T

ToLmT e m—

<

l* National Library of Canada

Cataloguing Branch .
Canadian Theses Division

Ottawa, Canada
-K1A ON4

NOTICE

'
. .
-

The quality of this microfiche is h'eavily dependent upon

the quality of the original thesis submitted for microfitm- -

img: Every effort has been made to ensure the highest
quality of reproduction possible.

-

If pages are m1ssmg. contact the university whlch
n the degree 1

Soine pages may have indistinct print especially if .

the. original pages were typed with a poor typewrlter
ribbon or if the university sent us a poor photocopy

Previously copyrighted rhaterials (journal articles,
published tests, etc.) are not filtned.

Reproduction in full or in part of this film is governed
by the Canadian Copyright Act, R:S.G.. 1970, c. C-30.

-*. Please read the authqrization forms which accompahy

this thesis. /

THIS DISSERTATION -
HAS BEEN MICROFILMED
EXACTLY AS RECEIVED

NL-339 (3/77)

Bibliothégque nationale du Canada

Dlrect/on du catalogage
Dwnsnon des theses c¢anadiennes

’
,
!

!

AVIS

La qualité de cette microfiche dépend grandement de la

* qualité de la thése soumise au microfilmage. Nous avons

tout fait pour assurer une qualité supérieure de repro-
duction. .-

S'il manque des pages: veuillez communlquer avec -
I'université qui a conféré le grade.

La ‘qualité d'impression de’ certaines pages peut
laisser a désirer, surtout si‘les pages originales ont été
dactylographiées al’aided'un ruban usé ou sil'université
nous a fait parvenir une photocopie de mauvaise qualité.

o]
) Les documents qui font déja I'objet d'un droit d’au-
teur (articles de revue, examens publiés, etc.) ne sont pas
microfilmés,

La reproduction, méme partielle, de ce microfilm est
soumise a la Lot canadienne sur le droit d'auteur, SRC

71970, c. C-30. Veuillez prendre connaissance des for-

mules d'autorisation qui accompagnent cette thése. .

LA THESE A ETE
MICROFILMEE TELLE QUE
NOUS L'AVONS REGUE



. L . . . -
. . o . A . . . "

¥

“, - PROTESTANT;THEORIES OF CONSCIENCE

J .+ . . = = " IN ELIZABETHAN ENGLAND ' : :
. e ‘ ) . - ';4\ ) . ' LT .‘l . S N
i . R ) " v ‘,. '
: . ‘Leslie Milneé-Smith
' . T
Fad . N
7 -
. _ s
» -
A Thesis '
T
Cinc
- .‘_'f
The Department
. , PH . of
" History"
i r
» ‘:

Presented in Partial Fulfillment of the Requirements

‘ for the degree of Master of Arts at
Concordia University
Montreal, Quebec, Canada_

o A 3

May, 1978

(:) Leslie Milne—Smith,'i§78



ABSTRACT
%

PROTESTANT THEORIES OF CONSCIENCE IN ELIZABETHAN ENGLAND

]

Leslie Milne-Smith
This thesis Envestigates 7he concept of conscience as
oxpressed by several dlssentlng Elizabethan protestant

d1v1nes, 1nclud1ng Thomas Cartwright, Walter Travers,

,_Robert Browne, " Robert Harrison, Henry Barrow John Greenwood

=,
and William Perklns It discuss es four aspects of conscience:

-

its ba81s of knowledge, its functlon, its scope of

appl;cablllty and its power to direct the actions of the

individual.

The 1dea\of conscience which was expounded by these
dissenting divines was distinctly dlfferent ‘Trom Rlchard
Hooker's understandlng of conscience. Hooker assumed a
natural law theory of a moral, rational and privéﬁe

conscience which had been formulated by theologians from

‘Paul to Thomas-Aquinas, and which was modified by the

English humanists' explication of the notion €f equity. .
The radical protestants rejected both the t*cholastlc:" and
the humanlsts and drawing in part but not entlrely from
John Calv1n, presented a new v1ew of ¢onscience. :
They postulated an excluoively scriptural basig oi
conscience 1nstead of a natupal and ratlonal basis. They
mq1nta1ned that consciencé's importance was its soteriological

rather than its moral function.__They denicd that the



cbnséienge‘of the indiﬁ&dual had a merély-pfivate aﬂpli—(

cation and ‘olaimed instead that both the private amd the

public spheres.df life were gbvernéd by ‘the same rules and

could betjudged.by_the cénscieﬂce of~a private‘iﬂdividual.

Furthermore they believed that the conscience of the elect
would 1mpel the individual to show the’ frults of hlS

electlon!by actively following the Judgments reached in

his conscience. . .
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I. Introduction

Consc1ence is, 1ndub1tably, a slippery concept. It is
professed to be a human resource which gserves as a moral

guxde by dlstlngulshlng——w1th a varlable degree of

i/

fallibility--between good and evil with reference to the

actioﬁs or the disposition of an individyal. The sources

R of its knowledge, the extent of its authqrity and concur-

' | rently the degree of its- falllblllty, the -ealm of its

appllcablllty, and its relative significafice w1th1n aq L : L

; general philosophical or thecloglcal system gre. all ‘ L

E . disputable fectors. Furthermore, 1t is not unusual for

: ‘conseience to be .cited,. for rhetorical purposes, with

mihimai attention to pﬁilosophical content. Even in the bl

/ ' bre—modern period, while the concept of conscience retained

’ relétively a much hjgher degree of precision %han has the

. amorphous and philosophically near;;oid'concept of ' the
presect day, it appears‘that tbere wWds no one sing;e .

comprehensive theory of conscience. Rather, it 'meant

dlfferent things for dlfferent thlnkers A’ sementical

analysis offers lit%tle but confu31on for the purposes of a

historical 1nvest1gat10n,1 for the reduction of conscience /,;52‘1
to ‘the,latin con SC1ent1a is_not only mlsleadlngly 31m§—;§tr”’/
it gi/’

so ignores.the fact that the concept is of Greek rather

/ than Latln origin.

It- 1s, above all a concept which changed over time, and,

accordlng to c1rcumstances, it served dlfferent philosophical,

theologlcal and cultural purposes. _An_lnyestlgation of a

[y

ot
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certain theory of conscience is one'yay of approaching the
larger philogdphical, theological, political and sometimes
soqia} assumptions of an individual or a groﬁp; The
corollary‘oflthis idea is that'ény particular theory of
conscience is. derived from these very assumptions.
Axiomatically, intellectual formulations both eondition

and are condltloned by the philosopher's attitude towards

fl ) ‘ " the actual world in its polltlcal and social asbects

~ | Philosophical abstractions are 1nseparaple from political

; | and social beliefs.

g A certain’ amount of meé%odological precision is

i -necessary, of course, if one is to avoid the charge which,

, according to Micheel Baylor.-is levelled against intellectual
; hlstory in general, that 1t 1s "caught up in the hopelessly

. nebulous enterprise of trying to fathom the essence of the

. Zeltgelst."2 This is by no means the intention here.
g Leaving aside pseudo-Hegelian imagery, it is possible to

Y

discover parallels between different aspects of intellectual -

history, and to begin to account for them. Especially in .

. ;hé pre-modern period, the connection between religion and a
political thought is evident; although there is the'testimony
of several historical accounts and studies that.it is

~always pqssiele to abuse this exiom. :

?j This essay was originally conceived of as a study ef

“the ways in which the theory or theefiee of conscience

expounded by late sixfeenth—eentury radical profestants

in England served to underminé the prevailing conceptions of
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' political authority and obligation. The thesis that I was

investigating propoé;d that these theories of conscience,-

_or certain aspects of them, were instrumental in challenging

the political -authority of the secular state; that in a way

4

they constituted a "prelude to revolution". A preliminary
p;rusal of fhe sources.'however..showed this hypophgsis to
be untenable. It became immediately apparent that eyén‘the
most radical protéstants under Elizabeth manifested no
thoughts of civil rebellion, either iﬁ their conceptions of
conscience or élsewhere.j All professed unequivocally t§
uphold'the,éuthority of the civil magistrate, and in fact
he{g the crown and secelar magistracy in apparent veneration.

The Admonition to the Parliament of 1572 maintained that,

far from encouraging civil insubordination, their programmé
for church government woulld reinforce the authority of the

prince and magistrates:
Not that we mean to take away the authority of the civil
magistrate and chief governor, to whom we wish all
blessedness and for the increase of whose Godliness we
daily pray: but that Christ being restored in#o his
kingdom to rule in the same -by the sceptre of his word
and severe discipline, the prince may be bettger obeyed.

Even Henry Barrow, whose extreme views concernlng religion

resulted in His executlon. clalmed to pose no threat to the

secular authorlty of the crown and maglstracy. A Brlef

Digcovery of the False Church forestalls any'such interpre-

tation-of his intentions:
Neither would I here be suspected to.go.ébout to diminish
or pluck avay the high sacred power and authority the
. Lord hath given to the civil magistrate, as to his
lieutenant over both body, life, and ‘goods .0

. PO S
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Romans 13.1-5,

Nor could I find any evidence to support the idea that these
professions of good faith were lacking in sincerity. It’
seems apparent that those who undertook a reform of refor-
mation in Elizabethan England were not, and did not want to

/- be, associated with the sort of reform which Munster had

experienced.

+

The one aspect of the nonconfofmists' theoriés_of
tonscience which had seemed to justify my initial assumptions
‘was the slaim, made repeatedly, that no positive laws of
human origin were binding iﬁ conscience. However, “this
idea faded rapidly into v1rtual 1n81gn1f1cance as I .recog-

nlzed that it was by no means the exclu51ve Perquisite of

the radical protestants. John Whitgift and Rlchard Hooker,

the classic defenders of the orthodox Ellzabethan church,

alsq expressed. the same nothn. Moreover, I discovered i:hat1
tbere had existed a long medievalrtraditiBﬁ——enébmpassing
-Aquinas--which professed that the conscience was.not bound

by .any ﬁuman laws. This commonly;held belief had never

posed any threat to the civil maglstracy because it was held '

av

- in check by two unlversally-yenerated imperatives which had

the force of divine inspiration: the fifth‘commahdment.

widely interpreted to include all political superiors: and

"Let every soul be subject uﬁta the higher
powers ..." To.these commands, the consc1ence was bound

thus 1nd1rectly but none the less forcefully mltlgatlng the
1mp11cat10ns of the bellef that partlcular laws in themselves

exercised no authorlty over the conscience. ’



B e

However, a certain ambiguity.lay in the fact that some

protestant divines assumed a conceptual distinction between

- the secular and the religious sphere. What thislimplied

was that there weré different rules applicable to each
sphere, and that the obllgatlons due, to each were not
connected Not all went as far as dld the contlnental
anabaptlst’formulatlons of the church (and all formally

condemned the anabaptlst vision of a perfect church). but

-

among the dlssentlng divines it was generally agreed that

matters pertalnlng to’rellglon. whether personal or
institutional, were of a dlstlnctly different type than -
things concernlng ‘bublic order and ClVfIHIEnglathH The
secular state was not, judged in moral terms\oﬂ good or bad,
for it belonged to the realm of adiaphora; but religious

practices had to conform to certain Standards of what was

godly and what was ungodly. The criticisms of- the noncon- -

formists were levelled aéainst the church, not againet the
state; unfortunately for them. the head of the church and
the state were one person, and a criticism of ,one aspect of
regal authority could be--and was--interpreted as a threat
to the whole. | ‘

The . theories of conscience expounded and assumed in
Ellzabethan England’represented an 1ncrea51ng awareflss of
the nature--or rather. of the natures--of an instituted
church, and Lf the obligation of the individual'towards the
institutionalized form of his religious beliefs. But they

are also the product, adopted and changed to serve dlfferent

N

¢
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ané the scrlptures.7 - _ .

——

punposes. of a continuing tradition of the theofj er
‘theories of con501ence from Arlstotle to the reformatiop.
Theology and phlleeophy in dlfferent guises incorporated
conceptlons of. dihSCLQHCE into thelr general systems of
.ideas ahd belrefs. Conscience .was, hence. ~vNiewed }n

S

“THe role 'of conscience in mystical theology‘can

‘different capacities.

scarcely beﬂover-emphasizedﬂ Conscience cbntains'the

spark of d1v1n1ty“ whlch 15 the subJectlve ba51s fbr : '
mystlcal knowledge. It 1s the human faculty to which God
is ontologically connected. and 1t allows for the p0551b111ty

that God may choose 1o exer01se the potentla dei absoluta

and communlcate with. man in a direct manner. c1rcumvent1ng
the more ordinary channels of divine revelation: the church
But conscience is not exc1u51vely mystlcal. Tnis éssay
is concerned with theorles of con501ence as enun01ated by iR
theologlans and d1v1nes who not only were not part of the
mystlcal tradition,_ but who reaected and reviled a mystlcal
approach to d1v1ne truth and ‘salvation. The non—mysthal
conscience recelve; its foundatlonal 1mperat1wes only

indirectly from God: there is no immediate and personal -

inspiration. Among the non-mystics and anti-mystics there

is further disagreement regarding the source of the primary

guidirig principles of conscience and the nature of the rcle

of conscience. It is'necessary to distinguish between those

who assumed that a natural law, penceived by reason, .provided

-
’

b e
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the basis of conscience, and thgsevwho postulated that the

written revelation of the scriptures was the sole authority.

It is further important that the moral conscience be dis-

tinguished from the salvific conscience. The former was

directed towards a knowledge of the morally good, and of

those‘acfs‘whichAWQre good in themselves. The latter, on

the other hand, had as its goal a knowledge of the
7 soteriologieally efficacious, and of those acts.which led to
or confirmed salvation, without reference to any inherenf

moral \goodness or evil in the acts themselves.

The,preseht study is an investigation and comparison

of two conceptions of conscience as expressed by‘Eiizabéthan

protestantg. They correspond to two attitudes of political

responsibility in the ecclesiaStical sphere. but on an

/
intellectual level they represent the contlnuatlon. develop-
ment and modification of older traditions of conscience in

particular, and moral theology and ecclesiology in general.

Augustine had presented the eschateigéiba view that man

‘and the church must always be-viewed in reference to the

progression towards the last Judgment. Aquinas had addpted

an ontologlcal pOSlthn whereby man, the ch rch and all
o

th;ngs. exist in a fixed schema of being and approach -

divinity by following'the.lawé of their own principles of

being. Calvin rejected the Aquinas ontelogical ecciesiology

in favour of the Augustinian eschatology The humanists

51m11arly rejected Aquinas ontological view and proposed

1nsteaq arc1v1c_and h;storlcal conception of the church.

i
/

-

Tyt
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‘The ‘dissenting Elizabethan divines adopt Calvin and

»

Augustine's eschatologlcal concerns, whlle Hooker malntalns J/
the humanlst civic and hlstorlcal V1ewp01nt

But while Hooker.s.humgnist concerns are at variance
with Aquinas' formulation of an ontoloéical perspectivé .
regardlng the nature and origin of the_ church his
Arlstotelean orientation makes many of his conclusmons
similar to Aqulnas . Aquinas' process of thought is based N
upon ontologlcal con81deratlons, and Hooker's on civic and
historical, but their enunciation of a natural law theory
of a moral conscience is identical. 1In contrast, Hooker's

opponents are concerned with neither ontologlcal nor c1v1l 7

)

and hlstorlcal concerns, but rather W1th thlngs as they ° o
stand in eschatological relationship with divinity.
The third distinction between these two Elizabethan

views on conscience concerns. the way in which the dissenters

do not assume a distinction of the private and public

realms of conscience, while Hooker does. The question of

whether-cpnscience applied to public or to private affairs
was not pOSEd?until the early sixteenth century. It was

the humanists, in their introduction of the notion of equit&,
which foroed'the.conceptual separation of the public and the.
private spheres.. THis‘reflects their emphasis upon the civic
state viewed as a hlstorlcal phenomenon. Hooker adopts this
dlstlnctlon between a private and a publlc coriscience. The

radical protestants 'however, retaln the older bellef in- the

essential unlty of the publlc and prlvate spheres; they,
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like their medieval antecedents, concelve of and assume
a corporate state of religion where the prlvate is
simultaneously the public, and the same rules apply to
both. e ;
These larger philoseph;cal.frameﬁorks of referénce exist
behind the more specifip elucidations of the nature of

conssience. ExclUding/the mystical tradition, the theory -

of conscience, from a historiecal viewpoint, took on three

main aspects: the first was ﬁiven‘definitive shape by
Aquinas, the second emerged in the writings of Luther and
Calvin, and- the third was delineated by certain Eljzabethan

protestants such as Thomae Cartwright, Robert Browne, and

_Will;aﬁ Perkins. The medieval theory of conscience which

Aquinaé‘described assumed that conscience was a moral

faculty,8 grounded in a natural knowledge of good and evil,

_Wthh Judged the quallty of the acts of an individual.

Luther and Calvin 1ntroduced the idea that conscience was -
a soteriglogical faculty, 1nsp1red——1n some--by grace, which

judged the quality of the individual rather than his actions.9

_The late sixteenth—century radical.protestants took over the

.theory of a salvific conscience, but added a more Spec1f1c

ground of conscience, namely the text of the scrlptures, and
.r/

‘furtiermore postulated that the consc1ence.of,the elect,

rendered efficient by grace, would impel +the individual
towards’ those acts which characterized the godly elect. The
idea expressed by Luther and Calvin that conscience was an

index of ‘the individual's sa1v1flc standlng led to the notion

o
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that there were two types of conscience, corresponding to
two types of people: the elect and the damned. But while
Luther and Calvin - did not associate acts wi?h the regenerate
conscience, the Eligzabethan protestants reintroduced acts,
or "works" of a sort, intec their theory of COQ§cience. Th;y
took over the anabaptist dictum that the elect would_be
known "by their fruitg",or outward acfionsl The conscience,
being that which judged the quality of one's actions, could
be seen toc be responsible for decisions regarding actions.
Disagreement érose over the question of just what>visibly
characterized the elect, 5ut‘the basic‘idea was the same
for all. o '

The propagators of this last theory of conscience
rejécted the rationalism of Aquinas and, cogcomitantly, the
éonnection between conscience and natural law, thus
.denyihg the importance of the power of individual and
collecéive reason to discern moral truths. A belief in
the irrelevancy of the moral efficacy of collective reason
constituted, in effect, a denial of tradition, for the
natural law theory of consgience relied upon common consent
over time. By replacing moral truths known naturally with
truths known only from scriptur€ as the.proper objéct of
knowlédge, they gave to conscience a peculiarly legal
character which it had not previously had. 1In effect, they
transformed moral theology:-into sacred Jjurisprudence.
Furthermore, they were not very concernea with the moral act,

objectively considered, for they did not accept that‘aﬁy
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act could be good or bad in itself, but only.ingofar as it
was expressly commanded or forbidden by God. This element
of divine positivism followed from their conception of a
great chasm existing between the human and the divine, . .
unbridgeable except by grace.

Hooker replied to this concept of conscience with the
voice of Aquinas, modified by his huménist concerns, showing
very plainly the differences between the two theories. He
returﬁed fo moral theology and the naturél law theory of
conscience, extolling the moral capabilities of natural
reason and the virtues of tradition. He denied thé connec-
tion between private conscience and the institutioﬁal church,
maintaining that, excepf in the case of "necessary and
dehonstrative" argumenté which clearly indicated that the
church was contravening a law of divine or rational origin,
the private conscience of the individual was not responsible

for the church, in the same way as it was not responsibile

1
!

for the secular state. Hooker was convinced that those who
_cnitié{ijd the Elizabethan church had no "necessary and

“demonstrative" grounds éf argument to do so. According to
Hooker; the church under Elizaﬂeth was not a perfect
institution, but neither was it so bad that one should risk

social disorder in an attempt to bring it closer to ideal.

A disturbance of the status gquo could only be justified .

by a far greater degree of certainty concerning God's wishes
for the church, and more clear evidence that the church was,

in fact, contradicting and .subverting these divine imperatives.



Hooker inherited the tradition which emphasized the
! necessity of universal order,gand was oot prepared to’ .
Sanction a disturbance of that delicate order for frivolous
-or,uccertain reasons. | ,

It has been 1mp0551b1e to present, as background to the’ .
main portlon of thls study, a thtory of the théory and
theorles of conscience whrc;ﬂ;ven approaches adequacy. By
concentrating on the more well~ known flgures there are,
inevitably, large gaps in the prellmlnary survey. To
confine this essay to reasonable limits, it has been
necessary to exclude all the peripheral phllosophers and
. theologians wheo contributed in smaller ways to the develop—
ment of the theory of consc1ence, as well as those important
- figures whose enunciations on the subject of conscience have
been well covered by other secondary works.

. t ‘Jﬂ
The notlon of conscience clearly .could be abused, and

it was always possible that one could cite an imperative

of conscience to Justify irresponsible actions and personal
fancies, However, at least concerning the peopie with whom

I am here dealing, this was the exceptlon rather than the
rule. Their conceptions of consc1ence were reasonably
precise, and they were usually sincere--as far as one can
ascertain--in their professions of what was good and what was

evil as determined by the workings of the Judgment of

conscience..

-
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‘II. Background "
II.1. Early Theories of Conscience and Natural Law,

The theory of'conscience is of Greek rather thgn Hebrew
origin;'ﬁeing almost'entifely'absenj fromlﬁhe old teséament
and. other early Hebraic writings. The coﬁcept is present
in seminal form in Greek thought, but the most important
source forlthé christian tradition is St. Paul and, to a
lesser extént. the ofhér new testament writers. Paul employs
"conscience" to mean a witness to tﬁe unwritten law of God.1
According to Paul, the Jews received the written law as a
special gift whereby God made known his'wil} regarding their
conduct,? but the law of God as 4 whole is not restricted
to that which is decreéd by the Jeﬁiéh'law. The Géntiles,
who do net have recourse to this'written law, may nohefheless.
know some portion of God's eternal law, either by "thé wrath
of God ... revealed from heaven against all‘ungodlinesé énd
unrighteousness of men."3 or by the created world of nature:
"The invisible things of him from the creation of the world’
are clearly seen, beiﬁg understood by the things that are

L

made." There is, moreover, an internal complement to these

universal revelations; this is the natural law, to which the .
conscience bears.witness:

For when the Gentiles, which have not the law, do by .
nature the things contained in the law, the59\ having .
not the law, are a law unto themselves: Which shew
the work of the law written in their hearts, their-
conscience also bearing witness, and their thoughts 5
the mean while/accusing or else excusing one another.

The Pauline conscience is thus a link with divinity through
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, g'ngtural law imprinted in the minds of all people, and it
‘fhnctiphs as that whiqh-judges the actions of the individual
.wifh reference to this law 6f divine origin.but natural
implan%ation. .
: However, Paul makes an important caveat regarding the

powef of conscience to judge actionsy he says that con-

‘science is limited as an ethical norm insofar. as it can

* impart only negative and partial knowledge. In I Cor. L.4 |

R

Paul uses the phraﬁe auto suneidenai in the followingt "For

I know nothing by myself: yet am I not hereby justified."6

Claude Pierce renders this passage, "I have nothing on my
”consc1ence, yet am I not hereby justified. n? In other words,
according to the analy51s by Pierce, what Paul is intimating
is that the voice of conscience is always one of disapprobation:

The onset of the pain of conscience must always, cer-

tainly, be taken as proof that the sufferer has done

- something wrong. The absence of such pain  does not

mean that he has done something right. or good. "It may

mean that he has done nothing at all; or it may mean that

he has in.-some way deadened his capacity to feel this

pain to a greater or lesser extent--that 1in fact his
conscience is defective.B

The Pauline conscience hence has a limited value as a moral
.guide. It never provides a knowledge of the morally good,

and only a sporadic knéwledgelof the moralfy reprehensible.
fﬁe éonébiencg may be clouded with error due to a misappre-
hension of the morally good, or it may have insufficiént or

inaccurate information about the quality of the act, as Paul

indicates in the parable of the sacrificial meat. Here it is

-clear that conscience is concerned only with intentional

rather than objective wrong:

By
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If any of them that believe not bid you to a feast,

and ye be disposed to go; whatsoever is set before

you, eat, asking no question .for conscience sake. e
But if any man say unto you, This is offered in sac-
rifice unto 1dols, eat it not for his sake that shewed
it, and for conscience sake.

Presumably, if the guest at the feast unkndwingly eats meat

that was intended as a sacrifice for idols, his conscience

would not judge him guilty. Also, the consciences of those?ﬂw

who are not aware of the proper nature of the Pauline God

are what Paul describes as "weak and defiled": .

For to us there .is but one Goq, the Father, of whom
are all things, and we in him; and one Lord Jesus
Christ, by whom are all things, are we by him. How-

beit there is not in every man that knowligge Pen
their consc;ence being weak and defiled.

»

Mareover,‘the-pain of conscience is always subsequeﬁt to the
réprehensive act, so that it is 1mp0531ble for the conscience
to judge the moral gquality of acts merely contemplated

The fear or shamg or pain inflicted by conscience is

one of the marks of what Paul calls "the wrath". As

explained by Pierce:

St. Paul, then, conceives of the Universe as the creation
. and realm of the personal God, who is the Father of gur

Lord Jesus Christ. But that creation and its government
are orderly. FEach element of which it is composed has its
due place, ‘function and nature: +that the delicate balance
may be maintained each has certain fixed and unalterable
limits. Should such limits be transgressed, the order of
things reacts by the' sequence of cause and effect to rec-
tify the wrong. The purpose of such limits is not penal,
but beneficent. Within them there is joy: but were they
to be transgressed with impunity the Divine order would
dissolve into chaos. -Thus this reaction of the order of
things against the transgressor is painful to him, and
may be regarded as penal: this ig the. Wrath falling upon
those elements of the creation that overstep the limits
within which they were created. 1 /

The Wrath manifests 1tself in thrge,ways: through natural

e F. . .
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calamity which is thefWrath speaking throurh. nature; through
the civil sword which.is the Wreth:mediated.by humanﬂinstit—
utions; and through conscience which is the Wrath concerned
with moral actions If one oversteps the bounds of netural
civic or moral order. the Wrath inflicts these Penalties.
That these are parallel phenomeha is apparent from” the
passape in Rom. lj 5t . "Wherefore ye must .needs be subject .
Zto the ClVll maglstratg7, not only' for wrath, but also for
conscience sake." ‘Conscience is the internal voice of the
Wrath concerned with morallty, with a parallel function to
the external voice of the Wrath concerned with. natural and
civic order. Pierce concludes his study bj summarizing that:-
We'have discovered conscience in the N.T. to be the
internal counterpart and complement of the wrath. It

'is the painful consciousness that a man has of his own
sins, pa:t or, if present begun in the past It is.

+ of God in that it is the reaction of man's nature, as
created, and so dellmlte?2 by God, against moral trans-
gressions of 1ts oounds .

The transmission of the thHeory of conscience frém Paul
into medieval christian thought is not direct, for the
originsl term suneidesis used by the Greek and new testament
writers is a more precise expression of thought than the
Latin conscrggtig, thence translated 1nto Engllsh as "con—
science." The translation of suneidesis into consc1entla is
usually attributed to Jerome, the late fourth century blbllcal
scholar who revised the Latin new testament from the Greek
texts. Mlchael Baylor explains some of the major consequen-
ces of the substitution of the latter term for the Jormers

-« -the Latin notion was very much broader and more 1ndef—

'1nlte than its Greek equlvalent if 1ndeed they are

ald
L s
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_equivalents. The Greek meaning was also present in the ' i
Latin, but it was only one element within a much broader .
" spectrum of meaning. Apparently the root meaning of 1
wconscience” (conscientia) was that of knowledge, espec-
jally a'secret or private knowledge, shared with another,
and from this sharing came also the possibility of being
testified against. If this account is accurate, it
reveals in Latin a more exterior or public and a more
cognitive or- formal concept, as opposed to the interior
and instinctual Greek one. More broadly, conscientia
in-Latin meant consciousness of knowledge in general,
especially in the sense of experience or perception, but

" also in the sense of knowing facts or that a state of
affairs prevails. Moreover, conscientia could also mean
a specificdlly moral consciousness--or conscience--and
this could be seen as either good or badi as. concerned
either with future or with past actions.

Baylor also notes the influence of Roman Stoic philosophy,

which developed the Paulihe idea that conscience is related o

- . i

to a universal and natural law written in the minds of all

* -

"people. With the Stoics, conscience‘became assoclated with'.

" L}
the logos as reason-governing the erations of nature and

: < s . - 14
.man's participation in this universal reason. Jerome's

gloss on Ezekiel's pfophec& also provides'a notion of con-
science Which is.assumed by the school of christian rational-

ism throughout tﬁe medieﬁ?l and early modern ﬁeriod. He.
interprets Ez?kiel‘g vision of the man, the lion, the ox

and:the eagle as the four elements of the soul: Hhe equates

thé first.three coﬁponents with the Platonic division of the

soul into the rational aspect, the irascible emotions and l /
the concupiscent desires . As for phe fburfh. the eagleh

Jerome identifies this with synteresist he says that it is

"that spark of conscieﬁce Zﬁuae scintilla conscientiae/
which was not quenched even in the heart of Cain when_ he was
con-

driven from paradise."}5 Ag?l“* lﬁ 18 str?s§ed ﬁ?at
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sciénce. whjle of divine origin,. is something Whibh‘exisfs

in all péople..aﬁd_inéof;r~as it-is universal, it is natural.
No special.grace is responsible for the exigtence of conscien-
éé-in a pe sﬁﬁ? it is as natural as. reason,- part of general
revelafiggpas opposgd to speciai and persﬁnal'reyelation or

grace.

Conscience is thus intimately cotnected with the theory

of natural law. It must be noted that the theory of natural

law in its pre-modern form bears little or no reférence to

. B . . - .
what is known in the eighteenth century as "naturalism" or

to a '"\state of nature" or to an expression of what "ought to

v

be" in.a Paihean sense. As a2 classical and medieval .concept,

natural law is in the process of disintegration by the mid-

. -seventeenth century, to be replaced by the new .theory of

natural law, and-more eSpeeially‘the theory of natural‘right,
by such as Locke, Rousseau, Voltaire, and others. In
the sense used-her%fnatural law refers to a fixed moral law
known universally by mén's natural ra?ional capacity. 1t

assumes a parallel between the inner functioning of human

reasoning and the external operations of the'uniisrse.

because both are considered to originate in the same divine

creator.

The pge—médern expression of natural law theory may be
traced to Aristotle. According to the Philosopher, all things
of nature--as opp;éed to things of art--are teleological. A
thing of nature "has within itself a principle of motion and

stationariness. Things 'have a nature' which have a prin-
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ciple of this kind."

1?” All natural things have a specific
goal or essential end, and their particular excellence
consists in the réal;zation of this end.. The nature of a

thing is its telos, as is also its growth 'toward this end:

"We also speak of a thing's/nature as being exhibited in the

process of growth by whiclyits nature is attained."l? This
- «

is the eescriptive side gf natural law., Regardiné a pres-

criptive natural law, totle refers to it as the opposite

of particular or, positiv aw in that it is a commonly -

recognized law and its validity'depehds upon its own essence
and not upon its being enacted:

Of political justice part is natural, .part legal--natural,
that which everywhere has the same”foxce and does not
exist by. people's thinking this or that: legal, that

which is originally indifferent, but when it has beéen

t laid down is not ‘indifferent.18

In tht Rhetoric, Aristotle writes of the law according to

nature as an unchangeable law commonly recognized by all men:

- By the two kinds of law I mean particular law and
universal law. Particular law is that which each )
community lays down and applies to its own members:
this is partly written and partly unwritten. Univer-
sal law is the law of nature. For there really is,
as everyone to some extent divines, a natural Justice
and injustice that is binding on .all men; even on those
who have no association or covenant with each other. It
1s this that Sophocles’ Antigone clearly means when she
says that the burial of Polyneices was a just act in.

spite of the prohibition: she means that it was just
by nature.l '

L ] \
Aristotle does not, however, expliéitly link the two senses
of natural law. It may be impiied that his theory of teleol-
ogical natures_pertaiping to each thing of nature meant that

the normative significance of naturai phenomena is not to be

sougﬁt in the planets or more generally ig external nature,

~

19.
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but rather in the 1nd1V1dual 's.internal prlnC1ple of natural
being. But his phllosophlcal enun01at10ns fail to make
clear this’ connectlon between-descrlptlve and prescriptive ' j

ﬂ_natural 1aw T - I_ g . ' . o

The St01cs are more expllclt. Stoic philosephy identi- S~
fles nature "with the ;gggg. or reason, -and reason with the = = C 4
ultlmate d1v1n1ty. To "follow nature“ ﬁ//hence made to mean
follow1ng the dictates of the ratlonallty Wthh man shares
with the governlng pr1nc1ple of the unlverse. Ae with

Arlstotle, the Stoic view malntalns that natural law directs

mah towards the perfection of his essential pature as a

‘.J.-"'“' -7

rational being. Cicero calls natural law "the guide of 1life

20

and the teacher of the duties." He also, in his De re

publica, links-moral law, reason and nature:

True law is right reason in agreement with nature; it
is of universal application, unchanging and everlasting;

it summons to duty by its commanfs and averts from
wr&ngd01ng by its prohlbltlons.

The content of the prescrlptlve natural law, Whlch decrees
natural-morallty and justice, is thus determined by the
déscriptiﬁe natural law as it pertains to the Aristotelean

"~ concept of teleeidgical natures. The internal principle of
man's being, which is reason, is the basis of the prineiples
. of natural moraIit&. The natural law which dictates the L .
rules of univefsally appllcable justice and mo;allty is per—.
ceived by reéson. for it "is reason which man shares in common

N

with divinity and with the external World of nature. Reason

*

alone is universal, and so must be able to percelve this
- ) - i
natural universal law.

-,y
.
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It has been seen that Paul agsumes that natural law is
. of divine origin, but the conriection between natural law and
‘chfistian&ty is expounded at greater length by Augustine.
Hé takes over the idea of teleological principies accorded -
éach thing'of nature, and the noticn thét to act according
tb_fhe rerfection of one's nature is the essence of natural
.good; he also maint;iﬁs that a principle of rationality
pefvades the uni?erse; But Auguséine emphasizes more/sfrongly
the connection between nature and God. It was God who
"arrdnged an order of natures in a hierarchy ofrbeing;” 22*
Although cqncgrning salvatioq Augustine's God is ambiguously
capricioué,;rgggpding created nature he is‘prderly and’

/ '
rational: = .
All natures, then, are good simply because they exist
and, therefore, have each its own measure of being, its
own beauty, even, in a way, its own peace. /Augustine
later defines peace as "the calm that comeg of order"227
And when each'is in the place assigned by the order of
nature, it best preserves the full measure of being that

" was given to it.
According to Augustine, the nature of man is rational; but
again he ‘stresses that. this is due to ‘the express command

-~

of Géd{ "When éod’made man according to his own image, he
gave him ; soul so. endowed with reason and inteiligence...“25
Augustine's comments ﬁn the hdiviné creative ﬁowe;"26 reveal
"the extent to. which he.rejectsluttérly the idea that natural

phenomena are independent of divine action.?! 1In a sense, it

”‘may be argued that for_Augustine:hatural law is'a positive law,

in that its validity clearly depends upon the authority of
its promulgator. It is axiomatic in the christian tradition
. ¢ e .

T
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that God is the institutor-of nature and of all natures, and
hence that ﬁhigh'is natural is Simultaneously divine. How-
ever Augustiné is one example of the school of christién
thousht which‘iays spreater emphasis on the connection between
the natural ané the divine, by gfressing'always the existence

of the hand of God bghind the mechanisms of nature.

II.Z; Aquinas: The Natural Law Theory of Conscierice

The theories of conscience and natural law are fuse@ - ~~
and. given classic expression by Thomas Aquiinas. Aqﬁinas i
draWs ‘together the discrete strands of £;ought to formulate
a cogent account of the relaticnship between-con501ence and

natural law. He incorporates .the Arlstotelean cancept of

. ‘the teleolory of nature ethblted in an 1dent1fy1nF pr1nc1ple

of being proper to each thing of nature, and the Stoic

identification of reason, the logos, with all that is'good

, . _ ‘
.in human and universal nature, and the consequent Stoic

injunction naturam-sequére. Havxng poatulated that the inwarg

principle of teleologlcal nature for mar is reason, Aqulnas

then declares that the prlmary precepts of the natural law,

which man knows by his natural reason, ‘form the basis of the

L]

Judgment of conscience. ; -
» Aquinags distinguishes four varieties of law which are

laterally and hierarchically connected, culminating in the

- mind of God. The laws of whibﬁ he speaks are prescriptive

rather thén descriptive; they are conéerned with-the.p:éctical

reason rathcrLthan the 'speculative. 1In a general definition

R e



23

of law, Aquihaé writes:
Law is a kind of direction or measure /resula et mensur§7
for human activity through which a person is led to do

“ something or held back. ... Now direction and measure
come to human acts from reason.

Although he includes the descriptive in his géﬁerél
summation of the meaning of law, Aguinas says that it is

not fundamentally a law: "law is present'wherever it
communicates a tendency to something, which tendency can

be called derivatively, though not essentially, a 'law'."29
Strictly speaking, "a law is a rationai"ééseftion in the
imperative."BO' Moréover, the'specific laws which Aquinas
_outlinesjare laws of prescription rather than of-description.
This con%usibn between law as an observable tendency and

as a command is,_ however, somewhat allev}ated by the theory
of teleological principlés of being, or natures, which
Aquinas owes to Aristotle. These principles of being are
part of the descriptive law, but it is they which, in a
sense, impart imperatives to the individual. It does not
appear, however, that Aquinas——any more than Aristotle--sees
the need to fuse expressly the twa discrete meanings of
~the term "law"..

The Eternal Law is God's law for himself by which he

. orders and.governs the universe according to his own established

plan: "“the Eternal Law is nothing_other than the exemplar of
divine wisdom as directing the motions and-acts of every-

'thing."Bl

It is "the shaping idea in divine government,"32
or "the ruling idea of things which exists in God as the

effective”sovereign‘of them all."33: The eternal law is the

s

by
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only law whzch caﬁ be considered complete in itself, since
it includeé all other laws: "from that all the governing
ideas in lower rﬁlers deri;e."ju But the eternal law is
not comprehensible in its entirety to anyone except its
divine author; so the subsidiary laws are manifestations of
this primary law of God as it applies to the universe of
created thingé and'especially, according té the schema
established by Aquinas, as it applies to man.

Natural Law is thét part of the eternal law which is
perceived by reasonabie creatures, and which is instinctually
‘obeyed by non—;ntelligent things and beings. Aquinas explains
that the eternal law may be manifested to a thing according
to twq diffefent media: |

there are two ways of being subject to the Eternal Law,

one by being a companion by way of knowledge, the other
by way of being acted upon and acting from having rec-

eived from it an inner principle of motion /inclinatio
nayﬁralis;.BS _

Non-rational creatures participate in the eternal law

exclusively by means of the latter, but because the inclinatio

natqralis of man is to be rational, he has a two-fo;d appre-
hension of the eternal law. 1In accord with the theory of

natural principles of Being-—"all thiﬁgthave a natural ten-
aency towards activity befitting their natures, like fire toi
heating"jé-—man_seeks to fulfill his naturé according to the
three ends defined by his triple position in the hierarchy

of being. Az a mateﬁial substance, he seeks to preserve his

/

own existence; as an’animal he seeks to fulfill his instine-~

tual drives: and as a specifjcally human animal he seeks
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to act acgording to his rational character. [@lan's three
natufes, or ends, dictate the content of the natural law, but
especially does his exclusive nefure—-reason--define nafural
law. Most properly the 1ew of nature for man is the law of
reason: "Since the rational soul is man's proper form, he
has a natural tendency to act according to reason..."3?
Inorganic and organic .but non-rational things have only a
partial participation in the eternal law; because law
pertains to reason and to choice based on a rational appre-
hension of the imperative, one cannot really speak of law in
reference to these things: "Non-rational creafu;Es do not
held law as perceiving its meaning, and therefore we do not
refer to them as keeping the law except by a figure of

w38 The natural law, then, pertains most specifically

speech.
to reasonable creatures by virtue of the fact that they can
rationaily percejive--albeit only partially--and hence share
in the eternal law: "natural law is nothing other than the
sharing in the eternal Law by intelligent greatures."39
Human‘ﬂew is the compepdium of specific dictates which
are derived from natural law--"to depend on natural law is of

Lo

the essence of human law" “--and which are directed towards

the commen good of a common weal--"it is of the essence of -

human law to be ordered to the benefit of the commonwealth"ul
--so that human,. or positive, law relates to man as a natur-
ally social animal (one of many Aristotelean axioms which
Aquinas assumes), and is a secondary perception of the eter-

nal law via the media of the natural law:

t
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from natural law precepts ... the human reason comes
down to making more specific arrangements. Now these
particular arrangemeﬂgs human reason arrives at are
called 'human laws'.

The Divine Law is the written revealed law of God,
including the moral, ceremonial and judicial precepts of the
old law-of the old testament, and the new law of the‘new
testament, the core of which is charity. The divine law
complements the natural law, for whereas the natural law
can only impart knowledge through reason, man is destined

3
-not only to a natural life but also to =z divine life.
Reason alone--this is axiomatic to the entire christian .
tradition--is not sufficient for salvation, nor is it an
adequate rule of all things:
Natural law guides man with certain freneral precepts
which all should commonly observe, whether they be
advanced in virtue or not. It is the same for all,
whereas the divine law is a guide in certain deter.
minate matters, which are not equally on tRe map for
people at different stages of development.43
Divine law, moreaver. serves to reinforce that which may be
misperceived or'wrongly interpreted according to natural law:
The written law is said to have been for the correc-
tion of natural law because it supplied what was
wanting there, or because parts of natural law were
decayed in the hearts of those who reckoneg that some
things were good which by nature are evil.44

The divine law and the natural law are the two aspects
of revealed divine law in its entirety. They are the two
compleméntary routes via which man has access to the mind
of God, and they form the basis for all Judgments. But

Aquinas concentrates more on the natural law, and in connec-

tion with conscience the natural law is of considerably more

~
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importance. Aquinas says that the nétural law consists of
the first principlés of the practical -intellect. The
practicai intellect, the procéss of reasoning for the
'purpose of giving direction ﬁo the will, begins with the
precepts of the natdral‘;aw and ends with the judement.
called conscience. .

The action of the practica% intellect may be described
in the form of a syllogism, the‘;tandard medieval méthod of
arguing from a generality to‘parficula:s:

Reason directs human action with.two types of knowledge.
general knowledge and knowledge of particulars. 1In !
deciding to act,.the_mind_constructs a syl}ogiﬁm the E
conclusion of which is a judgment or a choice.%5 1
The major premise of the syllogiSm consists of the precepts ‘;
of the naturél:law, known by the synteresis; the minor |
premise is faFtual detail abdut a particular act provided
by the senses or the memory; the conclusion is the logical
-application of the minor to the major .term, and is called )
conscience. Conscience is henée wholLy dependent upon fhe
knowledge whigh_;he synteresis has of the fundamental
principlés of tﬁe naturai law: | '
though the habits which inform conscience are many,
habis, the Grate of principies caling afhone chipf
' et

Synteresis (or synderesis; the origin of both words is

obscure; they may possibly be a scribal error of the Greek

suneidesis) is a habitus naturalis.u7"a natural inclination
or disposition, by which all people naturally possess a know-

ledge of the primary precepté,ofmthanggturél lawy’

~

Synteresis ig calied the law of our understanding-inas—

.
——y

Y
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much as it is the habit of keeping the precepts of
the natural law, which are the first principlés of.
human activity.ﬂ‘8 :

Aquinas draws a parallel between these precepts of the
practical reason and the scientific and lorical axioms of-

thé‘speculative reason; "both are," he says, "kinds of self-

dvident beginnings."ug

 human reasoning ... has understanding as its point of .
departure, the understanding, namely, of some few things
known naturally prior to rational analysis, which are
its unfailing source. ... Now plainly the practical
mind proceeds in practical matters the way the spec-
ulative mind does in matters of abstract analysis.
There must be naturally sure principles governing our
practice just as there are governins thousht ... Hehce -
the principles our nature imparts to us in practical ~
matters ... belong ... to a special habit there by
.'nature, synderesig.50 .

The szgteresis is described with greater precision in the
Quaestiones disputatae de veritate:

human nature ... must both in speculative and practical
matters know truth without investigation. And this
knowledge must be the principle of all the knowledge
which follows ..: Therefore, this knowledge must be

-in man naturally, since it is a kind .of seed plot
containing in germ all the knowledge which follows ...
Thus, just as there is a natural habit of.-the human soul .
through which it knows principles of the speculative
sciences, which we call understanding of principles, so,
too, there is in the soul a natural habit of first:
principles of action, which are the universal principles
of the natural law. This habit.pertains to synderesis.5t

The basic principles of the sxgtepgsis are never false:
"Augustine declares that in our natural power of judgment
there afe rules and seeds of-virtue which are unchangéably
true. Now this ig what we mean by éynderesis."sz furthgrmore.
the sMgteresis cannot be destroyed: "it is jmpossiblé for

synderesi; to be extinguished."53

-y
Iﬁ“{eep}ng with his general philosophical assumptions,

v
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.

Aquinas declares that the essential quality of the pfactical
'\ . L} 0
reason is deteymined by its telos, which is moral virtue.
. Hence the principal precépt of the natural law is to seek
good:
And so this. is the first command of law, 'that good‘is
to be soughtand doéone, evil to be avoided'; all other
commands of natural law are based on this. Accordingly,
then, natural-law commands extend to all doing or "
avoiding of things recognized bguthe practical reason
of itself as being human goods.
Most generally, then, the command of the synteresis is the
almost tautological imperative, "seek pood, shun evil". 1In
fact, in certain places of Agquinas' writines, it seems that
this is the sole precept of the'sxﬁteresis, analogous to the,
law of non-contradiction in speculative reasoning: "The act
of the natural habit called.synderesis is to warn against
evil and to incline to gobd."55 However, Aquinas does make
mention -of certain precepts which are less Tormal than this;
'~ they seem to be regarded as derivations from the basic
imperative of seeking good and shunning evil. He says that
it is a command of natural law that man
should know truths about God and about livgng in society.
Correspondingly whatever this invelves is a matter of
natural law, for instance that a man should shun ignor-
ance, not offend others with whom he ought to léve in
civility, and other such related requirements.>0"
It is also clear that Aquinas considers that the scripture
‘includes the dictates of natural law. Although, he says,
many things .in the o0ld and new laws of the old and new testa-
m%pts respectively are beyond the scope of natural law, none;

b *
theless

natural law” precepts are' there fully covered. So when

il .
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Gratian says that natural right is what is contained

in the 0ld and New Laws /in Lege et in Evangelio/ he
explains himself at once, and adds. By which everyone
is commanded to do to others what he would have done

to himself, and forbidden to do to others what he would
not have done to himself.57 ‘ o '

)

These latter injunctions of fairly épecific content seem to
be seddndary precépts as opposed'té the primary precepts
which afe supposed to be éelf eyidept- ‘Thé pfoblem-which
faces Aquinas is:that the primary precepts--those which'are
self evident--are not\only too broad but also tqo formal and.
lacking in content; whereas if the §écondary derivatioﬁs'are
too specific, the synteresis loseé its univers;l applic-
ability.58 Baylor suggests thdt maybe what Aquinas meant is
that the sxntereéis is a knowledge of necessary or analytic
truths confined to the level of principles which cannot guide
the conscience without-furtﬁer aid: but this means that there
is a logical gap between the synteresis and the conscience,
in that the conscience is not directly dependent upon the
synteresis. The major term of the syllogism, thent instead
of being the synteresis' principles themselves, is tﬁose
iﬁperatives which are somehow--but not logically-—deriVed
‘from the sggter-esis;S9 Daniei 0'Connor also notices'thfs
ldgical flaw. In that Aquinas cannot show'thg derivation éf
all the precepts of the natural law from the main brecepﬁ,

seek good and shun evil,

He -is faced with a dilemma which he sometimes seems to
—-be uneasily aware of but which he never meets squarely.
Either moral rules are derivable from the general :
precepts given in synderegis or they are.not. If they

are, we require to see the derivation, since what is
provable can be proved. If they are not, how are they
to be justified?60 ‘

4

-
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"O‘Cbnnor traces this ambiguity to Aquinas’ requirement that
the practical reason be paralLei to the speculative reason

in terms of its manner and rules of procedure. "Reason,"

says 0'Connor,

"is a word whose. favourable associations hide its descrip--
tive ambiguities. St. Thomas tries to keep as close as

he can to the paradigm case of reasonihg known to him--
the deductive demonstration of logic and geometry and the
intuitive acceptance of 'self-evident®' propositions. But
he cannot hide his uneasiness about the suitability of
thismodel. He brings to light here an important difficul-
ty which had ‘been first noticed by Aristotle, though he
seems to have been less disturbed by it than Aquinas.

The standard cases of reasoning are those analysed in
textbooks of logic. They are formal deductive reasoning
and non-deductive inference concerning matters of fact.
But neither of these Seems to fit the sort of reasoning
that we use when we are making up our mind about the.right
course of action to pursue. The outcome seems to be
either that moral ‘choice and calculation uses a mere fac-
ade of rationality to cover what is basically an irrational
process, or that there is another kind of reasoning, dif-

ferent from but not inferior to those analysed in the
books on logic._1

This last suggestion of* 0'Connor certainly appears untenable.
But manifestly tﬁefé is--following Aquinas' owﬂ rules -of
formal logic--a step which is missing bétween the tautoldgies
" understood by the synteresis (the fact that many of these
.precepts are not self-evident at all, and oﬁly follow from
Aquinas' fundamental assumptions about man, Gﬁd and the
universe, need.not enter the argument hefe) and the moral
precepté of specific content upon which the judgment of con-
science rests. . Despite the problems which he has in proving
the logical nécessity_of these moral pfecepts, Aguinas
evidéntly takes it for granted that his“reader‘already knew
what fhey were, that is, the entife compendium of moral direc-

tives which were part of the christian medieval tradition.
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He 1is atteméfing to reason backwards, from an already
accepted idea of what these moral precepts are, to. a prodf
of their necessity #ﬁd universality;

Having established--to his satisfaction, at-least—-thé
major premises of the practical syllogism, known by the
'naﬁura} inclination called synteresis, Aquinas proceeds to
define conscience as the conclusion or judement of the first

principles known in the synteresis applied to particular

actions. "Conscience," he writes, "ig an act pyroceeding from

the natural.habit of synderesis."62 Aquinas also, points out
that conscience is thus connected with the natural laws
"Conscience is called the law of our understanding because
it is a Jjudgment of reason de:ived from the natural law."63
In explaining the role of conscience, Aquinas, writes that;

it is said to witness, to bind, to incite, and also to
accuse, to torment, or to rebuke. And all these depend
on applying some of our knowledge to what we are doing..
This application is ‘threefold. First, in that we acknow-
ledpe that we have done somethlng or not done something.
.. In this case, conscience is said to witness. Know-
ledge is applied in a second way when through, our con-
science we judge something already done to have been done
well or ill. In this case we speak of conscience excusing .
or accusine or tormenting. It is obvious that all these
thlgﬁu follow actual appllcatlon of knowledge to what we

But although the syntere51s is 1nfalllble, conscience -is not,

although it‘dependshuponrthe synteresis as its basis of

LI .

Synderesis never falls down in a general principle, but
error can happen in some application of- a general prin-
ciple to some particular case because of a false deduc-
tion, or becayse of a false assumption. Therefore, it

does not say that synderesis simply falls. headlong, but

that conscience does, which applies the general judgment
- of synderesis to particular matters.65

—— . - —————— - !
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Although the first prineciples of natural‘law are known to
‘all, the.conclusions from these basic moral precepts may be
dlstorted so that the consc1ence fives a false ]udrment In
both the Summa and the Quaestiones Aguinas p01nts out that -
"the knowledge -+« of what is right may be distortaed by
passioo or bad‘custom or even by racial proclivity. w66
Hence, insofar as Aqulnas assumes that the JudeEHt of the
practical reason in partlcular cases may be in error, he
gives conscience an absolqte_negatlve authority, but not an
absolute positive authority; it is'always wrong to act
against conscience, but not always right to- follow it.
' It is to be notlced that conscience occupies a less
~than central position in Aquinas' moral theology; in fact,
conscience is a periohefsl mester,when compared with pruderice.
In the Summa b:udence is the subject of an entire treatise
-consisting of ten quest;ons, whereas conscience is only
Hreferred to'specifically in one article of one question.
Prudence, which is "riéht reason applied to human conduct."67
is a virtuous habit of coﬁcluding "not about virtuous ends
but about the means.to an end."68  If is infused by grace.69
and as such is not a natural Quality.7o When conscience is
right--cor in accord with the precepts of natural law--lt m;y
be said to bo part of prudence. but consc1ence may be wrong
while prudence, by definition, may not. Thomaerilby dis-
cusses conscience with reference to prudence:

conscience has a narrower and more precise meaning for

Thomas than for modern moralists; it is not a moral sense

or’ faculty, nor a moral dlSpOSltlon to discern right from.
wrong, but a spe01al act of judgment about what is to be

D e T R N - - R
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done ‘here and now, which Judgment may be mistaken and
‘may not be put effectively into practice;  on both
-counts 1t will lack the character of prudence.?l
The distinction which Aqu1nas makes between conscience and-
prudence. and the relatively inferior status which he
accords to conscience, enderline the fact Fhat Agquinas
conceives of-c0nscienee as e purely natural faeulty. As
.such, it is of lesser importance compared to those things
which relate to man's supernatural or divine aspect..
Notw1thstand1ng Aqulnas endorsement of the hlghly
‘orthodox bellef that the natural ‘man requlres grace in order
to achlevelsalvatlon, and that things natural are of a lower
order than things divine, he doesvnot_depreciate nature, nor
"does he.separate neture and .divinity. This is made clear
by Aquinas' notion and explication of the synteresis, natural
law, and the church. For if the church finds its origins in
the incarnatiop it is the incarnation which unites nature-
to supernature. And AQgiﬁa;' cehvittion that man, by virtue
of his rational capacity, can achieve at least a parﬁial .
knowledge .of the eternal law whicﬁldirects the universe of
created thinés flows from his Aristotelianism: Aquines
’supplants Augustlne s eschatologlcal view of the Incarnation
and the ¢hurch with an ontologlcal preoccupatlon w1th the
- church's nature, essence,_andrezructure; all questions which
are susceptible-af a wide’degree‘of rational explanation.
Although at:times‘it seems that Aquinas is not aware of, or

has misperceived, the limits of reason, and fails to make a

proper distinction betweenn inductive and deductive reasoning,

e - e pm————e ~ aLc ETR B LAEE e et e et =
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the most general characteristic of Aquinas is his assumption

»f the rational Qaﬁure of both man and God.

"II.3. Calvin: The Salvitie Conscienge
. . 7 o

Early christian and medieval theories of conscierice

. con51dered thlS faculty. predomlnantly in reference to the
.noral quality of particular .acts. Baylor whlle notlng
cortain obvious differenbes befween Aqulnas' theory of
conscience and that of the V1a moderna conception as
nxpressed by William of Ockham and Gabrlel Biel, malntalns
as his major "thesis that they all agreed that con501ence
 judged one's actions as obfective particulars. |

The reformation introduced an additienal function of
- conscience As well ae‘judéing an'indivi@ual's actions
7accorqing to moral or divine law,‘eonscience‘was aiso seen
to‘be.the means whereby_one couldeveriTy ene's soteriological
standing. in this way conecienee becamé an index of
.sainthood, anq so entered into'the reformers"enunciation
of justification by faith alone, and also into the later
pretestant search to recognize election. Iﬁﬂthe.qriginal
medievel~eoneeption. conscienee jedged one's works?with .
reference to 2 fixed moral law knowe by natural rafionality.'
The Via moderna maintained that this moral Jaw was also known
.by revealed d1v1ne precepts. The early reformation used
‘conscience to judge the whole ggrsoh according to a-decision
of God regarding one's election or damnation known by sola
fides without meri£ of works. Yhe later refd%matibe : .
reintfoduce&‘fhe doctrine of workstinto %hehﬁieoneept of

i
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sainthood, and simultanéously into their-thedfy of conscience,
by claiming that the conscience of an individual in a state
of grace would issue directives for action which were recog-

nizably saintly{' As works became the necessary result of

sainthood, the role of conscience, as both the knowledge of

grace and the direcfor of those actions which manifest one's

The reformation conscience

grace, increased in importance.
is not concerned as much with.the morality of any particular

act as with its soteriological implications: salvation and

the prioof of election rather than morality are the cﬁief

considerations.

In John Calvin. we may distinguish the conscience based

on works, superée&ed by the conscience based on grace. The

former is a natural and universal faculty enabling all

people to distinguish moral good from evil. Drawing upon

the Pauline parallel between the Mosaic law of the Jews and

’ %he'natural law of the Gentilés, Calvin explains the moral

guality of this natural conscience:

é} the Gentiles have the righteousness of the law naturally
ngraven on their minds, we certainly cannot say that they

are altogether blind as to the rule of life.
is more common, than for man to be sufficiently instructed

in a right course of conduct by natural law. ... Paul ...
had said a little before, that those who had sinned in the
Jaw will be judged by the law; and those who have sinned
without the law will perish without the law. As it might
seem unaccountable that the Gentiles should perish without
any preV1ous Judgment, he immediately subjoins, that :
conscience served them instead of the law, and was therefore
sufficient for their righteous condemnation. The end of the
natural law, therefore, is to render man inexcusable, and
may not be improperly defined--the . judgment of conscience
distinguishing sufficiently between just and unjust.72

The moral law, according to Calvin, is the Mosaic moral code

expressed in the two tables of thé decalogue, and it is the

Nothing, indeed,

-
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written confirmation of the natural laws of conscience:

the very things contained in the two tables are, in a
manner, dictated to us by that internal law, which ...
is in a manner written and stamped on every heart. For
conscience ... reminds us of ‘what we owe to God, points
out the distinction between good and_evil, and thereby
convicts us of departure from duty.’

" The followinﬁ makes even more explicit the similar character
of the decaiogue and the natural law of conscience: ‘

as it iz evident that the law of God which we call moral,
is nothing else than the testimony of natural law, and of
that7&onscience which God has engraved on the minds of

men. .
Both censcience and the'dedalogue prescribe moral norms, or,
directives for ‘zction. But natﬂ;al consciencs is defective
in two ways . First. conécience as a natural attribute is
inadequate to Judge one's actibhs with reference to God.
Natural morality, having suffered the consequences of the
fall, is enfeebled aloqg with natural reaéon, so that man, -

being immured in the darkness or error, is scarcely able,
by means of that natural law [of conscience/, to form any
"tolerable idea of the worship which is acceptable to God.

At all events he7§s very far from forming any correct
knowledze of it. ‘

In fact, conscience may contravene several of the commandments

of the decalosue:

when you hear of an universal judement in man distin-
guishing between good and evil /Calvin has just defined
conscience in precisely these terms/, you must not
Ssuppose that this judgment. is, in every respect, sound
and entire. ... Indeed, if we would test our reason by
the Divine Law, gwhich is a perfect standard of righteous-
ness, we 'should find how blind it is in many respects.

It certainly attains not to the principal heads in the
First Table. ... As to the precepts of the Second Table,
there is considerably more knowledre of. them, inasmuch

as they are more closely connected with the preservation

of civilY sagiety, Even here, however, there is something
defective. -
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Con001cnce is, in effect, tied to the anthropocentrlc pagan
virtues rathﬁr than to the thristian theocentric values
Its iject iz natural civil morality and its norms are

calculated on the hasis of man as he stands coram hominibus,

while the proper aim oflthose in the judaeo-christian
tradition should be righteousness, in ‘that man stands essen-
tially coram deo. Conscience is-henée subject to the same
limitations of the classical philosophefs: Calvin refers to
"Plato's error" in misperceiving divine will by having man
and not God as ultimate referant.?? Calvin sees little
value in the purely moral act, for moralltj without right-
eousness is 'uporfluous.

The seeond way in which this.natural law known in con-~ .
science proves inadequqte for Calvin's purposes is the'.
defect which.it shares with the liosaic moral léw. Both act -
'td-accuse rather thah excuse, they are based upon a consid-
eration;of one's works and hence-;in standard reformation
terms--can only'condemn. The pain of conscience betokens
only the wrath ongoq; it 'is the Pauline Wrath mediated
internally, just as natufal disasters and civil punishment
are the Wrath of éod expressed externally. Calvin says that
either "adverse circumstances betoken the wrath of God, or
 conscience Tinds the subject and métter within itself." 78
The previous ;eferences to the parallel characteristics of
conécience and the Mosaic code also bear out this interpre-

tation. Rerarding the Gentiles, -Calvin says that conscience

took the place of the~léw, "and was therefore sufficient for

*
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their righteon candemnation." The purpose of the natural
law is to "render man inexcusable." The natural conscience
hence deals only--and deals imperfectly at best--with the
God of anger of the old testament, whereby salvation is
dependent upon one's workg. Calvin is crltlclzlnr the value
of consc1ence as described by the medieval tradition: he
implies that the natural.conSCLenpe ils the conscience Qf the
natural man, and natural man- is unregeénerate and hence
damned. Calvin is not véry«lnterested in the unregenerate,
and so the natural conscience of the unreg enerate is removed
from a position of" any importance in the 1ife of man.

This eqﬁation of the natural, -the moral'and the stdte of
unregeneracy follows from the CalV1nlut-—and more generally
the entlrn reformation tradltlon——oeparatlon oﬁ the human

and the divine. The condition of man post peccatum Adaé is

that of total deprav1ty of all natural attr1b4::s. No longer
does man part1c1pate in the- lelne essence by means of his
natural essential pr;n01ples of being, as he h;& in the view
of Aquinas. The entire hieraﬁchy of essences is denied by
Calvin; righteousness is exclusively divine and is obtained
only by Arace without benefit of human endeavouﬂ Natural law

may be adequate for social life, but it has nd essegtlal

s

divinity and lears reference only to those outside of grace.
Hence natural conscience has llttle or no value for what
Calvin considers the proper goal of man, which is not the
moral earthly life of social interaction, but rather salvation.

Calvin repudiates his early humanist education in denying
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that chrigtianity 'is a mode of life for this world, in
favour -of the view that it is predominantly a search for
‘_salvation in the next world.

| If the theory of natural conscience were the only

notion of conscience, Calvin's theology ﬁould have littlé

to do with consciencg; but Calvin proposes that conscience
is notAonLy connected with theégoctrine of works, but also
with the rule of'grace. The role of conscience in reference
to §ainthood is the alternate, or additioﬁal, function of
con%ciénce which Calvin introduces. Conscience becomes an
indicatorlof one's salvific-status, the locus in which the
individual is able to confirm his election or damfiation.
WhereaS'fhe moral and natural conscience. gave a series of
jﬁdgments éoncerning the value of one's works, the. salvific
conscience does not impart directives. It can be either
painful or quiet. The painful conscience generally indicates
that one is-outside of grace, whereas the quiet conscience
confirms one's sainthood. The painful conscience is, in-
effect,.the natural moral conscience which condemns one's
transgressions against a moral or divine law.

The quiet“conscience is that which follé@s“a jﬁstification
by-faith: it denies that works in themselvgé have any
bearing upon one's sélvation. The only way in which one
may obtain a quiet conscience is through grace; a quiet
conscience is a corollary of sainthood in that it represents
the judgment of God towards.his saints.

If we now inquire in what way the conscience can be
quieted as in the view of God, we shall find that the
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-only way is by haviwr righﬁnousness bestowed upon us

Irecly by the #ift of Gc.\d./9

Calvin offers the words of Paul to substantiate hin propos:l:

"lraul wnifbraly declares that the conscicnce can have no

beace Dr quiet joy until it is held for certain that we .o

60
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justilied by faiths" It is hence posgibhle fpr the saincy

to discover a sign of-“their election in the quittnescs
their consciences:

diren the saints repeatedly confirm and concole thenmcelven

of

fl

-

with the remembrance of their innoeence and intesrity ...
becawse, reviewins themselvern before God, even without
any comparison with others, the puritglof their consclence

irives them some comlort and security.

-The'unrcgenorate. on ‘the other hand, will continue to

be

plagued by a painful conscience for, without grace, theiy:

transgressions will be judged by God and by conscience au

damnable. Herarding these unregenerate, Calvin says that

science . " -

This second concept of conscience which Calvin deseriies

sod will “change ... their peace into the gnawing of con-,

. -
-

ag part of the rule of.grace is that which he refers teo under

the rubric "liberty of consclence'. Under the rosaic
: ; Vil

law of

the old testament, one was condemned for hot Tulfilling tne

-

conditions of the law, and one's consclence similariy

conden-

nedrone. It under the rule of grace mediated throush Christ,

one Jdid not actually have to ful £ill the law;  iusbicieation

cy Laitlh woing an dmpetation of Christ' Coactnal rishlovusnonn

el

to one's sintful actions, so that one wonld not bo damned for

not being righteous. One continued to sin, sin being
capable condition of fallen man, but if one were in a

grace Christ's righteousness would be God's object of

. J

the ines-

state of

judgment
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instead of the individual's sinful actions. Similarly, one's
’ - N
conscience would take these sins for righteousness. Under

the law of grace, the conscience is not bound to inflict

- pain for transpgressions aprainst the moral law. 1f it werce,
) R . .

it would mean that conscience was judging one's works, an

-

idea anathema to Calvin.az- Sp%yitual liberty, then, is

freedom--for the elept--from the Sentence'qf damnation and

the pain of conscience, which are based upon a consideration

{

4 .
of one's works. One is hence "flree" to sin without fearing:

-

~the vengeance of. the law's punishment: -

the conseciences of believers, while seecking the assurance

ol their justiflication before God, must rise above the Law,

and think no more of obtaining justification by it. ...
For the question_ is, not how we may be rishteous, but
how, thoush unworthy and unrighteous, we may be recarded
as rishteous. If consciences would obtain apv assurance
of this, ‘they must give no place to the law .03 :

Calvin assumes throughout that the moral law of the decalorue
is obeyed (insofar as is possible) by the gaints, not becuause
1% justifies them, but because it is(their nature and inclin-

>
ation as saintc so to do. He writes that,

conselences obey the law, not ag if conpelled by Joral
necessiiy;  but being free from the voke of the law
itself, voluntarily obey the will of Cod. Peinfg con-
stantly in terror so lons as they are under the dominion
or the law, they are never disposed promptly to obey lod,
unless theoy have previously obtained thic libérty.d”

It. is Turther implied here that sainthood may be recusnined
by one's actions, and that 2legtion nust manifeut Ltooel i

certain ouvtward appear:mces.85

.

Calvin repeals the commoaly-exprescod axiom thot hw.on

laws are not nececsary in themselves and hence cach inddvid-
ual law is not binding in consclience, but that insofar as one

A
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is obliged by the moral law to obey magistaates and super-

: 4

iors, these laws must be obeyed in consideration of the

general rule:

Let vus now return to human laws. If they are imposed
for .the purpose of forming a religious obligation, as
if the obseérvarrce of them was in itself necessary, we
say that the restraint thus laid on the conscience is
unlawful. Our consciences have not to do with men but
with God only. Hence the common distinction between
the earthly forum and the forum of conscience. When
the whole world was enveloped in the thickest darkness
of ignorance, it was still held (like a small ray of
light which remained unextinguished) that conscience
was superior to all human judgments. ... /But/ though
individual laws do not reach the conscience, yet we
are bound by the general command of God, which enjoins
us to sutmit to magistrates. ... /Hence/ human laws,
whether enacted by magistrates or by the Church are
necessary to be observed (I speak of such as are just
and food), but do not therefore in themselves bind the
conscience, because the whole necessity of observing
them respects the general end, and consists. not in the
things commanded.® ‘ '

Calvin is alwéys very careful to avoid intimating that he
seeks the abolition of civic-and ecclesiastical resulation.
He points to a passage from Calations which shows that,

Christ is obscured, or rather extinesuished to us, .unless
our consciences maintain their liberty; from which they
have certainly fallen, if they can be bound with the 87
chain of laws and constitutions at the plcasure of men.

The dangers of this sort of thinking, says Calvin, are '

z

innungrable and in the hands of irresponsible people could

. threaten the stability of social society itself:

For the moment the abolition of human constitutions is
mentioned, the preatest disturbances arec cxcited, partly
by the seditious, and partly by calumniators, as if
obedience of CVEEY kind were at the samc time abolished
and overthrown.! . [

lle attempts Lo forestall this possible consequence by making

a very sharp distinction between two types of obedience
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which are- required of everyone:

‘in man fovernment is twofold:s the one spiritual, by which
the conscience is trained to piety and divine worship;
the other eivil, by which the individual iz instructed in
those duties which, as men and citizenz, we are bound to
perform. ... Now, these two, as we have-divided them, are
always to be viewed apart from each other. When the one
- is considered, we should call off our minds, and not allow
* them to think of the other. TFor there exists in man a .
kind of two worlds, ogsr which different kings and .differ-
ent laws can preside. :

The spiritual liberty of the conscience from the moral Mosaic
law, in conscquence of the law of gface in' the =ospel, bears
no reference to, and should never bhe confused with, civil

liberty. This latter expression of liberty is perceived by

- Calvin to be not liberty at all, but in fact only licence.

He considers it both seditious and erroneous to

transfer the doctrine of the gospel concerning spiritual
liberty to civil order, as if in regard to external govern-
ment Chrisztians were less subject to human laws, because
their consciences are unbound before God, as if they. were

%

exempted from all carg%l service, because in regard to the

Spirit they are fgeef - -
The question, as he had said previouslj,.is to distinguish
prdperlj between those things. which pertain to the "external
forum" and those of the "forum of conscience".

Concerning ecclesiastical laws, Calvin is.facéd with the
problem that, while some laws of the Church should indeed
bind the conscience, othgrs should not. Célvin has no wish
to dispense with‘ecclesiastical jurisdiction regarding the
strucﬁure of the church as an instipution, and éoncerning the

manner of worship. However, he distinguishes between two

‘kinds of rules concernif® the church: one set of rules

touching external .worship which are, in themselves, not

s
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necessary for salvation: and another set of rules whigch are

‘necessary to salvation. These laws of external worship which,

says Calvin, should not be presumed to touch the conscience,
are nonetheless necegsary 1f properly constructed:

" as very many ignorant persons, on hearineg that it is
impious to bind the conscience, .and vain to worship God
with human traditions, apply one blot to all the laws by
which the order of .the Church is established, it will be
proper to obviate their error. ... First, then, let us
understand that if in every human society some kind of
Fovernment is necessary to insure the common peace. and
maintain concord, if in transacting business some form
must always be observed, which public decency, and hence
humanity itself, require us not to disregard, this ought
especially to be observed in churches, which are Yest
sustained by a constitution in all respects well ordered,
and without which concord can have no existence. ... In
these ordinances, however, we must always attend to the
exception, that they must not te thought necessary to
salvation, nor lay the conscience under a religious
obligation; +they must not be compared to the worshlp
of God..nor substituted for piety.91

Calvin in no way objects to prescribed rules of external

worship in themselves; - his quarrel with the Roman Catholic

Church ig.that their regulations are not based on the word

of God, and are rather of purely human invention:

the name of human traditions is given to all decrees
concerning; the woérship of God, which men have issued
without the authority of his word. Ve contend against
“these, not asainst the sacred and useful constltutlons
of the Church, whlgg tend to preserve discipline, or

decency, or peace.
However, there are no explicit instructiQnS renarding'external
worship contained in the scriptures; only reneral directions
and goals which one should pursue in framing ecclesiastical
regulations. It follows that there may be more éﬁgn one
manner of institutional church; it does not, however, seem

to have occured to Calvin that there may be more than one
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‘form of church government existing simultaneously; "Although
precise informétion concerning those things ﬁecessary to
salvation may be found in the scripture, this‘is not true

, - with respect to "indifferent" things of.e%ternal worship
and rituals of the churchs

the whole sum of righteousness, and all the parts of
divine worship, and everything necessary to salvation,
the Lord'has faithfully comprehended, and clearly
unfolded, in his sacred oracles, so that in them he
alone is the only Master to be heard. Fut as in
external discipline and ceremonies, he has not been
pleased to prescribe every particular that we ought to.
observe (he foresaw that this depended on the nature *
of the times, and that one form would not suit all
o ages), in them we must have recourse to the general rules
-7 which he has siven, employing them to test whatever the
necessity of thé Church may require to be enjoined for"
order and decency.93.

As long as there is no contravention of the general rules
which have been set down in the books of the scripture, itl
is entirely valid thatlthe church may from time to time
change the manner of discipline and ceremonial procéédipgs:
"it will be proper, as the interest of the Church may
require, to chanie and abrogate the old, as well as fo
introduce new forms."gu This statement is, however, hedged
with the injunction,

that we are not to innovate rashly or incessantly, or

~ for trivial causes. Charity is the best Judge of what *

tends to hurt or to editg: if we allow her to “be puide,

all thingms will be safe.95 / ;
In the case of these "things indifferent” one should look to
two pgoalst charity and edification:

In all cases we nust study charity, and look to‘the

edification of our neighbour. ... There is nothing

plainer than this rule, that we are to use our liberty

if it tends to the edification of our neighbour, but if

inexpedient for our neighbour, we are to abstain from it.

BN
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... Whatever I have sald about avoiding off?nqghk I
wish to be referred to things indifferent.90

Calvin discriminates between an unregencrate conscience,
which condenns for tfansgressions of the law--he makes‘oﬁly an
academic distinction between the natural moral law and the
lMogalc moral code;, he seems to éssume that they are one

N .
and the same~-and the regenerate conscience of the elect,

which is a "quiet” conscience and in not condenning, approves.

Calvin’'s nntion of conscience pertains strietly to a salvific

- function;. it has nothing to do with the purely natural moral

act (if, in ract, Calvin could conpei?emof such an act at all).

Moreover, reason does not enter into a consideration of
what bindgs the conscicnc%.' Calvin understands conscience %o
be a phenonenon related to divine lezality rather than to

divine raticnality. His single definition of conscience’’
!

uses the leral metaphor extensively:

what 13 meant by conscience. The definition must be
sought in the etymology of the word. For as men, when
they apprchend the knowledge of thinss by the mind and
intellect, are said to know, and hence arises the term
knowledse or science, so when they have a sense of the
divine justice added as a witness which allows them not
to conccal their sins, but rags them forward as culprits
to the Lar of God, that sense is called constience. For ..
it stands as it were between God and man, not suffering
man to cuppress what he knows in himself; but followine

~ him on even to conviection. ... this sense, which sicts

- man before the bar of God, is set over him as a kind of
sentinel to observe and spy out all hisg secrets, that
nothing may remain buried in darkness.?

Calvin disrerards the intellect altogether in speaking of a
regenerate or rood conscience, "4 good conscience," he says,

"being nothins; else than inward integrity of heart." 97 He. "

, says that Faul shows that conscience "differs from intellect.

-~ .
*
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... For by these words he intimates, that it is lively

inclination to serve God, a sincere desire to live in piety
L J T - H

100

and holiness."” This strain of non-rationalism with

-]

'fegard to conScience sets offLCalvip very.distinctly from
Aquinas and even'frém-ﬂqhinas' opbonents such as Ockham. -
In this respect, Calv;n's theéry of-cdnééiénce harks back:
to Bonaventure's ehunciation.of conscience-as part of the

will rather than the reason. But more than this, Calvin's

repudiation of christian rationalism in' general, and his
belief in the natural depravity of man after the fall,
underlines his affiliation with a tradition of,Augustinian'(

eschatological theology.
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III. Protestant Theories of Consc1ence in Elizabethan England

ITI.1. Introduction

)

Two paradigms of conscience have been outlined in the

previous chapters: the medieval scholastic theory of

Aquinas which relied heavily on classical as well as '

chfistian sourcés, -and the reformation theory of conscience

represented here by Calvin. These two theories of conscience

.serve as.é-background against which to view the notions of

consc1ence whlch were expounded: by certain late 51xteenth
century Engllsh protesﬁegfs. Thomas Cartwright, Robert ’
Browne, Henry Barrow Wllllam Perkins, - and their reSpectlve
colleagues and followers, while disagreeing often vehemently

amongst-themselves, propounded a view of conscience upon

_ . : & : .
which all agreed in general Jtline. That they: agreed only

unwittingly is almost certain, for theirsmain interests end'

goals were divergent However when regarded as a whole, the

'concept of conscience whlch ‘they shared may be con81dered as

a third paradigm, made up of elements of the first two, but
distinc'tive both in itself and in its intent. They rejected |
the natural moral consc1ence of Aquinas in fawour of Calv1n s
salv1flc con301ence. but they reintroduced a con51deratlon of

partlcular actlons which Calvin had left out They 1terated

-~ a theory of a salv1flc consc1ence which Judged the actlons as

well as the soterlologlcal condltlon of the 1nd1v1dual and
for this  purpose relntroduced a basis of the Judgment of
‘conscience other than an unknowable d1v1ne dec1510n. To these

!
people, Hooker replied as apologlst for both Aqulnas and the
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early sixteenth century humanists.

In order to distinguish ﬁ!equately and with precision
between the various theories of conscience expounded during
this period, several bases of‘evaluation need to be estab-
lished. There . were differences of opinion regarding the
function of conscience, the basis of its judegments, its
realm of applicab}lity} and its power‘to bind the individual.
Concerning the function of conscience, we may differentiate
between those who considered conscience in its relation to
natural morality, and those who assumed it also to have'a
‘sglvifié funetion. The basic precepts upon which conscience
rested were also disputed; the thistian rationalist position
claimed that‘the primary principles of conscience were known
by natural feason as the divine faculty which man shared with
God, and the non-rationalist view maintained that scripture

alone provided adequate norms for conscience. The sphere in
'_whlch conSCLence was deemed appllcable was also a criterion:
was the individual conscience believed to be cap%ple of -
"Judplng and hence responsible for the individual's moral
and/or salvific status, or was éﬁis responsibility extended
to include.the instiﬁufional'church? Finally, there was more
than one view regarding the power of conscience to bind the
individual. If was always believed that it was a sin to act
against conscience, but could conscience also bind positively,
so that it was also a sin not to act QQCOrding to conscience?
This is also related to the first criterion: whether con-

science is moral or salvific, for only the latter asserts a
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p051t1ve power of binding

On the basis of these four aspects of conSCience——the
function, the basis, the realm of applicability, and the
binding power of.conscience--we shall examine the views of”
several groups of dissenting protestants by comparing them °

one to another, and then with the classic defende of the

'ﬁ”’gﬁjgylished church, Hooker's Ecclesiastical Polity.
I1I.2. Cartwrigﬁt; Browne, Barrow and Perkins

The dissenters of the Elizabethan period, while all
gagreéiné that the established church was not sufficiently
| reformed and still retained unacceptable relics of the Roman
Catholic tradition which needed to bé_pprged. were also
divided amongsf themselves. There wefé those who advocated
reform but remained within the church, and_those who main-
tained that the only way to achieve the desired reform was
to separate, either temporarily or permanently, from the
established church and set up a church of their own devising.
The former considered the Elizabethan church to be a true
church in essence, but in need of repair; the latter.declared
it to be false in essence as well as defective in pérticulars.
In other words, the one was prepared to tarry for the
magistrates of the church and the seculaf order, while the
other waé_not. T
The -largest number of the non-separatists may be
referred to, acéording to common usage, as "presbyterian”, and

include Thomas Cartwright, Waltér Travers, Edmund Chapmah,
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John Field and Thomas Wilcox.l Cartwright (1535-1603), the

recognized leader of the presbyterian movement of church

reform, was educated at Cambrldge and was made Lady Marg/pét
Professor of Divinity in 1569 He was probably briefly
exposed to Martin Bucer's teachings, for in Cartwright's
first yéar aé-a student, Bucer wasg lecturing in divinity at
Cambridge; many of Cartwright's later ideas on church

government are extremely reminiscent of Bucer's De regno

christi, ‘written  in England and dedicated to Edward VI,2

although the connection may not be one of direct trans-
ference. Cartwright was nat exiled during Mary's reign, and
hence does not share the radical sentlments of Ponet and -
Goodman. 3 Nonetheless, he was deprived of his lectureshlp for
preaching against the structure and admlplstratlon of

the church. He left England in the early 1570s, spending

some time in Geneva and in the low Countries. . He returned

' to England in 1585, promised to remain passive, failed to

do so, spent the years 1590 92 in prison, and narrowly missed

being executed. b If Cartwright was;the chief instigator and

administrative and spiritual leader of the preébyterians,

Walter Travers (15487-1635) is recognized'as the intellectual

head. He also received his education at Cambridge, and spent

-most of the 1570s on the contineﬁt, in Genéva and later at

Antwerp with Cartwright. Returning to England in the 1580s
he became a  lecturer at Temple Inn in London, where he

entered into the famous disputation with ‘Hooker who was

‘simultaneously lecturing atAthe.Temple.S Edmund Chapman
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(5. 1550?), another Cambridge student, became 2 canon in
1569 and a preacher in 1572, and was suspended from the
ministry and deprived of his canonry for non-conformity .in
1576. In 1582 he emerged as the chief organizer of the
Dedham Classis throughout its existence, although he was
not personally prosecuted during the 1590-92 turmoil. 6

John Field (d. 1588) and Thomas Wilcox (15492 1608), educated
at ‘0xford, and leaders of the London presbyterlan movement,

are most famous for their Admonitions to the parliament of

1571 and 1572, for which they were imprisoned. Both were
preachers, and both suspended from the ministry for non-
conformity.?

The separatists who shall be considered here are
RobertiBrowne, Robert Harr;Son Henry Barrow and John
Greenwood. Browne (15509 1633) was educated at Cambrldge.
and bega7 a preaching career although he refused to accept

" a licence from the established church. He formed several
"gathered" congregatlonal churches, and wrote treatlses
condemning not only the episcopal Ellzabethan church but
also the presbyterian system as proposed by Cartwright; he
elso entered into dlsagreement with the/Barrow1sts' more
radical form of separatlon.g Browne was imprisoned thirty-
two times for non-conformity and for hofding illegal

. assemblies, but he escaped the retribution which many of his
colleagues met in the early 1590s, probably due to the
protection of his dlstant relation, lord Burghley. 2 Harrlson

- (15507-1585?) was also educated at Cambrldge, but there is
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i little known of his life except the information supplied

i by his writings. He was affiliated with Erowne for some

; time, in the Norwich and Middleburg congregations. He

f remained in liiddleburg when Browne left for Scotland, and

f died in exile aroﬁnd 1585.10 Henry Barro@ (d. 1593) was
educated at Cambridge in law, and became a member of Gray's
Inn in 1576. Following‘an éxperience of religious conver-
sion, he left the field of law and embarked upon a study

; anﬁ career in divinity. He was arrested-in 1586} examined

2. by Wﬁitgift, imprisoned, and executed in 1593.11 Barrow's

| ﬁrincipal celleague, John Greenwood (d. 1593), was also

educated at Cambridge in the study of diviﬁity.' He was

ordained deacon and priest, but was arrested in 1586,

ekamined by Whitgift, and imprisoned. Ne was released

| briefly in 1592, and formed an independent congregation.

i At the end of the year he was aggin arrested, tried for

; _ bublishing and. dispensing seditious books, and execufeé in

1593.12

William Perkins (1558-1602) is neither presbyterian nor

1 separatist, but his theology, and more especially his theory

of conscience, bears more than a superficial resemblance %o

that expounded by the more radical groups. He was born in

Warwickshire of a yeoman family background, anﬁ studied 'under

Laurence Chaderton at Cambridge, beginning.ﬁi§ preaching

career around 1585. He was a fellow of Christ's College,

master of .Emnanuel for almost twenty yeérs. and preacher at

St. dlement's at Cambridge.13
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I1T.2.i. The Salvific Conscience

All threé strata of Elizabethan dissenters perceivéd
conscience as a salvific index rather than exclusively as
a moral guide. Following Calvin's formulation of a dual
concept of conscience, the Cartwrightian presbyterian faction,
the Brownist and Barrowist separatisté; and Perkins agreéﬁ
that the conscieqce of the reprobvate is categorically
different ffom thzt of the fegenerate elect. This is in
keeping with their general depreciation of moralism when
compared with salvation: the moral act was.of little =%,
importance to those for whom salvation was the overriding
concerh,‘because unless moralism was preceded by g;ace; it ®
was ssteriologibally ineffectual. Moreover, even insofar as
moral acts were generated out of a state of election, they
were a COnfirmation‘of. rather than the means towards,
salvation. Any agt was t6 be valued, not according\to its
inherent quality of good or- evil, but only ‘insofar as it
confirmed or denied one's salvation.
éartwright's discussion of the nature of fallen man

indicates his belief that the moral act.is in fact beyond
the capability of man. Original sin had so corrupted the
natufe of man that he ﬁaé.incapab&e of distinguishing good
from evil, and hence mbrall;Jimpotent.

Every man and woman is the creature of almighty‘God,

created without corruption after the similtude of God,

.but is become (according to nature by reason of dis-

obeying God's commandment) full of sin and corruption

and subject to God's curse and everlasting death, which
- is the reward -of sin. And their thoughts are wicked

and their natural course of-life is in the way of
desolation, and are strangers to:'the way of grace and

wooe

.
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peace.

Fieldvand Wilcox's Second Admonition implies -that cdnsciencg‘

has a‘soferﬁological function. They‘aré speaking.of ex-
commqhicaﬁion. as the recognized state of unregeneracy,
and‘claim that those who are out of grace, and hence not
part of the company of God's elect, will recosnize thisg

fact in their conscience. He that is in this condition of

unregeneracy, says the Admonition,

either he hath hislconscience seared with a hot iron,
I mean it is brawned /?/, and he hath no feelinz, or

1§i§eﬁ2eigagggtO?etﬁét?gigoisgill in his;cgnsciggce:
he &5 out « p of th? Saints..
Cartwright rarely refers to conscience as a soteriologically
neufral phenomenon; he differentiates hetween the con-
science of the reprobate and that 6f_the reﬂénerafe.léFe
also.writes of the difference between the elect and the
damned és manifested in conscience. . A quiet conscience is
only obtained bty gsrace, or, strictly speakinsg, by the

recognit;on of rnrace.: .

The swelling ra;e of his putrified conscience will
never be assuared, “til the precious o0il of God's
"mercy have guppled it, mitigated it, quieted it,
and utterly cured and healed it.l ' «

In A comfortable letter, Cartwright links consclience with

faith and with a recomnition- of Christ as the mediator of
grace; he writes of Peter:

first it cannot. be denied, but that he was once
/en/lirhtened, and that is, indued with the true
knowledge of Christ to be the only liessiah and saviour
of the world. GUecondly, he had alto tasted of the
“'heavenly ¢ift, which was a true faith in Christ Jesus,
épenly confessing the same before all the Apostles,

~being fully gersuaded’in his own conscience what
Christ was.l ' ‘
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Chapman similarly equates election to salvation with a

-quiet conscience. In a letter to Cartwrisht, he refers to

God, "who hath ~alled you and will brin-~ quietness to your
own conscience."19 'ﬁrom these allusions, it is clear that
consclence has to do with salvation rather than with
morality, insofar as the conscience of the saint and that
of thé damned are two distinct phenomena. This is confirmed
by recognizing their vision of humanity as naturally evil
and héncé incapable of disfinguishing naturally between
moral good and evil.

The carly separatists, Browne and Harrisan. alsc move
conscience from the sphere of pagan or natural morality to

that of soterislosical theology. Harrison's Three Forms of

Cathechisms describes two functions of conccilence, both of
which pertain to salvation or damnation rather than to moral

g 20, . C s . .
;Roodness or evil.”"This work indicates that conscience has

two %spects. one objective and one subjective. 1In its

i

“first aspect, conscience is the witness arainst the

individual resarding the transgression of the precepts of

the divine law and in this function as a witness to a divine
judge, consciencéﬂhas no subjective character. The judgment
of man by (fod, according to Harrison, takes place outsi&é f%e
realm of ordinary human knowledse. This act-of consc¢ience, in
witnessinr sin to God but not 66ceésa;ily to man, roes on
regardless of the individual's knowledre or consent. The
objective conncience is that which, in accordance with

Pauline theolosy, testifies to the universal culpability of

A}
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mankind, and substantiates the universal Judsment that all

are condemned by the 'law. The divine judsment, condemning

'

to‘"death everlasting" all those who sin against the law,
>

the conscience being “a thousand witnesses, when the Lord

call it to accounts," is, says Harrigon,

the state of the world, and thus are the i%numerable
multitude slajin by’God's avenging justice. ... they
are absent from the Lord's bar, and are sleeping in
the midst or their' pleasures, when their judement
sleepeth not, but broceedeth thus azainst them.21

| 3
"The subjective conscience--conscience in its second aspect--

is the subjective knowledge of the ppocéedinqs at this

divine court. Speaking: of the reprobate, those who "are

]

absent from the Lord's bar,” Harrison continues:

And they may be said to be absent, because having no
touch mor remorse -of conscience, they can not be said

to hear eitgfr'accusation of the Law, or sentence of
the judee. : '

But for the few who are appointed unto sainthood, a . "remnant
saved by the Election of grace," their subjective conscience
is able to perceive the judement beins passed agaihst thém..

They beinr present before God's judement tar, -hear and

see the proceeding of all things, by the. inward feeling
. of conscience, which is Fiven them by od's Spirit, ag

the first step and entrance unto rood. 2 : )

This subjective conscience of the elect witnesses, according
4 - .

to Harrison, a horrifying spectacle: ’

" How they beholding nothing, but even the underooing of,
this terrible judrment: - they fall down flat before the
majesty of the.judze. ... They think themselves most
vile and detestable, yea the miserablest of a11] crea-,
tures under heaven. Death is before their eyes, and
they are held with the bands thercof. They are plunged
in the pit, ang zasp for breath. They burn in the fire

of fod's indignation, havin%ﬂpell in their consciences,
and darkness on every side. _

‘
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This terrification of the subjective conscience is the

first step in the process of repentance and justification.
Both these two aspects of conscience--the unconscious
conscience which acts independently of human knowledge, and
the conscience which may be conscious or unconscious accor-
ding to the salvific standing of the individual--are related
to 'soteriological considerations rather than to moral
behaviouf. Because the conscience as described by Harrisén
is an index of the salvific standing of the individuél
rather than simply or predominantly a’ judement of the
morality of one's acts, the conscience performs an additional
role. A good or bad conscience is determined by whether

one is in a state of grace or not.'and this condition may

be known in one's conscience. A goothgpscience_is the
result of'electidh, or the recognitioh of one's election

into grace. According to Browne's A Book which sheweth the

-
A clear conscience is a Joyful consent, that by
repentence and faith in Christ, we have peace with
God, and aa%xnade his children and heirs of

" happiness.

The role of conscience is further elucidated in ancther
section of this same work by Browne, where he outlines how
God Qlects his saints and makes their election known to them:

His Electing or choosing is his free consent or will in
his eternal counsel, to .save us for his name's ‘sake, with-
out any desert of ours, to make known his exceeding great
mercies. o . .

His Predestinating,of us, is his full consent or council,
‘whereby he is settled to save those whom he hath chosen ...
The means of our Happiness from God, is the help which he
giveth us in our selves, and among our selves.

His calling of us, is his using of all means and occasions,

-]
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to move us to the seeking of salvation in Christ.
His calling of us in truth, is when the means which
move us Eg seek unto Christ, are clear to the con-
science. ,

«

Here Browne is saying approximately the‘séme tﬁing as
Harrison says, that "the'inwardlfeeling.ofusqnscience"-is
the first sign or election, and the first step towards ??e_
full recognition of that eleétion. in A Treatise of iﬁé
Church, Harrison writes that "the lord draweth Zﬁis saints
to election/ by touching their copsciences.“z? ‘:

Barrow is less explicit, but from se&eral'remérks it
may be inferred that he assumes that conscience has a

soteriological dimension, in that the.conscignces of the

7 N . fo
saints give. an assurance of election. In'A Brief Discovegw

of the False Church, Barrow agrees with Calvin'sidesériptigh

of conscience (this is one of the very few point upon,Which‘

Barrow is in accerd with Calvin): ;
Conscience he /Calvin/ defineth from the second of the
Romans, verse 15, to be a certain feeling or remorse
within ourselves, according to the knowledge of God's
will,'whigh doth continually present us, an%aaccuse or
acquit us before the Judgment seat of God. @ .

The distinction between accusation and acquittal is significant,
because herein lies the difference between the consciencé of

the reprobate and that of the regenerate saint. It ig only

the conscience of the saint which'acqﬁits, and hereby is
conscience linked with- election. Barrow lists those fhings

which pertain to eleétion:

a cutting and washing away our original and natural
corruption, our ingraffing into Christ'ls death and. resur-
rection both through and with him, of ‘aur dying unto sin,
and living urito righteousness: as also a%very putting on
of Christ, with the full benefit of his merits and ‘passion,,
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lo the perfect redemption of our souls and bodies, and

. full appeasing of our consciences from the wrath of God,
the rigour of the law, for all the sins that ever we have
committed, as fully and-agssuredly as we ourselves had
fulfilled the law, and catisfied the wrath and justice

of God.: . :

Election confers upon the individual a conscience freed from
the judement of the divine law, so that the conscience "of the
saint is no longer concerned with what is morally or objec-
tively wrons or right, according to the divine norms
established to guide the unregenerate conscience, but is
conditioned by grace to allow the individuai to "sin" with-
out feturninz a verdict of guilty. Whatever the moral
quality of his actions, the saint has a quiet conscience.

Perking, although he has little ceneral affinity with -
the presbyterian group,. and no-support for the separatists,
maintains the same theory of the salvific conscience.
Following the standard definition of conscience in its most
general aspect, Perkins says that,

consciecnce ... hisg property is to judce of the goodness
or badness of things or actions done. ... The manner of
conscience’s determination, is to zet dovm his judement
either with the creature or against it: I add this
clause because consecience is of a diviné nature, and ias
a thing placed of God in the midst betweén him and man,
as an arbitrator to give sentence and to pronounce either
with man or against man unto God. :

- But Perkins clearly distinguishes betweeon the food conscience
which is ~iven by grace to the elect, and the bad conscience
of the uﬁrotcnerate. "Good conécience." he writes, "is not
given by nature to any man, but comes by grace."jl The only
conscience that was godd by nature wds'Adam's: since Adam,
the natural qonsciencells corrupt, and must be infused with

e ) .

.
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“conscience, however, performs two functlons whlch are more

P

grace in'order to act efficiently and correctly.

Regenerate conscience is that which belng corrupt by

. nature, is renewed .and purged by falth in the, blood of

Chrigt. . For to the. regeneratlng -of the consc1ence. there
is requlred a conversion or change; because by:nature

~~all men s consciences since the fall are evil, and none’
are gbod by grace‘ The 1nstrument serving to make this
change is faith.32 . ,

“

oy 4
The unregenerate con501ence can only condemn- the regenerate

.

concerned w1th soterlologlcal conSLderatlons than with moral
dlrectlon. “The property of regenerate consc1ence 1s two-
fold:" clalmsfPerklns: "Chrlstlan’llberty. and certalnty of
salvat10n'331 The liberty of conscience of which Perklns . -
speaks is the same aa_Calv1n s; it is the freedom from the

Judgment of the law of works, because~-in orthndox refor-

matlon doctrlne—-one 1s hot Judged by the law. but(only by

grace._ leerty of conscience is ‘hence "freedom from the jus-

~tification: of-the moral Taw ... fveedom from the rigour of

" the law w3k Secondly,_Perklns says that an assurance of

salvation may be -known-in one's conscience: "The second

=

'property bf conscience is an 1nfa111ble certalnty of the.

pardon of sin and l;fe everlasting. n35 The regenerate is

given this certainty_by the holy spirit, so that~"the voice'.

. . ’ : . . LT .t .
of conscience regenerated" is "the volce of God's spirit in

the same."36,‘ PR /;

Cartwrighf,:both groups of'separatists, and Perkins all

‘ 1ncorporate conSCLence into thelr theory of salvatlon by

making it a saIV1f1c rather than a moral 1ndex. In view of

thelr fundamentallst ‘concern w1th éélvatlon, consc1ence 1s

\ . ~
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hence elevated to a high 1e§el of importance. The natural

conscience of Paul which served only to accuse the individqalr

and the moral conscience of Aquinas which assigned ethical
values to huTan acts, were s1gn1flcantly dlfferent fromkthe
salvific cons;;ence.. It is a commonplace ax1ep of all - "
christian shought that the naturally moral Act is soterio-
logically 1nd1fferent that it does not contribute to the
proper goal of manklnd whlch is salvation. * But by assumlng
that conscience 1; capable of Judg;ng one's state of election
A'iﬁstead of merely the moral quality of one's acts, these

- English reformers placed more value on the functlon and

hence the Judpments of cons01ence.

II1.2.ii. The Scriptural Conscience

There was, however,'a recognized danger in ovefemphasizing
this theory of censcienee. Withouf some sort of verifiable
norm, -conscience could be'used to justify actions W§icg allf'
Co these reformers pfonounced anathema. In particulaf!they
feared the theory of consc1ence as expressed by the radlcaL

anabaptists, whose mllltant eschatologlcal bEllefo sanctloned

in consc1ence. had contrlbuted to the debacle at quster -

Nefither the separat;ng Tor non- separatlnr Ellzabethan

d ssenters as plred to be Jan of Leyden or Thomas Huhster.

supkrnatural revelatlon. Instead they malntalned that a

good onsc;ence received the primary pr1nc1ples of its -

k . .
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Iadement from the seriptures, the means of ordinary

revelation.

Thc written text of thq bible wa$ considered to be
the only proper binder of‘cdnscience:A the conscience, if
it vere to judee aﬁgﬁdétély“ could'not rely either on a
natural law of reason qfhgn mystical intuition. Its
ultimate norms were gﬁ@se contéined in scripture, whereby
tod had exprc;ély comﬁu@icatéd fiis will to mankind. A

3.

reliance upon scripture was not out of the ordinary, but
{1 ' . .

what was exceptional was an exclugive reliance upon the

bible as the only means td.kndw Gbd's will, and an utter

orejection of ratiomnal and natural lav.

i "¢ _The scriptural norm is. clearly indicated. in the case

© gf.tﬁe precizyterians. - Insofar as they claimed to base

e thei? gntire programme of church government on the expliéit
text of the scripture, it is not surprisin- that, according
"to. them, conscience should be regulated by the bible rather
than by human tradifion or by human natural reason. Con-

cerning their propesed discipline, Travers’ remarks in A

full and plain declaration are explicit:

I call therefore Ecclesiastical Discipline, the policy
of the Church of.Christ ordained and appointed of God
for the 00d administration and overnment of the same:
That I make here God the, Author of Discipline (whereupon
it followeth that we have to fetch the rules thereof
from no other fountains but from the holy Scrigtures).j?

This is a qomwonly-exprehse&~opinion'amonq the Cartwright

faction»’ A Jecond Admonition declares the same thins; it

challensen the parliament to look for itself in the bible
.Where-it will find both preciserand reneral directions

L:L

6l
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regarding church government:
let your learned men be driven to draw a platform
out of Gord his book (where it isg described ag full)
accordin# to his will in the same revealed.J

Hot only are the scriptures considered to contain directives

of ecclesiasﬁical-government. they are also lelieved to

provide a dcmpleté and sufficient rule of life. Carfwright's

Short Catechism states that all human endeavour should be
“ordered towards a proper knowledze of iod, of man's naturally
reprobate niate, of life everlasting, of the way to.obtain
it, and. consequently avoid damnation. All of thege primary
goals, concludes fhc catechism, may be learned,
By humble 2nd reverent submission to the wisdom of God
called his Yord Revealed in the holy seriptures (which
do make knowvn his name and 8o _contain as a story his
whole purposé and providence.39 .
The presbyterians, individually and as a sroup, make no
mention of natural law or rational law: a natural.and
rational knoﬁledge of God and of the duty of man had

.

existed in Adam but had been destroyed by the fall, leaving

oﬁly the written word of revealed religiousrtruth. The

. Cartwrightian faction has no use for judrments made

RS

t

according to rules established by the lirht of natuqé or
the authority of the church. The only rule of conscience,
as d judment concerning action, must Le thé_written text
of the bible. In a letter to Arthur Hildersham, Cartwright
says to his fellow reformer:

it 'will not be needful to put you in remembrance of the

saying of our Saviour.-Christ, that you take no man to

be your TFather or- Rabbi here ‘on earth, nor that you -

- bind your judgment to these things as it were a Prentice
to. any man" nor suffer your ear to be nailed to the door

J
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of any privaﬁe man's interpretation, considering that
that privilege belengeth only to the Holy men of God,
which spake and wrote by the Holy Spirit of GCod, and
whom God had chosen to be his Public ilotaries, and
Recorders of his good Pleasure towards us, whom he- did
si? by, and as iP were gont&gually hqlq their hands
while they were in writing.
Not only are the councils and fradition§ of men rejected as
a basis for conscience--this was common fO'the.entire
protestan@ movement~-but the very abﬁence of any theory of
rational or natural law of divine origin indicates the anti-
rationalist (but not mystical) character of this interpre-
tation of the basis of conscience.

The separatists restrict the grounds of conscience
even fdrther,_claiming that the decalogue, the moral Mosaic
law, is the standard'?y which conscience judges actions.
Although it is axiomatic tha@.the law can only condéhn. and
it is equally axiomatic that the law of works has been
replaced by the law of gracé.'the separatists maintain that
the decalogue nonetheless remaing ‘the norm of the gZoodness
of actions. For.th; elected saints, thé law does in an .
ocblique way jusfify them, for to them is imputed by God the
rightedusness of Christ who has fulfilled the law. Mqreovef.
tﬁe law of grace in the gospel does not mean that the rules
established in thelmoral Mosaic code.are stripped of their
moral value; it is merely ‘that one's salvation does not

depend upon -fulfilling them.

Harrison, in his Three Forms of Catechism, lists and

comments upon the ten precepts of the decalogue, and

. -
concludes that, "this is the Law of God, the perfect rule
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of his rightcousness, teaching.us to lead an upright li:t‘e."l”1
It is the decalogue which accuses man jn Harrison'é depiction
of a divine court; and it is the conscience whiéh bears
witness to.one's transgressions of this law:

Quest. Who accuse ug of this sin and transgression

before the tribunal seat of God?
An. Even this law, which draweth out the handwr;ting

of our inditement against us, .

Quest. Who is the witness for the confirming the same?

An. Even our own conscience is a thousand witnesses,

when the Lord call it to accounts.t2 :
This is the objective conscience which was discussed
previously. Regarding the subjective conscience of those
who are called to a stafe of grace, it also‘follows the
commandments of the’laﬁ. but in this case it does so asg a
result of election, not as an attempt to attainrit. [loreover
it does not simply’accuse: the subjective conscience of the
elect can also justify one's state before fiod, because the
righteousness of Christ is imputed to thé éaint. *Harrison
describes how the’ saints use the pregepts 6T the law as the

basis of their judgment:

we obey the Lord, not in the deadness of the letter, byt
. in the freeness of the spirit: not by compulsion or .
constraint of the law, or fear of hell: but for thankful-
ness to the Lord for h&s mercy, and deliverance, for very .
love of righteousness.?3 "
- ' . BarrOW'aiso says that the decalogue provides the primary
-principles of conscience. He makes no mention of a natural
'rational law, nor does he refer the conscience to the entire
text of scripture. Eayrow, ih_fact. seems to take it fbr
granted that the decalogue is the basis of conscience; he is

concerned to refute those who would deny the equal Validity

/
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" of the commandments of the second table.

The heart and conscience ... is not only liable unto,

- dbut searched by, and judged of God. And this we see -

" hs well in the laws -of the firgst table as in the laws
of the second. ... Thus we see how God himself hath
joined the tables together, and enjoined them upon the
consciences gf all men, as whereby they shall be judged
before him.* '

The conscience is bound to obey. these preceﬁts of the old
law, éven thoush, by the new law of grace, one's salvation
is not dependent upon fulfilling then.

Yet hath not our Lord Jesus Christ abrorated one tittle
of 'his Father's law, neither exempt the consciences of
men from the second table, and bound them with, and unto
the first table only. If the transgression of the least .
0of God's laws be death, and this death extend both unto
the body and soul; who can deliver '‘and exempt our con-
sciences from a careful and most strict observation of
all God's laws, even with all our strength and the

utmost God hath given us, daily examining our -consciences
even to every idle word or vain thought, pouring out and
unfolding our hearts before the Lord, inditing, arraigning
and judging our own hearts before him the knower and -
searcher of them, that so we may have our debt-book
cancelled, d@nd all our sins blotted out through the blood
and mediation of that &?maculate lamb that taketh away
the sins of the world.

Whereas, for the christian rationalist, the fiied moral law
is known bf the fixed quality of the mind apprehénding
rationally Cod's ete;nal but unwritten law, for the )
separatists it is the precise and written c?de of moral laws
which God gave to the Jews which is binding in'conscience

for all people. Barrow writes that,

‘the statutes.and judgments of God, which are delivered

and expounded unto usg by his holy prophets, endure for
ever the pure wisdom, the upright justice, the true
exposition and faithful execution of his moral law: which
laws were not made for the Jews' state only ... but for
all mankind, especially for all the Israel of God: from
which laws, it is not lawful in judgment to vary gr
decline either to the one hand, or to the other.¥ :
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These separatists, in contrast to the presbyterians
discussed above, allow even less scope for interpretation
" regarding the basis of conscience. By reducing the frounds
of conscience to a precise and explicit code, they are

& r
carrying to a further extent the rejection of rational
moral capacity.

Perkins adheres to the position taken by Cartwright and
his fellows; that conscience is bound exclusively by the
sceriptures, although he does not reduce these grounds to
the text of the decalogue as do the separatists. llence the
idea of a morality known naturally by virtue of one's rational
nature is denied by Perkins. The sole norm of' conscience, -
says Perkins, is the bible:

Proper is that thing, which hath absolute and sovéreign
power in itself to bind the .conscience. And that is
the word of God, written in the book of the old and new
. testament. ... Therefore the word of God alone by an
absolute and sovereign power binds conscience. Eeecause b7
this point is clear of itself, further proof is needless.
He repeats his theofy of the scripturél basis of conscience,
comparing the relative deficiency of the law of nature
regarding a proper judsment of the moral merit of actioens:
without direction of God's word, conscience can give no
good direction. ... And here by the Word, I mean no
thing but the-Scriptures of the 0ld and hew testament which
contain in themselves sufficient direction for all actions.
As for the law of nature though it afford indeed some
direction; yet it is corrupt, imperfect, uncertain: and
whatsoever is right ﬁgd g£ood therein, is contained in the
written word of “God.
Perkins rejects a natural or rational norm in favour of a

seriptural norm of conscience, as do the presbyterians and

the separatists.
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This conceptlon of an exclu51vely c'crlp'l:ulral consc1ence
is logically in keeplng with their v181on of man as
naturally depraved, both in will and in reason, and of the
radical dlchotony assumed to exist between God and nan God
alone had #he monopoly -on gdoodness, and man did not even
have the potential to grow towards this divine goodness.
Even those in a statgfof‘grace still retained the human
quality of moral depravity: the essential point 6f the
Lutheran and Calvinist reform was the 1no1gtence that, flrst,
one received the gift of salvation due to no merlt on the
rart of the 1nd1v1dual but only because God had, apcording
to his own unknowable reasons and purposes, decided'to
bestow his grace upon the individual and gecond thls gift
of grace Juutlfled but did not actually sanctify. That is
to say, in a condltlon of election, one's actions were taken
as if they were actually righteous, wherca in fact grace
infused no quality of righteousness upon the 1nd1v1dual. 7&
Even the saints continued to '8in, but because of the theory
of imputation. these siné were judged by God to be righteouo.

The conscience, hencea, could not afford .to rely upon natural

reason as a basis qf judgment, for even the elect were still
naturally 31nful and their rgason naturally incapable of
knowing_the laws of moral'acfion'which proceeded from the
divine beins. In view of this, it wasg necessary that the
conscience, in orﬁer to assess the moral quality of actions,
be grounded in those'principles which were indisputably of

divine origin, that i%, those contained in scripture.-
' &,
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The theory of a scriptgfal conscilence has a further
'iﬁplication. Usuaily thé-moral sphere is considered to be
outsi&e the legal sphere; a2 moral assessment is made
;according to standards which fall outside the scope of a
codified set of prescriptive laws of fhe,land. Thé basis
of morality hence has nothing to do ‘with legality or with
illegality, and to live in the moral sphére one must, in
effect, live above the laws. Due to the intinate connection
bétweed morality and. conscience--conzcience provides a :
moral judgment--it ié thereforé surpfising to find that many
of the dissenting divines of‘thq_Elizabethén period portrayed
conscience by means of a legal metaphor. This is the hore
signifiéént because Hooker's massive défence of the policy
and workings of the established'Elizabethan church does,noﬁ
employ a legal metaﬁhor when speaking of coﬁécience. In
contrasf, those who criticized the pelicy or the doctrine of

the established church used the legal metaphor frequently.

Perkins writes that in the process of giving judgment conscience

is assisted by the primary rules of conscience contained in
the mind, go that the mind“is a4 repository of rules and
principles. In this context, says Perkins, the mind,

may be compared to a book of law, in which are sget down
the penal statutes of the land. The duty of it is to
prefer and present to the conscience rules of divine
law whereby it is to give judgment.49

Conscience itself is also likened to 2 divine tribunal:

‘God in the heart .of every man hath crected a tribunal
Seat, and in his stead he hath placed neither Saint or
Angel, nor any other creature whatsoever, but conscience
itself, who therefore is the highest judge that is or
can be under God; by whose direction also courts are

‘

-
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kept, and laws are made.50 . . 7 ~
Harrison also pictures conscience asg part of a legal
proceeding. lle refers to ﬁhe diviée law as the accuser
"before the tribunal seat of God," speaks of the "inditement
against-us," and makes several references to "God's ‘judgment

bar. This divine courtroom is similarly peopled with

judicial figures: the law, as mentioned'abovq, is the
accuser, the conscience is the witness, God is Jjudee, and
Justice is the Sheriff."sl It should bhe erplained that, to
a certain extent, christian thought in reneral often refers
to God as a judre, and such terminolog& as accusation,
judgment-seat), lasf judgment, etc., is to be found in any
text on christian doctrine. However, what is herethnique is
that in this case the writers are going beyond the general
usage of the idea of God as judge, and are picturing an
entire courtroom, and describing proceedings which have more
apparent similarity with a legal proceeding/than a spiritﬁal
ju&gment. ‘In view of the legal metaphor explicitly
-described by Perkins and Harrison, aﬁd probably assumed by
other non-conformists with whom we.havé dealt (there is, for
. example, nothing in Cartwright's writings to refute this ides,

although he does not write as specifically on'the subject as

do Perkins and Harrison), the scriptural conscience may be
regarded in a clearer light.lugcripture may .be seen as a sort
of law book to which the consciences of all inéividuals have
access. The basis of conscience is hence riot an individually-

known set of conceptual moral norms; it is instead a collec-
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tion of definitive legal prescriptions known to the
community as a whole. The corporate character of conscience

as an institution which subsumes moral under legal norms is

‘ implied in the'assumption»that the text of the scriptures

is the foundation of the-judgment of conscience, and is
further substantiated by the use of a’legal metaphor to

describe the action of conscience.

IIT.2.iii. Conscience in the Public Sphere

i
<

It was generally believed that the scriptures were the
source of all‘doctrine. but the Elizabethan divines
disagreed on the subject 6f whether scriptural writings and
injunctions were more widely applicable. For those who
maintained that the conscience was exclusivel& bound by
the text of the scriptures, this question of the scope of
biblical authority was important in their determination of
the sphere in which the conscience was capable of Judging
and hence for which it was responsible. Three areas of

responsibility may be assumed to exist in this context:’

"the personal, the ecclesiastical public, ana the eccles—

iastical and seculér public realms. The question to bhe
investigated is whether the conscience of a.frivate
individual--that is; a private person as opposed to a
publig'qﬂficial who represents an office rather than an
individual--is believed to have the neéessary qualities to.
Judge anything more than his own péfsonal condition.

All the critics of the Elizabethan church whom we are
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"discussing agreed that the secular sphere was a ﬁatter for

the magistracy, and none suggested that one's conscience

gaﬁ one.a warrant to question the authority of the

mafistracy, as long as its prescriptions concerned the
-

. - A B
secular state. Even apart from the people with(ﬁhom we are
N ‘ ;

dealing, there were very few who advocated resistance to,

or rebellion against, the crown and magistracy in the name

. of religion. The treatises of Goodman and Ponet (as well as

John Knox) were clearly a product of the Marian régime, and
there were no comparable writings after 1558. Even the most
vehement religious radicals maintained that they posed no
threat t? the secular authority of the prince and the
magisfrates. The spectre of militant. anabaptism viewed
during the'feasants“Wér and especially in Munstep evidently “

had not faded-from their memories. Paul's injunction to

‘obey the magistrate, not only for fear of reprisal, "but also

”for conscience’ sake,“52 was fully accepted. It should be

mentioned that, following a.virtually ﬁnchallenged-tradition
dating from the eafly christian perisduand-cgptinuing through
the medieval and eariy modern eras, individual laws'of

human origin and secular abplicétion were not considered to
be‘binding in conscience, as were God's laws, and that any
human laws which contravened divine law imposed no obligation
upon the conscience. However, although‘one was not required
by conscience to obey‘?hese ungpnscienable laws, neithef was"
one réquired actively to disobey tﬁem_with impunity. This

theory of passive resistance, cﬁhbined with the general
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3

command to obey the magistracy, was not challenged in the
Elizabethan period by the radicalireformérs.n.They all
deplored what they perceived to be the anabaptist principle
of anarghy and subversion of the civil state, and probably -
would have apgreed with what John Selden wrote {n the

middle of the next century:

If once we come to leave that outloose as to pretend

conscience against Law; who knows what inconveniency may
follow: for thus, suppose an Anabaptist comes and takes
my horse; I sue him he tells me; he did according to his.
conscience; his conscience tells him all things are ‘
common amongst the Saints.54

4

Cartwright denied at some length+a charge of Archbishop
Whitgift that Cartwright and his colleagues and followers
were prepared to subvert the civil government:

It seemeth by the general purpose of the articles which
your Grace hath sent me in the straisht search that is

" made of all circumstances concerning our Confq;ences
and more particularly by one article inquiring what
other means 'besides prayer to God and petition to
Authority, have been allowed by us as lawful to procure
such  further reformation as we desire, and by the
speeches her Majesty's High Commissicners lately sent ‘
had with me: that both some other Ministers and myself .
are doubted to have intended to procure further reformation
by forcible and violent means. For our necessary and

; Just purgation wherein, I testify as in the presence of

Almighty God, and am ready to confirm the same at any
time that I shall be called by due order hereunto, by
my corporal oath that I never intended any such
seditious and rebellious disorder nor to my knowledge
any Minister of mine acquaintance with whom I have had
conferences at any time nor ever proposed to use or
procure any other means than only prayer to Almighty
God, and most humble suite to the authority that is set
over us by him, to her Majesty's most honorable Privy
Council, the high Court of Parliament and especially to
her excellent Majesty together with the declaration of
the reasons moving us thereunto. ... I for myself truly
and unfeignedly profess that I have always judged and so
judge (and promise by God's grace to be of no other mind
while I live) that to procure propose or iritend any such
attempt of rebellion, as these articles seem to insinuate
" against Us, is most unlawful by the word of God, and
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worthily subject, both' to such punishment as the laws

+ of ‘this land do lay upon it, and also5to_the judgment of-

everlasting death<by the law of God.5
- ‘Perkins also enjoins obedience to civil authorities:

God's commandments bind every man whatsoever, to' be-
subject to the magistrate, Rom. 13.1. Let every soul

be subject: to  the -higher powers. Hence we see also

what notorious rebels those are ZEhe roman catholicg?
that being born subjects of this land, yet choose rather
to.die than to acknowledge (4s they areppund in
conscience) the King's Majesty56 to be supreme governor
under God in all causes and over all persons. Lastly,
we are taught hereby to be willing to give subjection, .

obedience, 'reverence, and all other duties to Magistrates,.

whether they be superior or inferiour; ' yea with cheer-
fulnegs to pay taxes and subsidies, and all such lawful
chgrggs as are appointed by them.57" S '

Harrison is as.equaily ?ehement that one should éot challengé

the civil swdrd. and. that hagistracy is good. lawful, and

necessary:

In the name of' God, let Caesar have whatsocever unto
him bélongeth, even all civil powef and® Dominion
ordairied of God. And woe unto him, say I, which

shall hold this, and teach men so, that there is no
use of the Magistrate's sword among Christians- For, .
that is ... to deprive Christians of that benefit of
peace which the Lord have ordained that we should
-enjoy by their means.58

Ve

Browne's Treatise éijreformation_béginsvby denying that he

W S . '
seeks to take away the authority of the civil prince and

-

state; on thé.contrary,'he says,

concerning our faithfulness to.our Prince and Country,
and what our judgment is of the civil authority ... .
concerning our Sovereign Queen Elizabeth ... her
Authority is civil, .and that power she hath as highest

~under God withif her Dominions, and that over all
bersons and causes. By that she miay put to death all-
that deserve it by Law, either of the Church or common
Wealth, and none may resist Her or the Magistrates
under her by force or wicked spéeches, when they
execute the laws.59 : oo ' : \

Statements such as these abound in the writings of all

L

=
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these  divines. Barring exceptional circumstances, they

agree that it is wrong both in principle and in practicer‘

actively'to-oppose-the secular authorities. This implies

that the secular state is not the responsibility of the

ﬁrivaté person's conscience. They all indicate tHeir

Vi w1lllngness to’ transfer the respon81b111ty for the civil

%-

common weal to persons in publlc offlce. The conscierice

of the individual cannot Judge thls publlc condltlon. but.

the magistracy.

-1nstead, ks obllged to obey and support the dlrectlves of

.

‘the eCclesiastical‘puBlic sphere for, aIthough since the’

Henr1c1an reformation the head of tHie secular state was

L

also the head of the church, the two realms were often.

o

separated 1n,theory, so that obllgatlons to one did not

necessarlly 1mply 51m11ar obligations to the other Here

"ﬂ :
we begin to perceave Perklns' afflllatlon Wlth those who

*

-supported the established- church, and the dlstlnctlon
between -his position and that taken by the p@gsbyterlan

and separatlstq%roups.' Both separatlst groups as well as

the presbyterlan factlon clalmed that the structure.

| government and.pdllcy of the v151b1e 1nst1tuted church, as

well as- all matters of external wcrshlp, weg@ a matter of

. con301ence

That is, the con801ence of the prlvate persbn

A

77

" One must distinguish, however, between the secular and

was capable of,Judglng thelrQworth, and hence was resp0n51b1e

B

.to see that

: standards,

-
- .

they confqgmed to what percelved to be divine
The basis of’ thelr position was their bel;ef

T
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that the bible- contained precise instructions concerning

_ .
ecclesiastical gowernment and external worship, and so
they were réquingd to-jgpge‘the actlal chur?;—-the

established church under Elizabeth-~éccording to these

Nnorms. ,Perkins.'on the other hand, finds no such precise

» .

model of church government in the hible. Travers gives

#
.

expression. to this idea that there is a rerfect and

b

" complete rule for ‘the church cohtained in the new

testament:

" Now whereas I affirm that Christ hath left us so perfect

- . awrule-and Discipline, I understand it of that discipline

which is common and general to all the Church, and
perpetual for all times, and so necessary, that without -
it this whole society, and company, and Christian - :
Commonwealth, cannot well be kept under their Prince
»and King Jesus Christ.60

Both pqsitioﬁs maint#in that the judgment of conscience.

gepends upon ‘the scriﬁtures; the differente is that the

"~ ‘one does, and the othér-does_not, find explicit instructions

concerning ecclesiasticdl polity, government and worship in.

[}

S

the bible.. ';j

Cartwright_claims that the individual's'consciegce is

responsible not iny for his personal'relationsﬁip with Cod‘

but also for the public church. The manner of public

.woréhip, according to Cartwright..ought to be judeed

according to conscience, guided by biblica% precepts: -
. i By
. the conscience desireth resolution and direction to do
- that which may be acceptable. to God knowing how highly
it offendeth the majesty of the almighty when we content
ourselves in his worship with a human direction consis-
ting in the precepts and ‘counsels-of men.61

The affair of the .oath ex officio mero'indicates'that;

L4

4
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Cartwright and his colleagues were not con?ent to leave
the direction of Church affairs to the discretion of the
episcoﬁgl au@hogities. but that they thought it necessary
to jddge for themselves the quality of any pé}ticular
article or ruling concerning the church and woréhip; One

of the requirements of fhe oath was that one swear to the

validity and moral rectitude of whatever the High Commission

or other ecclgsiastical authorities %ecided--in the future
as well as ip .the present--was fitting for the church.
Cartwright gave thé responsibility for refusing to take
the oath to hié conscience: '

this oath, we find ourselves much moved in conscience
to refuse it ... our consc%gpces are grieved with this
oath.thus pressed upon us, ‘and we .fear fore the Lord
to take it in. that it doth bind us to promise to answer
in matters which as yet we do not know, neither can
judge or discern of them:' ... ‘this oath ... that our
consciences dare not undertake.62

He cannot give carte blanche on matters of external worship

A

and ecciesiastical government because he, as an’individual
whose conscience is enlightened by grace and informed by
scriptures, is respbnsible for the public realm of the

instituted church: .
We do.therefore justly condemn this popish conceit, and
blind devotion that God will accept any good purpose in
the service of his worship wherein I walk by the light
and leading of other men .myself béing,therein blind and
void of judgment. To conclude therefore seeing
generally in all our ways and especially in an oath, the
prophet Jeremy requires that we walk’ by judgment.
discovering and discernigg what we do; we therefore
dare not take this oath. !

The authors of .the Admonition to 'the Parliament say that it

is "for the_diSCha}geﬁbf‘ouf'conscience" that thej'bﬂiﬂé to -
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the notice of the authorities the model of the church which
Christ had deécribed. and the ways in which the established |,
church déviated from this apostolic model.m+ Behind this
étafement is the assumption that their consciences are
capable of'making this judgment of the church. On the
‘basis of this judgment they say that it ie the duty of
those in ecclesiastical authority to reform the church,

not only in abandoning all popish remnants both in

ceremonies and regiment, but also in bringing in and
Pblacing in God's church those things ,only which the

Lord himself in his word commandeth.55 ¢
The scriptural empha?is is predominant. and indeed pfovides
the grounds of their argument. Insofar as thqy:believe
that scriptural writings pvaide a clear and incontesfa?lé
QPodel for thezchurch. there is no need fdr special training,
skills and experience in order to regulate matters of .
church government and worship. Like'a code bock of laws,
the bible is aséumedito.sef forth directives which anyone
who reads it can understéﬁd pPlainly. The idea that there
. should be different standards of right and wrong for the -

public church and for the private individual is inconceivable.

Hence the two Admonitions to the Parliament, as well as the

 Exhortation o the Bishops, are evidence fhat_this presbyterian
'group believes that thﬁse in public authority ére no more .
‘knowledgeabie conqerning,ﬁﬁad is ﬁroper for the church'thaq
are private persons, whose consbiepées can judge the goodﬁess
or evil of tHe instituted:church. Private as well as public
bpersons are accoﬁntable t&”Gdd for;the stafe?of the visible'

) churbh..gnd all arenbound not to téahsfer fhe‘responéibility

- . P
[ I - . - . '
h . .
-
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for it to those in phblic office.

Barrow's A Brief Discovery of the False Church reproves
those who say that external worship and the public state of
the church are not a métter of conscience. ."Do not the public

i .
actions of the church, the worship and service of God,

prayer and fasting,"ihe asks, "doncerh;the conscience§"66“
The reason that these matters do;concern'the!conéciehbe

is that they are all things which are pfgcisely described in.
the new testament, and any déviation from.the apoétdlic

model implies a desecration of one's conscience. Barrow

says that his intention in A Brief Discovery is to show the

truth of the proposition,

That the government and ordinances that Christ in his
Testament hath set down and appointed unto his church
are necessary, only fit and perpetual, and that the
true church of Christ can or may no more receive any
other officers, governmegt and ordinances.... than that
which God hath assigned.

¥4 e ""h...
‘ Barrow's A Plain Refutation is, ﬁroclgims the title page. a

dlscovery of the falsity of the mlnlstry, and the worship of

"these Parish assemblies, called the Church of England w68

The Refutation again presents Barrow's belief that the con-

dition of the visible church is the responsibility of one's
conscience, based again on the idea of an unchangeable
apostollc model:

Is there any more dreadful or reverend action on earth
amongst men, 'than the judgments of Christ in his -church,
which are all most holy and true? Or do not these concern
the conscience? Doth not every action of which there are.
certain laws set by Christ hlmself. nearly concern the
conscience to do it accordlng to “the same? When the least
abuse, neglect, or swerv1ng from the rule even in the
least circumstance that is en301ned in the least censure

doth so deface the action, is so offensive and prejudicial,

1
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do not those actions which are done [or the salvation

of souls, that arc said to bind in heaven, not concern
‘the conscience? Or do not those rules which are given

for the direction and preservation ol the public communrion
of ‘the whole churgh, and private conversation of every )
member thereof (without the observation of which rules
there can be no order, no duty either public or private,

.. ho holy walking in any calling kept) concern the

a4~ conscience?09 %

In contrast, Perkins' few remarks on the subject of
ecc%psiastical sovernment and worship show that he disagrees
with the presbyterian and separatist notion of the early

apostolic church as the only true church, and their belief ,;

in the precision with which rules for church fovernment and
worship were inscribed in the new testament. Perkins does
. . .

not deny that ecclésiastical regulations should be based upon

N \\-\'
the written word of ‘God:

all doctrines pertaining to the foundation and good ° ﬁh
estate ol the Church, as also the whole worship of God, '
are set dowm and commanded in the written word of God,
andgcannot be prescribed and concluded dtherwise by all
the churches in the world.

lie cannot, however, find any more ‘than ﬁeneral‘instructions
in the bible, and so is willing to rely npon the judgméﬂt of
the chﬁrch anthorities to establish SPecific_rgles. folIbwing
the general bibliéal instructions. .

The laws then which the Church in proper speech is said
to make, are decrees concerning outward order and
comeliness in the administration of the word and Sacra-
-ments, in the meetinss of the consreration, ete. And - .
such laws made according to .the reneral rule of God's
word, (which requires that all thinss be done to
edification, in comeliness for the avoidinsg of offense)
are necessary to be observed, and the word of (od hinds
all men to them so far forth as the keeping of them
maintains decent order, and prevents open offence.?)

Perkins does not pretend to know the precise marks whereby the

true church may be discerned, anhd so is preparéd to rest in

3



83

the Jjudgment of the authorities unless they contravene'the

!-l
3

genenal rule, "that all things be done to edification,

comeliness for the avoiding of offence."

IIT.2.iv. The Power of Conscience 'to Direc%fAction
It has been shown that two 1nterpret1tlons of the gxtent

.- of conscience's sphere of judgment arose from the same ﬂéiief
in a soteriological and scripturally—based'conscience?\ It

is also pbssible to show that there was fbrther disagreement
on the sﬁbject of what actions were required of an individual
by this same concept of conscience. Assumini; that.all these
“divines wished to maintain a "good" conscience, thereby
coﬁfirmipg theig election to salvafion, the question to be
posed is how each group pfoposed"that 2 recenerate conscienée
would manifeét itself in the individual. “hat actiong,
proceeding - from the judzment of conscience, were conéiﬁéred
evidence of rodliness One's electlon. knovm internal}y By .
faith and in one's éonscience, must be convténtly re- éstabl—
~ished in. order to prove its validity, and 1t is the task of
the conscience to direct the individual to manlfest hlS

election, for it is only, in manifestins one's calling unto

election that one can be sure of it. ‘ConBcience was considered”

to be‘the warraht of one's callinf.to élection. Bhf~while
this calliny; is known 1nwardly. it must be verified outwardly,
in actions suitable to the .elect. The bDSJS of thcue actlons
must_be the °cr1ptures. read in the light of a zraced con-

science, and the actions thémselves must follow the_direétioqs

o —

s
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read in scripture. The idea that by their fruits tﬁe elect
would be known and recognized was held by all these ‘
protestant dissidents, thereby reJintroaucing the doctrine
of works into their theological scheﬁa,,ﬂollowing James 2
by making works a necessary consequence, althpugh‘not a - -
pre-reéuisite. of sal%ation. Howéver, their conception Qf
precisely what these fruits Qere was not uniform.' A1l :
agreed theoretiéally on the doctrine of "visible-saints", n !
but there were different.views concerning just what thé L , i
visible signs of sainthood _were. TFurther, all agreed o
' that a regenerate consciencé would direct the individual .

ﬁqwards a‘further reformation of the church in England,

but they did not agree on how this‘shpuld be done.

| Harrison's views on this aspect ﬁf ¢onsclence are

gxpresséd in A Treatise of the Church} ir which he replieé ' ’

to the charyes of a man cal}ed‘Fénton that Harrison's teachings

were leading people into schism and away Irom true nreacnl ..

“lHarrison makes the counter-accusation that, while Fentoﬂ | ,‘i

professes to desire a reformation of church policy, worship

- 4 -

‘and governminent, he has done nothing about it. Ilarrison
concludes from this that Fenton's conscience is not properly

rrounded in scripture, and that he is lacking the beal

necessary’ to carry out Cod's will. In elfact, Harriszon is !
» saying that Fenton lacks both the inward and outward si;né o

of election, and so ié probably one of the reprobate. "Youu j

say," writes ilarrison, ‘ ' , s, ' f

o “

you practice it [5 reformed church sovernment as fargas T
Syour conccicnces are assured by the word you may, and so
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you leave the practice thereof also, as far as your
consclences are persuaded you may ... ovut ... so shall
you be reproved for not practicing the whole Church 7
government, in all points as the Lord hath commanded.

The other basis of Harrisoq's argument is that fenton’'s
3y ! .

. consclence is not based on sbripture{ but rather in personal
.wivhes: "And in that you say your consciences are assured
by thﬁyhord this is but a dazzling of your own eves. w73
Furthermorg, Fenton's clalm that his callins as a minister
is testified by his conscience is disputed by Harrison, whq
requires some sort of outward sign of his worthiness as a

preacher and as one of the elect:

b
our saviour Christ did not compell any to receive him
further than he made, by the works which ... pertained
to his callin¢;, apparent in the sisht of all men ...
but you have no outward witness at all, but inward, b;
the witness of conscience as you persuade yourselves. b

‘ ) . :
According to larrison, a true warrant of calling would

manifest itself in a vigorous attgapt fo'ﬁﬁéify_the church

.and make it conform more strictly t?Ldivine‘imperatives.

L

" Browne's A Treatise upon the 23. of latthew also expresses

the idea that #ood works must stem from & ~ood conscience,
which in turn comes from gface; and. that the lack §f good °
works--as defined by Browne—-indicateé a lack of grace. He
speaks_of the estaﬁlished church and all those who will not

separate from its

For they allege that they have the spirit of Geod, a Food.
conscience, and a good mind to do good to the Church, and
they have also_knowledge sufficient. Thus they speak
fair, and will show a good countenance. But is this a
good- mind, or a good conscience, to strew green rushes
upont the mouth of the pit, and then bid us walk over it,
for they mind us no hurt? So do they in that they will
fully tolerate, or with outrage uphold such.great abomin-
ationst which also are bling to see the woes of . the

L ————— T T L,
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Church, and those which they see, they would hide from
our' eyes, with their dispensings and mitigations, and
will wink at grosser corruptions, and say they see them
not. If they walk thus after the flesh, how can they?s
say, that they have the spirit or be inwardly called?
According to Harrison and Browne, the only possible outward
‘sign which can confirm the validity of the judgment of
-'eonsclence is separation from the established church. Again,
this is clearly related to their notion of visible sainthood.
Browne expresses the separatist position in his famous A

Ireatise of reformation without tarrving for any:

For the Lord's way sayethy the Scripture, is holy, and no
polluted shall pass by it. And again it is written,
That the Lord's people (he speaketh of the Church) shall
be all righteous, that is, no open wickedness shall so
show itself in the Church, that it should be incurable.
For either the parties which offend, shall be separated,
or else they shall be reclaimed by due admonition. And
therefore theé Church is called the house of the living
God, the pillar and ground of truth. For by the due
order therein, Religion and holiness is upheld, and all_
heresies, evil manners, and wicked examples put away.

»« Man is not able to reform all things, and in the
commonwealth many things are suffered. . But in the Church,"
though hypocrites which are called the tares, can not be
rooted out, yet no open disorder shall so spread itself,
that it cannot be remedied. Else should not ,the Church
be called the pillar and ground oftruth, the Lord's )
resting place, his holy habitation, his kingdom and
glorious renown. Therefore doth Paul call that part of
church government, which is to sgparate the ungodly, the
power of our Lord Jesus:Christ.? . : -

The‘keynote of their position is that‘"fhe worthy may not
tarry for the unwo;thy, but ratﬁer forsake them.“?? They
assume that they één recognize those of the éity of God by
their actions, in that the actions directed by their
consciences will correspond -to the soteriological étanding
of their consciences. - Eecauge Browne‘aﬁd Harrison héve

separated from the church'which'théy consider to bBe filled



LR ———

o

A —————— T AT A T—my

[Poor PR/NT')

2 . o (

with the reprobate, they.are able to maintain to themselves

that, "as for us we have our warrant from the Lord who hath

78

sealed our calling surely in our conscience. Harrison

v

expands on this piece of somewhat bizarre logic:

behold what is seen: we have our Churches planted, the’
unclean separate from the clean, all open abominations
of Antichrist expelled, and our poor flocks redeemed
from his iron yoke, and governed by the due order of’
Christ's government, and we have the keys of .outward
binding and loosing, without borrowing them from any
Antichristian Court. ... It followeth we are surely
persuaded, that we are of the number .0of those t?gt are
marked with the mark of God in their foreheads.: .

Barrow further exemplifies this idea of conscience, whereby
a good or regenerate conscience always impels the individual
to reform the chﬁrch or té separdte from it. Speaking of
one of his opponents, Barrow writes:

"Mr. Giffard he is contented, that under heathen or

- popish princes the. church now may reform or proceed in
the practice of the whole will of God, but at no hand
"where the prince ps@iesseth the faith in the fundamental
roints, though other™ise he err and mislead the whole
church in some matters of doctrine, or touching the
rules aof d1$01pllne= In these abuses and corruptlons
"every private man is to keep a good con501ence, but’

: none to take publlc authority to reform’ because
' these kings are 'principal members of. the church’ .
\» What clear conscience any private man that yeildeth to

L ‘ these public seeén errors or ‘transgressions, or the whole
hurch, whilst it willingly doth, or suffereth the@s
thlngs to be done, can keep, we have above shewed.
Evidently, Barrow doeg not think that a private individual
can keep a "good conscience” by remaining.within the .
established ..church, where so'many abuses and errors are
‘evident. .

The, presbyterians, on the other hand, oppose the

 separatist policy.. Although their consciences also judge

the established:church to be insufficiently reformed, they do -

+
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: nof @0 to the extent of believins that their consciences
requiré them to zeparate ‘from the community of the church.

/ On the contrary, they are of the opinion that separatism
constitu%es'schiém'as well as civil disobedience, both acts
forbidden bty conscience. The aections which thelir consciences
require of them consist in petitioning the civil and
ecclesiastical authorities to reform the church according
to the presbyterian exposition of the nature and fovernment

of the true church. Travers concludes his A Full and plain

declaration of ecclesiastical discipline, where he declares

that it is the ﬁuty of the mégistracyfto estahlish his
ecclesiastical disc{%line and to abolish "this Popish
lHierarchy" of archbishops and bishops, by sayinc that his
conscience impclls him to write'as he does: "by the testi-
mony of my-consciehce; that I have discharged my duty to God,

: 8
and to our Church: T will rest and comfort 1313/5(311‘."“1 The

Exhortation to the Bishops begins by sayin; that,

I only seek to discharge my conscience, in showing my.
dislike of that, wherein as I think you deal scarce -
brotherly. If any good fall out hereby 1 shall be
rlad, and praise God for the same, if none, yet have82
I satisfied mine own conscience in uttering my mind.

1

. An Admonitjion to the Parliament declares that, even if its

demands are not met, the}authors may still have "quiet

consciences" by having presented the petition.
If this-can not be obtained, we will by “od's grace
- address ourselves to defend his truth hy suffering, and
willingly lay our heads to the block, and this shall be
.our pedce, to have quiet consciences with our aod, whom
we will abide for8 with all patience, until he work our
full deliverance. : R -

This theme is continued in A Second Admonition to the Farlia-

]
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ment, in wnich the auvthors Field and \lilcox aitain emphasize
the necessity of showing a good conscience by speaking
against the abuses lh;the church. in reference to the

book of common prayer, they say that:

he hath but a bad conscience that in this tine will hold
hig peace, and not spealk of it 'for fear of trouble, knowing

that there are such 1ntolerable abuses in it, as it is
plain there are. ' :

They continue to speak of conscience in seneral reference to

"a reformation of Religion":

for outcly only this is God his order, and oursnt to be
used in his church, so that in conscience we are forced
to speal: for it, and to use it, and in conccience, and
in the reverence of God, we are forced to speak as we
do of that reformation, which we now use, not sSo much
for ought else,.as to set out the deformities ggereof,

that we misht think upon the amending of them.
F-J v

The imperative of the presbyterians' consciences was llmlted
to petitioninf yllnvt the defects in the church and
requesting; the maristracy to reform them; whereas the
separatistv‘ oon501ences requlred the individual to secede

from the established church and form their ovn version of

the true church

Perkln likewise asserts that. one s electlon. known in

conscience, will manifest itself in outward works. He .

propounds the theory of salvation which may te des ieribed as

justification by faith and verlflcatlon by worhs, followinr

James’ 2, and in apreement with Erowne. uarrow, Cartwrlrht

and their,ﬁollowereul A

The question then is, whether a man in this life may
ordinarily without revelation, be unfalllhly certain of |
his own salvation, first of all and principally byifaith,

and cecong y. by uuch works as are unseparable companions
df faith. .

- -
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_ church which, they consider ungodly. Cartwright, TraVers, and _ \

'be:§e¢utién, cdnstituted the earmarks of election. Perk;né,‘-.

\ .. R : '
A good conscience cannot be a passive- consclence.. He refers

90

e

It is-pertinent, moreover;'that according to Perkins it is

‘the conscience which:imﬁels the regenerate individual into T

.__‘_-.;_\_;L;. _..:.»-r-f‘—

sheWing the proofs of his election:

“the regenerate conscience giveth tegtimony of a certain
kind of righteousness, being an unseparable companion
. thereof: and for this cause, Mt is called of some the .
©  righteousness of a good conscience. Now this righteous-
ness is nothing else, but an unfeigned, earnest, and .
constant purpose with endeavour answerable thereto, not,
to .sin in anything, but in all things whatsoever to = !
please Cod and do his will.87 S : '

S e A i

As a regenerate coﬁ%qience gives testimony of our new
_obedience, so it doth also by certain SWeet metions
stir /men forward to perform the same .86 -

Up to a point, tﬁen,KPerkips' ideas display -a similarity to

those ssed by the more radical religious.groupsggg;t is‘ 

ctive enuhciations of precisely what this'outward

testim nohld .consist of that express the differences , .
between thém.: ﬁrGwne and his followers believe that the true |

4i'90t.may‘be,k¢own only through v;siblé separation from the ‘;_ X

the authors of the Admonitions thought that a sustained

‘éttempt'fo'ﬁersuadefthe éuthorities‘td‘reform:the governmept'f
'add‘dispiplinexof the chufchj in spite-of éppqsition»and

7
|
|

'

i

l

‘however, avoids a specific statement about the outward marks

of the regenerate conscience. Furthermore, his concerns. are ', . ﬁ.

with ﬁersénal righteousness rather than with an improvement C w %
of the public sphere. Perkins wfites-tﬁag one must preserve " \,; ;

a gdod cﬁnsdiénce, received by-grace, &y the active use of it. ; J
. . i CT ) . .

to three impediments-of a gpod conscience which' one must avoids’ ég%

. 1 [ - R
’ . ‘ 1 . .- E N g ‘_‘
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"igmorance, unmortified affections, worldly lusts." ile theén
"’s - .- - ! ) . -
writes of the positive means of keeping 2 rood conscience:

The preservatives_ of good conscience are two, the lirst,
is to preserve and cherish that savinr faith whereby we
are persuaded of our reconciligtion with God in Christ,
for this is the root of good conscience, as hath:been
shewed. ow this faith is cherished and confirmed by
the daily exercise of invocation and repentence: which
te, to humble our selves, to bewail and confess our

sins to God, to condemn our selves for them, to prayv for
pardon and strength against sin, to praise Jod and give

him thanks for his daily benefits. And by the unfeimed *°

and serious practice of these duties, repentence and '
faith are daily renewed arid confirmed. . The second
preservative is the maintaining of the rizhteousness of a
food conscience: which righteousness (as T have said) is
nothin< elze but a constant endeavour and desire to otey
the will of %od in all things. That this richteousness
may be kept to the end, we must practice three rules.

The first, is that we are to carry in nur hearts a purpose
never to s5in azainst God in any thinc: lor where a
purpose is of committing any sin wittin;ly and willingly,
there is ncither good faith nor good conscience. The
second is Lo walk with God as Encch did, Jen. 5.2, which
1s, to order the whole course of our lives as in the
presence of iod, desiring tg approve all our. doings ever
unto him. How this persvasion that wheresoever we are,
we do stand in the presence of God, is a notable means to
maintain sincerity. ... The third rule is, carefully %o
walk in our particular callings, doins the duties thereof
to the sglory of God, to the good. of the common-wealth,
and the edification of the Church: avoidinz therein
fraud, covetousness, and ambition, which ecause men
oftentimes to set their conscierices on the tenters, and
make them stretch live cheverel.90 - '

Perkins says that the testimony of a rerenerate conscience is

.to be found in personal righteocusness. ile does not extend
a2 .

this testimony “to public righteousness. 1His discussion of

private and public judmment addresses itself to this distin-

ction, which is made on the basis of two sorts of people,

thosé‘yhose 6Tfice makes them public persens, and those

without offlice, who are private persons:
Judgment .is of two sorts: public, and private. Public,
which . is given and administered by 2 public person, in a

Fs
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puplic place. 3uch ig the judgmgnt of thé Hagistﬁéte;g%'
Rerarding private judement, which “is‘that,zwwereby one man
zives judement privately of another,.“92 Sn?ris coﬁmahdbd,to
make jud-ments in pﬁree ways: to reprove those:whose act;dﬁsl'

subvert the laws of God, to judee the relisious ﬁoctrines of

everyone: accordins to the word of God, and to judze the
personal merit of any person, Concérninc this last, Perking
restricts this jud-ment soméwhat:

fiow men arc of two sorts: either in the Church, or out
of the Church. The members of the Church, must be
judred by the judmment of charity, not of infallibility.
They that are out of the Church, we mug .Buspend our
judgmen®s concerning.them, and leave thenm to God.?3

Perkins formulates six rules regarding the manner of judzing

-

by a ‘private person: : _.*W

1f we know any good thing by any man, whether virtue, or
action, we are willingly to speak of it, to commend it.
sev, 1T vie know any evil, sin, vice; or offence by any
. ' man, thers is a time when we may, and a time whep ve may
' not speak 2f it, and that with good conscience.?% . o

The judament of evil is bounded by numerous cautions, as

" noted in the above  quotation, and more specifically as

follows:

First, he that will give sentence of another man, mnust

in the first place, purge and reform himgelf. ...
Secondly, ve must be rightly and truly relormed in the
matter hefore we give judgment. Thirdly, cur love
and charity, must order and direct, both our speech and
our judrment of others, that we speall not of them without
deliberation. ... Fourthly, he that speaks the evil he
knows by his neishbour, must have the testimony of his

~ own coggcience. to assure him that he hath a calling to
do it.95 )

Perking continues his caveats concernin-~ the manner of

jﬁdging. emphasizing the " judgment of* charity" and also
Placing restrictions on the private person's judgment of any

= I
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public person or office: : o AT :

The third Rule. lJhen‘a man's speech or action, is doubtful,
and may Le taken either well or ill, we muzt always inter-'
pretyit in the better part. ... fThe fourth ;Wle.? Touching
sceret offences of our neighbour,. we must suspengd our: .
Jjudiment of them. ... The fifth Rule. Agzainstian Elder,
receive not an accusation-under two or three witnesses.

«e»- By on’ Clder, understand ministers, civil yovernorsg,

and all superiors. And if we must.not receive, then much
less way we Trame an accusation aainut then. This may be

a lesgon for all inferiors to learn, who take likerty to
) themselves, to speak what exil they pleazse.of their .
e governors. The sixth.-Rule i3, concerning ministers. ; The -
: Spirit of the Prophets, is subject to the Frophets, anhd
not to-private persons. ... Indeed 'private persens. hava
power to examine and try their doctrine and ministry: but
: they must ;0 no further: for they hove vio pover to give .
N Judzinent,’ 2ither of their
L s . *

The judgment'of“cﬂarity,'which.Perkiné.iﬁsiéts!upon in one's
private judhﬁent of others, precludes the possibility of *
\civicqr political opposition, to thgse who constitute the

Iptidlic realn. Perkins re

solves the possible conflict of the

_— fiffh Eoﬁmaddﬁéiﬁ;w;@h 6therﬁqirectives contbrnihg:godliness T

o * and righteous-bqhaviéur. hy‘diStiné&ishinj.thus betwégn the .
private and the public, sphere, so that for a.private.person -

’ ‘ to "tayry for the magistrate",in‘matters\pf-church'reform is
hdf~9 ly allowable, but imperative; - L

‘e must rive place to the sway of the times, wherein vie '

live, so far forth as may stand with keepins faith, and L

a food conscience. We may not be temporizers, and change-

-our Relision with the time: but yet we may and must give

place to times, as we give .place o the stream, so that

"1t be done with keeping of true religion, and {0od
censcience. -

The ambiguity of the phrase, "so far forth as may stand with
Keeping faith, and a gpod conscience,” is clarified in the' "
Tollowing passare which follows upon ‘the last. Perkins here

maintains that, even to the extent of allowing "popish iﬁages"

Y. . . &
ministers' dottrines, or persons:Q’

[ U WO
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Tto stand in the churches, a priyate person may in good faith

and ‘conscience give place ‘to the times:

. T . - L, . . .
If ve canriot "do the ‘good things that we desire, in that
exquisite-manner that we would, we must content ourselves

. with’the mean; and in the things which are good, and to
“ be done,-it is:the-safest course to satisfy ourselves in
doing the less, least in venturing to-do the more, which
cannot be¢, vie grow ‘to the extremity, and so fail or
offend in our action. It is a.good a wise counsel of the
“Preacher, to .this purpose, Eccl. 7.16. Be not just
'overmu¢h: and his meaning may be this; Be not .too_strict
- or curious, in effecting that which thou intendest, :

) exactly, when thou canst not; but rest contented in this,
~' that'thou hast done thine endeavour; and talke to the less,
when the greater cannot be effected. In some countries,
Popish Images ere¢ted in Churches, do stand undefaced. -
The good desire of the people is, that they may be pulled
.down: but this cannot be brought to pass. What then are
théy to do in this case? they must not grow to extremity,

and pull them down themselves; but they must intreat the
lawful lMagistrate for tfheir removal, and pray to God, that
he may be moved so to do; and in the meantime, rest

content Wigh that they have done, and wait the Magistrate's
pleasure.? : "

The restrictions which Perkins insists be placed upon the

. . 0 .
judgment of conscience and the actions following conscience

© include a judgment of charity for those within the church,

© exceed very wide limits. These limitations Placed upon the

and a suspension of judgment for those outside,. along with a

.subjection  to the-decisions of church authorities, unkss they

outward testimony. of a regenerate conscience indicate\ that

. or resistance of the public realm of. the instituted pchurch. A

good conscience impels ‘the individudl to reform himself, not

-

to reform the government, -policy, or official doctrine of the

instituted church. Although Perkins writes that,

if it should fall out that men's laws be made of things
that are evil and forbidden by God, then there is no .bond
of‘consifence at all; but contrariwise men are bound in

)

. - e e e S ki St ey e T T
e e e — .
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- conscience not to obey,

this imperative is so narrowly circumscribed by restraints

/

and restrictions that it amounts to no more than a
theoretical possibility, epplicable perhaps to the subjects
of Nebuchadnezzar. but certainly not to the members of the

il

Ellzabethan church

IITI.3. The Reply of Hooker

‘Richard Hooker's Of thé Laws of Ecclesiastical Polity |
o , |
is the classic defence of the institutional structure and
the official doctrine of the Elizabethan church. _InaSmdch

as the people discussed in the previous section were united

i~in theory if not in actuality~-in their deviation from

official doctrines and their dissatisfaction with the

existing practices of the established chdrch, Hooker shall

serve as.a model for comparison. By investieeting Hooker's

theory of conscience in the llght of the ideas expressed by

Cartwrlghu Browne, Barrow. and Perkins, it shall be -

- seen that Hooker and these dissenting groups and individuals

presented two very‘different conceptions & conscience.
Hodker is not; of course, the sole defender of ‘the via
g_d under'Elizabeth e might also use the arguments of

John Whltglft or Richard Bancroft or those of the seventeenth—

'century casulsts Jereny Taylor, Robert Sanderson or Joseph

Hall. However, Hooker hardly needs intellectual support, and

his ideas are.sufficientl:/iggent not to require reinforcement.
Although Taylor, Sandersonl and Hall provide morefprecise
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inforication on conscience; they belounr to the Jacobean
period, and so do not dlrect themselves 5pe01f1val]y to the:

concerns ol the ﬂllzabethan church lience, apart from a

few passin~ references to thege others, benker shall stand

-

on hlw ovm .

hooker un' born in 1553 néﬁr Ixeter in Devon, of a )
proteqtant and fmlrly poor famlly of ‘bur’-ess stock. Throush
the patronarce of John Jewel Bishop of Jal_olu1vy arranged |

by his unnTm. Yooker was educated at Corpus Christi, Oxford.

B sk Lanu el = N .

'ollow1np his ordination into the church of Enrland, and h}s

f

marriage, he was presented with a livinc~ wt‘Drayton—Eeauchamp

in Buckineghamshire in 1584 and wasg made nastpr of the

P

: - Temple lp-London in.1585. In 1591 he left the Temple and
l took a livinﬁ as rector in Boscomhefin-ﬂiltshire, where he
began work 61 the I'ality; in 1595 he went to Eishopsbourne,.
. * Kent, near Ca&terbury, where he diéd in 1600. The first four
books of the Polity were published‘in 1593, the fifth book
in 1597, oand books six to eight'wgrc oﬁ1y pubiiShed post-
humously between 1648 and 1662. N
Tt should be r;membered that the Yolity was not wrltten
} | as a gggmg bt rather as a lenrthy polemic, with the expres
intention of refuting; the arguments of those such as
: Cartyrigﬁt and Traﬁers. In criticizins the presbyterian
I group, he also challenées and questiong the ideas which this
L faction chares with both the separatists and with
Perkings. llence Hooker is ruided not only by the principles

of pure scientific and phllosophlcal appralsal in presenting
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- his theology and theory of thé church, but also by a desire
to reconcile his opponentsl In the.preface;to the Polifx,
. Hooker writes that,@‘ . . y
my whole endeavour is to resolve the conscience, and
to shew as near as I can what in this controversy
the heart is to think.100
Hooker's method of "reconciling the éonscience“ consists in
reintroducing the natural law argumehts of Kﬁuinas, and the
concepfion of a public morality distinct from the private
which the humanists.agyristopher St. German in particular,
had intfoduced.
Hobker's‘theory of conscience is directly related to
his conception of the universe as a great intricate whole
consisting of numerous particulars bound: together by order and
degree. This is by no means an original thought, but it
serves to underline Hoqkér's general dependence upon
medieval theology, and his particular affiliation with
Aquinas and with Aristotle. .Hooker describes universal
order and derree as a divine imperative whereby all things
are linked together in a vast hierarchy of being:
The whole world consisting of parts so many, so different,
is by this only thing upheld:; he which framed them, hath
set thefm in order. The very Deity itself both keepeth
and requireth this forever to be kept as a law, that
"+« wheresoever there is a coagmentation of many, the lowest
be knit unto the highest by that which being interjacent

may cause each to cleave to the other, and so-all to
continue one.l101

The unity of the universe is preserved by the ordered
character of all existence. It should be noted that this
conception of order is not merely a social or even genetic -

order; but rdther a.hierarchy based on- essential being.



- Each type of being within the universal netvork is
distinguished by its own proper teleolorical principle,
whereby each seecks to perfect, or realize, itz own nature

and in so doing bring itself closer to excellence, and
hence' closer Lo the imaie of God, the source and prototype

-

of perfect eicellence: N
iod alone cxcepted, wvho agtually and everlastinc-ly is
whatsoever he may.be, and ‘which -canhot hereafter be
that which now he is not; all other thinge btecides are
'somewhat in possibility, which as yet they are not in
act.' And for this cause there is in 211 thiv-s an

S

appetite or 'desire, whereby they inclire to sonething
which they may be; -and vhen they are it, they shal

e perfecter than now they are. All which perfectSons.
are contalned under the general name o7 loodnessg.l102

As these principles of being are defined in terms of_théir

-

end or 7oal, they impart directives which Wwill enzble each .

kind of thiwg; to attain to the éqodness or perfection

suitable to its hind.

These diffcreqt-types of directives are what constitute

" . »
the principles of being; they are the laws which pertain to

each kind of beinz, a law defined in iis meneral sense as

"a directive rule unto goodness of opefa@iom"lo3 The rule

.

of mon-rational creatures is described as "the judrment of

common sensc or famcy" which beasts follow: anrtels and

*

spirits are ~uided by "their intuitive intellecetual judgmeﬁt":'

r

while men have the' rule of rational apprehencion:
h
The rule of voluntary,azents on earth ic the sentence’
that Reacon iziveth concerning the roodness of those
things which they are to do.lOW - -
Along with all other things and beings, man seeks to become- ..

as much like God as he 1s able--it bein.- the'hat@ral-

ey e

[

J
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inclination of all things to strive towards perfection,

v

which is both the zource and the whole of -eitistence--and
while-he participates in divinity both in his mere existence

and a3 an animal being, it is particularly his reason which
distinmuicshes the nature of man from the lower orders of

teing, and which 2llews hiim to participzate more fully in

divinity. The assumption is, of colirse, that Jod is in

part or in whole a rational essence. Man as a rational

being does not only obey divine imperatives, he is alse y

-, . - . . /
capable of sharing in divine raticnality.

The soul of man therefore beinrs capatle of a more divine
perfection, hath (besides the facultics of srowing unto A
sensible knowledse which is commen unto us-with beasts) -
~a further ability, whereof in them there is no show at¥

all, the ability of reaching higher than unto sensible
things. ... ihen once it comprencndeth /for example/ >

i ... differences of time, affirmations, necgations, and

contradictions in speeih we then count it to have some
use of natural reason. 05

¥

 The law nf nan's nature, whereby he participates in an

.

aspect .o divinity, igc the law of reasom. This law is one
1 - !
of the zseries of laws which Hooker describes, in conformity

viith the late nedieval categorization of lavs, aé 2. closcly

of laws, all ultimately emanatinsg from the '

mind of God.

. , &
The first law is the eternal law of ind, which

is God's law for himself, by which all things are made -and

decreed: "MlPhisz law therefore we may name cternal,’ beins

*that order which Uod before all ages hath set down with

'
4

himself, for himself to do all things.'"loo' This law eternal,
existing oniy in the mind of God, is manifested to the world
of created thinss by the various subdivisions of the second

o
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"natural do always bind,"

100

law eternal: . . )

by 'law eternal' the learned for the most part do
understand the .order, not which God hath eternally
purposed himself in all his works .to observe, but
rather that which with himself hélhath set down as
expedient to be kept by all his creatures, according
to the several conditions wherewith he hath endued
them.107 :

The workings of this second law etejigi are described as

providéncé. the "divine efficiéncy"l/of all thingf.los

Hooker.calls that part of the second law eternal which

orders non-animate énd animate but non—intelligent‘ihings,.4
n ’ \.‘

nature's law; the law which angels observe in fulfillment

of their own particular excellence, a celestial léw; and
; : T
for man there is "the law of Reason, that which bindeth " sz

creatures reasonaSJe in this world, and with which by reason
they may most plainly perceive ﬁhemselves,boﬁnd.“109 Man/ is
also.goverﬁed by the divine law, which deals with ﬁhingé not -
knowable by reason; "Fhat which bindeth them," writes Hooker,
"and is not known But'by special revelation from God, /is/ -
Divine law."110 - - : ) . ) ‘.
These two laws of man——fhe law of reasoa‘and the divine
law—-consti%ute the two norms of)moral action. They are
necessary iﬁ that the.first is a natﬁral law, and "ﬁéws

111 and the second is‘é'positive

~law which receives its authority directly from God, and is

B

hence binding and necessary by virtue of its proﬁulgator. The
divine law is the revealed law as found in the books of the

old and new testéménts, written by God through the  medium’ of

the prophets and apostles, from- Moses through Paul.112 The
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law of reas on is nomewhat more comp11fahnd Chut it is more
or less & reiteration-of Aqulﬁas: natural ’ law of reason.
It is, above all, that which decides the rerit of moral
. . ) \ N ) v
actions: : - .
Wwherefore tne “walural meas ure wherchy to iudse our
doin=a, 1s the sentence of ileagon, dotecmining #nd
aettlnn down what is good to be done. ... And the
Law ol Reason or humln kature is tnat which men by

discourse of natural Reason have ri: utlj found out

" themselves Lo be all for ever bound unto 1n their
actions.113

-Law rational there;ore, which men Comdonlj use to call .
. the Law of, Hature, meanlng thereby the Law which human
Nature knoweth.-itself in_reason universally bound unto,
_ which also for that cause may be terméd most fitly the
. : law of 2eason; this Law, I.say, comprchendeth all those
= : things which men by the lignt of thelr natural under-
standins evidently know, or at leastiise nay know, tolbe
| . beseemins pr unbeseeming, virtuous or’‘vicious, good or
. -evil for -them to do. ... Uherelfore as touching the law
) of Reason ... there are in it some thinss whlch stand
as principles universally afreed upon; and that.out of
these princdples, which are in thenzgqlves evident, the ,
- nreatest moral duties ve owe towards Fod QT pan may -
- without any s~reat difficulty be concluded. ,

The lawg bf reason, says llooker, are olf evident; not

. only in that they are tautologies, but also- in that they are

Tlnt

T - based upon common consent. Common consent does not make

/// {_ them raticnal laws. but it is a sisn by which they.may te

k l'lb Tl . .
oo K Laws o[ leason -have these marks to be knowvmn by. ... the
S mowlgd: e of them is general,. the world hath always been

-« acquainted with them. ... {% is not a:reed upon by one,
L0 rt two, or few, but by all. . ‘

. . o

Speaking in seneral of "Goodnesé",_of which the law of reason.
. * / . . . . g
.. is-one facel, liooker says that there are two ways .in which it

ﬁé§ be known{_
And of discerning goodness there are but these two ways;
_the one the knowledse whereby it is made such; the other

A
.. i,

e etk
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the observation of those signs and tokens, whichubeing
annexed always unto goodness, argue that where they are
found, there also goodness is, although we 'know not the
cause by force whereof it is there. The former of these
15 the most sure and infallible way, but so hard that
* all shun it...  Sizns and tokens to know good by are of
. sundry kinds; some more certain and some less. :The most
certain token of evident goodness’is, if the general
persuasion of all men do so account it. ... The general
and pérpetual voice of men is as the sentence of God '’
himself. For that which all men have at all times’
learned, Nature herself must needs have taught; and God
being the a¥¥20r of Nature, her voice is but his
instrument.™ :
Tt must be emphasized that the consensual character of

rational moral law does not mean that cgmmon consent is the
criterion of morality or rational law, for Hooker mgiﬁtains
the necessary existence of a fixed moral law. Comméh
consent is simply a means of verifying‘the tenets of this

. fixed moral and rational law. It is also noteworthy that

when Hooker refers to common consent, he is implying consent

4

over time, which is tradition, rather than consent simply
v _

over place, which denies the validity of tradition. Hooker ~

continues his discussion of the law rational by outlining

what he considers to be the major principleé of‘the.law of

reason:
P

The main principles of Reason are in themselves apparent.
....axioms or principles more general are such as this,
'that the greater good is to be chosen before the less'.
... 'That small difficulties when exceeding great good-
is sure to ensue, and on the other side momentary benefit®
when the hurt which they draw after them is unspeakable,
are not at all to be respected'. ... the law most reasonable,
that doth forbidwthose crimes which men for gain's sake S
fall into. ... Axioms less general yet so manifest that
they need no further proof, are such as these, 'God .is to

. be worshipped;' 'Parents to be hohoured® ' 'others to be
used by us as we ourselves would be by them.' Such things,
as soon as they are alleged, all men acknowledge to be
good; they require no proof_ oér further discourse to be
assured of their.goodness.ll? -
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Furthermore, Hooker.also agserts-that the wmoral Losaic law

is also part of the law of reason.

B : .o

Toughinz the.several grand mandates /irom the context, it
- ig evident that tlooker is here: referrin, to the debalogu_?

¢ -+ the minds even of mere natural nen have attained to

know; not only that there is a jod, Lut also what power,

force, wisdom, and other properties .that lod hath, and

how all thinrg dépend on him. ..: theoze arioms and lavs

nafural coneerning our duty have arinerr, 'that in all

thinss we o about his aid is by prayerr to be craved:® ,

‘that he cannot have sufficied%‘honopr'done unto him, but,

that the utmost of that we can &» homur - nim we nust;'

which is in elfect the same that we read, *‘'Thou shalt

love the Lord thy God with all. thy heart, with all thy

soul, and 'with all thy mind:' which Law nur-3aviour doth

term 'The first -and the great commandriont o Touchin-~ '

the next ... the.like natural inducement hath bLrou:-ht

men to Xncw that it is their duty ho less to love others

than themgrlves. ... on thesge two ;-eneral heads glready

hY

pentioned all other specialties are dependent.%ly

The laws of reason.alsv include -those which may be deduced

necessaridy from these‘general-preceﬁts. zo that the cniterién

’

of rational mordl law-is, for Hooker, evident reasonableness..

It iz to this law moral, rational, .and natural that the

conscience is bound. The revealed divine-law of ‘the scrip- -

b

tures is part of it but, according to Hﬁokeﬁ. the tiblical

injunctions are fov the most part alSe knovntby rational

!

apprehension. Thgse which are not knowm by natural reason

(for example, the ‘Tourth commandment) arc on)y one part of

-

the law which ruidés conscience. The'exclusively scriptural -

character of consciénce is denied by l»oker. Instead, e

; ppoposéd that the thing which has powér to bind conscience,'

s "necessary and demonstrative" argument.  iHooker has no

quarrel with nmoral action based on conscience; he is only

[}

concerned thatl the knowledse asgumed to te of divine ofisin

mediated throush ‘conscience be properly deduced, and that .



.

. conscience not be pleaded for things over 'which it has no
~ ‘ N
Jurisdiction. - This i Hooker's essentlinl arsument with his
3 . 1 ' - ’ - '
opponents in the church government disputc; his contention
, !

is that they =re not able to advance the necessary and

, &
denonstrative ariuments required to support their claims:
. L)

. /
Not that I judse it a thing allowable for men to observe
those laws which in their hearts thev mre steadlfastly
persuadcd to be against the law of God: bLut your
persuacion in this case ye are all hound for the time to
sugpend; and iw otherwise doing, ve olfend against.God
bys%roubling his .Church without any just or necessary
cause. e 1t that there are some reasons inducing you
to thinit Lardly of our laws. Are those refisons demonstra-
tive, are they necessary, or tut mere probabilities only?
An apbument necessary and demonstrative iz such, as . '
; belnz pronosed unto any man and understood, the mind
.cannot choose ‘but inwardly assent. fny one such reason

dischargcth. I grant, the conscience, and setteth it at
full libverty.

Anything els

e, that which is merely probatle, has no

necessary noral quality; .this is the realn of human law;
. . . * .
which is devived from divine or rational law, but is no more

- ; . 120 .
than what mner assume to be a provable enpedient.” ™", juman

laws have an entirely différent.funcyinh than. the laws of

- . . kg ‘
reason and the divine law.

>

Speaking of "thé maniflest Laws

of Reason," ilooker writes: S

N i
© dithin the conpass of which laws wé do not only comprehend
whatsoever nay bve easily known to belons to'the duty of
~.all men’, Lut even whatsoever may. possibly be known to all
of that gquality, se that the zsame Le by ngccessary conse-
quence dediuced out of clear and manifest principles. For’
if once we descend unto probable collectisns what is - e
“cdonvenient [or ‘men, we are then in the territory where
free and arbitrary determinations,
Human Laws take place.l?1

-

the lerritory where
nrobable conjectures,
do not bind -the! conscience, as the conscienge only -has

Hupan laws, insofar as“they arc ohly

reference to necessary precepts'of reason or of God. T[ut

A

o tow
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they nonefheless require obedience for two reasong: first,
hécﬁuse nf the <eneral. injunction to obey the mazistrate
found in tﬂn fifth commandment and in lavl ("Let overy soul
bé-subjec%...“); and second, because the order requigite to
social life is_supported by human laws, td disrerard these
laws is to invite social disorder. Hooker points out that

some people have said that human laws have no pover to

comnand the conscience: . ' ot
There are which speak simply of human laws, that they ean
in no sort touch the conscience, that to -oreai and trans-
Zress them cannot mak@ men in the sight of “od culpable,
as sin dnth.l22 ‘ . ‘ ;

2 .

L In theorctical terms, he asrees with thds point of view, for,
he says, "ot Aucustine right}y_dgfinqth 5ih to be that which

is spoken,-dene or desired, not apainst any laws, hut arainst

the law of sod."1?d liowever, it is the law of God, continues

Hooker, vhiéh demands subjthion to rulers and/ to human laws:

Subjéction, therefore, we owe, and thzl Ly the hand of

God; we 2are in conscience bound to yleld it even unto

every of them that hpld the seats of ‘authority and power

in relation to us.,l2 )
. ' ) :

In view of this, one {nust be exceedingly careful that one's

opposition to any giveén human laws--civil or ecclesiastical--_ .
is based o the necessity of the laws of reason or of divire

law. Lawg rational may be diScovered by the common consent

)

of a2ll people ot all times; divine law: nrn'n:pye:sf} written

in the scriptures. : - .
s . The .public power of all societies is above every /soul
' - contained in the same societies. And the principle use
\ of that prwer is to ;;ive ldws unto all that arc under
it; which laws in svch case.we nust alter, unless there
. . © be reasocn shewed which may necessarily enforce that the
Law of Rleacon or of fod doth enjoin the contrary. Iecause

B ! . %

e e e e
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except our own private and but probable resolutions be

by the law of public determinations overruled, we take

away all possibility of sociable life in the world.l125
Conscience has little to do with positive human laws. That
which judges this sort of law is only opinioni and private .
opinion, far from inducing godliness, results in disorder -

- .
and chaos.

In distinguishing between private and public judgment,
Hooker implies that_the individual is not rgé?onsible for
public morality, for private and public morality are two |
different things. In this hé reveals his affiliation with ‘
the earlier humanists, especially in their introduction of
the concept of equity. . In a general sense, equity refers
lto a quality of fairness; in jurisprudence, equity_is the
recourse-t& reneral principles of justice--which the Roman

jurists called the naturalis aequitas--in order to correct

or supplement the narrower provisions of common or statute”

law. Christopher St. . German, in The Doctor and Student,

addresses himself to the question of equity. He proposes
that there are itwo realms of social life, the public and
" the, private, and that two sorts of conscience should deal
-“wiih these two areas. Anent personal and private matters of
morality, the individual has recourse to the principles of
naturally-implanted morality known through the judgment of
ébnscience. But éf public mattersL St; German claims
that the private consciences of individuals are incapable

of rendering a proper judgment, and so proposes that a

suitable office or institution should perform a task
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analogous to that of the private consciénce by‘écting as the .
"conscience of the law". This public conscience is equity,
grounded ultimately in the laws of God and of reason.

5t. German proposes that equity be a department under the
crown and that it be handled by the Chancellor and the

courts of Chancery. The Chancellor would inform thé king

on matters not covéred adegquately by the regular courts by
using his dis cretlonal 3urlsd1ctlon to mltlgate or correct

the existinm positive laWS. St. German .describes the notion
of equity: v

Wherefore in some cases it is necessary| to leave the

words of the law, and to follow that /vhich/ reason

and Jjustice requlreth. and to that intdnt equity is
ordained; that is to say to temper-and mitigate the

rigour of the law. And it is called. alsc by some men
epieikeia; the which is no other thing but an excep-

tion of the law of God, or the law of reascn, from the
general ruleg of the law of men, when they by reason of
their generality, would in any particular case éudge r
against the law of God or the law. of reason. .

An article by Milton Abréms gives a brief outline of St.
German's discussion of the various grounds of English 1aw.127
Briefly, they are the laws of God the laws of nature or
reascen, .customs, maXLmS. and statutes enacted by parllament
Customs and maxims are subJect to correctlon by statute.

but statutes also need to be subject to the lqys ot God and
of reason. These lawé of CGod and of reason are what form
the basis of equity, or the' conscience of the law (sometimes
called the "king's conscience"f. and the Chancellor is to be
the adminiétratof and‘érbitrator of equity. Equity is to .
the public realm of'sécular and ecclesias}ical jurisprudence
what the private conscience is'to the individual.

«

) -
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Hooker‘similar;y assumes this separation of the private
and the public realms. Public morality--that is to say, fhe
quality of good and evil in reference to.publid_insti;utiénS'
--is assured by the discretional jurisprudence controlled

by the crown through the offices of the Chancellor and other
o

opinion based upon .probable reasoning has no authofiéy over
or,reéponsibiiity towards the public ordeér. To qonfase
these two areas--public and private--, and to look to the
private faculty of consciencd for matters of public
institutions énd concerns,‘is to breed dissension, social

confusion, and disorder:

Thus by following the law of private reason, where the

law of public should take place, they breed disturbance.
... unless we will be authors of confusion in the

Church, our private discretion, which otherwise might
guide us in a contrary way, must here submit itself

to be that way guided, which the public judgment of

the Church hath thought better. ... men's private fancies
muét give place to the higher judgment of the Church which
¥s in authority a mother over them.128

As regards civil law, Hooker and his opponents were agreed

on this principle. But, whereas Hooker regarded ecclesias-

tical law as the same kind of law--i.e., human law--as civil

law, his opponenfs treated ecclesiastical law as if it were
governed by necessary and divine truths and hence could bg
judged by conscience. Hooker's argument really has little to
do with the authority of, and thelobiigation requiréd by, civil
laws. The matter of contention is the body of legislation
concerning religion. ' Hooker says that the conscience is

qualified to judge points of doétrine, known by faith:
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Touchlng points of doctrine, as for example, the Unity Ve
of God, the Trlnlty of Persons, salvation by Christ,
the resurrection of the body, life everlasting, the
“judgment to come, and such like, they have been since "
the first hour.that there. was a Church in the world,
and till the last they must be belleved 129

But concerning matters of earthly government of the church
there can be but pbrobable argumepnts made, arguments whlch
the conscience 1s not bound to implement. Laws concernlng

the government of the church as an institution are neither

-immutable nor 1nfalllble, and are hence subject.to change.

This is also Hooker's major p01nt ‘of dispute with the

Roman Catholie church; further, it is 1ndlcat1ve that

"Hooker 8 concerns are those of the humanists with thelr

emphasis upon the civic and historical dimensions of the
church, in contrast with a Thomistic axiomatic scholasticism.
Used against his protestant opponents, however, Hooker's
argument maintains that, because’ all laws of men are at

least partially corrupt, it is impossible that anyone should
insist that one system of law be substituted for another. -
Why should one probable argument be better than another?
Hooker quotes from Tertullian: "'The rule of faith,' saith
Tertullian, 'is but one, and-that-alone immoveable and impos—
sible to be framed or cast anew.' The law of outward order
and polity not so.n130 Because'the'individual conscience has '
no authority in the realm of probable truths, it has no
prerogatlve te decide upon or to Judge the laws of government.
This authorlty rests exclu51Vely with the church and the
Secular powers. These two aspects of government,are, of

course, one and the same following the Henrician reformation

\
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and the princely-assumption of papal jurisdiction.

If it be granted a thing unlawful for private men, not
called unto’public consultation, to dispute which is the
best state of eivil polity /Hooker is here referring to
2 statement to this effect made by Calvin/ ..., if it be
a2 thing confessed, that of such questions they cannot

. determine without rashness ... is there any reason in

. the world, why they should better judze what kind of
regiment ecclesiastical is the fittest? For in the
civil state more insight, and in those affairs more
experience a great deal must needs be rranted them,
than in this they can possibly have.13l

Hooker concludes from this that, unless anyone can find
something either in the law of réason or in the law of
scripture wﬂich shows that the’presént rerulations are in
direct contraﬁiction to either of fﬁese laws, he should
submit his own private opinion to the public judgment.

It was, however, precisely on this point that Cartwright,
Travers, and the rest, presented their case. There were,
they said, certain clear injunctions in scripture which médé
necessary a re}ormulation of the government and diécip}ine -
of the church. They claimed to be imitating’the éarly-
apostolic church. Hooker, howevef, categorically:denies
the validity of their arguments. Regarding the Genevan
discipling which his opponents advocate, Hookerlsays that

_ the most that he could show out of scripture'was thaﬁ theré'
weré a few intimations of a probable nature:
But what arpgument are ye abiegio shev, whereby it was
gve; groveg EK Calvin, ??at a? onetﬁegtegfg of 132,
cripture do necessarily enforce ese thinrs

we may bbldly deny, that of all those things which at
this day are with so great necessity urged upon this .-
Church under the name of reformed church-discipline,

« . there is any one which their books hithertoc have made

manifest to be contained in Scripture. Let them if they
can allege but one properly belonging to their cause,

(
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"and not common to them and us, and shew the deductisn
- thereof out of Scripture to be necessary.l33 :

Hooker accuses them of reading into scripture things which
o .
are only there by implication, and vague implication at best.

The orders observed by thesapostles which they wish to copy

were, says Hooker, not necessarily established as perman-

+

“ently sufficient, and are subject to changei' Moreover,

continues Hooker, there is still not enouéh proofof the

nature of the actual apostolic discipline. This false
interpretation of the divine law is, moreover,. dangerous in
that -it ‘provokes dissension, -and dissension leads to 'social
confusion:

false opinions, touching the will of God to have things
dene, are wont to bring forth mighty and violent
practices against the hinderances of them; and those
practices. new opinions more pernicious than the first,
yea most extremely sometimes.oggosite to that which
the first did seem to intend.l
. . _
when the minds of men are once erroneously persuaded
-that it is the will of God to have those things done
which they fancy, their opinions are as thorns in their
sides, never suffering them to take rest till they have
" brought their speculations into practice. The lets and
impediments of which practice their restless desire nd
study to remove leadeth them every ‘day forth by the hand
into other more dangerous opinions, sometimes quite and
clear contrary to their first pretended meanings: so as
what will grow out of such errors as go masked under the
cloak of divine authority, impossible it is that even
the wit of man should imagine, till time have brought
forth the fruits of them: for which cause it behoveth
wisdom to fear the sequels thereof.135 . '

This general warning is also applied with "specific reference

to the situation which Hooker is discussing:-
° what other sequel can any wise man imagine but’ this; that
having first resolved that attempts for discipline withdut
superiors are lawful, it will follow in the next place to
be disputed what may be attempted against superiors which
will not have the sceptre of that discipline to rule/over

~.
~
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them? ... there is ... most just cause to fear-... a thinf
of so perilous consequence.l ! -

This piece of dubious logic--that dissentnleads to civil
T disorder--fqllaws quite naturally from Hooker'sycondéption.

» ) -

~of an ordered universe. - . R iﬁ

_ Hooker'brings another argument to bear against h;§.
opponents: o wit, that they discredit’'the ability of
natural reason to discern the monal'vﬁlue_of-things.“and
.ré;y exclusively on the written revgalgd qivine léﬁ.-‘
Hooker's presuppositioﬁs are that man iﬁ a rational creature,
that he -is rational by virtug of his divine origin. and

<

-hence that tod, the world, and all creatéd-things participate

somewhat in rationality and its'coffelate.”orQer. - If Sod
be a thing of rééson. then his directives concerning man
must be known by .reason. The anti-rationalists td’whém-:
ﬁ&okef addresses himself do not share tnis belief: |

: ' our, opposites in éhe cause ... it is their error to
think that the only law which God-hath appointed unto
men ... is the sacred Scripture. Ry that which wve work
naturally, as when we breathe, sleep, move, we set forth
the glory of God as natural agents do.... In reasonable
and moral actions angther law taketh place; a law by the
. © observation whereof we glorify God.in such sort, as no
" creature else under man is gble to' do; because other
creatures have not judgment.-to examine the ‘quality of
that which is done by them, and thetrefore in. that they
do neither can accuse nor approve themselves. BMen do
both, as the Apostle teacheth: yea, those men which have
no written law of Cod to shew what is rood and evil,
carry in their hearts the upniversal law of mankind, the
Law of Reason, whereby they':judee as by a rule which
. God hath given unto all men for that purpoge.13?

i

The apostle to whom Hooker réfers is Paul, and the refkrence

' =-Rom. 2v14=15--is to the law which the Gentiles have, which

assumes the -same function as the law doeé for the Jews: and

.
]
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E .1t is to this law of natural reason which the cons 01ence
1

bears witnesg. Hooker asgumes that God's will is revealed

not ohly in scrlpture. but also by natural readonx

That which is of God. and may be ev1dent1y proved to be
so, ‘we deny not but it hath.in its kind, although _

) * unwritten, yet the selfsame force-and authorlty vith

. - the written laws of God.138

There is nothlng in the Ellzabethan church. clalms Hooker. i
whlch dlrectly contravenes elther reason or vcrlpture- hence

. ~

- there is no reason for anyone to be bound in’ conscience to

change it. o
Hooker's theory of_conscience stands in marked.cohtrastl

to that of the disseﬁters. Hookef's conscience- is a
nétural moral faculty, bearing no direct reference ‘to
ealvation. _He makes no distinction betweeo a regenerate
and an unrerenerate conscience, therebv asSuming the-pagan
charécter of conscience which Aqulnas had also poctulated .
The 1nd1V1dual' state of election or non-election makes
no differeﬁce to the funoﬁioning of conscience. Hooker also
embhatically denies that consciehce is exclusively bound
to the written’ revealed divine law of the scripture. Hooker
retalns the Aristotelean oonceptlon of teleological principles
-of being, and Aqulnhs belief in the 1ndestnuct1bly ratfonel
nature of man, woicﬁ i5 morally good because ié is.that
which man shares with diviﬁity. Hooker hence placés the

" norm of conscienoe within the individual, in his rational
soul.l HlS opponents give relatlvely less credit to man
and more to Godr’ for them, the ultimate norm of conSCLence

consists in divine imperatives known externally, by reading

e
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thé bible; furthermore a regenerate conscience, which
alone is morally vefficient, proceeds from grace, not from
" human endeavour. Hooker also everelj limits the area of
life which the private conscience of the individual is .
deemed capable of judging. By res%rlctlnp conscience to
necessarj and demonstrable" argumentg, conascience has no
jﬁrlsdlctrbn concerning the institutional church. Further-
'.hore. beéause'conSCience'for Hooker is nbt a soteriological
phenomenpn, the salvation of the individual-does not’

depend upon actins according to conscience. .
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IV. Conclusion: Some Further Implications
. ”, - .
Hooker assumes, with Aquinas and Aristotle, that
-divinity-is a thing of mind rather than will, 'and conse-
quently empha51zes the rationality of God at the expense

of the pr1n01ple of the potentia dei absoluta. Hooker does

.not deny the uncondltlonal power of” God, in theory, to step
outside the parameters of rationality, but this is a .matter
-of peripheral interest only and of limited application
regarding thé regulation of human affairs. THE normative
-significance in divinity is, according to Hooker, its
rationality. From this Hooker concludes that, insofar as
the created'wprié is an extension of God, it partakeés in
the nature of its creator. The universe. created ex nihilo,
exhibits the- 1mpr1nt ;f divinity in presentlng a ratlonallty
which is orderly and logical. This notion of a "chaln of

. being" assumes that each thing has its own peculiar essence
or nature and that each increases in éxpellence or divinity
by acting according to its‘owﬁ quality of being. Here we
have the philosophical theory which correspondi&to the
,s;cial conservatism of "everything in its placé ". From the
idea of a ratlonallty present ;n reality by v1rtue of a
reasonable God who has made the universe in accordance with
his own nature, thefe is the conservatism of "what is real is
rational," }ational implying divine, and divine indicating
good. And, originating in the idea that r‘ationa} laws which

present moral norms may be known by common consent over time,

we see the conservatism of an exaltation of tradition.



In cOntrast to this, the idea that the 5&timate norms

for moral action are to be found in the express. command of

& God who, while he may be reasonable in his own way, doee

not necessarily follow the same rules of reaSon which man
doegs, depicts something quite different. If there is no

necessary rationality in God,'his commands can har ly be

found in reason. Rationality bears no reference to goodness,

»

hence reality—;existing customs and ingtitutions--has no
sanction. The dissenters' God of will rather than of mind
carries with it a potential for change and for reform'which

the God 6f Aquinas and of Hooker does not. floreover, thére

is very little sense that the world is an ordered whole,
/

according to those such as Perking, Cartwright, and Browng.

In rejecting all the assumptions about hierarchical exis-

N .

tence, teleological natural essences of each kind of beinr,

and an inherent striving towards a whole, these divines

are in effect denylng that there is any necessary goodness
. ) .

in the structure of their whole society. The shﬁrp ran.

- which they believe to exist between man and God is the
foundation of this viewpoint. _ -
| However, while Hpoker is undeniably conservativ® in hig:
pbiiOSOphical assumpfions, his opponents are reactionaries

rather thun progressives. Their goal 1o a restoration ot

. opast world,” and their model is the apostolic church g
they perceive it. Their desire for change and relérm io

----backwards-looking. Noreover, the impetus for reform

according to a written .divine law was not Lhe only
— , v

-
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potentiality for change and reform. After the failure of

several new Jerusalems and cities on hills, the eighteenth

-

century pfoposed a different method for reforming the world.

This new force was concerned with the power; of reasonuwhich

~

Hooker maintained was the preserve of everyman because it

was contained in his very nature. ‘The deism, the naturalism,

and the new moralism of the post-reformation and the

2z

enlightenment may be traced back to the conservatism of the

successors of Agquinas, not to‘therradical protestants who , «

came, under attack from the established Elizabethan church.

Herbert of Cherbury,.&sually considered a.precursor to
. < - T .
the deism and naturalism of enlightenment thought, certainly

" owes more to Hooker than to Hooker s contemporary rellglous

radicals. Herbert (1582- 1649), born in Shropshlre -of ‘the
wealthy landed gentry and educated at Dxford, acted as

James' ambassador to- the French court, and served under both

o

‘early Stuarts in other minor political capacities. In terms

of philagsophical consideraﬁione,'Hérbert represents one of
the ways in wh%ch){deas expreséed,by Hooker were transmuted
to sérve as # new basis for truth. : . -
' Like others of the ‘same period, Herbert is looking for

a principle of certéiéty by which he ﬁay diétinguish truth
from crror, as is evident from the very title of his book

De Veritate. Like Hooker, Herbert rejects the notion that

- practical truth is to be found exclu51vely 1n spec1flc

wrltten divine commands as set forth: in scrlpture. Moreover,

he pays relatively little attentlon to the words of the bible.

b
i
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1

Hooker desplte his quarrel with those who hf thought were

3 [l
using the scrlptures 1nd1seflm1nately to prove thHeir own
Xhls

point, adds a marginal annotation in a response to
Polity: '
I think of the Scrlpture of God as reverently as the best
of *the 'purifiedprerew in the world. I except not any, no
not the founders themselves and captains of that faction.
In which mind I hope by the grace of Almlghty God that
I shall both live and die.l
This sort‘of.reverence for scripiyre is missing from )}
Herbert's works. For Hooker, natural laws discoverable
by reason arélcleerly justified because he believes that
théy have issued from God's mind. Herbert, howe:rr, puts ¢
less emphdsis on this aspect. At the beginning 6 the
De Veritate he states that:
the truths with which I am here concerned are truths
of understanding, not truths of Faith. The truths

which bear upon Faith must be discerned by their own
llght and I° have accordingly passed them by.< ‘

; By maklng, as had Bacon, a sharp dlstlnctlon between mature
- and grace——or as Herbert puts 1t between Nature or

. Gerneral Providence and Grace or Spe01al Providence--his

ultimate ﬁerms of morality are. more anthropdcentric than
theocentric. . ‘Hence Herbert is more closely related to those -
such as Descartes and phaftesbury. Nonetheless much of his
work follows closely the VleWS set out by Hooker,‘

Herbert is apparently very interested in the questlon

. of”consc1ence although there is no eV1dence that he ever

did so, he declares that he was "preparlng an entire treatlse

on Conecwnce."3 He also devotes several pages of his De Lo

L

Veritate to the subject of conscience. Herbert's key notion
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is the idea of "Common Notions" which is the principle of
certainty. These Common Notions ére apprehended by "natural
instinet, or the faculty which conforms with Common -
Notions,“u and theylare akin to the primary precepts of the
practiéél intellect of Aquinas; they are, in fact, what

Aquinas and Hooker refer to as the laws natural. Note,

however, that Herbert depersonalizes God as the author of

these laws of nature; Herbert's references are to the
divine éfficiency which 1s providence, rather than to the

.+ personal God off Hooker and Aquinas. This does npt deny the

Herbert describes the pr‘ ary truths of the intellect as

Common Notidns, in much the 3ame way as does Hooker:

’Truths of the intellect, theny are certain Common Noticns
which are found in all normal pergons; which notions are,
so to say, cans stituents of all and are derived from
universal wisdom and imprinted on the soul by the
dqctates of nature itself.

These Commg% Notions are ideas whidg man shares withl

divinity; Herbert writes that "I conceive that our mind is
-not only created in the image of God ... but it has, in thé
Common Notions, some shares in‘the Divine)Univérsal Provi-*

-dence."6 They are irrefutable precepts universdlly

imprinted on all people's minds by reason of nature:

Common Notiong, therefore, are principles which it is
not lecitimate to dispute; they form_ that part of
knowledge with which we were endowed An the primeval
plan ol Nature.?

In . truth I held that every age, place and person, Greck
or barbarian, ancient or modern, has had this knowledge
Common Notions, or the truths of natural instinct
fully in possession. .

parallel existing between the two theories of conszcience. &
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- Lecouse thege ndtigns are natural and universal, it i
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possible to- discover what they are by searchin,: out thoue

ideas %o which common universal consent is Sivens: "Hhatever
iz believed Ly universal consent must be truce ...k imiversal
conusent, tﬁen, will be found to bc_the final tostéof Lruth."g
Herbert cnumerates numerous Common dotions--note toat, llkp
nis contemporarieé and many of his predgcqssors, ne conluses

descriptive with prescriptive law-~dealin;; with lo~ic and

~ . .

2Xperiences .

It iz a Common Notion to which all expericncee points that
there are many things in nature the causes -and offects ol
which are entirely hidden frdém us. weeo It iz, in lact, a
Comunon Notion that there is-a certain minimwn sizo in
things which can only be reached by the intellectual
Taculty.l0 ’ :
as well as with moral action: "a Common dotion teaches uu

to schun every kind of evil."ll Relision and law, ags seneral
caterorices, Herbert says are Common Notions.i? Moreover,
he claims that the decalosue is not only part of the entire

set of Couimon Hotions, but that it-constitutes a suwmary ol

. .
all the Common Notions. . Azain, it must ve noted that Herbert
i3 Jjudging these commandments by the nerit of ‘their universal
acceptance, not by reason of tneir divine author .

I wish briefly to consider whicther the preceplbs conbal ed
in the Decalojue are Common dfotions or revealed Lrulli. L)
For®my parl 1 am certain. that they ourshtt to be counted
Common Totiongs, since their injunctlons are implicit 1o
cevery lcind of law and relirion. ... These commandreni::
therelore, ronutitute a summary of Comon liotions ...
thoush ouvr poarents lived in carlicr n-~cs under condillone
in wihich the law of lature wag inviolate, vel becausce ir
process ol time their hearts Lecaue coirupl, it ig
reagonable to-suppose ‘that God prescribed the feore~ol.as
rules as cuides to 2 Letter life.ll

- Tt 3 [ : :‘, / > '.
ror dooker, wiic truth af the decalorsue and othier divine

-

v



121

Y

pronouncements depend.upon.God as their author, although |
universal consent is a mean; of checking or discerning what
God was.sayingr

| These Common Notions of Hérbert are evidently in the
same category of things as Aquinas’' laws of nature, or

primary precepts of - the practical intellect, and Hooker's.

rational apprehension of the law of nature. To extend the

that the conscience bears reference. Conscience, for
Herbert, is a sense faculty‘rather-than a simple judgment

i
applicability of the parallel, it is to these Common Notions i
|
or the final term of a syllogism. It is the whole act of !
i
!

applying the truths contained in the Common Notions to
decisions concerning what is right and wrong to do; it
judges from the universal to the particular. Herbert

defines conscience as follows:
Conscience is the common. sense of the-inner senses. It
springs from the faculty which is conscious, through .
which we examine not only what is good and evil, but also
their different degrees, according to their value or
reverse, by means of the high authority of the Common
Notions, with the aim of reaching a decision concerning
what we ought to do.l5

Conscience "has always been present in every man" and "its -
1 y p

existence is due to Nature or Universal P}ovidence."16 Its

primary function is to act &s a moral arbitrator:

The decrees of conscisnce are the laws of all good and
evil action, made known in every circumstance examined

by it. It is.so widely diffused that no word or thought -
can escape its sway or be hidden from its gaze. DBut 1ts
special function is to take pleasure in-moral action and
to induce a physical repugnance and remorse in the )
presence of evil. . /gonverselx/ when the action is'17
moral, it produces a pleasant and agreeable sensation.

et e

In common with many of his contemporaries or near-contemporaries,

/. -'
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Herbert uses a legal analogy to depict conscience:

I establish also'a tribunal of divine Providence in
consclence in order to unite in this way the higher
with the lower realm, so that all ‘that is holy and
sacred may be here investigated as before a supreme
court or parliament, beyond which there is no appeal.
»+. It 1s not then merely the court of the spirit
and the body that is held in the hall of conscience,
but the court of God, and before ét all the causes of
the inner faculties are pleaded.l

It was noted earlier that the legal analogy was used by
Hooker's opponents to denote the corporate nature of

‘conscience. But with Herbert the legal metapha} is not
7

" used to introduce a written text which would reduce public

and individual judgments to the same principles of direction.
Rather, Herbert uses the legal metaphor to suggest

universal or trans-community norms to govérn the relations
between peoples-and, by implication, the relations bétween
‘groups in a pluralistic society. Bearing this distinction

in mind; we note thatiHerbert refers to conscience as

"a guardian'of divine justice;"l9 and as such it is "a sacred
bond linking the higher order with the loWer.“ZO Conscience

"has full knowledge of Common Notions"21 and it is on the

. bagis of these that it pronounces its judgment of the moral

value of any action. It is, moreover, unextinguishable:

"I think it is certain," writes Herbert, "that no human being

can so. deafen his conscience as to lose his power of distin-

guishing, in any particular case, between good and evil."zz

In summary, conscience is a judgment proceeding from the

Common Notiong, resting upon universal consent, and is one

of the natural accoutrements with which all people in =all

- . e e

e e e it M - e T e,
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places are provided. Hérbertfs theory evidently displays i,“ &
- an essential similarity to that of Hookef's and his antecedents. i
However, it:may also be seeﬁ that‘Herberf‘s sl%ghtly 1
different emphases concerning'éertain aspects of bonscience !
~links him with a more modern peridd. By deviatiné very . %
" slightly from Hooker's conceptions. Herbert produces a get | N i
of ideas which, in essencé; refute the-philoséphical
assumptiohs of Hooker's pre-modérn schema of thought. Arthur
.{Lovejoy; in anlérticle, enumerates what he célls "the
| characteristic idea-complex thch consgtitutes what is

commonly called the 'rationalism of the Enlighpenment['"23

Lovejoy lists the elements of this complex: uniformitarianism,

[ - - e .
Y UYL W S o

rationalistic individualism,lthe appeal to the 'conéensus-

gentium,' cosmopolitanism, intellectual egalitarianismy
. r * " - . .

‘rationalistic anti-intellectualism, rationalistic primiti%ism,
..and a negative philosophy of history. Several of these are : ~

inapplicable_to Herbert, as will be seen, but some of them i
indicate the extent to which Herbert is bdth part of an old

tradition and'part of a new. Under the rubrié "Uniformitar- o

ianism," Lovejoy writes: '

This is the first and fundamental principle of this general
and pervasive philosophy of the Enlightenment. The reason,
it is assumed to be evident, is identical to all men; and
the life of reason therefore, it is tacitly or explicitly |
inferred, must admit of no diversity. ... That which is

‘according to nature' meant, first and foremost, that which
corresponds to this assumption of uniformity.2 L

Herbert's insistence on the universality of Common Notions, of

— -

natural instinct, and of congscience, leads one to assume that he

could not' fail to agree with these ideas. For Aquinas- and
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.Hooker, the visible sign of divine ordinations regarding

the realm of creation and especially of man waScheir.

uﬁiversal_acceptance. but it was not their universality ‘which

made them true. Herbert has common conseﬁt act as thg

reason aé well as the touchstone of truth, although- common
consent.dOES, according to Herbert, origihally emanate 5
from divinelprovidence. He writes tﬁat:

I maintain that universal consent (which has not been
established without the aid of Divine Providence) is in
the last resort the sole test of truth. I accept this:
interpretation ‘with greater confidence because in
treating of these Notions I am defending God's cause,
Who has bestowed Common Notions upon men in all ages

as media of His divine universal providence.

Regarding religion in general, it is but a small step towards
the idea that christianity is in fact not universal, and that

The only religion, therefore, which could claim credence
from any man must be the religion of nature--'of. nature’
here signifying prémarily and most essentially uniformity
and universality.2 _— - _

This is not a conclusion which Herbert explicitly reached;,

_he is actually more irenicist than deist; and it is certainly

not a conclusiop which Hooker would accept. ﬁut it stems
from the logic of their arguments. Regarding rationalistic
individualism, Lovejoy says:

By rationalistic individualism I mean the belief that-=
precisely because all individuals, gua rational, are’
fundamentally alike, and because this uniform element in :
them 1s the only important element--truth is to be attained
by every individual for himself, by the exercise of hig
private judgment uninfluenced by tradition or external
authority; in other words, by 'the purc light of nature’
which shines in all-alike:27~—

~

Herbert could certainly attest to the validity of this: the "

judgment of conscience in due conformity with the Common

—~—
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not alien to Hooker; he quotes from the Polity Hooker's

‘Notions--both of which are naturally inherent in everyone--
should produce the same mofal norms for all individuals.

Hbéﬁer, 6f course, in maintaining the fallibility of what hec

calls private reasoning, might have serious reservations

-

about the ability of individuals to judge the world without
benefit of tradition and external authority. Discussing the

appeal to common consent over place and time, Lovejoy notes

- Herbert's approval of the idea. In view of Herbert's

attachment.to the idea of universal consent, this is clearly"

evident. Lovejoy even attempts to show that this notion is

dictum that "The general and perpetual voice of men is as the

‘sentence of God himselfu“28 But Lovejoy does go on to mention .

that_Hooker's appeal to common consent is rather different

_ from-fh&t of the enlightenment philosophers. 1In reference to

the statement from Hooker, he points out that:

.This the scholastic philosophers and orthodox divines of

" the more rationalistic sort had often said; the deist
merely added ‘'nothing but' to the preposition, and applied
it to the special case of religion. Only that which could
be shown, or plausibly be assumed, to be uttered by 'the
general and perpetual voice of men' could be taken as the

volce of God, and therefore the content of the true
religion.<9

Thus, in several cases, Lovejoy is able to show that "Voltaire

was but repeating what Lord Herbert and many others had said

long Dbefore him."3% But other ideas of the enlightenment--

rationalistic primitivism, for example--arc not to be found

in eifher Herbert or Hooker. The notion of the primitive
savage, uncorrupted by.evil custom and institutions, and

relying on pure natural sense and reason, can hardly be

v e ——
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cqnsidéred to derive even from”Herbert:

Deismiand related phenomena‘can hafdly be aftributed
solely to Hooker's--and others ——enunc1atlons of a ratlonal
God. And even insofar as there is -a loglcal connection,
neither is it direct nor does it deny other phllOSOphlcal ‘:
directions. The progression might be_ seen aéifollows.

With Hooker, the ideas of a personal God of salvation, and
an impersonal God of reason t;ansmitted through human and
external nature, are fused. The one does not contradict
the other, in thaf‘it is the same personal God of salvation
who is responsible for the rationality of the created world.

Y Herbert distinguishes thege two- facets of the divine
character, making reason and nature independent of the
personal and the salvific aspects of God.- The impersonali-~-
zation‘of God and the unhilateral identification of divinity
with reason and nature marks the advent of delsm, of
naturalism, of panthe m, and of the concept of "God the
clockmaker." Hooker attempted tec combat the claims of those
who, in his opinion, would bring disorder and calamity tb

- the church, society and religion} But in doing so he also
unwittiagly laid certain possible foundations for another
means of underm&ning the church and the sogiety which he

s~ sought to preserve.

e ———
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IT. Background

1 ' . .
- "The reference to conscience as that which bears

reference to the naturdlly-imprinted moral law (Rom. 2.15)
is'in fact an early gloss on the passage, but it ig treated
as part ‘of the text itself by all the commentators referred
to in this study. ' ) y

2Rom. 2.17ff. . -

.
JRom. 1.18.
'&Rom. 1.20,
SRom. 2.1h-15.. °

6I'Cor. L,

7Claude A. Pierce, Conscience in the jew Testament,
Studies in Biblical Theolegy, no. 15 (London: 3.C.M. -
Press, 1955), p. 88.

81bid.,'p. 89,

91 Cor. 10.27-28.

101 Cor. 8.6-7.

11Pierce, rp. 68-9,.

121pid., p. 111.
13Baylor, Action and Person, pp. 24-5.
14

Ibid., p. 25.

158. Eusebius Hieronymus, Commentarium in Ezechielem
Prophetam, in J. P. Migne, ed., Patroloriae cursus completus,
series Latina, 25, col. 22B; quoted in ibid., p. 26.

16

Physies, II.1, 192b, 15-35.

17Ibiq.. I1.1, 193b, 10-15.
Bthics, V.7, 1134b, 18-22.
Rnetoric, 1.13, 1373b, L-18.

: ZOCicero, On_the nature of the gods, I, %40; quoted in
Leo Strauss, "Natural Law," International Encyclopedia of
the Social Sciences, ed. David L. Sills (1968}, X1, 82.

21Cicero. De re‘publiéa. I@I. 22, 331 quoted in Francis
Ai .
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H. Eteroviclf, Approacher to Natural Low rom Plato Lo Kant
(New York: FExpocition Press, 1972), p. 37.

26Auﬁuntlno, The City of God, trans. Gerald G. Wilah
et al., od. V.J. Bourke, abr.,ed. (New Yprk: Doubleday &

Co., Imapge Books, 1958), pp. 246-47,

231!)1(1 <y p. 456,

l .
?‘I'Ibirl. y P 250.

251bid., p. 263.

?61hid., p. 265.

27Ibid., pPp. 264-66.
8Thomas~ﬂquinas, summa Theologiae, trans. Thomas

. Gilby et al. (Cambridge: Blackfriars ot al., 1964-1976),
laZae. 90.1; 23.7 : ‘

© 2%5¢, citl
BOIbid., laZae.-92,2; -28, L7,

Mivia., tazac. 93.1; 28, 53.

Ibid., laZae. 93.4; 28, 63,

P1via., 1azae. 91.1; 28, 19.

Muid., 1azae. 93.3; 28, 59.
PTvid., 1azae. 93.6; 28, 69.
01hid,, 1a2ae. ob.3; 28, 83.
¥1bid., lazae. 94.3; 28, 8s.

38
F10id., 1arae. 91.2; 28, 23.
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1bid., la2ae. 91.2; 28, 25.

Ibid., la2ac. 95.4; 28, 115.

L .
1Loc. cit.
o

“Ibid., taZac. 91.3; 28, 27.

I
Plbid., 1azae. 91.5; 28, 35.

i - .
LHIbid., lazae. 94%.5; 28, 93.

!
Ivid., 1a2ac. 76.1; 25, 145.

.
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!
L8Ib:'ld.. laZae. 9%.2; 28, 77.

u9Ibid.. la2ae. 94,23 28, 79.

O1bid., 1a. 79.12; 11, 189.

51Thomas Aquinas, The Digputed Questions on Truth,
trans. from the Leonine text, Robert W. iulliran, . James
V. McGlynn, Robert W. Schmidt, Library of Living Catholic
Thoughf {Chicago: Henry Regnery, 1952-51), q. 16, a.1;
II, 304. ' ~

525.7., 1a. 79.12; 11, 189.

23Truth, q. 16, a.3; II, 313.
5l

5.T.; la2ae. 94.2; 28, 81. . ‘

—_——

‘ >Sruth, q. 16, a. 1; II, 306. GSee also Truth, q. 16,
a. 1; II, 301; q. 24, a. s; III, 158. -

565.1%, 1azac..gi.2; 28, 83.

+ 57Ibid., 1a2aé. 9b.b; 28,-91.
- 58

Baylor, Action and -Person, p. 50. -
5%1bid., pp. 50-52.

6Obaniel"J: O'Connor.xAduinas’and Hatural Law, New
Studies in Ethics, ed. W. H. Hudson (Londont Macllillan- &
Co., 1967), p. 76.

61

S2rruth, q. 17, a. 1: II, 322..

Ibid., p. 81.

31bid., q. 17, a. 1; 11, 321,
O%s.2., 1a. 79.13; 11, 193.
. ®Struth, q. 16, a. 2; II, 310.
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%1vid., 111.19.15; 1T, 1h1. o
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III. “Protestant Theories of Conscience in flizabethan En-land

130@ also the list of prominent and lesser presbyterian
Tigures in The Presbyvterian Fovement in the Reirn of Juecn
Dlizaboth as Illustrated by the iinute ook of the Dodhan -
Glassis, 15°2-1509, ed. Roland 4. Usher (London: Royal °*
fiistorical Society, 1903), Introduction, pp. xxxv-1i.

) : . .

“ifartin Tucer, De remmo christi (written 1550; pui-
lished posthumously 1557), in Lolanchthon and Mucer, -cd.
William Paucl, The Library of Christian Clagsics, vol. iy
(London: 5.¢... Press, 1969). :

. - B
L]

33ee Goodman.,. iow Superior Powers, and Poniet, 1 Short
Trealise.

The stondard brosraphy of Cartwrisht is A. . Scott
vearson, Thomas Cartwricht and iHlizabethan Puritonics, 1534

1603 (.!loucecster, racs.: Peter 3mith, 1966 /1925/), from
which the above is taken. . ‘

1

5 ' v . 5 - . - I 1 STy
“Samnuel J. Inox, walter Travers: Fara:on of clivabethan

Puritanism (London: :ethuen, 1952).

I S L. ‘ ..

Dedham Clagsis, Introduction, p. xxxvii.

?Ibid., pp. xl, xlvii. ‘ ' .

- 3 . . i

Wl . . . . - N .

The nature of their disarreement is deceribed in .o

Ahite, The Sa-lioh Separatist Tradition {(lLondon: Oxftord

dniversity bress, 1971), Pp. 71-72.
(.-}l" r Tt - ;\. Y aife Tl ke R | I8 “ . .

che ritines of dobert Hiarricon and Jonert AR

el

r
cd. Albert Peel and Leland lia Carlson, ctlizaBethan foncor Sormist
Texts, vol. TI (London: George Allen & Uawin, 1953), lutro-

duction, pp. . 5-3. -
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. cdbid., Introduction, Lp.1-3.
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12

fbid., VIIT, 527-28.

lBJilliam Perkins, 1558-1602, In~lish Puritaniet. o
pioncer worlkys on casuistry: "A Discourse of Consclence”" and
“"The Whole Treatise of Cases of Conteience," ed. Thomog .-
i“érrill (ilieuwkoop, Hetherlands: 5. de Graaf, 1966), Tniro-
duction, pp. «v-xviil; Patrick Collinson, The flizabethin
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Hosemary A. Sigson,. "dilliam Perkins Apolosist for the
Zlizabethan Church of England," NModern lanfuaros Review,
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‘and Leland !, Carlson, LElizabethan Honcenforniut-Tents,

vol. I (London:- George Allen & Ynwin, 1951), p. 172.
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w. H. Frere and C. E. Douglas, eds., Puritan Ladifestoes
(London: S.1.C.K., '1954), p. 122.
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loT

here is much evidence to support this in A Heprool

of certain cchismatical persons and their doctrine PN in\

Cartwrightiana, pp. 201-61, but this work cannot incontro-
vertibly be established as Cartwright's.

1 . .
?An answer unto a odly. erchant's letter e ey 1N
Cartwrisntiana, p. 90. .

18A comnfortable Letter written to A vodly and znealous
Lady ..., in Cartwrichtiana, p. 82. '

Y¥hedhan Classis, p. 80.

0., . . " - - C e
lHarrigson, I'hree Forms of gatechioms caa, 1IN Jr1t1n~3
of Larrison and Browne, pp. 124-25. :

1IhiQLL pp. 136-37.
" .
¥"-Ibid-, p' 13?'

23Loc.' cit.

“Moc. cit.

s

““irowne, A Dook which shewath the life and manneors of
all brue Christiang, in dritines of Harricon and Drowne,
p. 301. '

»

28 '
Ibid., p. 251.

3 5 . ‘
“?harrlson. A Treatise of the Church nnd thoe insdon of
Christ, in Uvitin-~s of lHarrison and Jrowne, p. 59.
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3211):1.(1 Ly pe Bl

3j_Loc. cit.

31p5d., p. 49. : . '
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Ibid., p. 01.

37Trﬂ.ver:—:, A full and plain declaoration of eccleginglionl

discipline ... (1574), p. 3.
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f' M1pid., p. bs.
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3”x"\,fSecond Admonition, in TFrere and Douglas, p. 9.

394

short Catechism, in Cartwrichtiana, p. 173.
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fOsarturiiitiana, p. 112.
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-~ dritipss of llarrison and Zrowne, p. 130,
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ibid., p. 136.

uJIbid., p. 11,
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§ “1bid., p. B12.
1bid., p. &14.
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! o /Ferkins. p. 10.
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i jbid., p. "2,
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S¥itid., p. 32.
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(London: Quaritch, 1927), p. 35.

55Mr. Cartwright's answer sent to the Lord Archbishop
(1590), in Cartwrightiana, pp. 23-24,

56The reference to King rather than Queen is a little
puzzling; perhaps, as this quotation iz from the second
edition of 16082 (ariginally published in 1596), Ferkins' editors
gimply updated the text. It is also possible that Perkins:
is using the term King in a general sense of mo particular
render, just as Prince is co-terminous with ruler and does
not specify render.

5?Perkins. pp. 37-38. See also p- 180, where Perkins
discusses the fact that Noses' revenge on the Egyptian was
the act of a private person: Perkins claims that “loses'
calling was to be a public person, although this was not
yet manifested fully to him. See also pp. 237-39.

58Harrison1'A Little Treatise upon.the first Vérse of
the 122, Psalm ... (1583), in Writings of Harrison and Browne,
p- 119- . 4 . -~

59Browne, A Treatise of reformation without tarrving for
any (1582), in Writings of Harrison and Browne, p. 152. :

6oTravers, A full and plain declaration, p. 5.

élcartwright. Treatise on the Oath Ex O0fficio (1590),

in Cartwrirhtiana, p. 31. ‘

°21bid., pp. 31-32, 36.
631bid., p. 32.

64[§ield and Wilcog?, Admonition, in Dunham and Pargellis, |
p. 235. . ‘ ‘ .

®51bid., pp. 23b-35.
66Barrow. A Brief Discovery.of the False Church, in
Writings; 1537-90, p. 409.

6?Ibid.‘, p. 589. See also p. 596.

SBarrow, A Plain Refutation, in The Hritings of Henry
Barrow, 1590-1%591, ed. Leland H. Carlson, Xlizabethan
Nonconformist Texts, vol. V¥ (London: George Allen & Unwin,

11966), p. 28.

®91id., pp. 205-6.

-?OPerkins. p. 36.
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