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The Study of the Fathers in the Anglican Tradition
16th - 19th Centuries

by

Arthur Middleton

Abstract

The Anglican study of the Fathers was primarily in relation to controversies that
Anglicanism had to face in the aftermath of the Reformation and the struggle for Anglican
identity, rather than for their own sake. Throughout these controversies it is the Fathers who
speak, not only in the defence of Anglicanism, but in defence of themselves and an improper use
of their writings. In this sense there is a kinship with the Fathers and the search for Anglican
identity, in that, it was the controversies of their own times that gave birth to their writings

The thesis divides into three parts. The first part, The Fathers in the English
Reformation, examines the way in which the Reformers used the Fathers chiefly as a means of
proving what had and what had not been primitive doctrine and practice and as a valuable
authority secondary to the Bible. They used the Fathers in two ways, negatively, to prove the
absence of Roman doctrines, and positively, to promote a right interpretation of Scripture and
demonstrate a Scriptural way of life for the Church. This is demonstrated in relation to two
Reformers, Thomas Cranmer and John Jewel, and then in relation to Anglican foundation
documents. '

The second part, Fathers and Carolines, demonstrates how the Anglican divines of the
seventeenth century, building on the scriptural and patristic foundation laid by the Reformers,
go farther and use the thought and piety of the Fathers within the structure of their own
meoldgical vision. Their theology finds its centre in the Incamation, a kinship shared with the
Nicene Fathers, and characterised by a ‘vision of the Church that embraces East and West, a
consequence of their immersion in Greek and Latin divinity. Again it is a theological vision that
is wrought in controversy, in relation to Puritanism and Calvinism on the one side, and Roman

Catholicism on the other.
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Part Three, Objections and Responses, examines the Anglican response t0 objections
brought against the Fathers. The first series are Direct Objections, and came from such people
as John Daillé, the controversy surrounding the authenticity of the Ignatian Epistles, and John
Barbeyrac. These were attempts to discredit the reputation and authority of the Fathers as having
any relevance for the contemporary Church. A second series, Indirect Objections, came in the
form of a new Aranism, its associations with Socinianism and its English expression in
Unitarianism. It attacked the catholic doctrines of Incarnation and Trinity, some of its
advocates using the Fathers td justify their attacks upon orthodoxy. An Appendix has been added
to include The Tew Circle, a gfoup of individuals, who were not so much directly attacking the
Fathers, but questioning the appeal to antiquity in their search for a simplification of theological
method.

The presence and voice of the Fathers at the heart of Anglicanism gives to the Church of
England what Dr. Jebb, the Bishop of Limerick described as The Peculiar Character of the
Church of England. The Oxford Movement has been omitted, since this would need a thesis in
itself. Certain nineteenth century theologians equélly concerned with the renewal of patristic
study, are considered. The names of such peoplé include Henry Cary, John Collinson, J.J.Blunt,
~ their concern being to free the Fathers from the misrepresentations of Daillé and Barbeyrac,
encourage young divines to read the Fathers and discover the peculiar character of the Church
of England, and thereby free themselves from the ruts of modern theology. J.B.Lightfoot is

included in relation to the The Ignatian Controversy.
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Part One : The Fathers in the English

Reformation

1

Introduction

E 3

An Ecclesiastical Mind

(i). Oxford and Patristic Studies

The number of participants in their variety of nationality and ecclesiastical
denomination, is always impressive to one regularly attending the International Conference on
Patristic Studies in Oxford. It confirms what Henri Irenée-Marrou said at the First Intemational
Conference in 1951, that there exists an extraordinary vitality in patristic studies. Speaking of
the international scene, what he said has particular relevance for the convening of such a
conference in Oxford ever since and is therefore significant.

Oxford has always been a centre for patristic studies, and though the lamp may have dimmed
or brightened from one time to another it never went out. When William Warham became
Archbishop of Canterbury in 1503, Oxford University became the centre of a remarkable revival
of ancient literature, which greatly assisted decisions upon ecclesiastical affairs that demanded
reform. The movement which began in Italy through researches among pagan classics, soon led
to studies in the original works of the early Latin Fathers of the Church, and after the fall of
Constantinople in 1453, which brought many Greek scholars westward, in the writings of the

Greek Christian Fathers also. Warham was a great patron of what came to be known as the New
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Learning , which was transplanfed from its cradle in Italy to its new home in Oxford. Arthur
C.Lane describes the infuence of John Colet, the future dean of St. Paul’s, on the young Thomas
More and Erasmus, and convinced of the need for Church reform, telling scholars to "Keep to
the Bible and the Apostles’ Creed, and let divines, if they like, dispute about the rest.”"' From
that time the watchword of English Reformers was Scripture and the primitive Fathers versus
medieval tradition. During the Oxford Movement in the nineteenth century there was a revival of
patristic studies, which gave impetus to the pursuit of such study as a basic subject in the
theological syllabuses and research programmes of Theological Faculties in English Universities.
It is not surprising that there have always been Anglican divines, parish priests as well as
academics, whose theology was formed by the mind of the Fathers, and who were ready to
vindicatt_: the patristic dimension as essential to Anglican divinity. The roots of this patristic
orientation are traceable to the Anglican reformers of the 16th century who were the first to make
the appeal to the Fathers a foundation stone of their divinity, building their theology on patristic
dogma, belief and practice. This appeal to antiquity continued as part of Anglican theological
method and has always been present in the historical development of Anglican theology, though
there have been variations in the precise nature of this appeal in different ages and people.

(ii).The Ecclesiastical Mind

The fundamental thesis of this essay is that Anglican theological method has from its
beginning, if it had a beginning at the Reformation and was not merely an inheritance, always
included as integral, a concern for Church history and the ‘proper’, historical setting or context
of the Bible, the living apostolic community, the catholic Church of the Fathers, which ensures
authoritatively, normatively, and critically, the historic continuity of the apostolic community
and her apostolic faith and praxis. This ecclesial dimension, the patristic and catholic
ekklesiastikon phronema, was appropriated by Anglicanism and made the basis of Christian
living, the context of Christian thinking. Ecclesiastical understanding does not attempt to add
anything to Scripture, but to ascertain and to disclose fully the true meaning of Scripture. As
Hanson put it, "The life of Christianity depends upon the Church dancing with the Bible, and the
Bible with the Church. The Church may indeed be lost without the Bible, but the Bible without
the Church is dead, a collection of ancient documents and no more."* The Jesuit theologian Fr.
George Tavard claimed that, in making Scripture the self-evident basis of Anglicanism but
alongside Tradition as mutually inclusive, a consistency with the patristic spirit is maintained.

The Anglican Church ... tried to maintain the Catholic notion of perfect union
between Church and Scripture. The statement of Johann Gropper, that the
Church's authority is not distinct from that of Scripture, but rather that they are
one, corresponds to the Anglican view of the Early Church, as it corresponds to
the catholic conception of the.Church at all times.3
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Tavard pointed out that most theologians of the Counter-Reformation separated Scripture and
Tradition, at different times making ong or the other a partial source of faith. Tavard went on to
say that "In both cases the theology of the catholic eras, patristic and medieval, was better
represented by the Anglican view than by many Catholic writers in the Counter-Reformation
period."4

This ecclesial context of Anglican divinity understands the Church as bearing witness to
the truth not by reminiscence or from the words of others, but from its own living, unceasing
experience, from its catholic fullness that has its roots in continuity with the Primitive Church.
This is what constitutes that "tradition of truth" in which the apostolic teaching is not so muéh an
unchangeable example to be repeated or imitated as an eternally living and inexhaustible source
of life and inspiration. Tradition is the constant abiding Spirit, not only the memory of words, '

and is, therefore, a charismatic, not a historical principle, but together with Scripture contains

- the truth of divine revelation, a truth that lives in the Church.

The experience of the Church has not been exhausted either in Scripture or
Tradition; it is only reflected in them. Therefore only within the Church does
Scripture live and become vivified, only within the Church is it revealed as a
whole and not broken up into separate texts, commandments and aphorisms.
This means that Scripture has been given in tradition, but not in the sense that it
can be understood only according to the dictates of tradition, or that it is the
written record of historical tradition or oral teaching. Scripture needs to be
explained. It is revealed in theology. This is possible only through the medium
of the living experience of the Church.’

This is the ekklesiastikon phronema, and it has been one of the outstanding
characteristics of the English Church in all the principal periods of its life, and is what
distinguished it from Continental Protestantism.

(iii).The Fathers and Anglican Theology

In 1961 Michael Ramsey was writing, "The ancient Fathers were imporiant (0 our
Reformers because they stood near to the Holy Scriptures in time, and were witnesses to what
the Church had believed before it had begun to deviate from Scriptural truth"6. He delineates
three groups of Anglican theologians in three crucial epochs of modem Anglican history who
made particular use of the Fathers. These were (i) The English Reformers, (i) The Anglican
Divines of the 17th Century, and (iii) The Tractarians in the 19th Century. The Bishop's article,
to some extent, has been an inspiration behind this thesis in its attempt to delineate the patristic
mind in Anglican divinity. The inclusion of three centuries needs some qualification because it
has been necessary to be selective. Two of these crucial epochs have received detailed treatment,

in Part One, The Fathers in the English Reformation, and Part Two, Fathers and Carolines.

The Tractarian epoch is omitted in preference to Part Three, Objections and Responses. which
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examines the Anglipan response to different kinds of objection brought against the Fathers,
which the Bishop did not consider. It is in relation to this particular theme that certain Anglican
theologians of the '17th, 18th, and 19th centuries were included, as they respond to Direct
Objections to the Fathers in such people as John Daillé, The Ignatian Controversy, and John
Barbeyrac. Then came the Indirect Objections in the rise of a new Arianism, its associations
with Socinianism and its English expression in Unitarianism, its advocates using the Fathers to
supﬁort their attacks on orthodoxy while others wanted to reject the appeal to antiquity
altogether. Here, rather than in Part Two, Fathers and Carolines, the major contribution of the
Caroline divine George Bull is included, because Bull’s work was a response to
misrepresentations of the orthodoxy of the Fathers and prepared the way for the continuation of
that work in his heir and successor Daniel Waterland. An Appendix includes The Tew Circle,
who were not so much a party, but a group of individuals whose concern was not a direct attack
on the Fathers as an attempt to dispense with the appeal to antiquity in the interests of
simplifying theological method.
During this period less well known divines were found defending the Anglican appeal to
the Fathers in their Bampton Lectures. George Croft in 1786 applauds Joseph Bingham for
| vindicating Anglican doctrine and discipline from "the practice of the primitive churches”,” and
answers some of Gibbon's criticisms. Henry Kett in his lectures in 1790, addresses himself to A
Representation of the Conduct and Opinions of the Primitive Christians with Remarks on
Certain Assertions of Mr. Gibbon and Dr. Priestley,and in 1813 John Collinson delivered hjs
Lectures on A Key to the Writings of the Principal Fathers of the Christian Church [during
the first three centuries], dealing in his first lecture with objections and responses to the appeal
to antiquity. It is not surprising that a consciousness of the value of the Fathers began to emerge
in England at the beginning of the 19th century.

The number of books concemned with the teaching of the Fathers which

appeared in the first half of the 19th century shows how great was the interest

felt in them and the anxiety of English Churchmen at that period to claim unity

of principle with them. Wigan Harvey's three volumes Ecclesiae Anglicanae

Vindex Catholicus [Cambridge 1841] is an example. Cary's Testimonies of

the Fathers of the first four centuries [Oxford,1835] is another. Cave's three

volumes of the Lives of the Fathers were reprinted by Cary at Oxford in 1840.8

J.J Blunt, the Lady Margaret Professor of Divinity in Cambridge came on the scene at

this time, and in 1840 the Cambridge University Press published An Introductory Lecture.which
he -delivered to introduce a course of lectures on the early Fathers and which he gave in 1840
and 1843 on The Right Use of the Early Fathers.® His purpose was to protect the Fathers from

misrepresentation and misconstruction and that he may “call the attention of Churchmen to a
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principle that ruled the Reformers in their revision of our Church, and succeeding divines in
defence of her." This task he set himself in his lectures on The Right Use of the Fathers,
defending the value of the Fathers against the criticisms of the French Protestant theologian
Daillé, the Dutchman lawyer Barbeyrac, the English historian Gibbon, and Socinianism,
influences that he maintained had depreciated their study in England. With the dominating
influence of Tractarianism's concem to rejuvenate the place of the Fathers in English theology,
often it was forgotten that before and outside that movement there were others equally concerned,
not to mention Bishop Kaye of Lincoln (1783-1853) who when he was Regius Professor at
Cambridge was the first to recall theological students to the study of the Fathers.

This provides an overview of the issues dealt with in the three centuries covered in this
thesis, where some names are only mentioned while others have been given more detailed

exposition.
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2.

Fathers and Reform

n

Thomas Cranmer and John Jewel

(i).The Patristic Argument in the Reformers

With the English Reformation biblical truth was set up as an important criterion for faith,
order, and life, but alongside the Church Fathers who were seen as guides to the right
interpretation of Holy Scripture. For the English Reformers Scripture is the supreme standard of
faith, but the Fathers represent the tradition of the Church by which Scripture has been
. interpreted correctly. The late Professor Greenslade makes the general point that,
... however tenacious their hold upon the principle Sola Scriptura the Reformers
argued extensively from the Ancient Fathers of the Church who are named in
the full title of the Chair which I have the honour to hold;" and the particular
point, " ... that the full range of patristic literature was only gradually becoming
known in the sixteenth century, that books were not always easy to procure, that
many problems of text and authenticity had yet to be settled(or even to be
raised); so that, in examining the influence of the Fathers upon the Reformers or
the Anglican appeal to the Fathers, the historian should take account of many
matters which he may sometimes be tempted to leave to the spiritual interests of

the librarian and bibliographer. '

17




Though some made little use of them, nobody would doubt their value and authority though
they regarded them as secondary to the Bible. Such was their importance that,

Archbishop Parker at the Visitation of his Cathedral in 1559 made it an article

of inquiry 'whether there be a library within this Church, and in the same
S.Augustine's works, Basil, Gregory Nazianzen, Hierome, = Ambrose,
Chrysostom, Cyprian, Theophylact.?

Greenslade® makes some important points about the patristic argument in the Reformers,
which can be summarised in the following way. First, although no Anglican Reformer would
reject the signiﬁcance., value and weight of the Fathers' testimony, and some would regard the
patristic appeal as unnecessary; the authority of the Fathers is always secondary to Scripture.
Secondly, the appeal was largely to the Church of the first five centuries, and though Jewel
speaks of six hundred years, the designation of primitive church normally meant five hundred
years as at the Westminster Conference of 1559. There are quotations from Sixth century
authors, from Bede, John of Damascus and even the much later St. Bernard, who breathes the
spirit of the Fathers rather than the scholastics, so that in some quarters he is regarded as the last
of the Fathers. Thirdly, the particular context of the English Reformation, namely, the dispute
with the Church of Rome, determined to a large extent the nature of the Anglican appeal to
antiquity, so that the appeal to the Fathers relates to the particular theological and ecclesiastical
points of controversy between the two Churches. This results in the Reformers using the Fathers
in two ways, negatively, to prove the absence of Roman doctrines and practices from the
Primitive Church, but also positively, to promote the right interpretation of Scripture and
demonstrate a Scriptural way of life for the Church. Greenslade cites John Jewel as representing
this twofold use of the appeal to antiquity, negative in that they are not witnesses to later
erroneous innovations, and positive in that'they are of greater value than later developments.
Fourthly, the patristic appeal was normally focussed upon the biblical character of the Patristic
witness, meaning “bibh’cal” in both the literal and the conceptual sense. Often the biblical
criterion is exalted above the Patristic, but as a rule it remained the presupposition to the
development of the latter. The dividing line, however, between the Bible and the Fathers was not
‘always clear. Fifthly, the appeal to the Fathers was hampered by a number of inevitabilities, the
most hnponmt of which were the non-availability of Patristic texts, the simultaneous publication
of genuine and spurious patristic literature without distinctions, and the limited historical
knowledge of the Patristici period. Wiih the publication of Patristic texts in the 16th century
_ Patristic studies blossomed and developed. It is natural that the Anglican appeal to the Fathers in
theotogical argument and discourse kept pace with this development. Sixthly, it is crucial to
discern the fact that at this stage the Fathers were not studied for their own sake, but for the sake

of providing important evidences in the Anglican disputes with Rome. Thus the quotations from
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the Fathers are easily borrowed from author to author and especially from collections of
Patristic Testﬁnonia (an ancient custom) arranged under theological headings, such as the Unio
Dissidentium of Hermann Bodius published in 1527.

Bearing in mind these important points about the patristic argument in the English Reformers

we will look at it in relation to two prominent Anglicans, Thomas Cranmer and John Jewel.

(ii) Thomas Cranmer 1489-1556
(a). A Patristic Scholar

Thomas Cranmer succeeded William Warham and became Archbishop of Canterbury in
1533, some claiming that it was almost by _accident, and others, that God moves in mysterious
ways. He was not a personally ambitious man and placed a low priority on such honours so that
he came unwillingly to a bishopric. He was a student of a very thorough kind, "seldom reading
without pen in hand" and leaving extensive notebooks which to this day testify to his extensive
research and careful observation. A Cambridge man, who had been a Fellow of Jesus College as
early as 1510, he was a man of no ordinary attainments and therefore exceptionally well versed
in the learning of his day. As Canon Smyth* claims,

He was also a notable Patristic scholar: but, as Dr. Bromiley has pointed out in
his new book, Thomas Cranmer, Theologian - which is, I believe, the first
serious and dispassionate study of him regarded simply as a theologian - in
Cranmer's approach to all doctrinal questions, he proceeds by the three-fold rule
of Scripture, the Fathers, and reason, in that order.

Smyth goes on to describe him as anticipating the defence of the Anglican position in the 17th
century by Richard Hooker, in his reply to the Puritan attack,

In that great valley of decision in which the Church found itself at the
Reformation, Thomas Cranmer as Archbishop of Canterbury, felt unable to
guide the destinies of the Church of England along the well-wom road of Papal
and Medieval Latin Christendom, nor yet to lead it into the new pastures of
Luther or Calvin. Instead he set himself to find traces of that lost thoroughfare
which has been called the Via Media, but which to Cranmer was 'the godly and
decent order of the ancient Fathers'.5
Attention is drawn to Cranmer's interest in the Fathers in the 19th century edition of Cranmer's
Works published by the Parker Society. It informs us that when Cranmer visited his Cathedral
Church in 1550, he made it an article of enquiry "whether there be a library within this church
and in the same St. Augustine's works, Basil, Gregory Nazianzen, Hierome, Ambrose,
Chrysostom, Cyprian, Theophylact."®
(b). A Quest for Catholicism
Dr. I.'I. Packer claims that it would be true to Cranmer's own mind to say that he was

burned for being a catholic.
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To him as to all the Reformers, Protestantism (unlike Anabaptistry) was
precisely a quest for Catholicism - that is for solidarity with the catholic church
that Jesus founded...a conscious attempt to restore to the Church of the West
the catholicity that it had so long lost. To the Reformers, as to the Fathers,
catholicity was a theological and historical concept before it was a geographical
or statistical one; they saw the essence of catholicity as lying in faithfulness to

- the gospel word and sacramental usage given to the church by Christ through
the apostles in the beginning. Thus catholicity was to them in the first instance a
matter of apostolicity, and apostolicity was in the first instance a matter of
doctrine.”

His concem as a reformer in the restoration of catholic doctrine and institution was for the
re-establishment of biblical faith, which, he was convinced, had been preserved in the Fathers
who had, on the whole, been faithful expositors of it. It is not surprising to find the ttle of his
work on the Euchaﬁst defining an approach in which Bible and Fathers stand together; A
defence of the True and Catholic Doctrine of the Sacrament... grounded and stablished
upon God's holy Word, and approved by the consent of the most ancient Doctors of the
Church. Packer sums it up, stating that Cranmer,

... having studied Scripture in its 'literal' (ie. natural, grammatical, intended)
sense, letting one text comment on another and relating each author's statements
to his overall scope, as the humanists taught all the Reformers to do, and having
studied patristic theology by the same method, he had come to see that what the
Fathers said coincided for substance with what the Scriptures said on each
point dealt with. Thus he was able to appeal to both Scripture and the Fathers in
the same breath, and to profess his entire solidarity with 'the most ancient
doctors'.8

Packer goes on to say that this was no mere piece of polemics, but reflected the verdict of a
scholar that in the Fathers we find an exposition of the essence of biblical catholicism. Therefore
they deserve the recognition traditionally paid them as authoritative guides in doctrine, thus
illustrating the positive side to the patristic argument. |

On the negative side his purpose was to demonstrate how un-catholic the
teaching had been since the 12th century in twisting not only the Scriptures but
also the Fathers. In his Appeal at His Degradation it was to the spirit of his
theological method that he could appeal in defence of his doctrine: And touching
my doctrine of the sacrament, and other my doctrine, of that kind soever it be, |
protest that it was never my mind to write, speak, or understand anything
contrary to the most holy Word of God, or else against the holy catholic church
of Christ; but purely and simply to imitate and teach those things only, which I
had leamed of the sacred scripture, and of the holy catholic church of Christ
from the beginning, and also according to the position of the most holy and
learned fathers and martyrs of the church.?

(c). Evidence of Patristic Learning

Greenslade!9 points out that Peter Martyr assisted Cranmer in forming the excellent, but still

far from complete, collection of patristic texts that he possessed and read in the 1550's. The
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range of Cranmer's leaming can be assessed from examining the list of his remaining books made
by Edward Burbridge at the end of the last century, and printed in Bemard Quaritch's
Contributions towards a Dictionary of English Book-Collectors, Part 1, [London, 1892].11
Among these books is an almost complete set of the available writings of the Latin and Greek
Fathers, several of them in various editions, as well as works of the Schoolmen, contemporary
writers, and liturgy. It testifies to an immense and highly diversified erudition. Cranmer’s
annotations prove that he was well acquainted with these books, especially, as Burbridge points
out, in his copies of Eusebius and Epiphanius. '

In his manuscript Commonplace Books there is similar evidence of his patristic leaming. The
most important of these went missing and Archbishop Parker found it to be in the possession of
Dr. Nevison, Canon of Canterbury from whom it was recovered. This unpublished work, which
is now in the British Museum, was written in the hand of secretaries and put together in different
epochs of Cranmer's life.

It contains an immense number of extracts from - Clement of Rome and
Ignatius; from Irenacus and Tertullian, Origen and Cyprian; Lactantius, Hilary,
Ambrose, Paulinus of Nola, Augustine, Fulgentius, Jerome, Vincent of Lerins,
Cassian, Prudentius, Gelasius, Leo, Sulpicius Severus, Gregory the Great and
Bede; from Eusebius, Epiphanius, Athanasius, Basil, Gregory of Nazianzus,
Chrysostom, Cyril of Alexandria, Socrates and Sozomen, Theophilus of
Alexandria, Denys the Arcopagite, John Damsacene, Nicephorus Chartophylax;
from Rabanus and Haymo, Aldhelm, Bruno, Bemnard, Anselm ...12,

The list continues through the Schoolmen and contemporary writers. Though Gregory of Nyssa
is not mentioned, Cranmer possessed at least one of his works. Clement of Alexandria, Didymus,
Cyril of Jerusalem, Isidore of Seville and Amalarius are not mentioned though he possessed MSS
of some of their writings. An annotated copy of his Nazianzus MS is in the Durham cathedral
library.

(d). Theé Confutation

Cranmer's A Confutation of Unwritten Verities!3 contains various extracts from hig
Commonplace Books in which he gathered a collection of authorities, biblical, patristic, and
schoolmen, on various subjects. In the Confutation that has an introduction and concluding
chapter added posthumously by 'E.P.', the editor, we find an illustration of that theological
method he defended at his Appeal. There is a demonstration of Scriptural authority in the form of
twenty-four texts to establish true and wholesome doctrine containing all things needful for
salvation, which is followed by a multitude of quotations, mainly patristic, to confirm that
neither Fathers nor Councils, nor anything else can establish articles of faith apart from

Scripture. It illustrates his method, the establishing of that coincidence between biblical doctrine
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and patristic doctrine, thereby in a positive way using the Fathers to identify what the catholic
faith is, and negatively to illustrate where Rome is seen to be in error.

(e). An English Bible

One great practical reform that Cranmer longed to promote, though he was not the first
English churchman to desire it, was the circulation of the Bible in English. The inspiration for
this general diffusion of the Bible for 'vulgar people'in the 'vulgar tongue', came from his reading
of the Fathers. Cranmer was also influenced by the fact that the Anglo-Saxons translated the
Bible and read it in what was their 'vulgar tongue', Bede, being a prime example, who in the
hours before he died was busy translating St.John's Gospel into the vernacular. To this end his
liturgical revision was concemed to embody such biblical material in its lections. It is to the
Fathers he appeals to justify an English Bible in the face of petty quibbling objections from
bishops. In a frologue or Preface which Cranmer wrote in 1539, but which was not published
_in the English Bible of that year, appearing in April 1540 and prefixed to the Great Bible
appointed to be read in churches that year, he replies with a long and spirited translation from St.
John Chrysostom's sermon De Lazaro, on the benefits "lay and vulgar people” will derive frdm
reading the Scriptures. He himself intends to say nothing more than what was " said and written
by the noble doctor and most moral divine”. Chrysostom's concern is that those who listen to his
sermons should read their bibles at home between these sermons and memorise what he has
preached on such texts as they read; "and also that they might have their minds the more ready
and better prepared to receive and perceive that which he should say from thenceforth in his
sermons."14

All these things have been written for us for our edification and amendment,
which be born towards the latter end of the world. The reading of Scriptures is a
great and strong bulwark against sin; the ignorance of the same is the greater
ruin and destruction of them that will not know it. That is the thing that bringeth
in heresy; that is that it causeth all corrupt and perverse living; that is that
bringeth all things out of good order. 15

As Chrysostom is invoked to reprove those who refused to read the Bible, St. Gregory
Nazianzen is brought in to reprove the other sort of offenders.

It appeareth that in his time there were some (as I fear me there have been also
now at these days a great number) which were idle babblers and talkers of the
Scripture out of season and all good order, and without any increase of virtue,
or example of good living. To them he writeth all his first book, De Theologia,

of which Cranmer proceeds to give a vigorous summary. Gregory states that it is not fit for
every man to dispute the high questions of divinity and, "dangerous for the unclean to touch
that thing that is most clean; like as the sore eye taketh harm by looking at the sun." Contention

and debate about Scriptures does most hurt to ourselves and to the cause we have furthered.
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I say not this to dissuade men from the knowledge of God, and reading or
studying of the Scripture. For, I say, that it is as necessary for the life of a man's
soul, as for the body to breathe. And if it were possible so to live, I would think
it good for a man to spend all his days in that, and to do no other thing. I
commend the law which biddeth to meditate and study the scriptures always,
both night and day, and sermons and preachings to be made both morning, noon
and eventide ... I forbid not to read but I forbid to reason. Neither forbid I to
reason so far as is good and godly.16.

He quotes from another of Gregory's works,

Therefore the fear of God must be the first beginning, and as it were an A.B.C.,
of an introduction to all them that shall enter to the very sure and most fruitful
knowledge of holy scriptures. Where, as is the fear of God, there is the keeping
of the commandments, there is the cleansing of the flesh, which flesh is a cloud
before the soul's eye, and suffereth it not purely to see the beam of the heavenly
light. Where, as is the cleansing of the flesh, there is the illumination of the Holy
Ghost, the end of all our desires, and the very light whereby the verity of the
scriptures is seen and perceived.!?

Here he uses the Fathers in a positive way to commend a translation of the Bible into the ‘vulgar
tongue’, but indirectly there is implicit in his argument a negative use that is concerned to
undermine the reasoning and quibbling of those opposed to it. Anglicans can be thankful that
through the influence of the teaching of the Fathers an English Bible is authorised and their
liturgy packed with biblical material.

(f). The Ten Articles

In 1536 The Ten Articles, what might be termed the antecedents of The Thirty-Nine
Articles, were prepared to give expression to what the English Church meant by her claim of not
having varied in any point from the true Catholic faith since the breach with Rome. They
represent Cranmer's doctrinal position at the time, the true basis of our Catholic Reformation and
what he terms the great rediscovery of the time.!® Divided into two parts, the first part contains
Articles of faith commanded by God and necessary for salvation. In practical terms this means
acceptance of the canonical Scriptures, and the three Creeds, Apostles, Nicacan and Athanasian,
as the rule of faith, along with .the decisions of the first four Councils as the foundations of
Anglican Faith, Holy Baptism, the sacrament of Penance, as a necessity for all who have
committed mortal sin after Baptism, and the real presence in the Eucharist, though not in the
definition of transubstantiation. Justification is also included. The second, contains "such things
as hdve been of a long continuance for a decent order and honest policy prudently instituted and
used in the churches of our realm, although they be not expressly commanded by God, nor
necessary to our salvation."!? Such matters were honour to the saints, the use of images, rites

and ceremonies and prayers for the departed.
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In 1537 these were extended into The Institution of a Christian Man, which came t0 be
known as The Bishops’ Book, and contained an explanation of the Creed, the Seven Sacraments,
the Ten Commandments, the Lord's Prayer and the Hail Mary. Justification was understood as
due entirely to the merits of Christ, but involving an obligation to good works afterwards, but
Purgatory was repudiated, though prayer for departed souls was declared laudable. Praying for
the dead is laudable because it is a charitable deed commended in the Book of Maccabees and in
numerous ancient doctors, and has been a practice in the Church from the. beginning. Doctrinally,
it occupies the same position as the Ten Articles upon which it is founded. In 1543 this was
revised into The Necessary Doctrine and Erudition of a Christian Man (also called The King's
Book). 1t was submitted to Convocation and approved and published with a commendatory
preface by the King. It contained a long exposition of the Eucharist, in which the word
Transubstantiation was avoided but the doctrine of conversion into the substance of the body
and blood of Christ was taught,

Seeing it is the very body of our Saviour Christ, which is united and knit to His
Godhead in one Person, and by reason thereof hath the very virtue and substance
of life in it, it must needs consequently by the most holy and blessed
participation of the same give and communicate life also to them that worthily
receive it. 20

(g). Eucharistic Doctrine

In his Catechismus, published in 1548, Cranmer, while not denying that the consecrated
Sacrament is the body and blood of Christ and the body and blood are to be received by the
"bodily mouth”, he does not assert anything more than that they are received by the
communicants. By 1550, Cranmer's doctrine of the Eucharist is fast diverging from that of
Stephen Gardiner the Bishop of Winchester, a dispute which in the 1550's demonstrates
Cranmer's theological method in which the Fathers are placed next to or along with the Bible. In
1550 he published a volume entitled A Defence of the true Catholic Doctrine of the Body and
Blood of our Saviour Christ; with a confutation of sundry errors concerning the same;
grounded and established upon God's Holy Word, and approved by the consent of the most
ancient doctors of the Church. The title page expresses the principle of the English Reformation,
that it is to Holy Scripture that we must look for the ground of doctrine, while the testimony of
the early Church is given a valued place in confirmation of the inferences drawn from Scripture.
Furthermore what is maintained is that this is the catholic doctrine. In the Preface to his Answer
to Gardiner, he writes, |

Where I used to speak sometimes (as the old authors do) that Christ is in the
Sacraments, I mean the same as they did understand the matter, that is to say,
not of Christ's camal presence in the outward Sacrament but sometimes of His
Sacramental presence. And sometime by this word Sacrament I mean the whole
"ministration and receiving of the Sacraments either of Baptism or of the Lord's
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Supper; and so the old writers many times do say that Christ and the Holy Ghost
be present in the Sacraments, not meaning by that manner of speech that Christ
and the Holy Ghost be present in the water, bread, or wine, which be only the
outward visible Sacraments, but that in the due ministration of the Sacraments
according to Christ's ordinance and institution Christ and His Holy Spirit be
truly and indeed present by their mighty and sanctifying power, virtue, and
grace, in all them that worthily receive the same.2!

He also wrote a Latin letter to Vadianus, a Swiss opponent of the real Presence, pointing out
that it was one thing to refute the errors of "papistical and sophistical errors”, but he had wished
that he had stopped at those limits,

... and had not trampled down the wheat with the tares. I do not think any fair
reader will be convinced that the ancient authors are on your side in this
controversy. If this is an error, it is one commended to us by the Fathers and by
the Apostolic men themselves; and what good man could not listen to such a
statement, not to speak of believing it 722

He exhorts men unite with him in propagating "the one pure evangelical doctrine, which is in
accordance with the primitive Church.”

Others were of the same opinion, including Bishop Tunstall, who told his nephew Bemard
Gilpin, that Innocent IIT had been "greatly overseen” in pressing Transubstantiation upon the
Church.23 Redmayne, the first Master of Trinity, who certainly never rejected the real Presence,
said on his deathbed in 1551, that he had studied the matter for twelve years and found that some
of the Fathers had written plainly contrary to Transubstantiation, and that in others it was not
taught nor maintained.24. 1t is clear from what Cranmer wrote later, "that not long before I
wrote the said Catechism, I was in error of the real Presence, as I was many years past in divers
other errors, as of Transubstantiation"2>, that Cranmer makes a distinction between a doctrine of
the real presence and explaining it in terms of Transubstantiation. Cranmer had begun to feel
that it was possible to believe in the real Presence without holding either Transubstantiation, or
the Lutheran doctrine of Consubstantiation either. Mason goes on to point out that it was from
this high ground, on the one hand a belief in the real Presence and on the other a rejection of
| Transubstantiation, that Cranmer was dragged down by Nicholas Ridley, Bishop of London.
Ridley had been influenced by reading Bertram Ratramnus, and his work subsequently
influenced Cranmer. Ratramnus(868) questioned the implicit Transubstantiation in the
Benedictine Radbertus’s (785-860) work De Corpore at Sanguine Domini (831), claiming a
more spiritual conception of the Real Presence than Radbertus’s more camnal. Ratramnus’s work
was condemned in 1050 and put on the Index in 1559, to be removed in 1900. Pusey takes this
book as representing the views of Ridley and Cranmer. Cranmer wrote that Ridley "did confer

with me, and by sundry persuasions and authorities of doctors, drew me quite from my
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opinion".26 "By an intermediate position between any kind of assertion of the reception of the
. actual body and blood of Christ and any merely figurative view, he maintained the opinion which
. had sometimes been described as Virtualism, namely, that the faithful communicant
sacramentally receives those effects (.)f Christ's life and death which would be conveyed if there

were a beneficial reception of His actual body and blood" 27

It was this opinion which he embodied in his Defence of the True Catholic doctrine of the
Sacrament, described as "grounded and established upon God's Holy Word, and approved by
the consent of the most ancient doctors of the Church". He found no difficulty in exposing the
doctrine of Transubstantiation, but it was not so easy for him to be constructive. His On the
Lord’s Supper, which was a reply to Stephen Gardiner, Bishop of Winchester demonstrates a
man profoundly and widely erudite in a knowledge of the Greek and Latin Fathers. "In these
answers ... is nothing spoken éither contrary to holy scripture, or to natural reason, philosophy,
or experience, or against any old ancient author, or the primitive or catholic church, but only
against the malignant and papistical church of Rome."28 It immediately brought a reply from
Stephen Gardiner, the Bishop of Winchester who defended Transubstantiation, bringing in 1551,
Cranmer's rejoinder. Cranmer's triumph was to dispose of the attempt to identify the teaching of
the English Reformers in this matter as Zwinglian. In his biography A.J.Mason points out that
this was a contest between experts and in order rightly to judge Cranmer's doctrine on the subject
it is necessary to realise how degraded and materialistic was the general opinién of the Mass at
the time,

~ He would not in honesty give less than their fullest force to those expressions
in Scripture and in the Fathers which seemed to treat the mystery as nothing but
a virtual presence and a commemorative token. It was an interpretation as one-
sided as that which Cranmer had discarded. But his readjustment of belief never
made him irreverent towards the sacred ordinance, nor was he conscious of any
departure from loyalty to the teaching of the primitive Church.??

Both men were united in their desire to defend the catholic doctrine of the real Presence,
but they differed in their understanding of the nature of that Presence in the definition of
Transubstantiation, Cranmer repudiating it and Gardiner seeing it as essential to a particular
understanding of the Eucharistic Presence. It was natural, therefore, that they should both appeal
to Scripture with equal devotion, but in comparing and contrast_ing them, Tavard 30 points out
that whereas Gardiner,

would not read Scripture against the common consent of the Church at any
period of her history. Cranmer would find a wonderful agreement between the
Church and Scripture in the first five or six centuries, over against the
subsequent Church, poisoned, as he thought, by the Bishops of Rome.
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Cranmer's conviction was that the faith of the early centuries was nearer to the Scriptural source
of doctrine and so used the Fathers negatively to eliminate defining the real Presence in terms of
Transubstantiation, making the point that this doctrinal definition héd strayed from how the
Fathers had understood the Eucharistic Presence. Then he uses the Fathers positively to support
his doctrine of the real Presence. In Gardiner this use of Scripture and the Fathers is reversed,
positively to support Transubstantiation and negatively to dismiss Cranmer's viewpoint, but his
appeal is also to the consensus of the Roman Church at that time. Tavard accuses Cranmer of
reading the Bible and the Fathers through the spectacles of the Continental Reformers, but is
forgetting that his spectacles are a particular Roman point of view he shares with the Anglican
Gardiner and so is not wholly objective himself.

(h). Conclusion

Whatever others may say, Cranmer claimed right to the end, and his appeal testifies to this,
that he never meant to teach anything contrary to the Word of God, or the Holy Catholic Church
of Christ; but simply that doctrine which was held by the most holy leamed Fathers and martyrs
of the Church. He claimed that the real‘ meaning of the accusation brought against him was that
he did not allow the modem doctrine of the Sacrament, and because he would not consent to
words unauthorized by Scripture and unknown to the ancient Fathers, but innovations invented
by men and overthrowing the old and pure religion. His use of the patristic argument in its
negative and positive applications has already been demonstrated and other examples will be
given from his contributions to The Book of Homilies in a later chapter. As the architect of
Anglican Lturgical reconstruction the same underlying principles are present There is no
iconoclastic fury and no intention of necessary change, but a determined aim to restore the
liturgy to the tone and spirit of the earlier centuries, the centuries of the Four Ecumenical
Councils. Some would have extended the catholic period to include the Sixth or Seventh
Councils, except for the use of images sanctioned by the Alatter. Negatively and positively the
patristic argument is used to remove all expressions representing doctrines unknown to earlier
ages and at variance with primitive teaching, and in the spirit of the Primitive Church the ‘vulgar
tongue’ replaces Latin. Cranmer was a conservative reformer, differing from those who went

back simply to the Bible alone by making his stand on the Bible as interpreted by antiquity.
(iii). John Jewel 1522-1571

Archbishop Parker in the reign of Queen Elizabeth I. never lost sight of the importance of

asserting before the whole Church the true and Catholic character of the Church of England. The
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position of Anglicanism is often described, somewhat unfairly, as a Via Media, a sort of
compromise that equally removes it from Roman Catholicism and popular Protestantism.
Anglicanism is not founded upon any compromise but upon a distinct principle, and this
principle is the retention of everything scriptural and primitive, and the rejection of everything
medieval which was inconsistent with primitive Christianity. The Archbishop’s concermn was that
the Church of England required a clear enunciation of these principle upon Whicil it was
grounded in order to prevent it drifiing away from its moorings. Parker himself was sufficiently
equipped to do this, though his own humble estimate of himself and the burdens of his office
may be reasons for his disinclination. This important work was assigned to John Jewel.
(a). An Assessment

"John Jewel was an Anglican, after Archbishop Parker the most important of the first
generation of Elizabethan churchmen, the heir of the Christian humanists and of Cranmer,
and the progenitor of Richard Hooker."3! With the persecution and death of Cranmer, Latimer
and Ridley, John Jewel was one of the exiles driven from his native land. Sometime Fellow of
Corpus Christi College, Oxford, he had a reputation as a student for rising at four in the moming
and working continuously until ten at night. At an early period of his life he began to study St.
Augustine, which was in after years followed by an acquaintance with the whole range of
patristic literature. During his exile in Strasbourg and Zurich as the guest of Peter Martyr, it was
his practice every afternoon to read aloud to his host the works of the ancient Fathers, and here it
was that he built up his stores of learning he employed afterwards with such effect.

When Queen Mary died in 1558 he returned to England and as Bishop of- Salisbury from
1559-71 he became the defender and apologist of the Church of England, first as an outspoken
critic of the Elizabethan settlement of religion, and later against all those who were critical of it.
J. C.Sladden describes the impression made upon a straightforward unaided reading of Jewel's
works.

Such a reader quickly becomes aware of the reformer's immense erudition,
nowhere greater than in the patristic ficld. Even allowing for the environment of
similar learning, and the help Jewel may have had from like-minded colleagues,
his knowledge appears colossal and his power of selection and arrangement
usually most effective. Further perusal discloses a tendency towards a regular
method of presentation in dealing with the several points of doctrine, use and
discipline which he takes up. At its best the author carries all before him in an
almost devastating way, although he never loses control and does not often stray
beyond the bounds of courtesy. His typical way is to leap off from a Scriptural
spring-board and dive into the Fathers of the first six centuries, emerging
triumphant after a shorter or longer sojourn and (whenever possible) not without
reference to some later writer of the Roman obedience whom he can claim to be
on his side.
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He adds in a footnote,

He can be almost violent on occasion, as when he accuses Harding and his
fellow-Romanists of ‘infinite follies and errors’ wherein they have forsaken the
fellowship of the most holy Fathers"; and 'as Eudoxius said to the heretic about
Eutyches ... Ye have removed yourselves both from all priestly communion, and
also from the presence of Christ. (Defence, p.56). Jewel rarely goes as far as
this. 32
(b). The Challenge Sermon
It all began with his famous sermon at Paul's Cross on 26th November, 1559. The contention
of what has come to be regarded as a "remarkable discourse” was that the Church of England, in
the points on which she differed from the Roman Church, had Christian antiquity on her side. It
avoided theological speculations and its method was historical. Twenty-seven propositions were
laid down, most of them relating to the Eucharist and the Roman usages in the celebration of the
Mass. In arguing against private Masses and non-communicating attenders he not only quotes
Callixtus, a former Bishop of Rome in support of his argument, but also St. Chrysostom on the
Epistle to the Ephesians and St Gregory in his Dialogues, citing their support in the exhorting
of the people to receive Holy Communion33. Then he points out to the Roman Church that in
their practice,

... they stand this day against so many old fathers, so many doctors, so many
examples of the primitive church, so manifest and so plain words of the holy
scriptures; and yet have they herein not one father, not one doctor, not one
allowed example of the primitive church to make for them.34

Then came the famous oft-quoted statement -

If any leamed man of all our adversaries, or if all the leamed men that be
alive, be able to bring one sufficient sentence out of any old catholic Doctor, or
Father, or out of any old General Council, or out of the Holy Scriptures of God,
(that is relating to the proving of the twenty-seven propositions), I am content to
yield unto him and subscribe.33

So he becomes the representative of English reform, "but committed only to such assertions of
catholic truth as could be justified by reference to the double standard of the Scriptures and the
doctrine of the primitive Church, as expressed by authoritative councils and the consent of the
Fathers."30 Frere continues, | ‘ |

Thus the contest was a contest of methods quite as much as results. It was only

to be expected that the exact application of the Anglican method could not take
place all at once, and that, so far as results went, its earlier conclusions must
needs be somewhat provisional: further enquiry and exacter scholarship were
sure hereafter to modify them in detail. But meanwhile Jewel pledged himself
and others to obtain the best results that they could, and before all things to
maintain the supremacy of their method as against the papal method. It was a
fortunate circumstance that such a scholar as Jewel was available for the task.
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The title-page of the "Challenge Sermon"37 bears two mottoes which highlight the central
thought - the appeal to antiquity. The first is a sentence from Tertullian, "Praejudicatum est
adversus omnes haereses: id est verum quodcunque primum; id est adulterum quodcunque
posterius,”; this is a prejudice against all heresies : that that thinge is true, whatsoever was
first : that is corrupt, whatsoever came after. The second is a clause from the Nicene Canon, ¥
on &pxoﬁa Kpotelt® - let the ancient czlstom; prevail or be maintained, and is found in
Canon VI. It was made with particular reference to the Church of Alexandria, which had been
troubled by the irregular proceedings of Meletius, and was to confirm the ancient privileges of
the Bishops of that see which he had invaded while the latter part of it applies to all
Metropolitans and confirms all their ancient privileges. This general principl; of the appeal to
antiquity, and (10 be consistent with Tertullian's dictum) to the earliest antiquity, has been
absorbed into the system of Anglican divinity. There is no deviation in Jewel from Scripture as
the ultimate standard of docirine, the Fathers help in guiding us to the sense of Scripture. The
challenge was issued on three other occasions, the following Lent after his consecration, once at
Court and again at Paul's Cross. '

(c). Henry Cole’s Respohse

Henry Cole, who had been Dean of St. Paul's in Queen Mary's time, and a papist participant

in the Westminster Disputation, was first to pick up the gauntlet thrown down by Jewel in the
“second preaching. This produced a correspondence, in which Cole attempted to throw Jewel on
the defensive by challenging him to prove the points made in his sermon. Jewel retained his
ﬂﬁﬁaﬁve as accuser, insisting that the imprisoned Cole prove the existence of private Masses,
communion in one kind, the liturgy 'in a strange tongue', the Pope as head of the universal
Church, transubstantiation, the people forbidden to pray or read the scriptures in their mother
tongue, and various articles in the early Church, from Scripture, the Councils, and the writings

of the Fathers.38 Cole responds,

If it be as you say, all is said that can be then you and I should do well to weigh
the reasons of both sides ... Let you and me weigh your men's reasons and ours
by the fathers' weights and balances, and see who reasoneth most like St.
Augustine, St.Basil, St. Cyprian, Tertullian, Irenaeus, and Dionysius, the
councils and other such weights fit for that purpose. Thus we see there is yet
good cause, why men should soberly learn from one another.3?

Jewel has been described as grossly unfair to Cole, "who upheld the opinions of John Gerson on
the superiority of a general council to the pope," and "found it impossible to argue with the
Bishop of Salisbury, who entrenched himself in what he called the primitive church and refused
to accept anything that he could not find there".40 It was the static conception of Jewel that

destroyed any development or unfolding of the doctrines Cole had pointed out and Jewel was
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forced to modify later his limitation of the first six hundred years. Cole not being free to debate;
he was not the right person to challenge Jewel, and frustrating though it was for both of them,
the publication of the correspondence added to Jewel's reputation as an apologist for the Church
of England.

(d). The Apologia and Defence

It was the response of Thomas Harding, a man of considerable learning and much ability,
who formerly had been Professor of Hebrew at Oxford and was now at Louvain, which produced
from Jewel his Apologia and Defence and called " the first methodical statement of the position
of the Church of England against the Church of Rome, and the groundwork of all subsequent
controversy".41 J.E.Booty points out that this statement by Mandell Creighton is bome out by
the literature of the Admonition Controversy. He quotes John Whitgift, It were needless labour
to make any particular recital of those points of doctrine which the Church of England at this day
doth hold and maintain; for they be at large set out in sundry English books, and especially in the
Apology for the Church of England, and the Defence of the same42. These works were not
considered private and personal writings, but recognized as official documents of the English
Church and State. The Convocation of 1563, according to Bishop Bumet, wanted to have Jewel's
Apologia joined to the Articles and Archbishop Parker wanted all cathedrals and collegiate
churches and private houses to have copies.*3 Booty also points out that diocesan articles,
injunctions and parish account books,. provide further evidence that the Apologia and Defence
were treated as official and necessary, together with the Bible, the Book of Common Prayer. and
the Homilies. Bishop Barnes of Durham in 1577 issued injunctions that the Defence of the
Apology is a requirement in every church in the diocese and elsewhere, as "commended by
public authority".44 Jewel was also involved in the production of the Thirty-Nine Articles 43 and
the Second Book of the Homilies 46 ,

This classic in the literature of English theology, Apologia Ecclesiae Anglicanae, appeared
in 1562 and is described by the author as "a little book in the Latin tongue, ... containing the
whole sum of the catholic faith, now professed and freely pfeached in England”. It was
translated into English, Italian, Spanish, French, German, Greek, and Welsh. Not only was its
importance esteemed by the English Church, but the Council of Trent is said to have appointed
two leamed prelates to furnish a reply, which never appeared. Jewel was the chief author rather
than the sole author, ... receiving "notes, counsels, and devises " of many, as\ Harding put it, and
while in the 1567 and 1570 editions of the Defence. Jewel wrote as if he were the sole author of
the original work, but implied that it was representative of the convictions of the entire English
Church, the product of her long history and recent reformation. Jewel's concern was that the

Apologia be an expression of the mind of the English Church rather than the views of certain
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persons within it. Its concern is not to upset or destroy, but to recover and reconstitute the true
Church and to rejoin the Christians of the 16th century to the pure Church of the first few
centuries. | ' ‘

The first part of the Apologia claims that if the Church of England

... do but shew it plain, that God's holy gospel, the ancient bishops, and the
primitive church do make on our side, and that we have not without just cause
left these men, and rather have returned to the apostles and old catholic fathers;
... and if they themselves which fly our doctrine, and would be called catholics,
shall manifestly see how all those titles of antiquity, whereof they boast so
much, are quite shaken out of their hands, and that there is more pith in this our
cause than they thought for.47
The second part sets out the essential faith of the Church of England, following the lines of the
Nicene Creed on the subjects of the Trinity and Incamation, the rites and ceremonies briefly
reviewed in turn. In the third part, charges of sectarianism and antinomian tendencies are
rebutted and from here we quote,

Were Origen, Ambrose, Augustine, Chrysostom, Gelasius, Theodoret, forsakers
of the catholic faith? Was so notable a consent of so many ancient bishops and
leamed men nothing else but a conspiracy of heretics? or is that now
condemned in us which was then commended in them? or is the thing now,
by lateration only of men's affection, suddenly become schismatic, which in
them was counted catholic? or shall that which in times past was true, now by
and by, because it liketh not these men, be judged false 748

The fourth part attacks the abuses of the Church of Rome while the fifth part weighs many of its
customs in the balance of antiquity and finds them wanting. The final section deals with the
question of supremacy, with crown, pope, and council, asserting the Church of England's
independence from the Bishop of Rome who has no more authority over her than the Patriarch of
Antioch or the Patriarch of ‘Alexandria. The canonical Scriptures are the ultimate test of all
ecclesiastical doctrines. Frere*? describes it in literary terms alone as a "maélerpiece of terseness
and cogency" in fifty pages of close argument, designed to show that no charge of heresy can be
brought against the English Church, because the necessary changes are within its competence
and consistent with a catholic position. The method of Jewel is to "shew it plain that God's holy
gqspel, the ancient bishops and the primitive Church do make on our side, and that have not
without just cause left these men, or rather have returned to the apostles and old catholic
Fathers".

Among a number of inferior responses from the Roman side, the able Harding's Answer
(1564) to the sermon, and Confutation (1565) in response to the Apologia, is pre-eminent.
Jewel answered the Confutation with his Defence of the Apology (1567). Harding came back
with A Detection of Sundry Foul Errors uttered by M. Juell, to which the bishop responded
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with an enlarged edition of his Defénce. Frere points out that the controversy was swollen
beyond all bounds, and the terse, pointed statements of the Apologia were in danger of being
lost in the thousand pages of these men's controversial writings. The Defence is a work which
displays great powers of argument, an extraordinary wealth of patristic learning, and carries a |
perplexing bibliography which s discussed by Dr. Jelf in the Preface to his edition of Jewel.0
Yet both men for all their learning did at times miss the sense of the authors whom they cited,
and at times the authorities they'cite will not sustain the weight of the argument constructed upon
them. They were also ensnared into quoting as genuine, works which in the light of more
information and keener criticism, have since been questioned, discredited, or set aside as
spurious. For example, Jewel refuses to acknowledge the Apostolical Constitutions to be the
work of St. Clement of Rome as Harding had claimed. His reason must now be abandoned, that
a Bishop of Rome would write his books in Latin not Greek. He argues for the authenticity of the
medieval legend of "Pope Joan", in vogue before the Reformation and not questioned until
Luther. There is no excuse for Harding accepting as genuine the Donation of Constantine, for it
had been amply exposed as a forgery.

(e). Jewel’s Use of the Fathers

Both Southgate! and Booty>2 acknowledge that Jewel has no cut and-dried thesis on the

authority of the Early Fathers for doctrine. The authority -of the primitive Church is limited and
its test is the authority of Scripture, and as Sladden33 points out, "Cyprian and others are cited
as showing that genuine 'tradition’' is that which is built upon authentically apostolic (i.e.
Scriptural ) foundations", and while Augustine is shown to rely on Scripture alone in dealing
with Arians, Tertullian, Hilary and Augustine are quoted to reveal a healthy economy in
Christian truth. In other words the Fathers served as an aid toward the understanding of
Scripture, though Bromiley thinks that Jewel exalted the authority of the Fathers more than this
and pointed the way toward to the use made of them by Hooker and the Caroline divines.>*
Southgate views Jewel as considering that the Fathers were a "primary authority in the
interpretation of scriptures".33 Booty claims Jewel did not go that far, but limited the authority of
the Fathers to whatever assistance they might give in attempting to understand a difficult
passage.>® He goes on to say that while Jewel may use the Fathers to prove that private Masses
were not the practice of the early Church, he may not always use them in the same way as to
matters of doctrine, or with regard to those things about which Scripture had something definite
and important to say.

Booty concludes that to read Jewel's works is to discover that. when he found an authority
which seemed at odds with his convictions, he belittled that authority, demonstrating that it was

in error. Hence, Jewel was not an altogether rational man, according to Booty, even when
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respecting reason and using it, but an emotionally committed man. Southgate3’ claims that
Jewel's conception of the interpretative authority of the patristic writings was neither rigid nor
absolute. Interpreting the Scriptures was their primary function which meant studying patristic
interpretations against the backround of the scriptural passages interpreted. Any accepted
conclusion had then to be subjected to reasonable demonstration and proof. Following Augustine,
Jewel maintained that no teaching is received because of those who held it, but because such
proponents are "able to persuade” the student "either by canonical writers or else by some likely
reason.">8 Southgate goes on to say that Jewel consistently and skilfully appliéd these principles
in his own handling of the patristic exegesis, giving the method he advocated the all-important
support of example. Not only did he have a sound knowledge of the literature and its historical
background but also an unusual fund of commonsense. Thus, for him, all patristic teaching, to be
regarded as valid authority, must represent a general agreement among the Fathers, not mexély
an individual opinion. As a corollary to this the Fathers must be certain in their conclusions.
Finally, of necessity, any particular teaching must be regarded as essential to Christian doctrine,
not a matter of choice, regardless of their agreement and certainty.

... when allowance is made for the limitations of historical study in the sixteenth
century, Jewel's conclusions do not appear to differ markedly from those of the
moderate Roman Catholic scholars like Duchesne. Without question Jewel
himself was honestly convinced of the rightness of his own conclusions; he
believed patristic authority to be valid authority; on patristic evidence he judged
the Church of Rome guilty of denying its early heritage ... It was a heartening
achievement.

None of the contestants escaped the appearance at one time or another of fitting the
authorities to preconceived notions. From the markings in Jewel's books the suggestion is that as
he read them he was looking for passages which would add' weight to his preconceived
arguments. Nevertheless, Greenslade3% quotes an eloquent passage to exemplify the attitude of
the Reformers to the Fathers:

But what say we of the Fathers, Augustine, Ambrose, Hicrome, Cyprian, etc.
What shall we think of them, or what account may we make of them ? They be
interpreters of the word of God. They were leamed men and leamed Fathers; the
instruments of the mercy of God and vessels full of grace. We despise them
not, we read them, we reverence them and give thanks unto God for them. They
were witnesses unto the truth, they were worthy pillars and omaments in the
church of God. Yet may they not be compared with the word of God. We may
not build upon them: we may not make them the foundation and warrant of our
conscience; we may not put our trust in them. Our trust is in the name of the
Lord ... They are our fathers, but not fathers unto God; they are the stars, fair
and beautiful and bright; yet they are not the sun; they bear witness of the light,
they are not the light. Christ is the sun of righteousness, Christ is the Light
which lighteneth every man that cometh into this world. His word is the word of
truth.
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Greenslade's comments, "In this spirit, grateful, respectful, but cautious, many of the earlier
English Reformers were building a stronghold from which Hooker and others could defend the
Church of England when the battle shifted to another front against the biblicist Puritans of the
next generations.” J.J Blunt,®® who in 1839 became Margaret Professor of Divinity at
Cambridge, wrote that, Jewel was “a man, indeed, of matchless learning, which he nevertheless
wields, ponderous as it is, like a plaything; of a most polished wit; a style whether Latin or
English, the most pure or expressive, such as argues a precision in the character of his ideas, and
a lucid order in the arrangement of them, quite his own". Southgate®! claims that Jewel's

chief concern therefore was to provide an interpretative authority without
accepting either the solution of an authoritative church or the opposite  extreme
of complete dependence upon special revelation ... He endeavored to find an
authority which was objective and whose meaning was demonstrable to reason.
This authority for interpretation he found in the early church, particularly in the
writings of the Fathers ... he stands alone in the completeness of his authoritative
method. His writings constitute the first thoroughgoing attempt 10 prove to the
world the Catholicity of English Doctrine, to demonstrate that the teachings of
the English Church at no point departed from the Church of the apostles and the
fathers.

Hooker, who was under Jewel's patronage in his early years, may have the last word in his
description of Jewel as "the worthiest divine that Christendom hath bred for some hundreds of
years",62 and “certainly no private doctor of the Church of England have so nearly attained the

authoritative position of symbolical books”.63
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The Fathers

m

Anglican Foundation Documents

The desire of his contemporaries to place Jewel's Apologia alongside foundation
documents is testimony to the great esteem in which the Church of England has always held the
Fathers. Their value was twofold, as witesses to the content of the primitive faith and as a guide
to the right interpretation of Holy Scripture. Scripture was the supreme standard of faith and the
Fathers represented the tradition of the Church by which Scripture was rightly interpreted, The
Vincentian Canon was the test of genuine tradition, what has been believed everywhere, always,
and by all. Those foundation documents, The Canons, The Thirty-Nine Articles, The Homilies,
The Book of Common Prayer, and The Ordinal, reinforce the importance of the place of the
Fathers in Anglican divinity. ‘

(i). The Canons

(a). The Canons of 1571

An attempt to reform Canon Law resulted in the Canons of 1571. In the ten sections
there is a canon on preaching which explicitly states that preachers shall "see to it that they teach
nothing in the way of a sermon, which they would have religiously held and believed by the

people, save what is agreeable to the teaching of the Old or New Testament, and what the
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catholic fathers and ancient bishops have collected from this self-same doctrine.” It goes on to
stress that such preachers are to 1\1phold the authority of Articles, Prayer Book, and Ordinal,
"Whoever does otherwise, and perplexes the people with contrary doctrine, shall be
excommunicated."! Here in an official Anglican document is the expressed intention of the
English Church to promote the study of the Fathers among its clergy. Bishop Cosin was to
commend this as "the Golden Rule of the Church of England".2 On this same Canon Bishop
Beveridge preached,

So wisely hath our Church provided against novelties; insomuch that had this
one rule been duly observed as it ought, there would have been no such thing as
heresy or schism amongst us; but we should have all continued firm both to the
doctrine and discipline of the Universal Church, and so should have 'held fast
the form of sound words' according to the apostle's counsel.3

(b). The Canons of 1603

The Canons of 1603 root their authority for certain doctrine and practice in the ancient
Fathers. Thus Canon XXXI reads, "Forasmuch as the ancient Fathers of the Church, led by the
example of the Apostles, appointed, &c., we following their holy and religious example, do
constitute and decree, &c"; and Canon XXXII, "According to the judgement of the ancient
Fathers, and the practice of the primitive Church, We do ordain, &c". Caﬁon XXXIII states, "It
" hath been long since provided by many decrees of the ancient Fathers, &c". Canon LX,
"Forasmuch as it hath been a solemn, ancient, and laudable custom in the Church of God,
continued from the Apostles' time, That, &c". These Canons appeal to patristic authority for the
observance of special seasons of ordination, for refusing to ordain a man both deacon and priest
on the same day; for ordaining no man either deacon or priest without assigning to him some
special sphere wherein his function might be exercised. Canon XXX states that the use of the
sign of the Cross is retained as being consonant to the Word-of God, and the Judgement of all the
ancient Fathers.

(ii). The Thirty Nine Articles

Within the contemporary disputes of reform the Thirty-Nine Articles provided an agreed
body of teaching in the Church of England, but not a complete conspectus of religious teaching,
and are no more a final exposition of Anglican teaching than the Elizabethan Prayer Book is
Anglicanism's final word on liturgy. While the Catholic Creeds have permanent and universal
value, the value of the Articles is temporary, being concemed with disputes particular to this
country in a former age. Nevertheless, in his famous Tract XC Newman could maintain "our
Articles ... the offspring of an uncatholic age, are through God's good providence, to say the
least, not uncatholic, and may be subscribed to by those who aim at being catholic in heart and

doctrine”. Owen Chadwick comments that the novelty of Newman's handling of the Articles lay,
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not so much in an attempt "to extract the maximum breadth from the language,” but m his
handling of them in "a Catholic direction.” He goes on to point out that for the Oxford men,

" "Their tradition had long sought to draw its divinity from the wells of antiquity, and assumed
that the Articles of the sixteenth century would be found to be in agreement with the divinity
thence drawn."4 The appeal to the Articles is, to that which is much wider than its own particular
age or place, it is to the faith of the universal Church of Christ contained in the Holy Scriptures
as interpreted by the Church from the beginning. The Church of England holds neither more nor
less than that, 'the Faith once delivered to the saints'. .J.Blunt, said of the Articles,

... though not formed expressly out of ancient models, they are to a very great
degree consistent with ancient patristical precedent, and have been shown to
correspond in the main, both in sentiment and phraseology, with the writings of
the Primitive Church, both by Bishop Beveridge in his notes on his Exposition
of the Articles; by Welchman; more recently and more fully by Mr Harvey
(Ecclesiae Anglicanae Vindex Catholicus. Cambridge 1841); and still more
recently by Mr. Browne (An Exposition of the Thirty-Nine Articles,
Edw.Harold Browne, 1850). Nor, indeed, does the language itself of the
Articles fail, occasionally at least, to point to this fact; sufficiently often, at any
rate, to show that their compilers were not under the impression which now
prevails among so many, that those writings are but dangerous edge-tools.”

(a). The Faith of the Undivided Church

In the spirit of this appeal to antiquity Articles 1-5, and 8, assume without question the
truth of the Catholic Creeds, affirming the doctrines of the Trinity and the Incamation in the
1anguage of the ancient ecumenical councils, which can be nothing less than an affirmation of
the authority of these councils and their definitions, which 'may be proved by most certain
warrants of holy Scriptufe'. The spirit of the first five articles is not restatement but the
protecting of the familiar truths of the Faith, with the eighth Article expressing the conviction
that the Church is to teach and the Bible to prove. The aim is apologetic, the preserving of the
ancient faith from innovation by the Anabaptists on one side and the Roman Church on the other.
The doctrines of the Incarnation and Trinity are safeguarded, while the Creeds like the Bible are
documents of the Faith rather than the Faith itself and so can never be isolated from the life of
the Church.

(b). Scripture and Tradition

Chillingworth's statement 'the Bible and the Bible only is the religion of Protestants' in
the use that some have made of it, is not only inadequate in fairly representing what he originally
meant, but misrepresents the placé of the Bible in Anglican thinking, as the earlier quotation
from Tavard makes plain conceming the Anglican understanding of the relationship between
Scripture and Tradition. It is the purpose of Articles 6, 20, and 21, to make this plain. While

Article 6 says that "Holy Scripture containeth all things necessary to salvation”, and that nothing
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is to be believed as an article of Faith that cannot be proved thereby, Article 20 states, "The
Church hath ... authority in Controversies of Faith ... yet it is not lawful for the Church to ordain
anything that is contrary to God's Word written ...". The Bible is to be expounded by the Church
which is not to stray outside Scriptural limits, which therefore means to teach the Creeds, "for
they may be proved by the most certain warrants of Holy Scripture”.

The Church's doctrinal authority rests in the Bible and the Creeds as expounded by the
Church. In company with the early Fathers the Church of England denies the existence of any
dogmatic tradition independent of the Bible, whereas in medieval times the Roman Church
tended to put 'Tradition' on an equal standing with Scripture as another source of doctrine.
Article 21 which is really aimed at the Council of Trent may seem somewhat negative, but its
concern is to underline that only general consent can give weight to dogmatic decisions, and the
more general the consent, the greater the authority with which they must be regarded. The
decisions of the first four General Councils are unquestionably accepted in the Church of
England, and, less certainly the fifth, sixth, and seventh, though,

In fact, the fifth and sixth councils gave definitions on the refinements of
Christology which the Anglicans of the sixteenth and seventeenth century
happily accepted. Their handling of the seventh council condemning iconoclasm
needs special treatment.®

This is embodied in the revised Canons and specifically stated in Canon AS, Of the doctrine of

the Church of England. This states,

The doctrine of the Church of England is grounded in the Holy Scriptures, and
in such teachings of the ancient Fathers and Councils of the Church as are
agreeable to the said Scriptures. In particular such doctrine is to be found in the

- Thirty-Nine Articles of Religion, the Book of Common Prayer, and the Ordinal.

(c). The Canon of Scripture

Article 6 is also expressing that the Church of England understands by Holy Scripture,
only those canonical books of the Old and New Testaments, "of whose authority was never any
doubt in the Church”. Such is the principle of St. Vincent of Lerins, "we hold that which has
been believed everywhere, always and by all men". With the Apocrypha, which finds a place in
the Church's lectionaries, she follows the teaching of St. Jerome and Rufinus, who put them on a
lower level of canonicity, regarding them as having ecclesiastical, but not full dogmatic,
authority.

(d). Anglicanism and the Primitive Faith

Similarly in the Articles conceming the Church, Ministry, and Sacraments, there is that
same concem to model the primitive Church in the acceptance of infants for Baptism and the

« understanding of its regenerative effects, as well as a belief in the real Presence in the Eucharist
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and an apostolic order of ministry. Such doctrine and practice is consistent with primitive
. Christianity. Edmund Welchman's. work, Exposition of the Thirty-Nine Articles in Scripture and
the Fathers (1790), sets out to make this point conceming the Articles. A similar work by
William Beveridge (1638-1708), Bishop of Asaph, Discourse on the XXXIX Articles (which in
its full and correct form did not appear until 1840), is an able defence of the "doctrine of the
Church of England as consonant to Scripture, reason, and the Fathers". In the 19th century
Cary's Testimonies of the F athers (1835), is concemed to expound the Articles from the writings
of the Fathers. There are thirty-six Fathers from the first four centuries he lists as authorities
quoted, among others. In the Preface he acknowledges borrowing from Cranmer, Beveridge,
Tomline, Wall, and the massive patristic researches of Bingham's Christian Antiquities. Not
only has he consulted Welchman, but relied heavily on Dr. Burton, Regius Professor of Divinity
at Oxford, particularly of the first five Articles which are from Burton's two volumes of
Testimonies, whose scholarly concems in this matter were similar. His concemn is to remind the
clergy of his time of the important principle that characterises the Church of England, and
distinguishes her from every other reformed communion, "her marked and avowed adherence to
the Catholic faith as received in the primitive and purest ages of Christianity”. Therefore his
purpose is to invite his fellow clergy to the storehouses of divine knowledge in the Fathers to find
the Church's interpretation of Scripture, following "that path so plainly pointed out to us by the
authoritative records of our own Church ..." His concem is to establish the authority of the
Fathers by illustrating how fundamental and basic ihey are to the doctrine enshrined in the
Articles. A quotation from Bishop Michael Ramsey might well sum up these thoughts. Writing
of the existence of Episcopacy in the English Church he says,

... its existence declared the truth that the Church in England was not a new
foundation nor a local realization of the invisible Church, but the expression on
English soil of the one historical and continuous visible Church of God. It meant
that, in spite of the pressure of Erastianism and even the frequent acceptance of
Erastianism by the church's leaders, the English Church was reminded by its
own shape and structure that it was not merely an English institution but the
utterance in England of the Universal Church.

This fact about the Anglican Church coloured the thought of the Caroline
divines. Their theology was anti-papal, but was opposed also to the new
scholasticism of the Reformers. It appealed to the Bible as the test of doctrine
and also to the fathers and to the continuous tradition of Church life, semper et
ubique et ab omnibus, both in West and East alike. The study of Greek theology
gave 10 the churchmanship of these seventeenth century divines a breadth which
reached beyond the West and its controversies; and their idea of the Church is
summed up by Bishop Lancelot Andrewes when, in his Preces Privatae, he
prays 'for the whole Church Catholic Eastern, Western our own.' 7

The Carolines would never have seen such a vision if it were not already there in an

embryonic understanding in the Church of England's Formularies.
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(iii). The Homilies

(a). The First Book of the Homilies

The first book was printed and ordered by royal authority in 1547, twelve in number,
obtaining the authority of Convocation in 1553 during Edward VT's reign. Ridley?® points out that
they do not appear to have been approved by any Commission of Bishops and divines, and
opinions expressed in them may be assumed to be those of Cranmer, who for the first time in his
life was able to issue a theological statement exactly as he desired it. The intention was to
produce a second book, to which reference is made in the the Prayer-Book of 1552 where a
Rubric authorises the reading of one of the homilies if a sermon is not preached. However, the
death of the King frustrated the design. They were "appointed by the King's majesty to be
declared and read by all parsons, vicars, and curates every Sunday in their churches at High
Mass". During Mary's reign this was exchanged for other homilies, projected both in Royal
Articles, 1554, and in Synod, 1555, but never achieved.

(b). The Second Book of the Homilies

A second appeared during the reign of Elizabeth and was approved in Convocation along
with the Thirty-Nine Articles in 1553. It is commended along with the former book, in Article
35, which orders them to be read in churches ... diligently and distinctly. The object of this
Article is to commend the doctrine contained in the Books of Homilies, and secure the reading of
them in the parish churches. The reason for the order lies in the fact that there was resentment
to the Homilies, and many of the old-fashioned clergy reacting to their doctrinal content read
them unintelligently. The nature of assent demanded to the Homilies is that required of
documents of general authority and so they do not stand on equal authority with the Articles and
Prayer Book.

They came into existence 10 meet a temporary need. Preachers were scarce, and as Kidd
points out,” they were either incapable owing to the decay of leamning in the Urﬁversiu’es which
followed the destruction of the monasteries, or they were intemperate because those who could
preach were partisan. Hence the need to put Homilies composed by prominent divines into the
hands of the clergy. Toon!0 thinks that Cranmer may have been inspired by his knowledge of

Luther's collection of sermons for reading in parish churches. Wheatly!! writes,

... that this is not at all contrary to the practice of the ancient Church, is evident
from the testimony of Sixtus Sinesis, who, in the fourth book of his Library,
saith, 'that our countryman Alcuinus collected and reduced into order, by the
command of Charles the Great, the homilies of the most famous doctors of the
Church upon the Gospels, which were read in churches all the year round.
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They numbered two hundred and nine. ‘In Theophilus Anglicanus [1886], Bishop Wordsworth of
Lincoln answers a question concemed to know where the Faith of the English Church was before
the Articles were drawn up. His answer is that such Faith is found in the Holy Scriptures, as
interpreted by the Church from the beginning, and the Three Creeds. He goes on to say "... she
appeals to 'Ancient Authors, Ancient Canons, Fathers, and Decrees of the Church in her Ordinal,
Homilies, and Canons. She is ready to be judged by the earliest and best .ages of the Church.” As
a specimen Wordsworth quotes from the Homily against Peril of Idolatry,

It shall be declared that this truth and doctrine ... was believed and taught of the
old holy Fathers, and most ancient leamed Doctors, and received in the old
Primitive Church, which was most uncorrupt and pure; and this declaration
shall be made out of the said holy Doctors' own writings, and out of the ancient
Histories Ecclesiastical to the same belonging!2

A single volume containing the two books of Homilies was published in 1843 and edited by
John Griffiths, which was republished in 1908. It is introduced by the Elizabethan Preface. The
first book of twelve were mainly written by Cranmer, Bonner, and Bonner's Chaplain. The
second book is mainly the work of John Jewel but Parker and Grindal contributed. The Preface
expresses the royal concemn that the people of England should have the Word of God preached to
them so that they may be guided by it into the ways of true doctrine, godliness and virtue, and
safeguarded from erroneous doctrines, superstition and idolatry. So the clergy are charged to
read these homilies on Sundays and Holy-days when there is no sermon.

(c). Selected References from the First Book

The first book contains twelve homilies. The first, (Cranmer) Concerning the Reading
of Holy Scripture quotes John Chrysostom and Fulgentius!3 on salvation in relation to what is
contained in Holy Scripture. In the second part of the sermon Chrysostom is used in a lengthy
quotation to remind the hearer that God does not leave without help those who wish to
understand the Scriptures; and St Augusﬁne's encouragement to persevere in reading until the
meaning is made known is quoted. The second Cranmer sermon on The Salvation of Mankind
quotes from Hilary, Basil and Ambrose and then cites in support of his argument on justification
by faith, Origen, Chrysostom, Cyprian, Augustine, Prosper, Oecumenius, Photius, and
Bemard.!4  "And after this wise to be justified, only by this true and lively faith in Christ,
speaketh all the old and ancient authors, both Greeks and Latins." His concern is to prove that he
does not subscribe to Solifidianism. In view of the Article 11 on Justification which refers to this
homily, there is a measure of authority about it, as there is about all these homilies because of
Article 35. In Cranmer's third homily on Good Works Annexed to Faith he makes wide use of
St. Augustine's exposition of the Psalms, quotes St. Ambrose (de Vocatione Gentium, Lib.i.

cap.3.) and then weaves in a quotation from a Chrysostom sermon oOn faith.15 His three
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homilies, Salvation, Of True, lLively and Christian Faith, and Of Good Works Annexed unto
Faith. Ridley points out, form a continuous statement of the doctrine of Justification. Here he
uses the Fathers, Hilary and Ambrose, to declare that "faith alone justifieth” and that "he which
believeth in Christ should be saved without works, by faith alone" adding, that forgiveness of
sins is a free gift of faith without works. However, he is quick to qualify what kind of faith he
means, that the faith necessary for salvation must be "a true and lively faith", which manifested
itself in good living and good works. A person living in ungodliness while professing belief in
Christ and the words of Scripture, cannot claim to have faith. However, when in exceptional
circumstances like the thief on the Cross, a person can be saved by true faith alone without
works. Quoting the Fathers he agrees with Augustine that if a Jew or pagan clothed the naked
and fed the poor, he would receive no heavgnly reward for this, adding to his argument the
| statement of Chrysostom,!6 "I can show a man that by faith without works lived and came to
heaven; but without faith never man had life." 17

(d). Selected References from the Second Book

The second book comprises twenty-one homilies. The second homily, On the Peril of
Idolatry, resorts to Jerome and Tertullian for a correct translation of the scriptural word for
image from the Latin and Greek. After scriptural exposition concemning this theme, Athanasius,
Lactantius, Cyril, Epiphanius, Jerome, Ambrose, and Augustine, are brought in to support the
argument against images. Then the Ecclesiastical History of Eusebius is used to trace the
development of thiS trend from paintings to images. "Wherefore let us beseech God, that we,
being warned by his holy word forbidding all idolatry, and by the writings of the old godly
doctors and Ecclesiastical Histories, written and preserved by God's ordinance for our
admonition and warning, may flee from idolatry ...".}% Even though it may be argued that the
present argument from the consensus pairum may not be accﬁrate, the appeal to the Fathers is
an unmistakeable reference to their authority. In the homily On Fasting the argument turns on
the question of good works and St. Augustine is invoked to make the point that good works do
not bring forth grace but are brought forth by grace, while resort is made to the practice of the
early Church through Eusebius's history.19 In the homily on Common Prayer and the
Sacraments scriptural and patristic sanction is expounded. Concerning the receiving of Holy
Communion reverently, Ambrose, John Chrysostom, Irenaeus, Ignatius, Dionysius, Origen,
Cyprian, and Athanasius, are quoted,

All which sayings, both of the Holy Scripture and godly men, truly attributed to
this heavenly banquet and feast, if we would often call to mind, O how would
they inflame our hearts to desire the participation of these mysteries, and
oftentimes to covet after this bread, continually to thirst for this food;20
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Then comes the Council of Nicaea and a quotatioh from Eusebius relating a sermon of
Emissenus, a godly father, that when going "to the reverend Communion ... thou look up with
faith upon the Holy Body and Blood of thy God, thou marvel with reverence, thou touch it with
thy mind, thou receive it with the hand of thy heart".2! Speaking of the true Church, the homily
for Whitsunday?2 states three notes or marks by which it is known,

pure and sound doctrine, the Sacraments ministered according to Christ's holy
institution, and the right use of the 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.

(e). Concluding Comments

More specific references could be listed. Suffice it to conclude with the fact that in the
Index the names of thirty-four Fathers and others from the primitive Church are listed. Here, the
underlying principle of the English Reformation, the patristic mind, finds practical expression in
homiletic teaching. Like the Fathers the Refbnners were preachers and pastors, concemed with
the communication of the message of salvation to both theologians and ordinary people. In both
the all-embracing and integrating theme of salvation, provides their principle of unity and makes
their theology pn‘man’ly pastoral, although at the same time it is soaked in Scripture and soundly
academic.

(iv). The Book of Common Prayer

’ (a). Antecedents

In the Introduction, section II, to his Annotated Book of Common Prayer, J.H.Blunt
points out that the Church of England has had distinctive formularies of its own "as far back as
the details of its customs in respect to Divine Worship can be traced".23 He goes on to say that
while the early history of these formularies is obscure, there is good reason to believe that they
were derived, through Lyons, from the great Church of Ephesus, in which St. John spent the
latter half of his life. There was an intimate connection between the Churches of Gaul and
England in the early ages of Christianity, of which we still have memorial among the ancient
French saints in our Calendar and Blunt claims that this ancient Gallican Liturgy came from
Ephesus.

St. Augustine in the 6th century, found in England the same rites he had observed in France,
which, he remarks, differed in many particulars from those of Rome. On the advice of Gregory
the Great he was gentle with those liturgical differences, and even though he attempted to gain
universal acceptance of the Roman customs, the ancient Church in England adhered to its own
ancient rite for many years, except in the dioceses foundéd by Augustine in which there was the
most close agreement with the Roman customs. According to some authorities, Osmund, Bishop

of Salisbury 1078, remodelled the Offices of the Church and left behind him the Breviary of
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Sarum, containing the daily services, together with the Sarum Missal and Sarum Manual.
though these liturgical uses are probably not older than Richard Poore, dean and bishop, 1198-
1228. These and some other Service-Books constituted the "Sarum Use" which became the
principal devotional Rule of the Church of England, though there were other Uses in York,
Bangor and Hereford, traceable to a common origin deriving from a source independent of
Rome.
«(b). Principles of Liturgical Reform

~ Itwasin 1543 that Thomas Cranmer announced the King's intention to begin a reform of
the service books but with Henry's death it only achieved some piecemeal revision. Nevenheless
Cranmer continued, and the history of the Prayerbook down to the end of Edward's reign is the
biography of Cranmer. Mason writes,

It was a task to which he was well-fitted. So far as the study was possible in that
age, Cranmer was a student of comparative liturgiology. ' A singularly clear
answer to the supposition not infrequently entertained, that he was not well
informed about liturgical order and ritual propriety, may be given' says Mr.
Burbidge, [Liturgies and Offices of the Church p.xiv] 'by putting into the hands
of his critics his copy of Gemma Animae, or Directorium Sacerdotum
secundum usum Sarum, or. Erasmus's version of the Liturgy of St. John
Chrysostom'; and by offering them a choice of his editions of Durandus’s
Rationale Divinorum Officiorum’. It was Cranmer who introduced into the
West the now familiar "prayer of St. Chrysostom". Some features of the Second
Prayerbook were very probably due to his acquaintance with the Mozarabic
offices of Spain. He had paid attention to the various old English uses, some of
which would have been lost to memory if he had not happened to mention
them in his Preface to the Prayerbook.24

In two Acts of Uniformity Edward VI states that he has appointed the Archbishop of
Canterbury with other bishops and leamed divines to revise the Liturgy, "having as well eye and
respect to the most sincere and pure Christian religion taught by the Scripture, as to the usages in
the Primitive Church" In 1552, the Act speaks of The Book of Common Prayer, "a very godly
order, agreeable to the Word of God and the primitive Church ...".25 The 1552 Book arose from
the agitation of Continental Reformers that the Church of England had not gone far enough in its
Reformation. Nevertheless the principle of this English Reformation, which is anti-papal but
Catholic, is maintained. The Preface to the 1549 Book makes this plain, pointing out that in the
passage of time the Common Prayers of the Church have become corrupted. The intention of the
ancient Fathers it points out was that such Divine Service was,

for a great advancement of godliness. For they so ordered the matter, that the
whole Bible (or the greatest part thereof), should be read over once every year,
intending thereby, that the Clergy, and especially such as were Ministers in the
congregation, should, (by often reading, and meditation in God's word) be
stirred up to godliness themselves and more able to exhort others by wholesome
doctrine, and to confute them that were adversaries to the Truth; and further,
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that the people (by daily hearing of holy Scripture read in the Church might
continually profit more and more in the knowledge of God, and be the more
inflamed by the love of his true Religion.26

The Preface goes on to point out that "... this godly and decent Order of the ancient
Fathers hath been so altered .." and broken up by additions of legends, Responds,
Commemorations etc., that while books of the Bible were read, they were never finished. The
ancient Fathers had also divided the psalms into seven Portions for daily reading, but many of
these were omitted. With a new Kalendar providing for an orderly readigg, of Holy Scripture
and certain Rules, "here you have an Order for Prayer, and for the reading of the Holy
Scripture, much agreeable to the mind and purpose of the old Fathers".

(c). Of Ceremonies

Of Ceremonies, explains why some are retained and some abolished. Some have grown
into abuse but others have been retained because they contribute to a decent order in the Church,
and edification. St. Augustine of Hippo is cited in support of this policy, since in his time he
complained that ceremonies had grown to such a number that Christians were worse than the
Jews in this respect. His counsel was that such a yoke and burden be taken away. This situation
was much worse in the 16th century. The point is made that some ceremonies there must be for
the keeping of any Order or quiet discipline in the Church, and that old ceremonies ought to be
reverenced for their antiquity.

Evan Daniel writes,

The principles which guided the Prayer Book revisers were very simple. In
doctrinal matters they took for their standard of orthodoxy the Bible, and the
belief of the Church of the first five centuries; in framing formularies for public
worship, they retained whatsoever they could of the old service-books; in ritual
matters they continued to follow the traditions of their own Church, deviating
from them only where spiritual edification rendered such deviation necessary.
Their object was not to revolutionize but reform; not to get as far away as
possible from the Church of Rome, or from any other Church, but by retracing
the steps whereby the primitive Church of England had 'fallen from herself to
return to Catholic faith and practice. Hence Queen Elizabeth was perfectly
justified in saying in her letter to the Roman Catholic princes, 'that there was no
new faith propagated in England no new religion set up but that which was
commanded by our Saviour, practised by the primitive Church and approved by
the Fathers of the best antiquity’. The same principles are distinctly and
authoritatively set forth in the 30th Canon Ecclesiastical which says: 'So far was
it from the purpose of the Church of England to forsake and reject the Churches
of Italy, France, Spain, Germany, or any such-like Churches, in all things which
they held and practised, that, as the Apology of the Church of England
confesseth, it doth with reverence retain those ceremonies which do neither
endamage the Church of God nor offend the minds of sober men; only departed
from them in those particular points wherein they were fallen both from
themselves in their ancient integrity, and from the Apostolical Churches which
were their first founders.27
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Wordsworth?® in answering the question concemning the observation of rules in the
prescribing of Rites and Ceremonies points out that "they must take care that the Rites which
they ordain, be reasonable and decorous, and, as much as may be, in conformity with the ancient
practice of the Universal Church; ..."

(d). Apology for the Book of Common Prayer

Wheatly prefaces his A Rational Illustration of the Book of Common Prayer,2® with an
Introduction in which he sces the necessity of an apologetic to those who disparage the Book of
Common Prayer. His concem is to convince them of the Lawfulness and Necessity of National
precomposed Liturgies in general. He appeals to the practice of the ancient Jews, Jesus, his
Apostles, and the primitive Christians. Such precomposed forms of prayer are the Lord's Prayer,
the Psalms and other set forms of prayer. Not only from the intemal evidence of the New
Testament but from the testimony of the primitive Church he builds his thesis. "It is plain then,
that the three first centuries joined in the use of divers precomposed set forms of prayer, besides
the Lord's prayer and psalms: after which, (besides the Liturgies of St. Basil, St, Chrysostom, St.
Ambrose) we have also undeniable testimonies of the same”, after which he cites Gregory
Nazianzen, the Council of Laodicea and the Collection of the Canons of the Catholic Church;
"which Collection was established in the fourth General Council of Chalcedon, in the year 451;
by which establishment the whole Christian Church was obliged to the use of Liturgies, so far as
the authbrity of a General Council extends."30 Wheatly concludes3! that since a national
precomposed Liturgy is warranted by,

... the constant practice of all the ancient Jews, our Saviour himself, his
Apostles, and the primitive Christians; and since it is a grievance to neither
clergy nor laity, but appears quite, on the other hand, as well from their
concurrent testimonies, as by our own experience, to be so highly expedient, as
that there can be no decent or uniform performance of God's worship without it;
our adversaries themselves must allow it to be necessary.

(e). Reformation not Innovation
Wheatly also points out that in revising the Liturgy of the day,

... it was not the design of our Reformers (nor indeed ought it to have been) to
introduce a new form of worship into the Church, but to correct and amend the
old one; and to purge it from the gross corruptions which had gradually crept
into it, and so to render the divine service more agreeable to the Scriptures, and
to the doctrine and practice of the primitive Church in the best and purest ages
of Christianity.

In which reformation they proceeded gradually, according as they were able. Dr.Comber is
quoted as describing the character of the Prayer Book that "its doctrine is pure and primitive; its

ceremonies so few and innocent, that most of the Christian world agree in them; ... its language
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... most of the words and phrases being taken out of the Holy Scriptures, and the rest are the
expression of the first and purest ages...".32 in the opinion of Grotius the English Liturgy comes
s near to the primitive pattern, that none of the Reformed Churches can compare with it.33

So F.D.Maurice, one of Anglicanism's greatest theologians in the 19th century whose
theology had its roots in St. John and the Greek Fathers, could say, "The Liturgy has been to me
a great theological teacher; a perpetual testimony that the Father, the Son and the Spirit, the one
God blessed for ever, is the author of all life, freedom, unity to men; that our prayers are nothing
but responses to His voice speaking to us and in us".34 One can see what Maurice means by such
a statement. The Prayer book is not only a manual of public devotion, it contains the fullest
statement of the teaching of the Church. In its lections from Holy Scripture, its creeds, its
prayers, its thanksgivings and exhortations, its confessions and absolutions, the occasional
offices, it brings before us the great articles of the Christian faith in what we may call their
natural order and proportion, in their organic relation to other truths, and with constant practical
reference to their subjective aspects. In the Thirty-nine Articles these doctrines are set forth
mainly as objective truths; the Prayer-Book connects them directly with our spiritual needs and
our daily conduct.

(f). The Source and Context of Theology

As the theology of Athanasius cannot be understood apart from the liturgy of Bishop
Serapion, so the theology of the Reformers and their successors must find its origin and
explanation in the Book of Common Prayer. Here is a fundamental principle of patristic
theology, that the corporate worship of the Church is the context of Christian thinking, the
source of theology, where theology and experience, intellect and intuition, thinking and praying
are kept together. Rooted in the Fathers, Anglicanism has always sought to keep these things
together, from Reformers and Carolines, to the Oxford Fathers, Butler, Maurice, Temple,
Thomton and Ramsey, and one could cite many more. The concern has always been for a an
ideal of theology which was not divorced from prayer and liturgy, for a way of life and worship
informed and structured by theological vision. We have a patristic theology when we rediscover
the liturgical character of the Church’s life in which we experience the Church, not as mere
institution, doctrine or system but as the all-embracing Life, the passage into the reality of
redemption and transfiguration. The appeal to the Fathers in the Reformers is much more than
an historical reference to the past but is an appeal to the mind of the Fathers, and to follow them,

means to acquire their mind.
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(v). The Ordinal

(a). The Test of Catholicity

A question is posed in Wordsworth's Theophilus Anglicanus3> asking whether the
Church of England can stand the test applied by the ancient Fathers to test the catholicity of
Christian communities. That is "Whether her Ministers derive their commission from the
Apostles”, [Irenaeus iv.43.p.343 Grabe]. In the words of Tertullian "Let them produce the
original records of their churches; let them unfold the roll of their bishops running down in due
succes|sion from the beginning ...", that is from the Apostles. [De Praescript.Heret. ¢.32]. The
answer is that the Church of England can trace the Holy Orders of her bishops and priests in
unbroken succession to the Apostles. Archbishop Bramhall36 is cited, "Apostolical succession is
the nerve and sinew of Apostolic unity"; and Bishop Beveridge3? "They certainly hazard their
 salvation at a strange rate, who separate themselves from such a Church as ours, wherein
Apostolical Succession, the root of all Christian communion, hath been so entirely preserved, and
the Word and Sacraments are so effectually administered; ..."

(b). The Preface _

The Preface to the Ordinal which has varied only in a few verbal alterations since 1549.
testifies to this. Here it states 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 ...". Article 36 approves this, "The Book of
Consecration of Archbishops 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 necéssary to such consecration and ordering; ...". The Canons of 1603 in
Canon 36 affirm again what is expressed in the Preface to the Ordinal and in the quoted Article.
This aspect of the English Church - its historic order, its sacramental life, is that in which she
claims kinship with the pre-Reformation Church, the Church of antiquity but also with
acceptable Catholic elements still existing in the Church of Rome. The English Reformers may
have been anti-Papal, but they were not anti-Catholic, and retained a sense of catholic faith and
life to be preserved in a reformed idiom that was consistent with and in continuity with the

Church of antiquity.
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4.

The Patristic Spirit
of

Reform

(i). Continuity with the Primitive Church

As the history of the English Church is traced from the beginning of the seventh
century to the middle of the sixteenth, it is seen to possess the essential features
of the Christianity of the patristic period. The earlier British Church had sent
bishops to the Council of Arles in 314 A.D., and possibly to Nicaea in 325
A.D., and Sardica in 343 A.D.; and the threefold ministry of bishops, priests,
and deacons is everywhere found in the later Church of the English nation. With
the ministry the sacraments were retained. Baptism and the Eucharist are
habitually found as the means of bestowing and maintaining Christian life. Both
ministry and sacraments were grouped round the preservation of the historic
faith.!

Here is expressed that strong conviction that Anglicanism claims, a continuity with the primitive
and undivided Church as a fact rooted in the truth of history and which sixteenth century reform
has nowhere weakened or destroyed.

(ii). Archbishop Parker and the Argument from Antiquity

With Elizabeth 1st on the throne and Matthew Parker reluctantly at Canterbury (1559-
75) this is the foundation on which Anglicanism was to be built. In Parker, deep study of the
Bible and the Fathers strengthened a mind naturally mediating and judicial, in a scholar who was

a great lover of antiquity. A more special inierest was the ancient history of the Church in
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England and its records, which, explains Sir Edwyn Hoskyns, Parker needed for his specific
purpose.2 These records were in the form of Anglo-Saxon manuscripts now in the possession of
Corpus Christi College Library in Cambridge. The religious situation at the beginning of
Elizabeth's reign was delicate and difficult when in 1565 Thomas Stapleton published his
translation of Bede's History of the Church of England. He reiterated the Roman charge that the
Church of England was a piece of newfangledness supporting it by an appeal to history. Parker's
specific purpose was to respond to this charge of newfangledness and to awaken confidence in
the Church of England. To this end he collected these manuscripts and embarked upon his study.

The wealth of Biblical manuscripts and of early commentaries upon the Bible,
which are included among our manuscripts, is no doubt due to one great and
important line of defence of the Church of England. The study of the Bible and
of its meaning to the early Fathers of the Church, which was an appeal to sound
biblical scholarship, enabled Parker to claim that many changes could be
explained and justified by the authority of the Bible and of its earliest
interpretation in the Primitive Church.3
More peculiar to his purpose was his concem to prove from his Anglo-Saxon manuscripts that it
was Rome that had erred and was guilty of newfangledness. He found authority in the history of
the English Church itself, as embodied in these manuscripts, for bible-reading in the "vulgar
tongue”, and that transubstantiation and the celibacy of the clergy had no historic foundation in
the Anglo-Saxon Church. In his Bampton Lectures (1830), An Enquiry into the Doctrines of
the Anglo-Saxon Church, (Oxford, 1830) Henry Soames cites Bede in his concemn to translate
the Scriptures into the vemacular and Bede's diocesan, the Bishop of Lindisfame (710),
Eadfridus, "who engaged in the task of rendering Holy Scripture into his native idiom."

All this was no mere antiquarianism. It served to bring a sense of security and
solid foundation in ancient tradition to a Church which had undoubtedly passed
through revolutionary change. It was an appeal to sound leaming and went -
along with the primary appeal of Anglicanism to the Scriptures, the "ancient
‘fathers" and the early Councils of the Church. At this stage of the struggle the
controversy was mainly with Rome: it was against Rome that history was called
to witness ... The importance of all this ... lies in the consistent refusal of the
writers to allow any severance between the Scriptures and the early Church on
the one hand and their Anglicanism on the other.4
The Reformers were dealing with a particular situation and working out their theory in the light
of it, and like every living theology it springs out of, and reflects, the worship of the Church, so
that their theology finds its origin and explénation in the Book of Common Prayer. A point made
earlier is that there is a consistency between them and Athanasius whose theology must be
understood in relation to the liturgy of Bishop Serapion, indeed the whole patristic tradition in
which prayer is the seed-bed of belief. Lex orandi legem statuat credendi, let the law of prayer

establish the law of belief. A theology that cannot be prayed is no theology at all.
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Their particular preoccupation with an anti-Roman Reformation was soon to cease.
Within their own Church as well as outside it there was soon to come a violent and able reaction
from those, who, comparing Anglicanism's Reformation with that of Continental Protestantism,
felt it had not gone far enough in rejecting catholic institution and practice in doctrine, ministry
and observances. But the principle and course of Anglicanism was already laid. Those principles

... can be summarily described as a strong attachment to the authority of
Scripture, and of the early Church with its "Fathers' and councils, to the tradition
of an ordered liturgical worship and of the ancient threefold ministry of bishops,
priests and deacons, and to the view that the Church of England, basing itself on
sound reason in matters of relative indifference, 'may ordain, change, and
abolish ... so that all things be done to edifying.?

(iii) Our Peculiar Character
Henry Cary describes this peculiar character of Anglicanism.

A principle which especially characterises the Church of England and
distinguishes her from every other reformed communion, is her marked and
avowed adherence to the catholic faith as received in the primitive and purest
ages of Christianity. She has acted on this universally and acknowledged truth
that whatsoever is new in the fundamentals of religion, must be false. On this
ground, and believing that in the earliest ages the great truths of Christianity
were known to, and plainly professed by the Church, she (and here he quotes
from The Peculiar Character of the Church of England by Dr. Jebb, the
Bishop of Limerick ) 'in the first instance, and as her grand foundation, derives
-all obligatory matter of faith, that is, to use her own expression, all 'that is to be
believed for necessity of salvation, from the Scripture alone: and herein she
differs from the Church of Rome. But she systematically resorts to the
concurrent sense of the Church catholic, both for assistance in the interpretation
of the sacred text, and for guidance in those matters of religion, which the text
has left at large: and herein she differs from every reformed communion.®

It is interesting to note what an Orthodox theologian makes of this peculiar character
of our Church. Nicholas Lossky’ points out that the mistake some Orthodox make is to seek in
Anglicanism, past and present, statements which could be interpreted as symbolical texts. A
symbolical text for an Orthodox is the expression of the Church’s belief voiced by the episcopate
as representative of the whole body, so that a doctrinal statement made at a Council and
conﬁrmed by ecumenical assent on the part of the whole people is not merely an ‘official
statement of the Church’s position on a given point, but the catholic expression of the one faith
of the Church. The Thirty Nine Articles is not such a symbolical text, though Jewel’s Apologia
came nearest to being such a text. Lossky’s advice to an Orthodox curious about Anglicanism is
this. .

Instead of trying to organise quasi-symbolical texts such as the Thirty Nine

Articles into a consistent doctrinal pattern or discussing the validity of Anglican
orders on the basis of the Apostolic succession he should tum to other sources

52



such as the actual works of Anglican divines, the Book of Common Prayer , and
the English Hymnal, and study them. The living tradition of this peculiar
character of Anglicanism "remains hidden in liturgical and devotional literature
such as the Book of Common Prayer or the Hymnal and the works of those
divines, without really finding catholic expression in a statement which might
be described as a corporate act of the whole Church.

Lossky makes a plea that an Orthodox read Anglicanism not from the outside but ‘from
the inside’, meaning a sympathetic reading of the other’s experience with total readiness to put
one’s own ‘traditional’ formulations in question and with absolute confidence in the
indestructibility of truth. Returning to the Thirty Nine Articles he says,

... it should perhaps be emphasised that instead of being the expression of the
common spiritual experience of members of the Church of England, in the light
of which the writings of such or such a divine, or this or that part of the English
Liturgy, may or must be viewed to be rightly understood, it is the writings of the
divine, the prayer, the hymn, which reflect an implicit, more or less grudging,
more or less accepting, commentary on the formulations. They provide the
further definition of certain terms lacking in the Articles themselves and will
generally yield an impression of Anglican doctrine and spirituality ... 5
from that which a mere reading of the Formularies will give. He illustrates this by comparing
Article XIX and Hooker. The Article describes the Church as a " visible congregation of faithful
men where the pure Word of God is preached and the Sacraments minisiered according to
Christ’s ordinance”, which Lossky judges to be somewhat ‘laconic’. In Hooker’s Laws of
Ecclesiastical Polity, we find (BK.V, ch.. LVL 5-7) that the Church is not primarily a ‘visible
society of men’ (Bk.III, ch. 1. v, 14), nor is the notion of a mystical body something
apprehensible in ‘our minds by intellectual conceit’ (Bk.III, ch.1. 2.); here the Church and
Sacrament become really and truly one. McAdoo describes Book V, as the first in-depth
theological commentary on the Book of Common Prayer, "... a genre that would develop in a
matter of decades with works such as those of Anthony Sparrow, Hamon L’Estrange and John

Cosin . . ."

It is a profound theological exposition of why Anglicans believe, think and
worship as they do. Church, ministry, sacraments, liturgical principles and
practice, are all discussed and not merely in the ‘parochial’ setting but in the
context of participation in the Life of the Incamate Lord through the grace of
Word and Sacraments in the corporate fellowship of the Church.’

Throughout Hooker there is that wide vision of the continuity and wholeness of the Church’s
Tradition, not in the sense of establishing a pedigree, but in the transmission of certain living
qualities of faith and order which link the present Church with the Primitive Church, being at
once the assurance and norm of catholicity.

Lossky then gives two lengthy quotations from Lancelot Andrewes, from The Nativioty

Sermon ™ and from a Pentecost Sermon "' . Here Andrewes expresses an essentially and much
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more explicitly Eucharistic conception of the Church in which is a rich conception of symbolisfn
and the full significance of the Eucharist in the Christian’s life. The final vision on which the
sermon ends, of man’s partaking of the divine life in the Feast of the Kingdom, is, as Lossky
claims, best expressed in the Pentecost Sermon and the exposition of the mysterious presence,
here and now, of the Eighth Day in the Church instituted at Pentecost. Here in his preaching, not
only in the content that expresses an organic theology, but also in the style, Andrewes is most
characteristically patristic. It was these successors of the Reformers who .were to be called upon
to defend and elucidate this peculiar character of Anglicanism into an expression of the
Primitive Church on English soil, as within and without the Church of England they responded to
attacks on its fundamental nature. Cary in 1835 lamented that this peculiar character of the
English Church was little regarded by the generality of its clergy, and H.B.Svyetc in 1904 wished
that the clergy of every school would bring their convictions to that same test of the Fathers as
previous generations of Anglican divines.

(iv). Reading from the ‘Inside’

In Lossky’s advice to the Orthodox in their reading of Anglicanism lies a clue for
today’s Anglican in grasping in a living way from the ‘inside’ its peculiar character. As the
contemporary Orthodox is advised to put in question his own ‘traditional’formulations and to
have absolute confidence in the indestructibility of truth, so the contemporary Anglican will need
to suspend most of the responses and unlearn most of the habits of the modem mind that have
created the great gulf between this and all preceding ages. As we do not translate Shakespeare
into modem English in order to understand him, so in Greek, Latin and Caroline divine there is
no easy process of changing the images. Such a tampering with their fashions of expression will
only result in losing the substance of what they are saying. The images they use are what Bishop
Ian Ramsey described as disclosure models, specific images with a depth of meaning that
develop an understanding of what is presented in several directions at once. They " are rooted in
disclosures and bom in insight" and hold together two things in such a way that thought about
one produces some understanding in depth of the other. Hence the Anglican Fathers use the
language and imagery of patristic theology because the poetic vision of these early Fathers could
only be expressed as they, in fact, expressed it.

When all these divines are allowed to speak in their own voices, there is no substitute for
reading what they say as they say it, One finds in them what Lossky found, a patristic theology
in an English idiom, which was no mere repetition of what the Fathers said, nor the transforming
of them into a formal and infallible authority and theology into a patristic scholasticism. That

-would have been a betrayal of the very spirit of patristic theology. What is present in these
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Anglican divines is a recovery of the spirit of the Fathers and the secret inspiration that made
them true witnesses of the Church.. Hence for the Reformers and Caroline divines the Fathers are
not mere relics of the past but living witnesses and contemporaries with them so that what
constitutes the essential feature of the Fathers, their charismatic life in the Church lives again in
these Anglican Fathers in the apostolic tradition they have received. Thus it happens that the
same faith of the Apostles which is relived and represented throughout all ages by the Fathers,
and makes the age of the Fathers a perennial presence in the Church, is relived by the Anglican
divines themselves,. as they appropriate the consensus patrum normatively and critically, in the
development of that peculiar character of Anglicanism. It was this peculiar character of
Anglicanism that Lossky, was able to see, somewhat laconically in its Formularies, but much
more explicitly in the writings of her divines, the Book of Common Prayer, and The English
Hymnal . Looking at Anglicanism from the inside he was able to see a return to the Fathers in
Hooker and Andrewes. Part Two of this thesis is concerned with the writings of these divines and

the readiﬁg of them from the ‘inside’.
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Part Two : Fathers and Carolines

5

Successors and Builders

(i) Newman and Routh

Thomas M. Parker speculates that when Newman spent two hours with Dr. Routh of
Magdalen to receive his opinion on his own work The Arians of the Fourth Century, Routh had
no need to introduce him to the Fathers in 1834. "What he could do and may have done, was to
point out that, besides Bull, many of the great Caroline divines were patristic students and based
their theology upon the Fathers." Parker points out that it would seem natural, with Newman
writing Tracts, reviving doctrines submerged since the non-juring schjsrﬁ, for Routh to point out
that the interpretation of Scripture, the Anglican Formularies and the Fathers, to which Newman
appealed, had been held before and written into a considerable corpus of theological writing.
Parker's point is that Newman came to the Carolines by way of the Fathers and not vice-versa,
and that his dedication to Routh in The Prophetical Office of the Church in 1837, which speaks
of Routh as having been preserved "to report to a forgetful generation what was the theology of
their Fathers,” suggests that he has in mind the classic Anglican theologians. For not only was
Routh the great reviver of patristic studies in Oxford, after a period of relative neglect, with the
- publication of his Reliquae Sacrae, he was, Parker points out,” ... the man who, even in his
appearance, retaining as he did the old clerical dress, recalled the great figures of the classical
Anglican age ... ", and in the view of Oxford, the "living representative of a tradition submerged
by the metaphysical and apologetic trend of eighleénth century Anglican theology."

These successors of the Reformers were builders, their work being the natural outcome
and growth of what the Reformérs had laid, not merely in the opinions of thinkers but in the

foundation documents of Ang]icanism. If those foundations had not been there Anglican theology
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in the seventeenth century would have been- quite different. These Anglican divines of the

seventeenth century continue to hold the Fathers in special esteem, but as Michael Ramsey2

points out

Whereas the Edwardian and Elizabethan divines had been interested in the
Fathers chiefly as a means of proving what had or had not been the primitive
doctrine and practice, the Caroline divines went farther in using the thought and
piety of the Fathers within the structure of their own theological exposition.
Their use of the Fathers had these two noteworthy characteristics. (1) Not
having, as did the Continental Reformers, a preoccupation with the doctrines of
justification or predestination they followed the Fathers of the Nicene age in
treating the Incamation as the central doctrine of the faith. Indeed a feeling of
the centrality of the Incamation became a recurring feature of Anglican
divinity, albeit the Incamation was seen as S. Athanasius saw it in its deeply
redemptive aspect. (2) Finding amongst the Fathers the contrast of iGreek and
Latin divinity, the Anglican divines could be saved from western narrowness,
and were conscious that just as the ancient undivided Church embraced both
East and West so too the contemporary Catholic Church was incomplete
without the little known Orthodox Church of the East as well as the Church in
the West, Latin, Anglican and Reformed. The study of the Fathers created the
desire to reach out to Eastern Christendom. Thus did Anglican theology find in
the study of the Fathers first a gateway to the knowledge of what was scriptural
and primitive, subsequently a living tradition which guided the interpretation of
Scripture, and finally a clue to the Catholic Church of the past and the future: in
the words of Lancelot Andrewes 'the whole Church Catholic, Eastern, Western,
our own.'

(ii) Distinguished Writers

It is not surprising that no period in our Church's history is more rich in writers of high

distinction in the field of theology, a feature which did not diminish until the end of the century in

an age of general intellectual ferment. These distinguished writers include Hooker and Andrewes,

Laud, Hammond, Overall, Field, Ussher, Sanderson, Taylor, Pearson, Barrow and Bull, to name

but a few. Frere claims that with Hooker, Andrewes and Overall there came a revulsion against

the dominant Calvinism, which

introduced a more mature conception of the position of the English Church,
based upon the appeal to Scripture and the principles of the undivided Church.
The earlier theologians had been able to recognise in principle the soundness of
this appeal, but they had hitherto been unable to work out in practice its detailed
results.

If one was to define the ethos of these Caroline divines then it will be found in the holding

together of what Baron von Hiigel maintained as necessary strands of the Christian life, the

mystical, the intellectual and the institutional.

It was marked by a time of massive scholarly activity. Following on the classical
work of Richard Hooker (1554-1600) which only began to be assimilated in the
years following his death, it saw the beginnings of a distinctively Anglican
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theological position, on the one side clearly distinguished from Rome, on the
other from that of Calvinist Geneva. Above all it was marked by a renewal of
the understanding and the practice of the Christian way of common and private
prayer. And all these things were held together in a single focus

In the theology of these divines thinking and praying are indissolubly connected, in an orthodoxy

which was not a static repetition of the past but a living, growing pattern of truth.

* (iii) The Love of Learning and the Desire for God

John Byrom points out that " ... they were all soaked in the primitive and medieval
tradition of contemplation as the normal outcome of a life of serious prayer." He goes on to say
that they all write as if they held and would have given general assent to the Latin tag, lex orandi
legem statuat credendi, let the law of prayer establish the law of belief. "There is a sense of
richness about these divines which gradually reveals itself as flowing from something deeper than
torrential intellect, or even high poetic gifts. " An unmistakeable mark of them is a love of
leaming and a desire for God, so deeply intertwined that it is pointless to try and distinguish
them, though the manner of their lives makes clear that whenever the two came into conflict it
. was invariably the love of leaming which gave way, making the point reinforced by Hegius the
15th century German Christian humanist, that 'all learning is harmful which is gained at the
_expense of piety'.5 The fusion of thought and feeling in these theologians is what Allchin tells us
drew that twentieth century man of letters T.S.Eliot back to Christian faith and life and prompted
his small book of essays For Lancelot Andrewes, whom for Eliot embodied in himself the
learning, the theology and the devotion which marks the best men of this age. For Eliot, Hooker
and Andrewes made the English Church more worthy of intellectual assent, and in them, as in the
actual life and worship of the period, he found a Catholicism which was not ignorant either of the
Renaissance or the Reformation, a tradition which had already moved into the modem world. "It
was a way of livng and thinking the Christian tradition which had taken humanism and criticism

into itself, without being destroyed by them."$

(iv) Anglicanism’s Distinctive Strength

Richard Hooker (1554-1600) and Lancelot Andrewes (1555-1626) are without doubt
the two outstanding theologians of this era, who embodied in their own persons humility, piety,
and leaming, that made them men of moderation. By temperament neither of them was suited to,
nor attracted, by a spirit of controversy, but they both responded with their characteristic
singleness of mind and moderation. Their task was the establishment of the catholic identity of
Anglicanism, for Hooker in relation to Puritanism, for Andrewes in relation to Roman

Catholicism. Vital to their theological method is the supremacy of Scripture, the interpetation of
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which rested on an appeal to antiquity. The testimony of the undivided Church was fundamental
to their theological method, not only in their interpretation of Scripture but also in matters of
doctrine, liturgy and canonical matters, the dogmatic decisions of the first four General Councils
providing their ground base.

This stance on the constant of Anglicanism, the hapax or once-for-allness-of-the-faith,
does not imply a fossilized religion, the precluding of any development. The faith which is set
forth in the Scriptures and the Catholic Creeds develdps and grows under the guidance of the
Holy Spirit within the Church. Every age has to apprehend, appropriate, re-present, and
proclaim the living revelation in all the changes and varieu‘és of human cultures throughout
history. But it must be a development from the facts of revelation and not away from them. The
criteria for such development must be Scripture and Tradition conformable to Scripture,
otherwise one may end up with what Bishop Hanson described as a virtually uncontrolled
doctrinal space-flight. In 1899 Francis Paget prefaces his Introduction to the Fifth Book of
Hooker’s Laws of Ecclesiastical Polity ~ with this point that "The distinctive strength of
Anglicanism rests on equal loyalty to the unconflicting rights of reason, Scripture and Tradition."
McAdoo claims that a living Church in a changing society needs to see why it is necessary that
this classical way of doing theology and being related to other Christians, matters to Anglicans
today. Such a method avoids the deadness of an atrophying traditionalism, for its concem is to
allow tradition 1o live as a living process of transmission. " Neither may we in this case lightly
esteem what hath been allowed to fit in the judgement of antiquity, and by the long continued
practice of the whole Church; from which unnecessarily to swerve, experience hath never as yet
found it safe."” Michael Ramsey said that the tests of true development are whether it bears
witness to the Gospel, whether it expresses the general consciousness of Christians, and whether
it serves the organic unity of the Body in all its parts. These tests are summed up in the
Scriptures, wherein the historical gospel, and the development of the_ redeemed and the nature of
the one Body are described. So the Scriptures have a special authority to control and check the
whole field of development in life and doctrine. These fundamental principles of the English

Reformation we must now examine as they are developed in the theology of the Caroline divines.
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Richard Hooker
and

The Puritans

(i) Controversy and The Laws of Ecclesiastical Polity

In 1585, on his appointment as-Master of the Templé, Hooker came into conflict with
English Puritanism in the Presbyterian Walter Travers; who was one of its recognised leaders
~ and second to Cartwright himself. Travers as Lecturer and Hooker as Master were incompatible
in their principles, but the notion that, "the pulpit speaking pure Canterbury in the moming and
Geneva in the aftemoon.” is questioned by Richard Bauckham as having small foundation in
fact. Travers not only opposed episcopacy but also denounced the Prayer Book along with
Hooker’s charitable teaching that God would be merciful to those who had lived "in popish
superstition because they had sinned ignorantly.” According to Bauckham! there seem to have
been two levels of conflict, the one over maitters of church polity and liturgical conduct that was
Anglican versus Puritan, the other over matters of Calvinist doctrine that was simply Travers's
position as a Calvinist over against Hooker's, who, as yet, was not the official champion of
Anglican orthodoxy. Bauckham is concemned not to treat, as some students of Hooker do,
Calvinism and Puritanism as synonymous. Bauckham maintains that their disputes on

ecclesiastical and liturgical issues, matters of controversy between Anglican and Puritan, were
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conducted in private, not in the pulpit of the Temple. Furthermore, Hooker, "did not deliberately
oppose Travers's doctrine. In his occasional divergences from Calvinist orthodoxy Hooker was
establishing his independence as a theologian, not promoting an Anglican party line against
Geneva."2

The controversy came to a head in March 1586, when on three successive Sundays
Travers used his sermon to refute the doctrine preached by Hooker in the moming. It centred
around Faith and Justification and whether the Romanists who denied or obscured justification
by faith could hope for salvation. Hooker affirmed this possibility, if in other respects they are
sincere Christians, and that God would be merciful and save the thousands of our forefathers
who had died "though they lived in popish superstitions, inasmuch as they sinned ignorantly.”
To the Puritan and Calvinist mind this was a betrayal of the Reformation. Whitgift, the
Archbishop of Canterbury removed Travers from his lectureship and gave judgement in favour
of Hooker. It was the shock of this first direct experience of the workings of the Puritan mind
that motivated Hooker's return to first principles, and the working out of his own position more
adequately. It signalled the need for a constructive theology of a new type.

Away from the Temple but not in the quiet country living of Boscombe, which according
to Professor Sisson3 Hooker never inhabited, he worked out his Laws of Ecclesiastical Polity,
which he reviews the whole of the Puritan controversy from its inception at the beginning of
Elizabeth's reign. He remained in London until moving to another country living near Canterbury
in 1595. Sisson has also shown in his Judicious Marriage of Mr. Hooker. that the Laws was
writien in London where thé author could draw on the help of. friends Edwin Sandys, a trained
lawyer and MP, and George Cranmer, so that it was no lone secret venture and was backed by
Whitgift. At Whitgift's request he also found himself resuming the Archbishop's unfinished
controversy with Thomas Cartwright, the Presbyterian Lady Margaret Professor of Divinity at
Cambridge. This controversy between Anglican and Puritan made a notable contribution to
theological method, for the Admonition to Parliament in 1572 was a comprehensive plan of
change whose primary interest was theological, identifying a type of authoritative viewpoint that
was subseqﬁently always identified with Puritanism. Hooker's task was to confute this by
outlining a method, providing a distinctively Anglican ethos in which as McAdoo points out, the
distinctiveness lies in the method rathér than the content. Anglicanism is not committed to
believing anything because it is Anglican, but only because it is true. So Hooker stands in the
larger room of the Christian centuries, with the Fathers who were always conscious of the
problem of fusing faith and reason, and Anselm who brought new vigour to theological method
before the Reformation period with his "faith seeking understanding", but also with Aquinas who

is the forerunner of an approach to reason and to a synthesis of faith and reason which left its
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mark on this 17th century Anglican theologian. In his ecclesiastical and theological position in
the Church of Englénd, "Hooker was a close follower of his early friend and patron, Bishop
Jewel. Jewel, in his celebrated Apology of the Church‘of England, had clearly defined the
Catholic foundation principles of the Reformed English Church and especially in its appeal to
Apostolic and Catholic antiquity. Hooker practically applied this position to the discipline of the
Anglican Church, against the clamour of the Puritan party for the enforcement of the discipline
of Geneva. Jewel had defended the English Church against the denunciatory attacks of Rome,
Hooker defended it against the .scurrilous attacks of the Puritans. It is specially interesting to
notice how closely Hooker follows and 6ften amplifies the theological teaching of the great
Anglican Apologist, whom he described as "the worthiest divine that Christendom hath bred for
the space of some hundreds of years"?

More specific to the purpose of this essay is Hooker's use of the Fathers, which, while
not a creation of the 17th century, became during this century an integral part of the Anglican
approach to theological questions. This appeal to antiquity was not simply a search for
guarantors of some specific teaching and practice, but in addition to establishing identity of
doctrine with the early period, the concern was to discover what kind of Church existed in the
first three centuries and show a resemblance between it and the contemporary Church. The
appeal to antiquity was not peculiar to Hooker; othérs were concerned to use their understanding
of the teaching and ecclesiastical polity of &e Primitive Church. The Puritans wanted a system
on Sola Scriptura ; others among reformed churches were more historically minded and sought
to establish their position from the first three centuries. So Hooker found himself having to deal
with people who believed not only that they had rediscovered the Gospel in its original purity,
but that they held in their hands a master-key to its re-establishment, a divinely-willed and pre-
ordained Church polity, and that the Genevan platform of Church order embodied the express
will of God.

(ii) The Appeal to Antiquity.

(a) A New Stage in the Argument

The wider context for Hooker's appeal to antiquity is the continuous and coherent
argument of his eight books of the Ecclesiastical Polity. The first four lay foundations upon
which the later ones are built so that continuity is clear all through Books I -V., while Book I
lays foundations upon which the whole argument of the remaining books is built. The enquiry is
impressive in its scope and the range of authorities on which it is founded. His vision
encompasses the whole universe of angels and men subordinated under God to the reign of law,

which is in all its various forms essentially an expression of the Divine reason. Aristotle and the
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philosophy of Greece, the Greek and Latin Fathers, but also St. Thomas and the schoolmen, are
co-ordinated with the teaching of the Bible in support of an analysis which establishes the
position that 'to measure by any one kind of law all the actions of men were to confound the
admirable order, wherein God hath disposed all laws, each as in nature, so in degree, distinct
from other.' Novelty or innovation were the last things Hooker would have claimed. His starting
point was a set of common assumptions central to the debate and commanding assent on both
sides, integrating them into a new synthesis at the centre of which was a novel and distinctive
vision, which he was concerned to impress upon the Puritans as the logical consequence of the
premises of these assumptions. In the Preface, he establishes an independence of mind from
Calvin, which is what the Church of England needed at this time, but could not expect from
Whitgift whose doctrinal convictions were Calvinist. This placed him and the Church of England
at a disadvantage whe;n he had to defend catholic institutions. With Hooker there emerges that
independence of Calvin's influence that was vital if the Church of England was to think out her
own position.

So Hooker's Laws of Ecclesiastical Polity represents a new stage in the argument
between Anglican and Puritan. To quote the words of Arthur B.Ferguson,

Both Whitgift and his opponents had, after all, continued to treat the past mainly
as a reservoir of authorities and had gone about as far in pitting authority
against authority as it was reasonable to go - and at times further. Experience of
this sort of thing undoubtedly convinced Hooker of its futility®.

Luoma goes on to say that the unhistorical nature of this argument for the restoration of the
primitive church by the Puritans, forced Hooker into making an historical refutation. Here in
Hooker's use of the Fathers is an advance in historical understanding, in his setting of patristic
scholarship on a new level, which, " one might even argue, forces an abandonment of the Fathers
as a source of authority for the Puritans while establishing it as a bulwark in the Anglican
defence."’

Jewel had maintained that the English Church was reforming itself along the lines of the
primitive church, but as they argued among themselves the English Reformers turned Jewel's
argument, directed at the Roman Church, against the defenders of the Elizabethan settlement,
maintaining that the English Church was not yet in correspondence with the primitive pattern.
Whitgift had to defend against this charge in his debate with Thomas Cartwright8. Both these
men shared a high regard for the primitive church and a reverence for the Fathers as one of the
chief testimonies to its structure. "However, neither succeeded in clearly defining the role of the
Fathers in determining the nature of the primitive Church. The Fathers appear more as an
appendage than an integral part of the argument'®. They merely used the Fathers as a kind of

fortress theology, using them in a piecemeal manner to bolster the didactic requirements of the
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moment. Furthermore, the weakness of Whitgift's defence lay in his agreement with Cartwright's
basic premise that there is in Scripture a perfect pattern for the Church10. Wasinger's conclusion
is that only by examining the way the Holy Spirit works through 4Scripture could a successful
critique of this Puritan claim that Scripture contains a perfect pattern for the Church be
provided and this is what Hooker provided.!!
Tﬁe manner in which Hooker employs the Fathers serves as a chief example of
the way in which he overcomes Cartwright and the Puritan concept of
inspiration, advancing beyond Whitgift and transforming the role of the Fathers
in the argument over the nature of the Church from tangential to integral 12,
(b) Cartwright’s Use of the Fathers
In contrasting Cartwright and Hooker in their use of the Fathers Luoma makes a number
of points. In relation to Cartwright's use of the Fathers his first point is that their testimony is
subordinate to Scripture-properly interpreted, which means through the inspiration of the Holy
Spirit, and which in principle is patristic. In no way can they operate as an independent source of
authority and he réjects the Augustinian canon which permits following the practice of the
Church when there is no clear command of Scripture. His second rule is that the consensus of
the Fathers, especially the councils, is preferred to the testimony of the few. The most important
consensus for Cartwright is the primitive church or the Reformed church of his own day, which
he regards as the embodiment of the primitive discipline. His final rule is that owing to the
increasing corruption of the Church since the sixth century, the use of patristic consensus must
be restricted to the first five centuries. But in his use of the Fathers there is a dearth of quotations
from the early Church and less than ten per cent of his references are drawn from the Fathers of
the first two centuries, Tertullian constituting more than half of the references, and the majority
of the citations date from the late fourth and fifth centuries, preferring the Latins and especially
the Africans. Luoma comments how odd it is that a theologian trying to establish the character of
the early Church should refer so sparsely to the early period and use the later sources he has so
warned against, but also that his use of Flacius Illyricus suggests that he does not have an in-
depth knowledge of the Fathers. His method is typical of the time, a mere listing of authorities
rather than attempting to explicate what they say and fit their argument into his own, making his
use of the Fathers highly subjective. In the end Cartwright's use of the Fathers ends up by
serving an anti-historical purpose, paradoxically the revolutionaries becoming reactionary, while
the conservative apologia for an institution which prided itself on being semper eadem, was

more sensitive to the historical process involved in the unfolding of tradition.!3



(¢} Hooker’s Use of the Fathers

In relation to Hooker he makes the following points. First, the key word in his use of the
Fathers is consensus which is misused by the Puritans because they misunderstand the true
nature of reason and revelation denying that revelation presupposes reason!4- Hooker's concern
is for credible belief. Scﬁpture contains all doctrine necessary for salvation!3 and so there is no
need for any other source of revealed law.16 Secondly, the establishment of discipline is a matter
of reason and therefore decided by a consensus of the wise!? who have leamed it from Nature
whose voice is the instrument of God.!8 Unable to distinguish between revelation and reason, the
Puritans in putting all of God's truth on one level, are trapped into making everything in
Scripture an unchanging law which is necessary to salvation. So in a scriptural cohdemnation of
the Church of England,!? they confuse doctrine and discipline, using a text which is concemed
with unchanging doctrine20 rather than the laws of discipline which can be altered according to
time and place. It is reason which determines discipline with the help of Scripture which gives no
prescription for one form of church polity.2! Resorting to reason is to follow Augustine whose
principle was to accept in church discipline that which was grounded in scripture or in a reason
not contrary to scripture. 22

Thirdly, such a rule allows for dependence on tradition and Hooker cites Augustine as
his authority,?3 "That the custom of the people of God and the decrees of our forefathers are to
be kept, touching those things whereof the Scripture hath neither one way nor other given us any
charge". He goes on to comment, "St. Augustine's speech therefore doth import, that where we
have no divine precept, if yet we have the custom of the people of God or a decree of our
forefathers, this is a law and must be kept." Again he cites Augustine in relation to apostolic
succession "that whatsoever positive order the whole Church everywhere doth observe, the same
it must needs have received from the very apostles themselves, unless perhaps some general
council were the authors of it".24 Tradition is not a rival authority to Scripture as the source of
revelation, and as he points out,25 it is not given the same obedience and reverence that is given
to his written law nor regarded with equal honour. "For Hooker tradition is not an immutable
body of truths which is a rival to revealed doctrine. It is a body of ordinances established by the
authority which Christ has given the Church in things indifferent. These ordinances are binding
until the Church has cause to change them".26 This places the Puritans in a cul-de-sac situation,
because with the fallenness of the Church spanning a thousand years as their premise, the only
credible forefathers that can be followed are the apostles which binds them in the assertion that
there is one polity in scripture .which they are unable to prove out of scripture alone. Having
ruled out Augustine's suggestion to také the tradition of the Church as apostolic they destroy any

authority the Fathers may have for them. Hooker therefore demonstrates that though Cartwright
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may quote the Fathers, they have no authority in his argument because he has negated it by his
doctrine of the fall of the Church. He asks 27 where they are to draw the boundary lines to
delineate the prime of the Church and concludes that their use of the Fathers is very subjective
and therefore they are unfit to judge "What things have necessary use in the Church ... who bend
themselves purposely against whatsoever the Church useth ..." and only give "grace and
countenance” to what pleases them "which they willingly do not yield unto any part of church
polity." |

Fourthly, Hookér's argument illustrates how the Puritans have torpedoed any claim to
consensus by virtue of their own method, which will only validate primitive discipline if it is
found in a scriptural context and this becomes impossible. Their appeal to the practice of the
first five hundred years is also negated by a subjectivism that makes their selection of evidence
arbitrary. For Hooker, his concept of consensus allows him to use the Fathers not only where it
is grounded in scripture but also where it is not against it in matters of doctrine and discipline.
Furthermore, consensus for Hooker is much wider because he will not draw limiting boundaries
at a particular century. He disagrees with the Puritan understanding of the fallenness of the
Church in which from the beginning there has always been a "continual consensus of truth”.
Thus he can write, "We hope therefore to reform ourselves if at any time we have done amiss, is
not to sever ourselves from the Church we were of before."28 This frees him, not only in his use
of the Fathers but in widening his consensus to the wisest men in every age. This is the major
difference between Hooker and Cartwright.

Fifthly, Hooker unlike Cartwright did not cite the Fathers merely as authorities but always
proved their relevance to his argument. Luoma exemplifies Hooker's skill in this by citing his
defence of fasting2? in Bk.V, Ixxii, where he trawls for the natural basis of this discipline, its
grounding in Scripture and the Fathers and concludes by highlighting differences and agreements
to put consensus into perspective. The result is a multi-faceted consensus, in which scripture,
reason and the Fathers contribute to the argument. This illustrates how Hooker's sense of history
is central rather than peripheral to his theology, but also in an implicit way his dependence on St.
Thomas Aquinas in his use of scripture and reason, whom Munz claims he had so thoroughly
assimilated and had no need to explicate.30 With Hooker there is developing a new sense of
history which A.B.Ferguson sees as a necessary precondition for a revolution in historical
scholarship.3! Munz sees in Hooker the development of a sense of perspective and process
heralding a new attitude and is the exception among the Reformers, who as Greenslade pointed

out, exhibited little sense of the development of patristic theology.
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(d) An Advance in Patristic Scholarship

Hooker's use of the Fathers represents a real advance in patristic scholarship. In
exposing Cartwright he uses the Fathers consistently and critically. The
primitive church is revered, but it is revered as part of a continuing consensus.
In his realization that the purpose of the Church will remain the same, but must
be adapted to the circumstances, one might argue that Hooker is truer to the
primitive church than Cartwright ...*

For the Puritans the Fathers were extraneous to their arguments, merely reservoirs of
authorities.

Hooker, on the contrary could critically use the Fathers and delineate a theology
that made room for them as part of thé continuing activity of the Spirit in the
Church. In his attempt to develop a theological method that achieved a proper
balance between revelation and reason Hooker exposed Cartwright's
subjectivism. This left Hooker in the enviable position of being able to
appropriate the long held and revered authority of the primitive Church while
removing the Fathers as a weapon from the Puritan arsenal. 33

(iii) The Incarnation
(a) The Patristic Mind
Hooker's concern, in being different from the Reformers, as the quotation from Michael
Ramsey points out, and as the foregoing elucidates in relation to the Puritans, is not to use the
Fathers as a quarry for proof authorities. He wants to use the thought and piety of the Fathers, to
incorporate within his own theological exposition what we may call the patristic mind,
... the central idea which generally govemned the policy of the Fathers ... But
this mind is clarified neither by one Father alone, nor again by all the Fathers as
a whole, but by some who were able to combine wisdom with right action. Such
Fathers are to be found in all periods of Church history from the times of the
Apostles to the present century.3*
Phronema is the technical term for what is called the patristic mind, whose real foundation
Hooker found to be in Scripture, Tradition and Reason. This placed him in a much larger room
than his contemporary opponents, and made him more quickly and more acutely aware of
dangers in the wider theological scene, which in their preoccupation with changes of belief in the
secondary doctrines of the Reformation they had been slow to spot. The dangers that threatened
were in the form of new heresies directed at fundamental doctrines such as the Trinity and the
Incamation coming from Anabaptists and Socinians. This finds its focus in Hooker's exposition
of the Incamation, and his doctrine of the Sacraments which are implied by a religion of the
Incamation and organically connected with it.
(b) The Central Tower

The section of Book V which deals with the Incamation (cc.1ff), occupies a
unique position in Hooker's work. It stands on a level with the central chapters
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of Book 1. These are the two peaks of the Ecclesiastical Polity by which the
whole must be judged. To change the metaphor, if Book I lays down distinctions
of thought which are the foundations of the whole edifice, the section on the
theology of the Incamation is like a central tower round which the whole is
grouped.3>
In making the Incarnation central Hooker differed from his opponents who were preoccupied
with doctrines of justification, grace and predestination and the groundiﬁg of its reality in a
subjectivism where personal experience and private judgement counted most. Here individualism
is set up over against the corporate and affects attitudes towards religious institutions, among
them creeds and sacraments. Hooker's concemn is with objectivity in religion and the right
balance of priorities in the mutual relations between the objective and the subjective.
Fundamental to Hooker's theology is the presence of creeds, without which corporate religion has
no ground and when faith is reduced to a purely personal and individual possession it finds itself
inadequate to its task.

A common religious life with its worship and organization must 'be based upon
communal experience, upon convictions corporately expressed and emphasized
with a continuity of tradition from age to age. The creeds serve this purpose and
so give objectivity to our faith, for they lay stress upon the object of faith
rather than upon the experience of the faith itself.36

(c) Incarnation and Sacraments

That objectivity of faith he expounds in his exposition of the Chalcedonian
Christology,37 but not before rooting the validity and reality of our life in Christ, in the
objectivity of sacraments which are a natural outcome of the Incamation.

Sacraments are the powerful instruments of God to etemnal life. For as our
natural life consisteth in the union of the body with the soul; so our life
supernatural in the union of the soul with God. And forasmuch as there is no
union of God with man without that mean between both which is both, it
seemeth requisite that we first consider how God is in Christ, then how Christ is
in us, and how the Sacraments do serve to make us partakers of Christ. In other
things we may be more brief, but the weight of these requireth largeness.38

No form of personal experience could be the ground base of religion, only God whose gift faith is
and who reveals himself to that faith which he has given, so that the Incamation is the true
foundation for Christianity. In Christ, the perfect union of God and Man, "we may expect to
find the nom of all true thought about both God and Man ... all our practical activity as
Christians must proceed frorp the Incarmation as its source and must be enshrined in and
supported by institutions which exhibit its principles and perpetuate its life."3® In this most
theological section of the Laws, Hooker, in building this 'central tower, is sensitive to its

importance in determining not only the stability but also the overall final shape of the whole

68



'building’. Incamation and Sacraments cannot therefore be separated, because the Sacraments are
the means by which the purpose of the Incamation is effected in us, namely 'the union of the soul
with God'.

Hooker sets this discussion significantly within the context of his defence of the liturgical
institutions of the Book of Common Prayer, which provided the liturgical experience that gave
an ecclesial context to Anglican divinity that understands the Church as bearing witness to the
truth, not by reminiscence, or from the words of others, but from its own living, unceasing
experience, from its Catholic fullness which has its roots in continuity with the Primitive Church.
Is not this what we mean by Tradition in theological method, a life mystical and sacramental,
the constant abiding Spirit, not only the memory of words, and therefore a charismatic not a
historical principle, but together with Scripture containing the truth of divine revelation, a truth
that lives in the Church? On this Catholic foundation, Incarnation in relation to the Sacraments,
Hooker built his theology, which was an implicit criticism of those Reformed theologies where
the Incamation had ceased to be taken as their centre of gravity, and at the same time of those
old heresies he saw emerging in a néw key.

(d) Exposition of the Incarnation .

He begins his exposition of the Incamnation with an assertion of the oneness of God in
the indivisibie Trinity, "So tﬁat in every Person there is implied both the substance of God which
is one, and also that property which causeth the same person really and truly to differ from the
other two." 40 God becomes man in the Person of the Son so that "The Father and the Holy
Ghost (saith Damascene) have no communion with the Incamation of the Word otherwise than
only by approbation and assent",! but is not denied to that nature which is common to all three. -
Expressing the mind of Scripture as found in II Cor. v.19; Heb. ii. 10, Coloss. I. 15-18, Heb.iv,
he explains why God should save man by man himself and the necessity for Christ to-take
manhood. Attempts to-explain the union of the two natures in the one Person have ied to a
succession of heresies which the Church has had to counter in the work of individual Fathers
who have had to correct misrepresentations of relations between the Persons of the Trinity; the
nature of the Persons, and depreciation and exaltation of one or other of the divine or human or
confusion of both in the Person of Christ. In consequence Synods and Councils of Bishops have
been called to define the Church's understanding of such matters. He begins by going through
these various héresies*2 and with judicious quotations from Scripture and the Fathers, which
include Theodoret, Cyril of Alexandria, Gregory of Nyssa, Hilary of Poitiers, Irenaeus, Leo the
Great, John Damascene, Augustine, Origen, he weaves into the substance of his argument that
phronema of the Fathers as found in them. He sums up his discussion of the nature of Christ in

relation to these heresies.
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To gather therefore into one sum all that hath hitherto been spoken touching this
point, there are but four things which concur to make complete the whole state
of our Lord Jesus Christ: his Deity, his manhood, the conjunction of both, and
the distinction of the one from the other being joined in one. Four principal
heresies there are which have in those things withstood the truth: Arians by
bending themselves against the Deity of Christ; Apollinarians by maiming and
misinterpreting that which belongeth to his human nature; Nestorians by
rending Christ asunder, and dividing him into two persons; the followers of
Eutyches by confounding in his person those natures which they should
distinguish. Against these there have been four most ancient general councils:
the Council of Nice to define against Arians, against Apollinarians the Council
of Constantinople, the Council of Ephesus against Nestorians,against Eutyches
the Chalcedon Council.In four words cAn0em¢ TEAELDG AOLOLPETMG ACVYXVT
g truly, perfectly, indivisibly, distinctly; the first applied to his being God, and
the second to his being Man, the third to his being of both One, and the fourth to
his still continuing in that one Both: we may fully by way of abridgement
comprise whatsoever antiquity hath at large handled either in declaration of
Christian belief or in refutation of the foresaid heresies. Within the compass of
which four heads I may truly affirm, that all heresies which touch but the Person
of Jesus Christ, whether they have risen in these latter days, or in any age
heretofore, may be with great facility brought to confine themselves. We
conclude therefore that to save the world it was of necessity the Son of God
should be thus incamate, and that God should so be in Christ as hath been
declared."43  (NB. It is interesting to note that only two of the original four
words from the Chalcedonian Creed are right! atpentwg and oywpiotag are
missing. For disinctly unconfusedly is a more exact translation).

Reformed theology differed from Hooker not in its divergence from orthodoxy in
Christology, but in its failure to make the Incamation the normative principle of their religion. In
Johannine and Pauline Christianity it is the kemel with the consequences of sacramental
participation in that life through eating the flesh and drinking the blood of Christ. This is
thoroughly patristic and central to the thought of Hooker which leads naturally to a doctrine of
the mystical body of Christ where Christ's saving presence in the world manifests itself. Our
coherence with Jesus Christ is not thréugh a mere kinship of human nature.

The Church is in Christ as Eve was in Adam. Yea by grace we are everyone of
us in Christ and in his Church as by nature we are in those our first parents.
God made Eve out of the rib of Adam. And his Church he frameth out of the
very flesh, the very wounded and bleeding side of the Son of Man. His body
crucified and his blood shed for the life of the world are the true elements of
that heavenly being which maketh us such as himself is of whom we come. For
which cause the words of Adam may be fitly the words of Christ conceming his
Church 'flesh of my flesh and bone of my bones, a true native extract out of
my own body.*4
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(e) Sacramental Theology

This was the contextual framework from within which Hooker understood and
expounded the sacraments as major instruments through which we are incorporated into the
mystical body of Christ.

Through them 'the medicine that doth cure the world' - God in Christ - was
distributed to the members of Christ's body the Church. Hooker thus went out of
his way to emphasize that the sacraments had real objective effects; not mere
signs, they really did confer grace. ‘We take not baptism nor the eucharist for
bare resemblances or memorials of things absent neither for naked signs and
testimonies assuring us of grace received before but ... for 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’.43

For Hooker, therefore, the sacrament was not a subject for debate so much as an
object for devotional contemplation. As such it provided the centre-piece for his
vision of the Church; here the visible and invisible churches met, as Christ's
presence in his mystical body the Church was made manifest in the sacrament.
Since man was created in God's image it was axiomatic that Tlife' had been
'proposed unto all men as their end'. Sin had damaged, if not destroyed the
naturalness of that end, but grace could restore the damage. It was Hooker's
vision of 'God in Christ' as 'the medicine that doth cure the world' and of "Christ
in us' as the means by which that medicine was applied t0 a wounded human
nature, which underlay his account of the sacrament. For through Christ's
presence in the sacrament, God's causative presence in the world was
transformed into his saving presence in the Church.46

Here we find a clear break from an approach to the sacrament through an attempt to find
" an alternative to transubstantiation, such as preoccupied the focus of reformers like Cranmer,
Jewel, and Grindal. Hooker's focus is elsewhere and is much larger because it is in that
which is more fundamental, the Incarnation and its organic connection with the Church as
Christ's mystical body. In this Hooker diverged fundamentally from the Puritans whose religion
was certainly Christocentric in making the value of Christ to the soul a central and dominating
idea, but the emphasis was on our experience of Christ as Saviour, rather than on the Incamation
as an objective fact. This made the efficacy of the sacraments dependent on the preaching of the
word, reducing the sacraments to a position of inherent inferiority to the proclamation of the
word. They were seen not as the 'medicine of souls’, but as mere signs and "some ... assign unto
them no end but only to teach the mind, by other senses, that which the Word doth teach by
hearing."47 So the sermon becomes more important than the sacrament and Hooker has much to
say on the way in which preaching becomes valued by the Puritans almost to the exclusion of
.worship, prayer and sacraments, which tilts the vision of ministry away from Hooker's and the
Fathers' sacrament-centred direction, tying the efficacy of the sacraments so closely to an

instructive iinparting of knowledge that they are not far from the Valentinian heresy which
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claimed that "the full redemption of the inward man ... must needs belong unto knowledge."48
This lowered the whole significance of sacramental or external religion creating a theology aloof
from the intimate traits of a Gospel, making separation, rather than union dominant, the
separation of the spiritual from the material which for man is its natural field of expression and
had been claimed by God in Christ in the Incarnation.

... in Hooker's day all the old tendencies of earlier heresies were at work. The
Reformed combined orthodox Christology with a Manichaean dislike to any
thorough and consistent application of the principles of the Incamation to
religion as a whole; the Anabaptists ceased to attach any importance to the
historic Christ, substituting an interior Word for both written and Incamate
Word. The Socinians denied the possibility of any union of Godhead and
Manhood in one Person. Lutherans mistook confusion for union and opened the
doors for others to deny the difference between the human and the Divine.
Hooker's solution is to return to the Christological principles of the Council of
Chalcedon and to make the Incamation, so understood, the norm and centre of
the Christian religion. In much that he says he seems to be simply travelling over
old ground and saying nothing that could not be learnt from the Fathers. Yet
novelty is not always synonymous with truth and Hooker accepts the old ground
deliberately; for no other would have been compatible with his general
theological principles.  His formula for the Incamation is ‘Union in
distinction.... All these principles are seen to meet in the doctrine of the
Incamnation as understood by the Fathers and Councils and as restated by
Hooker in these pages of Book V. In chapters li-liii the main lessons learnt by
the Primitive Church are thus restated; and then in the chapters which
immediately follow (liv-lvii) we are given Hooker's own handling of this great
scheme on the highest dogmatic level.? '

(iv) Participation

(a) Sacraments and Participation

For Hooker, as Thomton goes on to point out,’? the grace of the sacraments is the last
link in a series whose terminus is the participation of the Saints in the life of God. "If we are
looking for the key concepts in Hooker's theological thought, we shall find them in terms such as
mutual participation and conjunction, co-inherence and perichoresis. God is in Christ; Christ is
in us; we are in him."5! The archetype of participation is the mutual indwelling of the Father,
Son and Holy Spirit in the oneness of the Blessed Trinity in which there is a law of self-
impartation alongside that mutual indwelling of divine life and love that exists between the
Father and the Son.

Life as all other gifts and benefits groweth originally from the Father, and
cometh not to us but by the Son,() nor by the Son to any of us in particular but
through the Spirit.@- For this cause the Apostle wisheth to the Church of
Corinth "The grace of our Lord Jesus Christ, and the love of God, and the
fellowship of the Holy Ghost."(ii}) Which three St. Peter comprehendeth in one,
'The participation of the divine Nature.' () We are therefore in God through
Christ etemally according to that intent and purpose whereby we were chosen to
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be made his in this present world ... we are in God through the knowledge which
is had of us, and the love which is bome towards us from everlasting ... Our
being in Christ by eternal foreknowledge saveth us not without our actual and
real adoption into the fellowship of his saints in this present world. For in him
we actually are by our actual incorporation into that society which hath him for
their head,() and doth make together with him one Body, (he and they in that
respect having one name,) for which cause by virtue of this mystical
conjunction, we are of him and in him even as though our very flesh and bones
should be made continuate with his.(Vi) We are in Christ (Vi) because he
knoweth and loveth us even as parts of himself. No man actually is in him but
they in whom he actually is. "For he which hath not the Son of God hath not life
(ix)

(b) Theosis
Hooker is careful to point out that there is more to our coinherence®) than that Christ
and us share the self-same human nature. '

The Church is in Christ as Eve was in Adam. Yea by grace are every one of us
in Christ and in his Church, as by nature we are in those first parents. God made
Eve of the rib of Adam. An his Church he frameth out of the very flesh, the very
wounded and bleeding side of the Son of Man. His body crucified and his blood
shed for the life of the world, are the true elements of that heavenly being, which
maketh us such as himself is of whom we come (*1),52

Commenting on this Canon Allchin writes, "It is true that Hooker here avoids the explicit
language of theosis (or deification), but it does not esc';ape our attention that when he speaks of
Christ 'making us such as himself is' he affirms the underlying mystery which the word
expresses™3 On the divine and human sides of the Incarnation Our Lord uniquely participates in
the Father by mutual indwelling, enabling all created things to participate in the life of God and
in some degree enjoy mutual indwelling with him. The self-impartation which exists within the
Godhead finds expression in a self-impartation of God to his creation, so that creation and
redemption become the two modes in which created beings participate in the life of God.

| John Booty>4 is reluctant to admit that Hooker understood participation in terms of
deification. He speculates from a basis of probability, that Hooker probably had four other New
Testament Greek words in mind in his use of the word participation. The first two of these
words, metousia (metecho) meaning to share or partake in (I Cor. ix, 10, 12 ; xx, 17, 21 etc.),
and metalambano, meaning to partake or share in (Acts ii, 4, etc.). The two words of greater
importance to Hooker are koinonia and meno (menein). The former means fellowship, a two-
sided relationship with emphasis on giving and receiving. He explains that koinonia draws on the
~ concemn of primitive religion for the inward reception of divine power (mana) in eating and
drinking, and therefore the logical consequence is to find this word used in connection with the
Eucharist. The word meno, means to abide in or be in union with, as in John vi, 54, and so

describes a community of life between the Father and the Son, and the disciples’ sharing in
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Christ's life as they do his works. He and argues further from Hooker's awareness of
misrepresentations of participation in terms of deification or mystical union as being irrational.
There seems little capacity and no effort made to understand what deification in its patristic
context actually is and the tendency is to confuse it with pantheism, which is certainly what
Hooker argued against. However, his strictures against the misrepresentations of deification
cannot be used as a basis for giving the impression that this is what deification actually is nor for
discounting it from Hooker's way of understanding participation. The impression is that Booty
has not grasped what the Fathers actually mean by the mystery of theosis, confusing it with
pantheism of which he is rightly fearful. Furthermore, because Hooker is sensitive to the mood of
controversy in which he has to express his polemic, his language is moderate and restrained
rather than explicit, so that Booty is either unable to see in the essence and context of what
Hooker is expressing, an affirmation of the underlying mystery of theosis, or has dismissed such
an interpretation of Hooker's understanding of participation as pantheistic. Then he attributes his
own view of participation to Hooker by positing the probability that Hooker may or may not
have had in his mind these other four New Testament Greek words for participation which
cannot be interpreted in terms of deification.

(¢) C.S.Lewis and Hooker

Canon Allchin affirms again in another context Hooker's understanding of participation
in terms of deification.33. With the support of C.S.Lewis whose theology was greatly influenced
by Hooker, Allchin quotes Lewis's words on Hooker in the Oxford History of English
Literature.56 Here Lewis speaks of Hooker's model universe as being “"drenched with Deity" and
Hooker's words "All things that are of God, have God in them and they in himself likewise, and
yet their substance and his are very different.” Lewis spells out what this presence of the
transcendent God in his world implies, keeping together things that can easily be set in
opposition,

reason as well as revelation, nature as well as grace, the commonwealth as well
as the Church, are equally though diversely, ' of God' ... All kinds of knowledge,
all good arts, sciences and disciplines ... we meet in all levels the divine wisdom
shining out through 'the beautiful variety of things' in 'their manifold and yet
harmonious dissimilitude’.

This is nothing less than the patristic vision of God's creation filled with his energy and
wisdom, the presence of God participating in his world which can be the only context within
which to speak of man's participation in God in terms of deification. "The Word of God, who is
God wills in all things and at all times to work the mystery of his embodiment."57 Within this
context Hooker expounds a vision of man which finds its fulfilment in God, a theocentric

humanism. "If then in him we are blessed, it is by force of participation and conjunction with him

74



... so that although we be men, yet being into God united we live as it were the life of God.">8

The theme of deification emerges in Hooker's description of man's relationship to God in terms of
conjunction and participation, terms with a technical significance which occur frequently in this
context. Because man is made for God and can only find fulfilment in him there is a restlessness
and longing for self-transcendence, "that which exceeds the reach of sense; yea somewhat above
the capacity of reason, somewhat divine and heavenly, which with hidden exultation, he rather
surmiseth than conceiveth; ... "39. God's initiative in Christ leads man into the kingdom of heaven
where life becomes a constant growth into the world of everlasting life.
(d) Olivier Loyer on Hooker
Candn Allchin cites Olivier Loyer speaking of Hooker's vision of