

the obedience due to the magistrate, and the lawfulness of

capital punishment and of serving in war. With regard

to this last point it may be noted that so formidable was

the spread of the Anabaptists, that they were expressly

excluded from the pardon granted by Henry vni.

in 1540; and among their errors the following are

particularly mentioned :
" That it is not lawful for a

Christian man to bear office or rule in the Common-

1 It is not easy to say why there is nothing corresponding to this word

in the English. In the series of 1553 "justa bella" was represented by

"lawful wars."
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wealth," 1 and " that no man's laws ought to be

obeyed." 2

The subjects brought before us in this Article may
best be treated of under the following heads :

—

1. The Eoyal supremacy.

2. The Papal claims.

o. The lawfulness of capital punishment,

4. The lawfulness of war.

I. The Royal Supremacy.

The Queen's Majesty hath the chief power
in this realm of England, and other her
dominions, unto whom the chief government
of all estates of this realm, whether they be

ecclesiastical or civil, in all causes doth
appertain, and is not, nor ought to be, subject

to any foreign jurisdiction.

1 Cf. the Reformatio Legum Ecclesiastic* rum, Dc H&res. e. 13.

- 32 Henr. vm. c. 49, § 11. See Wilkins, Concilia, vol. iii. p. S43,

and cf. the Confession of Augsburg, Art. XVI.: :
' Dc rchts cirilibv.?. De

rebus civilibus doeent, quod legitiniie ordinationes civiles sint bona opera

Dei, quod Christianis liceat gerere magistratus, exercere judicia, judicare

res ex imperatoriis, et aliis prresentibus legibus, supplicia jure eonstituere,

jure bellare, militare, lege eontrahere, tenere proprium, jusjurandum

postulantibus magistratibus dare, ducere uxorem, nubere. Damnant
Anabaptistas, qui interdieunt htec civilia officia Christianis," etc. To the

same effect, the twelfth of the Thirteen Articles of 153S :
" Licet insuper

Christianis universis ut singuli quique pro suo gradu ac conditione juxta

divinas ac principum leges et honestas singularum regiouum consuetudines.

talia munia atque officia obeant et exerceant, quibus mortalis hsec vita

vel indiget, vel ornatur, vel conservatur. Xempe ut victum quierant ex

honestis artibus. negocientur, faciant contractus, possideant proprium, res

suas jure postulent, niilitent, eopulentur legitimo matriruonio, pnestent

jusjurandum et hujusniodi
;

'
; and in Hermann's Consultation, among

the errors of the Anabaptists the following is noted : "That to administre

the comon weale, to exercise comon iugementes, to puuishe yll doers, be

offices and workes contrarie to the preceptes of Christe, whiche a Christian

man ought not to do."—English translation (1548), fol. oxL
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In considering the history of the formal assertion of

the Royal supremacy, it will be well to mark out clearly

two stages

—

(a) the recognition of the Sovereign as

" Supreme Head," and (b) his recognition as " Supreme

Governor."

(a) The formal recognition of the Sovereign as

"Supreme Head" begins in the year 1531. In this

year Henry VIII., who was now bent upon obtaining his

divorce, with a view to obtaining the ready submission

of the clergy when the question should be brought before

them, insisted on the introduction of a new form of the

king's title into the preamble of an Act of Convocation

by which a grant of money was to be made to the

Crown. As originally presented to the Convocation, the

form of the title spoke of " the English Church and clergy,

of which the king alone is protector and supreme head."

It was, however, only accepted by the clergy with the

qualifying clause, " as far as the law of Christ permits." 1

The following year was marked by the " submission of

the clergy," whereby the Convocation formally acknow-

ledged that the Royal licence was necessary for Convoca-

tion to meet, and to make Canons, and also agreed that

the existing Canon Law should be reviewed by a Com-

mission appointed by the Crown.2

Meanwhile Parliament had begun to pass a series of

1 "Ecclesise, et cleri Anglicani, cujus singulareni protectorem unicum

et supremum dominum, et quantum per Christi legem licet, etiam

supremuni caput ipsius majestatem recognoscimus. " For the history of

this see Dixon, History of the Church of England, vol. i. p. 62 seq. The
text of this and the other formal Acts by which the Royal supremacy was

recognised are conveniently collected together in the Report of the Ecclesi-

astical Courts Commission, vol. i. p. 70.

- Dixon, vol. i. p. 110, Eccl. Courts Commission, p. 71. It was this

agreement that the Canon Law should be reviewed which led to the

appointment of the various Commissions from which the Reformatio

Leytim Ecclesiastical'um emanated. As, however, was mentioned in vol.

i. p. 28, it never received any authority whatever.
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Acts to restrain the Papal jurisdiction in this country, such

as the Act for restraint of Appeals (1533), and thus to

secure the supremacy of the Crown over all persons and

causes, as well ecclesiastical as civil; and in 1534, not

only was the submission of the clergy embodied in an Act

of Parliament,1 but an Act was passed asserting the sup-

reme headship of the Crown, and defining its character. 2

In this it was stated that, " albeit the king's majesty

justly and rightfully is and ought to be the supreme

head of the Church of England, and so is recognised by

the clergy of this realm in their Convocations, yet

nevertheless for corroboration and confirmation thereof,

and for increase of virtue in Christ's religion within this

realm of England, and to repress and extirpate errors,

heresies, and other enormities, and abuses heretofore

used in the same : be it enacted by authority of this

present Parliament that the king our sovereign lord, his

heirs and successors, kings of this realm, shall be taken

accepted and reputed the only supreme head in earth

of the Church of England, called Anglicana Ecclesia,

and shall have and enjoy annexed and united to the

imperial crown of this realm as well the title and stile

thereof as all honours, dignities, pre-eminences, jurisdic-

tions, privileges, authorities, immunities, profits and

commodities to the said dignity of supreme head of the

same Church belonging and appertaining ; and that our

said sovereign lord, his heirs and successors, kings of

this realm, shall have full power and authority from

time to time to visit, repress, redress, reform, order,

correct, restrain, and amend all such errors, heresies,

abuses, offences, contempts and enormities, whatsoever

they may be, which by any manner spiritual authority

or jurisdiction, ought or may lawfully be reformed,

1 25 Heur. VIIT. c. 19.

2 26 Henr. vin. c. 1. See Ecch Courts Commission
, p. 72.
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repressed, ordered, redressed, corrected, restrained or

amended, most to the pleasure of Almighty God,

the increase of virtue in Christ's religion, and for the

conservation of the peace, unity, and tranquillity of

this realm, any usage, custom, foreign laws, foreign

authority, prescription or any other thing or things to

the contrary hereof notwithstanding."

The title " supreme head " was thus formally taken

by Henry viii. Its use was continued by Edward VI.,

and (at her accession) by Mary, who used it in the early

proclamations of her reign.
1

She, however, is the last

English sovereign who has ever claimed it. It was

dropped by her on her marriage with Philip of Spain in

1554. The " Supreme Head Act," cited above, was

legally repealed, and has never been re-enacted. But for

twenty years, from 1534 to 1554, the "supreme head-

ship " was a tremendous reality. It " involved a claim

on the part of the Crown to exercise spiritual jurisdic-

tion,
2 and not merely to see that the spiritual authorities

exercised their jurisdiction, and was a wholly new and

unprecedented claim." " For twenty years the independ-

ent jurisdiction of the Church, exercised by her own
officers—the ordinaries—and in her own courts accord-

ing to her own law, was superseded by the authority

of the Crown, and the ordinaries became only the

officers of the Government, in virtue of the powers said

to be vested in the Crown by the recognition of its

supreme headship." 3

1 Jewel makes good use of this fact as against the Romanists more

than once. See his Works (Parker Society ed.), vol. i. p. 61, and iv.

p. 974.
2 Henry VIII. actually claimed to delegate the exercise of this spiritual

jurisdiction to whomsoever he would, and in 1535 appointed Thomas
Cromwell to be his vicegerent in ecclesiastical matters.

3 "Wakeman, Introduction to the History of the Church of England, pp.

318, 320, where there is an admirable sketch of the whole subject.



ARTICLE XXXVII 765

The Church, it must be admitted, after her first

protest, acquiesced in and submitted to this tyranny,

and during this period many utterly irregular and un-

constitutional things were done. Happily the period

of the supreme headship was of no long duration, and

there is no need to enter further into the history of

it here.

(b) On the accession of Elizabeth in 1558, Mary's

Act abolishing the old Act of Supremacy remained

unrepealed ; but a new Act was passed, claiming for

the Crown the title of " supreme governor " instead of

" supreme head."
1 And although the Act of Parliament

conceded to the Crown large powers, and claimed for it,

as Henry's Act did, spiritual jurisdiction, yet, when some

of the clergy scrupled to take the oath enjoined by the

Act, the sovereign put forth an explanation of it in " an

Admonition to simple men deceived by malicious," which

was appended to the Injunctions of 1559. This ex-

planation is not altogether consistent with itself, for it

claims the authority challenged and used by Henry vni.,

but then proceeds at once to define and very materially

limit its meaning, describing it as " of ancient time due

to the Imperial Crown of this realm, that is, under

God, to have the sovereignty and rule over all manner

of persons born within these her realms, dominions and

countries, of what estate, either ecclesiastical or temporal,

soever they be, so as no other foreign power shall or

ought to have any superiority over them." And it is

added that " if any person, that hath conceived any

other sense of the form of the said oath, shall accept

the same oath with this interpretation, sense, or meaning :

Her Majesty is well pleased to accept every such in that

behalf as her good and obedient subjects, and shall

acquit them of all manner of penalties contained in the
1
Eliz. c. 1. See Eccl. Courts Commission, p. 73.
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said Act against such as shall peremptorily or obstinately

refuse to take the same oath." 1

The explanation thus given is of the utmost import-

ance. It forms an authoritative commentary upon and

interpretation of the Act of Parliament, and, taken in

connection with the alteration of style and the adoption

of the title of " supreme governor " in place of that of

" supreme head,"
2

it indicates a real and substantial

change in the conception of the Royal supremacy. It

reduces it within reasonable limits, and gives it a far

more constitutional character, and one more in accord-

ance with ancient precedents, than could be claimed for

the form it had assumed under Henry vm. Further, it

should be noted that Elizabeth's acts entirely bore out

the interpretation which she gave in her Injunctions. Her
government of the Church was a very real thing, but she

was most careful to maintain that it is " the Church,"

and not the Crown, which " hath power to decree rites

or ceremonies, and hath authority in controversies of

faith
;

" and the powers which she claimed and exercised

were visitorial and corrective, a right of supervision

rather than of ordinary administration such as Henry

VHT. and Edward VI. with his Council had exercised. It

is, then, in this limited and qualified sense that the

Royal supremacy was accepted by the Church at the

accession of Elizabeth, and all subsequent documents

that can claim to speak with any authority whatever

upon the subject concur in regarding it in this light.

Ignorant people have often spoken of the sovereign as

" head " of the Church, but entirely without warrant.

1 See Cardwell's Documentary Annals, vol. i. p. 232.

2 "The Queen is unwilling to be addressed, either byword of mouth or

in writing, as the head of the Church of England. For she seriously

maintains that this honour is due to Christ alone, and cannot belong to

any human being soever."—Jewel to Bullinger, Zurich Letters, vol. i.

p. 33.
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" Concerning the title of
1 supreme head of the Church/

we need not to search for Scripture to excuse it. For,

first, we devised it not
;

secondly, we use it not

;

thirdly, our princes at this present claim it not." So

wrote Jewel in 1567,1 and his words remain true still.

The interpretation given in the Injunctions was expressly

referred to in the Articles of 1563, so that, after

claiming for the sovereign the chief government of all

estates of this realm, whether they be ecclesiastical or

civil, the Article proceeds to explain with great care in

what this consists.

Where we attribute to the Queen's Majesty
the chief government, by which titles we under-
stand the minds of some slanderous folks to be
offended : we give not to our princes the minis-

tering either of God's word or of sacraments,
the which thing the Injunctions also lately set

forth by Elizabeth our Queen doth most
plainly testify : But that only prerogative, which
we see to have been given always to all godly
princes in holy Scriptures by God Himself;
that is, that they should rule all estates and
degrees committed to their charge by God,
whether they be Ecclesiastical or Temporal,
and restrain with the civil sword the stubborn
and evil-doers.

To the same effect in the proclamation issued on the

occasion of the northern rebellion in 1569, Elizabeth

expressly declared that she pretended " no right to

define Articles of faith, to change ancient ceremonies

formerly adopted by the Catholic and Apostolic Church,

or to minister the word or the sacraments of God ; but that

she conceived it her duty to take care that all estates

under her rule should live in the faith and obedience

1 Defence of t lie Apology, Works, vol. iv. p. 974.
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of the Christian religion ; to see all laws ordained for

that end duly observed ; and to provide that the

Church be governed and taught by archbishops, bishops,

and ministers." 1

Once more, in the " Eoyal Declaration " prefixed to the

Articles in 1628, the sovereign is made to say that

—

" Being at God's ordinance, according to our just title,

Defender of the Faith, and Supreme Governor of the Church,

within these our Dominions, we hold it most agreeable to

this our kingly office, and our own religious zeal, to con-

serve and maintain the Church committed to our charge

in unity of true religion, and in the bond of peace ; and

not to suffer unnecessary disputations, altercations, or

questions to be raised, which may nourish faction both

in the Church and Commonwealth. We have therefore,

upon mature deliberation, and with the advice of so

many of our bishops as might conveniently be called

together, thought fit to make this declaration following

:

" That we are Supreme Governor of the Church of

England : and that if any difference arise about the

external policy, concerning the Injunctions, Canons, and

other Constitutions whatsoever thereto belonging, the

clergy in their Convocations is to order and settle them,

having first obtained leave under our broad seal so to

do : and we approving their said ordinances and consti-

tutions, providing that none be made contrary to the

laws and customs of the land."

These documents are all-important ones, as showing-

how the supremacy was explained to and accepted by

the Church. Something more, however, may here be

added in justification of it.

The Article claims that it is only the " prerogative

which we see to have been given always to all godly

1 Quoted in Hook's Lives of the Archbisho]^, vol. vi. p. 55.
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princes in hoi)' Scriptures by God Himself." This is

the view of it which was strongly pressed in the six-

teenth century, when an appeal was frequently made to

the position occupied by the head of the State in the

system of the Jews under the Old Covenant. So Jewel

writes that " Queen Elizabeth doth as did Moses, Joshua,

David, Solomon, Josias, Jehoshaphat." 1 But the position

of the Jewish Commonwealth was so peculiar that it

may be doubted whether the appeal was altogether a

fair one, or whether the position of the sovereign is per-

fectly analogous to that occupied by the Hebrew
monarchs. It is better to refer rather to those passages

of the Xew Testament which support the claims of

established authority to loyal obedience, as Eom. xiii.

and 1 Pet. iL 13-17. The Church, it must be remem-

bered, exists as a spiritual society under the conditions

of civil life. Its members must therefore be sub-

ject to the law of the State as to conduct and the

enjoyment of the civil rights. Thus in very early days

appeals were made even to heathen emperors by the

Church where cases of property and civil rights were

concerned."2 And if Cranmer was right in asserting that

no more is given to the sovereign by the assertion of the

Eoyal supremacy than was conceded to Xero, who was
" head " of the Church in S. Paul's day, or might be con-

ceded to the Grand Turk, who in the same way is

head " of the Church in his dominions,3 certainly

1 Jewel, Works, vol. iv. p. 1145.
1 E.g. in the case of Paul of Samosata, who refused to give up the

bishop's house after his deposition by the Council of Anrioch in 269.

After the defeat of Zenobia, the aid of Aurelian was invoked to give

effect to the sentence of the Synod, and in 272, by the help of the civil

power, Paul was ejected. See Eusebius, H. E. VII. xxx.
3 1

:

Every king in his own realm and dominion is supreme head. . . .

Xero was head of the Church, that is, in worldly respect of the temporal

bodies of men. of whom the Church consisteth ; for so he beheaded Peter
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nothing more than a general reference to the language

of the Apostles on the obedience due to constituted

authority is required to justify it. It cannot, however,

be seriously maintained that this is all that is intended

by it. The conversion of the empire introduced a new

state of things, and put the emperor into a new relation

towards the Church. From this time forward a vague

authority in the affairs of the Church was considered to

be vested in him over and above his ordinary jurisdic-

tion over all men. He was supposed to be in perfect

harmony with the Church. His duty was to see its laws

carried out ; and to him it appertained to summon
General Councils. 1 In later days, under the " Holy

Roman Empire," the same thing is seen. It may be

seen in the laws of Charles the Great, which " illustrate

the action of a strong monarch. "When a case could

not be settled before the bishop or the metropolitan, he

directed that it should be brought finally before him-

self. The Synods referred their decisions to him that

they might be supplemented, amended, and confirmed.

He claimed for himself the right and the duty of follow-

ing the example of Josiah in endeavouring to bring back

to God the kingdom committed to him, by visitation,

correction, admonition, in virtue of his royal office." 2

It is something of the same position and power which

has been conceded to the sovereign in the Church of

England ; and the formal documents of the sixteenth

and seventeenth centuries, which claim it as the " ancient

jurisdiction over the State Ecclesiastical," 3 are perfectly

and the Apostles. And the Turk, too, is head of the Church of Turkey."

—Examination at Oxford, 1555
;
Remains, p. 219.

1 Cf. Ecclesiastical Courts Commission, p. xv.
8 lb. p. xvi., where see references.

3 Canon 1 of 1604. In the third Canon it is maintained that the sove-

reign has " the same authority in causes ecclesiastical that the godly kings

had amongst the Jews, and Christian emperors of the primitive Church."



ARTICLE XXXVII 771

justified iu their claim. " The early English laws prove

that similar powers [to those claimed by Charles the

Great] were exerted by the sovereigns before the Con-

quest ; and throughout the medieval period the English

king never surrendered his supreme visitorial power, the

power of determining finally, on his own responsibility

and at his own discretion, the ecclesiastical relations of

his subjects." 1 Or, as Mr. Wakeman puts it, " the con-

stitutional character of the supremacy of the Crown . . .

does not differ in principle from that exercised by

William i. or Edward L, being in its essence the right of

supervision over the administration of the Church, vested

in the Crown as the champion of the Church, in order

that the religious welfare of its subjects may be duly

provided for." 2 Thus we maintain that, while its formal

assertion in the sixteenth century grew out of the neces-

sity for national resistance to foreign claims, yet the

supremacy itself was no new thing. Questions of the

utmost importance and delicacy may, of course, arise in

connection with it ; and in the present day, when the

powers formerly exercised by the Crown have so largely

passed from the personal control of the sovereign to the

Parliament, a wholly new state of things has arisen.

This has been greatly complicated by the unfortunate Act

of 1833 (to say nothing of later legislation), which abol-

ished the ancient Court of Delegates, in which the Crown
appointed the members of the final Court of appeal in

ecclesiastical causes, and transferred its powers to the

Judicial Committee of the Privy Council. But into the

vexed question of the Ecclesiastical Courts there is no

necessity to enter here. All that we are at present

concerned with is this, viz. that since the Eoyal

supremacy as explained to and accepted by the Church

1 Ecclesiastical Courts Commission, ubi supra.
2 Introduction to the History of the Church of England, p. 321.
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is for all practical purposes identical with that anciently-

enjoyed by the Crown in this country, there is no sort

of reason why its formal assertion in and since the six-

teenth century should be thought to cause a difficulty

to loyal Churchmen. The " supreme headship " is not

claimed. The extraordinary powers exercised by Henry
viii. and Edward VI. are no longer in force. These the

Church repudiates as arbitrary and unconstitutional.

The supreme governorship, as defined and limited in

the formal documents cited above, she loyally accepts. 1

II. The Papal Claims.

The Bishop of Rome hath no jurisdiction in

this realm of England.
The statement of the Article sums up as briefly as

possible the position taken up by the Church of England

in the sixteenth century. It is, of course, well known
that during the previous centuries, although a Papal

jurisdiction was freely admitted, yet resistance to the

claims of Eome was not infrequent, and various Acts

were passed to limit the powers of the Pope in this

country. But the summary rejection of Papal jurisdic-

tion, as a whole, belongs to the sixteenth century. The

account of the steps taken by the Church and State,

including the formal declaration by Convocation in 1534,

that " the Pope of Eome hath no greater jurisdiction

conferred on him by God in holy Scripture, in this

1 It has been impossible to do more than give the briefest outline in

regard to the' very important subject discussed in this section. Refer-

ence has been frequently made in the notes to the Report of the Ecclesi-

astical Courts Commission, as well as to Mr. Wakeman's valuable note

on the subject. To these the reader is referred for fuller details ; and with

them mention should be made of Mr. Gladstone's famous letter to Bishop

Blomfield, 1

1

The Royal Supremacy as it is defined by reason, history, and

the Constitution^'
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kingdom of England, than any other foreign bishop,"
1

belongs to the province of ecclesiastical history, and there

is no need to summarise the details here. What is

required is to show that the action of the Church of

England can be justified, and that the statement of the

Article is true. If it be a fact that our Lord conferred

upon S. Peter a position and power superior to that of

the other Apostles, and that this has been transmitted

to his successors in the see of Eome, so that the Pope

is by Divine appointment head of the universal Church,

then clearly the Church of England was in the wrong in

asserting her freedom from his jurisdiction. What is

necessary for us here, then, is to consider (a) the Scrip-

tural grounds on which the Papal claims are based, and

(b) the evidence from the early Church concerning these

claims ; for if it can be established that no position

of " supremacy " involving universal jurisdiction was

granted by our Lord to S. Peter, and no such position

conceded to the bishops of Eome in primitive times,

then it would seem to follow that the assertion of the

Papal claims in later days was an unwarrantable usurpa-

tion, and that the Church of England was perfectly

justified in the formal repudiation of them which it

made in the sixteenth century.2

(a) The Scriptural grounds on which the Papal claims

arc based.

Three passages of the New Testament are quoted by

1 See Dixon's History of the Church of England, vol. i. pp. 227, 238.

"The decree of the Vatican Council (1870), " Pastor .5£ternus, " is so

drawn as really to put out of court any appeal to theories of "develop-

ment " in connection with the Roman claims, for it boldly asserts that

the tradition received a fidei Christiana; exordio attests (1) the right of

the bishop of Rome to a universal jurisdiction, plenary, supreme, ordi-

nary, and immediate ; and (2) his infallibility when defining ex cathedra

a doctrine on faith and conduct as to be held by the Church universal.

Cf. Bright's Roman Sec in the Early Church, p. 2.

50
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modern Papalists—(1) the promise to S. Peter in

S Matthew xvi.
; (2) our Lord's words to him in S. Luke

xxii. 32 ; and (3) the threefold commission in S. John xxi.

Of these the first is far the most important.

" I say unto thee, That thou art Peter, and upon this

rock I will build My Church ; and the gates of Hades

shall not prevail against it. I will give unto thee the

keys of the kingdom of heaven : and whatsoever thou

shalt bind on earth shall be bound in heaven : and

whatsoever thou shalt loose on earth shall be loosed in

heaven."

In considering this passage, it should be noticed that

the words concerning " binding " and " loosing," here

addressed to S. Peter, are afterwards spoken to the

Apostles generally (c. xviii. 18). Consequently what-

ever power was conferred by them upon S. Peter was

afterwards granted equally to the others. But the

earlier part of the promise refers to S. Peter alone.

Admitting, however, for the sake of argument that the

" rock " is Peter himself, yet it still remains that the

promise appears to be a strictly personal one. There is

no indication whatever in it of any headship capable of

transmission to a series of successors in his see. It is

far more natural to take the words as referring by

anticipation to the historical position taken by S. Peter

in the foundation of the Church, and to see its fulfilment

in the early chapters of the Acts, where S. Peter takes

the lead throughout, but nowhere claims for himself

any powers not enjoyed by the other Apostles, nor acts

apart from them. In order to establish the Roman
interpretation of the passage, which is certainly not

suggested by its terms, it would be necessary to show

that from the very first there had existed a strong tradi-

tion in the Church thus interpreting it, and referring

to it as establishing the Papal claims to headship. But
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this is absolutely wanting. 1 And if this passage breaks

down it will scarcely be contended that anything can

be proved in favour of the Papacy from S. Luke xxii. 32,

or from S. John xxi. The former of these (" I have

made supplication for thee, that thy faith fail not ; and

do thou, when once thou hast turned again, stablish thy

brethren ") is apparently never applied in favour of the

Papal claims before the seventh century

;

2 and when the

threefold denial of S. Peter is remembered, the threefold

commission of S. John xxi. (" Feed My lambs . . . Feed

My sheep . . . Feed My sheep ") becomes at once his

natural restoration to his office, and cannot be regarded

as investing him with any position of superiority to the

other Apostles.
3 But if the appeal is made to Scripture,

we must not be content with the consideration of these

three passages alone. There are other passages besides

these which really bear on the question of the Papal

claims, for the Acts of the Apostles and the Epistles

show us the real position historically occupied by the

Apostle, and make it clear it was very far from being

one of " headship " in the sense of authority over the

whole Church. Certainly in the early chapters of the

Acts S. Peter takes the lead in action. But to take the

lead in action is one thing; to claim to be supreme head

is quite another. And against the notion that his posi-

tion was one of such authority must be set such facts as

these. His conduct is called in question by others, and

he vindicates it before the Church (Acts xi. 1-4). S.

Paul on one occasion does not hesitate to " resist him to

the face, because he stood condemned" (Gal. ii. 11). He
is " sent " together with John by the Apostles to Samaria

1 See Salmon's Infallibility of the Church, p. 327 scq., where the

passage is fully considered ; and cf. Lightfoot's S. Clement of Rome,

vol. ii. p. 481 scq.

- Salmon, op. cit. p. 336. 3 lb. p. 339.
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(Acts viii. 14). At the Council of Jerusalem (Acts xv.)

he is not even president : this position being occupied by

S. James, who sums up the debate and gives his decision

(Sto iyco KpLva), ver. 19). This of itself seems conclusive,

for it is inconceivable that if our Lord had invested S.

Peter with any such authority as that now claimed by

the Pope as his successor, any but he could have presided

on such an occasion. We may, then, safely say that,

while a primacy of repute and honour may be rightly

conceded to S. Peter among the Twelve,1 there is not a

shred of evidence in the New Testament that he was

ever more than primus inter pares, or that even this

primacy was capable of being transmitted to others.2

(b) The evidence of the early Church concerning the

Papal claims.—Let it be admitted that the evidence for

S. Peter's visit to Rome, and for regarding him as co-

founder with S. Paul of the Church there, is sufficient

;

and that the succession of bishops in that see may be

traced back to him. Yet it does not follow that S. Peter

was ever " bishop " of Rome in the modern sense, any

more than S. Paul was " bishop " of the various Churches

which he founded, or, indeed, of Rome itself. But even

if his Episcopate could be proved, we should still be

1 The position of S. Peter's name as standing first in all the lists of the

Apostles given in the New Testament, together with the fact that in the

list in the Gospel according to S. Matthew the word -rrp&Tos is attached to

it (c. x. 2), would seem to point to something like a primacy belonging to

him. But primacy is not supremacy.
2 It must be remembered that we have S. Peter's own Epistles, as well

as the accounts of his proceedings and speeches in the Acts ; and it is a

simple factthat nowhere does he give "the faintest hint of any conscious-

ness of such office as Papalism assigns to him. This is not a mere argu-

ment e.v silentio ; if S. Peter had been, by Christ's commission, His

unique Aricar, the monarch and oracle of the growing Church, a polity so

simple and intelligible must have found expression in Apostolic writings,

and could not have been ignored by the ' Vicar' himself."—Bright's

Roman Sec in the Early Church, p. 8.
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justified in asking for evidence that subsequent bishops

inherited from him a position of headship involving

universal jurisdiction. And this is just what is not

forthcoming. While in later times there is abundant

evidence of lofty claims made by the Popes, and (some-

times) admitted by others, in the earlier centuries such

language is markedly absent. Attention has recently

been drawn to this part of our subject, and the question

lias been investigated afresh with the greatest care, with

the result that it has been conclusively shown, in Dr.

Bright's Roman See in the Early Church, and in the Rev.

F. W. Puller's Primitive Saints and the See of Rome, that

during the early centuries nothing whatever was known
of the claims made for the Papacy in later times. From
the first the Eoman Church was invested with a position

of great importance in Christendom. Borne was the

capital of the world. It was the meeting place for Chris-

tians of different nationalities. To it, as to a natural

centre, men gravitated from all countries. 1 And thus

its bishop came to occupy a position of ever-increasing

importance. But history shows us quite clearly that in

1 Something of this kind is evidently intended by Irenseus in the

famous passage in his works (unfortunately only existing in the Latin

translation). "Ad hanc enim ecclesiam propter potentiorem (v.l.

potiorem) principalitatem necesse est omnem convenire ecclesiam, hoc est

eos qui sunt undique fideles, in qua semper ab his qui sunt undique con-

servata est ea quse est ab apostolis traditio " (III. iii.). Irenjeus does not

mean that every Church "must" as a matter of duty "agree with" the

Roman Church on account of its " potentior principalitas "
; but that the

faithful from all parts "'are sure to" (necesse est, it is a matter of course)

"come together" there. "It is inevitable, S. Irena?us means, that

Christians from all other parts of the empire should, from time to time,

for various reasons, visit the Church in the great centre of the empire :

this is a process which is always going on, which cannot but go on "

(Bright, Roman See, p. 32). The "superior pre-eminence" belongs, it

will be noticed, not to the bishop, but to the Church, or possibly to the

city. See Salmon's Infallibility of the Church, p. 375 seq. (c. xx.), and

Puller's Primitive Saints, p. 31 seq., and cf. Bright, as above.
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the second century it was the Church, not the "bishop, to

which a kind of primacy was given. The Papal theory

inverts this, and makes the importance of the Church

depend upon that of the bishop. 1 It is only towards the

close of the second century that for the first time we
meet with an attempt on the part of a bishop of Eome
to assert his authority outside his own proper sphere.2

This, however, altogether failed. The action of Victor

in attempting to procure a general excommunication of

the Quartodeciman Churches of Asia did not commend
itself to the other bishops of the West, who (we are told)

" rather sharply rebuked him," 3 an expression which could

not by any possibility have been used by the historian had

the notion of the Papal headship been then in existence.

In the third century the correspondence of S. Cyprian

and the history of the controversies in which he was

engaged afford us considerable insight into the position

then occupied by the bishop of Eome. There is no

question that S. Cyprian regarded the see of Eome as the

symbol and centre of unity ; but his actions,4 as well as

his words,5 make it clear that in his view " the function

1 The well-known decree of Constantinople (381), which raised the see

of that city to the second place in Christendom '

' because it is the new
Rome," shows very plainly the origin of the importance of the bishop of

Rome. The canon was confirmed at Chalcedon (451), when it was laid

down that the first place belonged to the see of Rome '

' because that is the

imperial city." On the protests of the Roman legates, and the refusal of

Leo i. to recognise this, see Salmon's Infallibility, p. 416.

2 The account is given in Eusebius, V. xxiv. xxv.
3 <&£povTai de Kal ai toijtiou (pwval, 7r\r)KTiKWTepov KadairTOfitvuv tov

JSiKTopos, Euseb. I.e.

4 Mention'may be made of (1) his persistent opposition to the Roman
view of the validity of heretical baptism, and (2) his attitude in regard to

appeals, as shown in the case of the Spanish bishops, Basilides and

Martial, where he set aside altogether the judgment of Pope Stephen,

JSp. lxvii.

5 For Cyprian's view of S. Peter's position reference should be made
to Epp. xxxiii., xlv. 1, xlviii. 3, Kx. 14, lxx. 3, lxxiii. 7 ; and De
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of the Eoman see in relation to unity was ideal and

typical ; it carried with it no jurisdiction, no right to

dictate." 1

During the early years of the fourth century the

history of the Donatist schism supplies an incidental

witness that Koine was not the final authority, for, after

the question had been referred by the emperor to

Melchiades, bishop of Eome, with a few others, the

decision of the Council held by him was reviewed by a

larger Council held at Aries, in order that a more

authoritative settlement of the question might be

arrived at.
2

Not until we come to the Council of Sardica, in

343, do we find any legal rights beyond those of other

bishops granted to the bishops of Eome ; and even then

the right of hearing appeals in certain cases was a

strictly limited one, and was granted by the Council as

a new thing, as a matter of ecclesiastical order, and

not based on any Divine right or inherent authority of

the see of Eome.3 In after years the canon was

frequently, though wrongly, appealed to as " Nicene," 4

and the confusion was undoubtedly advantageous to the

interests of Eome. To this canon may be traced the

beginning of whatever legal rights of jurisdiction over

other Churches were afterwards acquired by the see of

Unit. iv. Cf. Blight's Roman See, p. 39 seq. ; and for the famous inter-

polation in the last of these passages see The Pope and the Council, by

"Janus," p. 127.

1 Robertson in Church Historical Society Lectures, vol. ii. p. 230.

2 " On papal principles [the Emperor] ought, of course, to have upheld,

as by Divine right final, a judgment affirmed by the Roman see. But

nothing of the kind occurred to him, or to any one else at the time."

—Bright, p. 63, where see the whole account of the incident.
3 The canon in question (Canon iii.

)
may be seen in Hefele, Councils,

vol. ii. p. 112 ; and on it see Bright, p. 85 seq., and Puller, p. 148 seq.

4 They were so quoted by Zosimus in the case of Apiarius (Bright,

p. 136\ as also by Leo I. and others.
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Kome. In earlier days, while there is ample evidence

of the importance of the Church, and of the growing

influence of the bishop, it is only moral influence, and

not legal right of jurisdiction, that can be found. Into

the history of the extension of the legal jurisdiction,

and the growth of the temporal power (resting largely

on forgeries 1
), there is no necessity to enter here. In

what has been already said it has been sufficiently

indicated how there is a complete lack of evidence in

the early centuries for the claims subsequently made,

and how the power was a matter of gradual growth.

The barest outline of the argument has been all that

space permitted. Details must be sought in the able

works referred to in the text and the footnotes.

III. The Lawfulness of Capital Punishment.

The laws of the realm may punish Christian

men with death, for heinous and grievous

offences.

This subject admits of the briefest treatment. No
question can be raised as to the lawfulness of capital

punishment under the Old Covenant. Not only was

it expressly commanded in various cases under the

Mosaic law : but even before the law was given, it was

laid down by Divine command that " whoso sheddeth

man's blood, by man shall his blood be shed" (Gen.

ix. 6). The New Testament nowhere contains an

express reversal of this rule. Consequently it can

scarcely be maintained that capital punishment is

forbidden by the law of God : and no more than this

is required. All that the Article asserts is that " the

laws of the realm may punish Christian men with

1 On the "false decretals" and the "donation of Constantine," see

The Pope and the Council, pp. 94 and 131.
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death " in certain cases. Into the question whether

capital punishment is advisable or not there is no need

to enter. That is a matter on which opinions may
differ, and with which we are not here concerned, for

subscription to this statement of the Article will

remain unaffected, however it be decided.

IV. The Lawfulness of War.

It is lawful for Christian men, at the com-
mand of the Magistrate, to wear weapons and
serve in the wars (justa bella administrare). Once

more brevity must be studied, although the question

now before us is involved in much greater perplexity

than that which has just been considered. All that can

here be said is this. Christianity accepted society and

social institutions as it found them ; but laid down
principles which were intended gradually to alter and

abolish what was wrong in them. So slavery was

accepted by the gospel. There is not one word in the

New Testament which directly condemns it. But the

principle of brotherhood was proclaimed, and this has

so wrought in the hearts of men that it has at length

brought about the abolition of slavery in Christian

communities. In the same way Christianity accepted

war. Our Lord and His Apostles never urged soldiers

to give up their calling. 1 But it is hard to resist the

conclusion that the principles which are laid down in

the gospel ought, if they had honestly been applied on

a wide scale, to have led long ago to the disuse of war,

at least between Christian nations. What is required

is that the principles of Christianity should so leaven

society that war should become an impossibility. But

1 See also the directions of the Baptist to the "men on the march"
who asked him what they should do, in S. Luke iii. 14.
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until this happy result is brought about, in the face of

the absence of any directions in the New Testament to

soldiers requiring them to forsake their calling, it can

scarcely be maintained that it is not " lawful for

Christian men to wear weapons and serve in the

wars." It may be added that the numerous allusions

to the military life as affording instructive lessons and

analogies to the life of the Christian, appears not only to

be based on the supposition that the life thus referred

to is in itself a lawful one, but also to indicate that it is

especially favourable to the development of certain very

essential moral qualities. 1

1 Reference should be made to the masterly sermon on "War" in

Mozley 's University Sermons, No. V. , as well as to the late Aubrey Moore's

paper on the same subject in the Report of the Portsmouth Church

Congress.

|



ARTICLE XXXVIII

De illiclta bonorum Communica-

tione.

Facilitates et bona Chi istianorum

non sunt communia quoad jus et

possessionem, ut quidam Ana-

baptistae falso jactant. Debet

tamen quisque de his qua? possidet.

pro facultatum ratione, pauperibus

eleeiuosynas benigne distribuere.

Of Christian Mens Goods which

are not common.

Tbe riches and goods of Christians

are not common, as touching the

right, title, and possession of the

same, as certain Anabaptists do

falsely boast. Notwithstanding,

every man ought of such things

as he possesseth, liberally to give

alms to the poor, according to his

ability.

There has been no alteration whatever in this Article

(except in the form of the title :
) since it was first

drawn up in 1553. The error of the Anabaptists

condemned in it is described more fully in the Reformatio

Legum Ecclesiasticarum, from which we learn that the

opinion of the community of goods was in some cases

pushed to such an extent that it was made to include

and justify a community of wives.2

1 Christianorum bona non sunt communia. Christian men's goods are

not common. 1553 and 1563.

' De Hares, c. 14 :
" De communitate bonorum et uxorum. Excludatur

etiam ab eisdem Anabaptistis inducta bonorum et possessionum com-

munitas, quam tantopere urgent, ut nemini quicquam relinquant

proprium et suum. In quo mirabiliter loquuntur, cum furta prohiberi

divina Scriptura cernant, et eleemosynas in utroque Testamento laudari

videant, quas ex propriis facultatibus nostris elargimur
;
quorum sane

neutrum consistere posset, nisi Christianis proprietas bonorum et

possessionum suarum relinqueretur. Emergunt etiam ex Anabaptistarum

lacunis quidam Nicolaitae, inquinatissimi sane homines, qui fceminarum,

imo et uxorum disputant usum per omnes promiscue pervagari debere.

783
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The two subjects of which the Article speaks are

these

—

1. The community of goods.

2. The duty of almsgiving.

I. The Community of Goods.

The riches and goods of Christians are not

common, as touching the right, title, and pos-

session of the same, as certain Anabaptists do
falsely boast.

The notion of the Anabaptists here condemned

probably originated in a misunderstanding of S. Luke's

words in the Acts of the Apostles. Two passages have

often been cited in proof of the assertion that Com-
munism proper was the system that originally prevailed

in the Apostolic Church, and from them it has been

concluded that the same system ought to be practised now,

and that consequently the possession of private property

by individuals is contrary to the spirit of Christianity.

The passages in question are the following :

—

Acts ii. 44, 45 :
" All that believed were together, and

had all things common ; and they sold their possessions

and goods, and parted them to all, according as any man
had need."

C. iv. 32 : "And the multitude of them that believed

were of one heart and soul ; and not one of them said

that aught of the things which he possessed was his

own ; but they had all things common " (f/v avrols airavra

kolvo).

Qua; l'ceda illorum et conseelerata libido prinium pictati eontraria est et

sacris literis, deinde cum universa civili honestate, et naturali ilia

incorruptaquc in mentibus nostris accensa luce vehementur pugnat."

Cf. also the quotations given above on p. 761 ; and see Hermann's Con-

sultation (Eng. tr.), fol. cxl.
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These passages, however, do not stand alone ; and a

careful consideration of the whole account given by S.

Luke of the early Church in Jerusalem, shows conclus-

ively that what he is here describing is not so much an

institution as a temper and spirit. Most certainly the

rights of private property were not superseded. Mary
the mother of John Mark still retained her own
house (Acts xii. 12); while the words of S. Peter to

Ananias prove that no necessity was laid upon him to

sell his property, " Whilst it remained, did it not remain

thine own ? and after it was sold, was it not in thy

power ? " Moreover, as will be shown below, there

are various injunctions to liberality in almsgiving in

the Apostolic Epistles which are incompatible with

Communism, for where a strict system of this kind is

practised, and the rights of property are superseded,

personal almsgiving becomes an impossibility. There are

no " rich " to be charged to be " ready to give and glad

to distribute."

It may be added, that while there there is no trace

elsewhere of any system of Communism adopted by the

Church, yet expressions are used by later writers 1 which

afford striking parallels to those employed by S. Luke,

and show us that no violence is done to his words if they

are understood of the eager, enthusiastic spirit of love

which so prevailed among the early Christians as to lead

them to regard whatever they possessed as at the disposal

1 Thus in the Aidaxv rw 5a'5eva airoaroXwv we read : "If thou have in

thine hands, thou shalt give for ransom of thy sins. Thou shalt not

hesitate to give, neither shalt thou grudge when thou givest : for thou

shalt know who is the recompenser of the reward. Thou shalt not turn

aside from him that needeth, but shalt share all things xcith thy brother,

and shalt iiot say that they are th ine own ; for if ye are fellow-sharers in

that which is imperishable, how much more in the things that are perish-

able," c. iv. Tertullian also writes as follows : "One in mind and soul,

we do not hesitate to share our earthly goods with one another. All

things an: common among us, but our wives," Apol. xxxix.
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of their brethren ; and not of any formal or systematic

plan of Communism. 1

II. The Duty of Almsgiving.

Every man ought of such things as he pos-

sesseth, liberally to give alms to the poor,

according to his ability.

That almsgiving is a Christian duty scarcely needs

formal proof. It is sufficient to refer to

—

(1) Our Lord's words in the Sermon on the Mount,

where He does not command it, but rather takes for

granted that His followers will practise it, and gives

directions concerning the manner of doing it, as He does

also with regard to the two other duties of prayer

and fasting (S. Matthew vL 1 sea. ; cf. also S. Luke

xii. 33).

(2) The directions concerning it in the Apostolic

Epistles,2 e.g. " Charge them that are rich in this present

world . . . that they do good, that they be rich in good

works, that they be ready to distribute, willing to com-

municate
;
laying up in store for themselves a good

foundation against the time to come, that they may
lay hold on the life which is life indeed," 1 Tim.

vi. 17-19.

1 On the position of some modem Communists, who affirm that Com-

munism was the natural outcome of the Law of Equality implied in

Christ's teaching, and maintain that "Jesus Christ Himself not only

proclaimed, preached, and prescribed Communism as a consequence of

fraternity, but practised it with His Apostles " (Cabet, Voyage en Icarie,

p. 567) ; see Kaufmann's Socialism and Communism, c. i. ; and on the

relation between Religion and Socialism, see Flint's Socialism, c. xi.

2 The Second Book of the Homilies contains a plain Homily on the

subject of "alnisdeeds and mercifulness towards the poor and needy," in

which the Scriptural directions on the subject from the Old Testament

(including the Apocrypha), as well as from the New, are collected to-

gether, p. 406 (S.P.C.K.).
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" To do good and to communicate forget not

:

for with such sacrifices God is well pleased," Heb.

xiii. 16.

Cf . also Rom. xii. 13; 1 Cor. xvi. 2 ; 2 Cor. ix. 7
;

1 John iii. 17, etc.
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Be Jurejurando.

Queniadmodum juramentum va-

num et temerarium a Domino nostro

Jesu Christo et Apostolo ejus Jacobo

Christianis hominibus indicturn esse

fatemur : ita Christianam religi-

onem minime prohibere censemus,

quia jubente Magistratu, in causa

fidei et charitatis, jurare liceat,

modo id fiat juxta Prophetae doc-

trinam, in justitia, in judicio, et

veritate.

Of a Christian Man's Oath.

As we confess that vain and rash

swearing is forbidden Christian

men by our Lord Jesus Christ, and

James His Apostle : so we judge

that Christian religion doth not

prohibit, but a man may swear

when the magistrate requireth, in

a cause of faith and charity, so it

be done according to the prophet's

teaching, in justice, judgment, and
truth.

Like the one just considered, this Article, which has

remained without change since 1553, is aimed against a

tenet of the Anabaptists, which is also condemned in the

Reformatio Legum Ecclesiasticarum.

"Prseterea nec juramentorum Anabaptistas legitimum

relinquunt usum, in quo contra Scripturarum sententiam

et veteris Testamenti patrum exempla, Pauli etiam apos-

toli, imo Christi, imo Dei Patris procedunt
;
quorum

juramenta saepe sunt in sacris Uteris repetita," etc. 1

There are two passages of the New Testament which

have appeared to others besides the Anabaptists to

forbid the taking of an oath in any case.2 They are (a)

our Lord's, teaching in the Sermon on the Mount, and

(b) the very similar words of S. James.

1 De Henres. c. 15. De juramentis et participatione dominicce Ccenai,

and of. the quotations given above under Art. XXXVII. p 761.
2 Not only the Quakers of later days, but some among the Christian

Fathers took this view.

788
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(a) S. Matt. v. 33-37 : "Ye have heard that it was

said to them of old time, Thou shalt not forswear thy-

self, but shalt perform unto the Lord thine oaths : but I

say unto you, Swear not at all ; neither by the heaven,

for it is the throne of God ; nor by the earth, for it

is the footstool of His feet ; nor by Jerusalem, for it is

the city of the great king. Neither shalt thou swear

by thy head, for thou canst not make one hair white or

black. But let your speech be, Yea, yea
;
Nay, nay

;

and whatsoever is more than these is of the evil one."

(b) S. James v. 12: " Above all things, my brethren,

swear not, neither by the heaven, nor by the earth, nor

by any other oath ; but let your yea be yea, and your

nay, nay (or,
1

let yours be the yea, yea, and the nay,

nay/ RV. marg.) ; that ye fall not under judgment."

These are evidently the passages to which the Article

alludes, when it says that we confess that Yain and
rash swearing is forbidden Christian men by
our Lord Jesus Christ, and James His Apostle.

Ajid it is tolerably clear that in neither passage is the

formal tendering of oaths in a law court under considera-

tion. Such a solemn act is referred to in the Epistle to

the Hebrews in terms which conclusively indicate that

the writer of the Epistle saw nothing wrong in it. " Men
swear by the greater : and in every dispute of theirs the

oath is final for confirmation " (Heb. vi. 16). So S. Paul,

several times in the course of his Epistles, makes a solemn

appeal to God, which is a form of oath (2 Cor. i. 23, xi.

10, 31, xii. 19; Gal. i. 20; Phil. i. 8), and in one

instance uses the expression vrj ttjv vfierepav Kav^cnv^

1 Cor. xv. 31. And there are references to God as

swearing by Himself, which it would be difficult to recon-

cile with the idea that there is anything essentially

wrong in a solemn asseveration or oath, in order to gain

credence for a statement (Heb. iii. 11, vi. 16, 17). But,

5i
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further, what seems quite decisive is the fact that when

our Lord was solemnly adjured by the high priest, i.e.

put on His oath, He did not refuse to answer. See S.

Matt. xxvi. 62-64, "And the high priest stood up, and

said unto Him, Answerest Thou nothing ? What is it

which these witness against Thee ? But Jesus held His

peace. And the high priest said unto Him, I adjure

Thee by the living God (ifppicftjto ere kclto, tov Qeov rov

£wz;to?) that Thou tell us whether Thou be the Christ,

the Son of God ? Jesus said unto him, Thou hast said

:

nevertheless I say unto you, Henceforth ye shall see the

Son of Man sitting at the right hand of power, and

coming on the clouds of heaven." In this case, as in

others, our Lord's actions form the best commentary

upon the meaning of His words, and prove decisively

that the reference in the Sermon on the Mount is, as the

Article takes it, to "vain and rash swearing." S. James'

words are apparently directly founded on our Lord's,1

and there is nothing in them to lead us to think that he

is contemplating anything more than ordinary conversa-

tion and the use of oaths in it. We conclude, therefore,

that there is nothing in Holy Scripture which need raise

any scruple in the minds of Christians as to the lawful-

ness of acquiescing when solemnly put upon their oath.

Whether the use of oaths by the Legislature is advisable

is another matter, on which we are not called upon to

offer an opinion. A man may regret the custom, and feel

that it brings with it grave dangers of the profanation

of sacred things, and encourages the false idea of a double

standard, of truthfulness, and yet hold that Christian

religion doth not prohibit, but that a man may
swear when the magistrate requireth, in a cause
of faith and charity, so it be done according to

1 This is made very plain if the marginal rendering of the Revised

Version be adopted.
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the prophet's teaching, in justice, judgment,
and truth. The " prophet," whose " teaching " is here

referred to, is the prophet Jeremiah, who says (iv. 2),

" Thou shalt swear, As the Lord liveth, in truth, in

judgment, and in righteousness"; 1 and if judicial oaths

are permissible at all, it can only be on these conditions.

1 " Et jurabis : Vivit Domiuus in veritate, et in judicio, et in jus-

titia" (Vulgate). The passage is quoted in the Homily "Against

Swearing and Perjury" (p. 73, S.P.C.K.), where the whole question of

the lawfulness of oaths is also argued.
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Hincmar, 650.

Hippolytus, 108.

Holy Communion. See Eucharist.

Holy Ghost, addition of Article on,

198 ;
Divinity of, 199 ; distinct

personality of, 201 ; history of
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248.

Holywood, 749.

Homilies, History of, 723 ; authors

of, 724, 726 ; nature of assent

to, 726 ; on the doctrine of a
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Hort, F. J. A., on Genesis i.-iii.,

363; on Article XIII., 422; on
Article XXII., 553.

Humanity of Christ, perfect, 141
;

sinless, 442.

Humphrey, 41, 646.

Hypostasis, history of the word,
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Immaculate conception, the, 440.

Imparted righteousness, 405.

Incarnation, doctrine of, 137 seq.

Indefective grace, 457.

Indulgences, 426 seq., 554 seq.

Inferi and Infema, 163.

Innocent I., 606, 701.

Innocent in. , 652.

Institution of a Christian man, 5,

372, 508, 599, 609.

J

Intention, doctrine of, 755 seq.

! Invocation of saints, the, 564 seq.

Ilrenaeus, 140, 153, 175, 241, 269,

275, 298, 303, 470, 557, 638,

777.

Irresistible grace, 477.

James, on justification, 401 ;
bishop

of Jerusalem, 734.

Jerome on the word hypostasis, 111 ;

on the Apocrypha, 232, 256 ; on
the term Canonical, 250, 275 ; on
the Creed, 307, 314 ; on worship,

583.

Jerusalem, Church of, 507.

Jesus Christ. See Son of God.
Jewel, Bishop, 44, 195, 764, 766,

769.

John viii., 430.

Josephus, 253.

Judgment, the last, 196.

Julius, Pope, 534.

Justification, use of the word in

Scripture, 390
;
meaning of, 392

;

distinction from sanctification,

395 ; meritorious cause of, 397 ;

instrument of, 398 ;
by faith

only, 400 ; works before, 415.

Justin Martyr, 104, 140, 175, 204,

269, 271, 299, 470, 637, 677.

Kate, Bishop, 246, 470.

Kirkpatrick, Professor, 289.
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Knox, A., 661.

Knox, John, 14, 730.

Lacey. See Denny.
Lambeth Articles, the, 53, 457,

475.

Lanfranc, 701.

Laodicaea, Council of, 256.

Laud, Archbishop, advises Charles

I. to prefix declaration to the
Articles, 49 ; on Canon V., 67

;

on Article XX., 513.

Leicester, Earl of, 64.

Leo i., 677.

Leo in., 223.

Leo the Armenian, 559.

Liberius, Pope, 526.

Liddon, H. P., 113, 117, 123, 125,

130, 144, 480.

Lightfoot, Bishop, 270, 327, 400,

551, 733.

Locus pcenitentiee, 452
;
venue, 454.

Logos, doctrine of the, 122.

Lord's Supper. See Eucharist.

Luckock, Dean, 565.

Lumby, J. R., 335.

Luther on the Canon of the New
Testament, 272 ; on the slavery

of the will, 385 ; on justification

by faith, 401 ; on good works,
411 ; on predestination, 484 ; on
the effect of sacraments, 591.

Macedonius, heresy of, 207.

Marcellus of Ancyra, heresy of,

321 ; creed of, 306.

Martensen, Bishop, 191.

Mason, A. J., 604.

Masses, the sacrifices of
;
meaning

of the phrase, 691 ; medieval
teaching on, 692.

Matrimony, Holy, 605.

Maurice, F. D., 292.

Medd, P. G., 96.

Mediation of Christ, 152.

Medieval errors condemned in the

Articles, 2i.

Melancthon, 463, 590.

Melchiades, 779.

Melito of Sardis, 255.

Messianic hope in the Old Testa-

ment, 285.

Micronius, Martin, 23, 161.

Mill, W. H., 246.

Milligan, Professor, 189.

Milman, Dean, 483.

Ministry, the threefold, 731 seq.

Moberly, Bishop, 663.

Moehler, 237.

Monarchia, doctrine of the, 115.

Montague, Bishop, 48, 49, 570,

727.

Montanism, 205, 449.

Moral law binding on Christians,

294.

Mozley, J. B., 352, 478, 671, 693.

Muratori, 333.

Muratorian fragment on the Canon,
267.

Nag's Head fable, the, 749.

Neal, D., 55.

Necessary doctrine and erudition

for any Christian man. 5, 380,

641, 702.

Neo-Csesarea, Council of, 700, 711.

Nestorius, heresy of, 136.

New Testament, Canon of, 261
;

MSS. of, 261 ; versions of, 263
;

catalogues of, 265 ; citations of,

268
;
language of Article VI. on,

271.

Newdigate, Sir E., 63.

Newman, J. H., 114, 237, 274.

NicEea, Council of, 124, 520, 533,

698.

Nicrea, Second Council of, 533,

559.

Nicene Creed, original form of, 316 ;

enlarged form of, 318 ; date and
object of the enlargement, 321

;

possibly sanctioned at Constanti-

nople, 324 ; not noticed at

Ephesus, 324 ; sanctioned at

Chalcedon, 324 ; additions at

Toledo, 215 ; Latin version of,

327 ; English translation of, 327.

Nicholas I., Pope, 224.

Nicholas III., Pope, 228.

Norris, Archdeacon, 153, 155, 348.

Novatianism, 449.

Oaths, Article on, 788
;

teaching

of Scripture on, 789.

Old Testament, Canon of the, 252
;

changes in the Article on, 280 ;

not contrary to the New, 283.

Ommanney, Preb., 339.

Opus opcratum, meaning of the

phrase, 612.
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Orders, Holy, 605.

Ordinal, objections of the Puritans

to, 731
;
objections of the Roman-

ists to, 748 ; validity of the

Anglican, 753.

Ordination, formula of, 746
;
objec-

tions of the Puritans to, 747 ;

objections of the Romanists to,

753.

Origen, his use of Ousia and Hy-
postasis, 107, 108 ; on eternal

generation, 123 ; uses the term
Homoousios, 126 ; on 1 Pet. iii.

18, 171 ; on the term Canonical,

249; on the Canon of Scripture,

255 ; on predestination, 471
;

wrongly quoted for invocation of

saints, 564 ; on worship, 583 ; on
the baptism of infants, 638.

Original sin, Article on, 357 ; its

object, 358
;
origin of the phrase,

360 ;
Scriptural teaching on,

362.

Original righteousness, 364 ; teach-

ing of the Fathers on, 366.

Ousia, history of the term, 107.

Oxenham, H. N., 155.

Palmer, Sir W., 241, 242, 244,

536.

Papal claims, growth of, 776.

Papal jurisdiction, evidence of

Scripture concerning, 773.

Papias, 269.

Paradise, 166.

Pardons. See Iindulgences.

Parker, Archbishop, prepares the
Thirty-Eight Articles, 30, 32

;

suggests clause in Art. XXVIII.,
36

;
change made by him, 120,

160, 198, 259, 378; on the

descent into hell, 161 ; on Art.

XXIX., 669 ; consecration of,

748.

Particular Redemption, 477, 487.

Pascal ii., 678.

Paschasius Radbert, 597, 650.

Paul ofSamosata, 127, 769.

Pearson, Bishop, on the position of

the Articles, 39 ; on the unity of

God, 91 ; on the Trinity, 116
;

on the Son of God, 121 ; on the
descent into hell, 169, 171, 189 ;

on the Macedonian heresy, 199
;

j

on the Divinity of the Holy|

Ghost, 201 ; on the procession of

the Holy Ghost, 211.

Pelagianism, 360.

Penance, 604.

Penitential discipline of the Church,
711.

Perichoresis, doctrine of the, 117.

Perpetua, acts of, 543.

Perrone, 237, 659.

Person, history of the term, 105

;

explanation of, 112.

Peter, Gospel of, 176.

Peter Damien, 652.

Peter Lombard, 571, 597, 654.

Philo, 254.

Philpot, Archdeacon, his explana-

tion of the title of the Articles,

17.

Photius, 224.

Pirminius on the Creed, 310.

Pius iv., Pope, 11, 12.

Pliny, 594.

Plumptre, Dean, 171, 180, 436.

Pneumatomachi, the, 208.

Polycarp, 270 ;
martyrdom of, 563.

Praxeas, 106.

Prayers for the departed not con-

demned in the Articles, 537.

Predestination, Article on, 459 ;

based on Scripture, 463 ; Ecclesi-

astical theory of, 465 ; Arminian
theory of, 470 ; Roman teaching
on, 471 ; Calvinistic theory of,

474
;
Augustinian theory of, 477 ;

how to be understood, 479
;

Scriptural teaching on, 479.

Presence of Christ as Man, nature
of the, 193.

Priesthood, origin of, 733.

Procession of the Holy Ghost,

doctrine of the, 209.

Prophets in the New Testament,
737.

Prosper, 475.

Prynne, W., 49.

Puller, F. W., 777.

Purgatory, history of the doctrine

of, 543 ; Romish doctrine of,

548
;

teaching of the Greek
Church on, 548 ; evidence of

Scripture on, 548.

Pusey, E. B., 218, 219, 234, 438.

Ransom, Christ's death a, 155.

Ratramn, 642, 650.



800 INDEX

Reccared, 215.

Reconciliation of God to man, 146.

Redditio Symboli, 300.

Reformatio Legum Ecclesiasticarum,

28, 90, 120', 182, 198, 232, 259,

359, 373, 379, 424, 441, 445, 461,

488, 494, 511, 530, 533, 574, 589,

599, 616, 645, 783, 788.

Regeneration, meaning of the word,

623 ; Greek words for, 623

;

blessings of, 624 ; distinction

from conversion, 632.

Regula fidei, 305.

Relics, adoration of, 557.

Reprobation, 477.

Resurrection of Christ, evidence for

the, 183.

Resurrection body, nature of the,

186.

Resurrection of the flesh, 311.

Reynolds, Dr., 54.

Rhabanus Maurus, 597.

Ridley, Bishop, 642, 674, 719.

Robertson, A., 779.

Rogers on the Articles, 616.

Roman Creed, early, 306.

Rome, Church of, 506 seq.

Roscellinus, 111.

Row, Prebendary, 186.

Royal Declaration prefixed to the

Articles, 47.

Royal Supremacy. See Supremacy.
Rufinus on the Creed, 178, 304 seq.,

314 ; on the Canon of Scripture,

249, 256, 265, 275.

Sabellianism, 106, 206.

Sacraments. Zwinglian views of,

588
;
teaching of the Article on,

588
;

Anabaptist view of, 588 ;

Calvinistic view of, 590 ; number
of, 593 ;

history of the word,
594

;
teaching of the Greek

Church on, 598 ; difference be-

tween England and Rome on,

601.

Sacrifice, Christ's death a, 148.

Sacrifice of Masses. See Masses.

Salmon, Dr., 778.

Salvus, meaning of the word, 347.

Sampson, 41.

Sanctification, meaning of, 393.

Sanday, Professor, 148, 269, 271,

363, 396, 400, 469.

Sardica, Council of, 779.

Scarapsus, 310.

Schoolmen, the, 368, 418.

Session at the right hand of God,
meaning of the expression, 192

;

evidence for, 192.

Sheol, Hebrew conception of, 163.

Sherlock, Dean, 111.

Socrates, 177, 324, 518, 699.

Son, meaning of ths term, 122.

Son of God, eternal generation of,

122 seq. ; incarnation of, 135 seq.
;

union of two natures in one
person, 137 ; atonement of, 145
seq.

South, Dr., 111.

Stephen of Autun, 652.

Subscription to the Articles required

by Parliament, 43
;
required by

Convocation, 57 ; form of, modi-
fied, 63 ; not required from the
laity, 64 ;

history of, at the
universities, 64.

Substance, history of the term, 107.

Supererogation, works of, Article

on, 424; history of the word,
425.

Supremacy, Royal, history of, 761
seq.

;
meaning of, 765 seq.

Swainson, Professor, 335.

Swete, Professor, 104, 177, 205, 208,

213, 310 seq.

Symbolum, meaning of the term,

304.

Tarasius, Patriarch of Constanti-

nople, 221.

Taylor, Bishop Jeremy, 242.

Ten Articles of 1536, the, 3.

Tertullian, 105, 107, 108, 140, 166,

176, 213, 241, 248, 269, 275, 298,

303, 311, 453, 455, 543, 555, 557,

595, 638, 785.

Theodore of Mopsuestia, 216, 225.

Theodore of Tarsus, 220.

Theodoret, 216, 324.

Theodotus, 105.

Theophilus of Antioch, 105, 204,

366.

Theotocos, title of, 136.

Thesaurus ecclesiae, 434.

Thirlwall, Bishop, 659.

Thirteen Articles of 1538, 7.

Thirty-Eight Articles of 1563, his-

tory of the, 30
;
compared with

the Forty - Two Articles, 38 ;



INDEX 801

indebted to the Confession of

Wurtemberg, 38 ; submitted to

Convocation, 30
;
changes intro-

duced by the Queen, 31.

Thirty-Nine Articles, revision of

1571, 42 ; their true character,

38, 52 ; Latin and English both
authoritative, 46

;
Royal declara-

tion prefixed to, 50 ; Puritan

objections to, 51 seq.
;

subscrip-

tion to. See Subscription.

Toledo, third Council of, 215.

TradUio Symboli, 300.

Tradition and Scripture, 236 seq.

Traditions, Article on, 717. Cf. 514
seq.

Transubstantiation, history of the

doctrine, 649 ; meaning of the

word, 653 ; how far accepted by
the Greeks, 653

;
why condemned,

656.

Trench, Archbishop, 418.

Trent, Council of, 10 ; on the
authority of Scripture, 235 ; on
the Canon of the Old Testament,

252 ; on original sin, 375 ; on
justification, 394, 405; on good
works, 411 ; on predestination,

487 ; on purgatory, 538 ; on
pardons, 539 ; on adoration of

images and relics, 540 ; on in-

vocation of saints, 541 ; on the
use of Latin in the Mass, 584 ; on
sacraments, 598 ; on the sacrifice

of the Mass, 693 ; on Extreme
Unction, 60S ; on grace ex opere

operato, 612 ; on transubstantia-

tion, 655 ; on the Eucharist, 664,

674 ; on concomitance, 680 ; on
clerical celibacy, 704.

Trinity, the Holy, preparation for

the doctrine in the Old Testa-

ment, 93 ; revelation of, in the
New Testament, 98 ; the doctrine

agreeable to reason, 101 ; first

occurrence of the word, 104
;

meaning of the doctrine, 114
;

priority of order in the, 116.

Trullo, Council in, 699.

UNCTION of the sick, history of,

605. See also Extreme Unetion.

Unction, gift of, 142.

Usher, Archbishop, 333, 567.

Utrecht Psalter, the, 334.

VARIATIONS in Church Services, 719.

Vasquez, 6S5, 692.

Vatican Council, the, 773.

Vaughan, Dean, 134, 204.

Venantius Fortunatus, 178, 334,

Victor, Pope, 778.

Vincent of Lerins, 242, 343.

Virgin, Christ born of a, 140
;

immaculate conception of the,

440.

Wakkman, H. O., 764, 771.

"War, lawfulness of, 781.

Waterland, D., on the Articles,

46 ; on subscription, 62 ; vindica-

tion of the doctrine of the Trinity,

111 ; on the Athanasian Creed,

331 seq. ; on good works, 413
seq. ; on blasphemy against the
Holy Ghost, 448.

Watson, Bishop, 676.

Westcott, Bishop, 97, 117, 122, 130,

134, 156, 169, 1S4, 185, 186, 188,

191, 211, 250, 256, 258, 302, 450
seq., 558, 676.

"Westminster Assembly of Divines,

55, 376.

Westminster Confession, the, 369.

Westminster, Council of, 701.

Whitaker, Professor, 54.

Whitgift, Archbishop, three Articles

of, 58 ; subscription to them
required by the Canons of 1604,
59.

William of Occam, 526.

Winchester, Council of, 701.

Wiseman, Cardinal, 237.

Witmund, 673.

Woolton, 422.

Wurtemberg, Confession of. See

Confession.

Zosimus, Pope, 507, 779.
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