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THE ANGLICAN TRADITION IN EIGHTEENTH-CENTURY VERSE
by

Herbert Grant Sampson

This thesls 1s an examination of a considerable amount of
eighteenth-century poetry (much of it obscure and seldom
read) to determine to what extent this poetry could be
helpfully viewed as influenced by an Anglican tradition.

The first chapter is an outline of some of the major
characteristics which are associated with the Anglican tradition.
These characteristics are determined by historical developments
within the church, and by contemporary concerns between the
church and other institutions. Theological writers of the
elghteenth century are referred to.

The remalning five chapters 1illustrate how poets were influenced
by these characteristics in theilr choice of subjects, in their
structure, in thelr range of imagery, and in their involvement
with contemporary apologetics.

During these chapters wrlters such as Christopher Smart, William
Cowper, John Byrom, John Norris, Elizabeth Singer Rowe, and
Samuel Boyse are discussed. In chapter two particular attentlon
is devoted to tracing the continuing Anglican tradition 1in

Dryden's Religio Lalcl and lason's Religio Clericl. The third

chapter examines Smart's Hymns and Spiritual Songs and Ken's
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s s of
Hymns for all the Festivals in the Year. Similar ANGLICAN
concern for events, structure, imagery, and %?ADITION
poetic attitude 1s found in these two works. H.Grant Sampson

These characteristics are also found in works by
other eighteenth-century poets.
It is shown that, in Vartz's phrase, the "poetry of meditation"

did not die out with the deaths of Donne and Charles I. The threefold

structure of meditation continued to form a substantial basis for
eighteenth-century verse, and it related much of the poetry to the
tradition of religious mysticism.

The conclusion 1s that the Anglican tradition did continue to
influence writers throughout the century, both in a general, literary
"atmosphere," and in a more precise, theological "attitude."

The final twenty-three pages present a bibliography of primary
material--a checklist of about two hundred writers of the century--
and of about fifty of the most directly relevant secondary works

in the fleld of literary and theological studies.
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PREFACE

The following essay, I should like to believe, is the result,
not only of a need to produce a doctoral thesis, tut also of a valid
curiosity about religious verse during the eighteenth century.

Various writers have tended to create the impression that
religious verse during the eighteenth century was either most meagre
or non-existent, and that writers showed virtually no interest in
religious matters. For example, Malcolm Ross has written that
"the Restoration of the English monarchy in 1660 behind the facade
of a ritualistic and scholarly high churchmanship ushered in the Age
of Secularism.? He has admitted that many were to contimue a nominal
Christianity, but the "centre of gravity in English culture would no
longer be Christian, although persistent habits of sentiment and ethic
might obscure for a while the new situation.“l Earlier Edward Dowden
had presented this general thesis:

The interval between the publication of the second part of

"Pilgrim's Progress®™ and that of Swift's "Tale of a Tub" is

only twenty years. Yet in passing from the one to the other

we seem to enter another country; we are sensible of an

altered climate. And this is not merely because the

individual genius of the one writer stands so wide apart from

that of the other. The questions which occupied the minds of

the younger generation were new; the way of regarding them

was different; the temper in which they were dealt with was

a different temper. The entire view of life, both individual

and social, had undergone a considerable modification.?
And recently Horton Davies has traced the comparative truce between the
Anglican Church and the three Dissenting bodies during the early years
of the eighteenth century, and has outlined the tranquillity which

lasted until "the Methodists and the Unitarians were to throw liturgical
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pebbles into their placid ponds."™ He concludes that this tranquillity
"inevitably led to stagnation in the theory and practice of worship, an
attitude not uncongenial to the characteristic phlegm of the augustan
age."3

These general views seem to support the usual impression that
literary history turns from the appreciable nurber of religious poets
of the seventeenth century to the descriptive, social, and moral poets
of the eighteenth. But it seems unreasonable to believe that in 1660
all religious poetry stopped. The curiosity behind this essay is to
discover what happened to religious verse during this period.

The conclusions are not difficult to guess: 1) religious poetry did
continue during the eighteenth century; 2) it continued in appreciable
quantity, often among minor writers whom many critics have not had the
occasion to read; 3) the range of religious concern was very wide,
extending from moral sentiment, through rigorous mysticism, to nice
theological issues; 4) the general influence of religious belief and
doctrine remained fairly strong upon life and literature,and =-- as has
been shown by such eritics as Kathleen Williams in her book on Swift --
the eighteenth-century writer could talk so much about Reason because he
accepted Faith so firmly that he felt little need to discuss it. I think
this last conclusion is relevant in a re-assessment of the usual
impression of the sensibility of the eighteenth century.

My thanks are due to & number of people who have helped me in the
preparation of this essay. First, of course, they are due to my Advisory
Board: A.J.M. Smith, Chairman, Lawrence Babb, Arthur Sherbo, and
Herbert Weisinger. I also owe much gratitude to the librarians at several

libraries who have assisted, permitted, and tolerated my probing in dusty
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stacks and rare-book rooms for little-read volumes; I have used the
libraries at Bishop's University, Queen's University, Harvard University,
and the University of Virginia. And I acknowledge the assistance of a
mmber of librarians at other universities who have answered my questions
and requests for transcripts.

Finally, and financially, I acknowledge a Queen's University Research
Grant in the summer of 1959, which allowed re tire to do much of the
theological and historical reading necessary as background, and a Canada
Council Grant in the summer of 1960, which permitted me to spend a number
of weeks at Harvard.

A personal debt is owed to Malcolm Ross and to Derek Crawley for

their encouragement and interest.

Kingston, Ontario
May 1963



A Gentle Knight was pricking on the plaine,

Y cladd in mightie armes and siluer shielde,

Wherein old dints of deepe wounds did remaine,

The cruell markes of many' a bloudy fielde;

Yet armes till that time did he neuer wield:

His angry steede did chide his foming bitt,

As much disdayning to the curbe to yield:

Full iolly knight he seemd, and faire did sitt,
As one for knightly giusts and fierce encounters fitt.

Edmund Spenser, The Faerie Queene

essand put off
In self-annihilation all that is not of God alone,
William Blake, Milton



CHAPTER I

The Church is a Hill, and that is conspicuous naturally;
but the Church is such a Hill, as may be seene
everywhere...trouble not thyselfe to know the formes and
fashions of forraine particular Churches; neither of a
Church in the Lake, nor a Church upon seven hills; but
since God hath planted thee in a Church, where all things
necegsary for salvation are administered to thee, and
where no erronecus doctrine (even in the confession of
our Adversaries) is affirmed and held, that is the Hill,
and that is the Catholique Church.

John Donne, LXXX Sermons, 76 (1640)

A speculative religion is only calculated
for a few philosophers, and not the gross
vulgar.ses For this reason the popish
priests amuse them with pictures, shows,
and images; the presbyterian parsons with
apish gestures, fantastic expressions,
and sordid similies, that are full as
gross as images: The church of England
goes the middle way to work, and gives
them half in surplices and organs, and
t'other half in good sense and reason.

The Workg of Mr. Thomag Brown (1744),
vol. IV, 107



The Anglican tradition, like all clusters of beliefs and feelings,
is difficult to isolate and describe. Historically it has assumed
varying guises, and even some of its own adherents have accused several
of these guises of being disguises. Yet spiritually the tradition has
offered a central unity which has held these guises and disguises
together. This central unity is expressed in the theology, in the
liturgy, and in the attitudes of its communicants. But these, in turn,
are difficult to describe because the tradition has incorporated a
certain amount of flexibility to allow for an adaption as well as an
adoption of these ideas and feelings by the age. And so in writing about
the Anglican tradition the historian must keep in mind, not only the
central tenets and rituals, but also the infinite variety tolerated
wvithin the bounds of the Anglican church.

The complex history of the development of the Anglican Church has
often been told. The central fact is that it is not merely a product
of the continentel reformers; it emerges from several centuries of
struggle as a distinctive and unique national cultus, neither Catholic
in the sense that the Church of Rome considered itself Catholic nor
Protestant in the sense that the three other major religious groups
in England were Protestant. Miss Evelyn Underhill has argued that
"the peculiar character of Anglicanism arises in part from the operation
of history; the conflict within her own borders, both before and after
her cultus took form, of Puritan and Catholic ideals."™ The historical
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process which gave rise to the development of this cultus was both
lengthy and involved; it did not spring, fully albeit discretely robed,
from the Tudor settlement. "The separation of the English Church from
Latin Catholicism =-- once the first period of acute and sometimes
excessive revolt from mediaeval conceptions and abuses was past -=- was
the first stage in the formation of a real national cultus: vindicating
in all essentials to the continuity of Catholic tradition whilst giving
expression to the peculiar religious temper of the English soul."

Miss Underhill believes that this cultus, as well as being a product of
certain forces of history, is "a true expression of certain paradoxical
attributes of the English mind.® These she lists as "its tendency to
conservatism in respect of the past, and passion for freedom in respect
of the present, its law-abiding faithfulness to established custom, but
recoil from an expressed dominance; its reverence for the institutions
which incorporate its life, and inveterate individualism in the living of
that 1ife; its moral and practical bent."™ From these paradoxical
attributes it is obviously difficult to derive an easily describable
tradition. And, of course, the suspension between the poles of
Catholicism and Puritanism has widened the arc of the Anglican tradition
as that of perhaps no other tradition has been widened. In an article
on the Holy Communion in the Anglican Church, Stephen Neill has pointed
out that two extreme views are excluded: the Zwinglian doctrine that
the Holy Communion is a bare memorial of the death of Christ, only a
pledge of faith, and the Roman Catholic doctrine of Transubstantiation.
But, "within these very wide limits, many forms of eucharistic doctrine
can be professed without disloyalty to the Church of England."™ These
very wide limits map the yla media of the Anglicam tradition. It
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includes both the Lambeth Articles drawn up by Archbishop Whitgift in
1595 which, had they been given royasl assent, would have enforced a
strictly Calvinist interpretation of the Thirty-Nine Articles as the
only orthodox position and the famous Iract XC published by Newman in
1841. It includes both the High Church Toryism of the reign of Queen Anne
and the evangelical Methodism of the reign of George I.
In 1930 the Lambeth Conference presented a description of the
commnion, or unifying force of the Anglican church:
The Anglican Communion is a fellowship, within the One
Holy Catholic and Apostolic Church, of those duly
constituted Dioceses, Provinces or Regional Churches in
commnion with the See of Canterbury, which have the
following characteristics in common:-
(a) they uphold and propagate the Catholic and Apostolic
faith and order as they are generally set forth in the
Book of Common Prayer as authorized in their several
Churches;
(b) they are particular or national Churches, and as
such promote within each of their territories a
national expression of Christian faith, life and
worship; and
(c) they are bound together, not by a central
legislative and executive authority, but by mmtual
loyalty sustained through the common counsel of the
Bishops in conference.
This description is centered, of course, upon the line of the Nicene
Creed: "And I believe one Catholic and Apostolick Church.®
The Church, then, is not so much a physical organization, tut
rather, as W.H. Griffith Thomas has put it in his book The Catholic
Faith: A Manyal of Ingtruction for Members of the Church of England,
%a society of believers." "And," he contimmes, "this is a necessary
outcome of our Lord's work of redemption, the formation of a Society
of those who are in direct relation to Himself, a Society of saved
sinners."> The establishment of this direct relationship with Christ

can be brought about only by a church which (1) includes all the



instruments which God has ordained as the regular means of human
salvation, (2) offers these universal instruments of salvation to all
men, and (3) offers them to all men throughout all the generations.
These are the criteria which John Wild erects for an essentially complete
or "Catholic" church; and they are met fully, he believes, by the
Anglican commnion:

The "One Holy Catholic and Apostolic Church" was founded by

Our Lord Jesus Christ in His Life and in His Passion on the

Cross to provide all men with such a purpose throughout the

ages of history. One of the living branches of this universal

Church is the worldwide Anglican Communion,...%

It is by means of offering the sacraments to all men everywhere, both
geographically and historically, that the Anglican church lays claim
to Catholicity. Its prayers and ritual, its whole language of worship,
is the language of the Bible, translated into the living language of
the country. And the Bible, if properly understood, presents the
essential kernel of Christianity which is expressed im the sacraments
offered to all men. Thus, when carefully guarded and assimilated under
the guidance of the Holy Spirit, the theology, the liturgy and the
feelings of the Anglicen communion preserve unity of doctrine through
the flux of time.

This view of John Wild parallels that which William Sherlock,
dean of St. Paul's 1691-1707, expressed in his Vindication of the
Doctrine of the Irinjty: "The Catholic Faith, I grant, is so called
with relation to the Catholic Church, whose Faith it is, and the
Catholic Church is the Universal Church, or all the true churches in
the world, which are all but one whole Church, united in Christ their
Head." A true church, Sherlock points out, depends upon profession of
the true Faith and Worship of Christ, and the One Catholic Church

comprises all true churches, whether they be spread over all the world,
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or shut up in any one cormer of it. But no church is the Catholic
Church of Christ, regardless of size, unless it profess the true faith
of Christ; "it is downright Popery to judge of the Catholic Church by
its multitudes or large extent, or to judge of the Catholic Faith by
the vast mumbers of its professors."5 The true Catholic Church is a
unified church professing a sincere belief in the true Faith., A
similar attitude toward the nature of the Church had been expressed
earlier by John Hales (1584-1656), whose collected works were published
in a three-volume edition in 1765:

Marks and notes to know the Clurch there are none, except we

will make true profession - - which is the form and essence

of the Church - - to be a marke And as there are none, so it

is not necessary there should be. For to what purpose should

they serve? That I might go seek and find out some company to

mark. This is no way necessary; for glorious things are in

the Scriptures spoken of the Church, Not that I should run up

and down the World to find the persons of the profession; btut

that I should make myself of it. This I do by taking upon me

the profession of Christianity and submitting myself to the

rules of belief and practice delivered in the Gospels = though

besides myself I know no other professor in the world.
Thus a central characteristic of the Anglican communion is the absence
of the church as a physical body, yet a concern with the act of
profession itself; the church is bound, not by administrative power,
but by "mitual loyalty sustained through the common counsel of the
Bishops in conference," as the Lambeth Conference phrased it. But to
some extent any church, and particularly a national clmrch, is bound
to be the product of very real physical and historical forces. This
is certainly true during the eighteenth century when the influence of
Convocation as a legislative counsel was considerably weakened, when
not completely obliterated. The situation which the Established Church
found itself in at the opening of the eighteenth century was, in part,

the product of remarkable historical forces.
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Following the frequently turbulent struggles of the sixteenth and
seventeenth ocenturies the Anglican church settled back at the
beginning of the eighteenth century into a quiet, though I do not
believe complaisant, establishment. Hopes of immediate union with the
Congregationalists, Presbyterians and Baptists were abandoned, and a
satisfactory, if not satisfying, peace was maintained. It was as though,
at least for the present, truce was more desired than truth. Yet for
the historian this situation is perhaps fortunate because it allows an
easier description of one tradition in terms of the other, Both
Anglican and Puritan traditions were unmistakably Protestant, and yet
important differences marked their origins and principles. Horton Davies,
in hig recent study of this period, has traced these differencea.7
"The basic difference," he feels, "rested upon a different liturgical
criterion in each case." While the Anglican did rely upon the Bible as
source and suthority of tradition, he did not, as did the Puritan, rely
upon it exclusively. The traditional practices and rituals of the
ancient and primitive Church expressed through the writings of the
Church Fathers and the Canons of the Oecumenical Councils were treated
with a respect which the Puritans regarded as idolatrous. Cranmer's
drawing upon the Use of Sarum, the Ancient Liturgies, the Breviary of
Cardinal Quignon, and the Continental Rituals for the framing of the
Book of Common Praver struck the Puritans as too mysterious and
irrelevant to the heart of worship to be acceptable. Indeed, many
Puritans emphasized their differences in terms of what they rejected
in the Anglican tradition, rather than in terms of what they
themselves stood for. This element of negativism among the Puritans

serves as a counter-balance in weighing the inclusiveness of
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Anglicanism. To the Puritans, rejection of the Book of Common Prayer,
of the rituals and liturgies of the Church, of the vestaments and art,
of the colored tradition derived from the Middle Ages -- rejection of
all these was necessary. The Puritan religious attitude was one of
directness. "Religious ideas and religious emotions, under the
infiuence of the Puritan habit of mind," says Dowden, "ssek to realise
themselves not in art, but without any intervening medium, in character,
in conduct, in 1ife."® And Wylie Sypher characterizes the Puritan
sensibility by saying that "either by nature or doctrine the puritan is
one who intends to worship God in the spirit, tempering his affections
and putting away the weakness of the flesh."9 Partly because of this
sensibility little Puritan religious poetry was written; what writing
was produced either (as in the case of Milton) showed strongly
non-Puritan influences, or (as in the case of Joseph Hart) was confined
to literal doggerel acceptable for commnity singing. Thus, because
of remarkable historical forces, most of the religious poetry of the
period derives from an Anglican background, and this background is
characterized by an acute and sensitive awareness of the value and claim
of the tradition of the Church of England.

The best known poetical expression of this Anglican background
and its dependence upon tradition during this period is, of course,
George Herbert's "The British Churche" This poem provides a kind of
touchstone for establishing both what is meant by "the Anglican
tradition" and what influence it had upon the poets of the
eighteenth century.
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I joy, deare Mother, when I view
Thy perfect lineaments and hue
Both sweet and bright.
Besutie in thee takes up her place,
And dates her letters from thy face,
When she doth write.

A fine aspect in fit array,
Neither too mean, nor yet too gay,
Shows who is best.
Outlandish looks may not compare:
For all they either painted are,
Or else undrest.

She on the hills, which wantonly
Allureth all in hope to be
By her preferr'd,
Hath kiss'd so long her painted shrines,
That ev'n her face by kissing shines,
For her reward.

She in the valley is so shie

Of dressing, that her hair doth lie
About her ears:

While she avoids her neighbours pride,

She wholly goes on th' other side,
And nothing wears.

But, dearest Mother, what those misse,
The mean, they praise and glorie is,
And long may be.
Blessed be God, whose love it was
To double-moat thee with his grace,
And none but thee.
To Herbert the British Church represents one of the constants in the
world of flux, His values derive from an anthority both Seriptural and
traditional. He presents a moderate and rational way of life which
accepts both the flesh and the spirit, both "doctrine and 1life," as
Herbert puts it in "The Windows":
Doctrine and life, colours and light, in one
When they combine and mingle, bring
A strong regard and awe.
Through this combining of forces the Church is kept from extremes
and self-distinctive exclusiveness. It is this vital principle which

has animated the progress of the Church traced in "The Church Militant."
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The progress, like that of the sun, was from east westward, through
Spain and Germany, both of which allowed corruption to set in, until
the Church settled in England:

Spain in the Empire shar'd with Germanie,

But England in the higher victorie:

Giving the Church a crown to keep her state,

And not go lesse then she had done of late.

Constantines British line meant this of old,

And did this mysterie wrap up and fold

Within a sheet of paper, which was rent

From times great Chronicle, and hither sent.

Thus both the Church and Sunne together ran

Unto the farthest old meridian.
The argument that the Church and State are essentially co-extensive is,
of course, directly compatible with the views of Hooker, and it was upon
this point that many of the Nonconformists, with their belief in
election and conversion, leveled harshest criticism. The reflection
of Hooker's polity in Herbert's poems is clear. Ross has said that
" 1The British Church' contains the congealed thought of Hooker."lo
The poem is a superb expression of that mediag yvla between the Church
of Rome and the Continental Reformed Churches which historians have
perceived as an essential characteristic of the English Church:
"Neither too mean, nor yet too gay."

Although the medig yla of the British Church was argued and
developed during the eighteenth century by such eminent priests as
William Wake, Archbishop of Canterbury 1716-1737, it remained
sufficiently comprehensive to claim allegiance from some Non-
conformists who, while opposed to certain tenets of its doctrine or
polity, did not consider themselves antagonistic to the Church itself.
One exponent of this view is Simon Browne (1680-1732), a Congregationist
pastor, whose "Prayer for the British Church and Nation" reflects a warm,

if not uniquely poetical, affection for the church:



Shall I the British church forget,
And God's own holy hill:
Where he hath fixt his royal feat,

And makes his dews distil!

No, I'1l prefer the best abode,
To ev'ry other place:

Here Jesus sheds his love abroad,
And shews his glorious grace,

Here he his holy will declares,
In soft and melting sounds:
And sov'reign balsam here prepares,
To all our bleeding wounds.

Here frequent visits he affords,
To poor and contrite hearts:

Admits them often to his board
And life to them imparts.

Whilst by his kind protecting care,
We live exempt from fear:

Nor foreign nor intestine war,
Make desolations here,

Here ever may the gospel shine,
And God vouchsafe to dwell:
Whilst mighty proofs of Love divine,
Both foes and fears dispel.

He may his spirit grace dispense,
And holy life ingpire:

May sin and strife far off from hence,
With all their train retire.

May peace on balmy wings descend,
And bless the fav'rite isle:

May God from threat'ning ills defend,
And on his people smile.

In warm requests I'll breathe my love
Nor supplication cease:
'Til1l Britain's God propitious prove,
And grant us lasting peace.
While Browne maintains the Nonconformist's position that * 'Tis faith
that purifies the heart,/And kindles holy love" (Book I, Hymn XXXI),
he still expresses strong attachment to the British Church; a

similar sentiment is expressed in Hymn CLXXII: "Prayer for Britain
Urg'd."
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This orthodox position of the Congregationalist Browne stands out
distinctly in comparison with these stanzas from "Divine Worship" by the
Quaker Thomas Ellwood (1639-1713):

13

But yet, e'er Christ would abrogate
A Worship so long Time in Use,
And disannul the legal State,
He did a better introduce;
This Law was not in Marble cut,
But in the Heart and Conscience put.

20

Types, Shadows, Sacraments and Signs,
Did on this Dispensation wait;
Who to the Gospel=-worship joins,
Shadows must leave to th' shad'wry State:
'Tis not the fatted Calf that skips,
Is offer'd now, but Calves of Lips.

21

Thanks and Praise, Sacrifices are

To Got most pleasing, when they spring
From a pure Heart He doth prepare,

And then excites His Acts to sing:
True Christ'ans use both Heart and Tongue,
Where'er a Hymn or Psalm is sung.

2

Not chanting, in a formal Note,
States touch'd in ancient Song,
Perverting what the Psalmist wrote,
Whose Case cannot to all belong;
'Tis who their own Experience bring,
With Spirit and with Judgment sing.

23

Instead of Incense to perfume
The Altar, from the Soul arise
In Flames (that warm but not consume)
Sighs, Supplications, Groans and Cries,
Which tho'! but week, do never fail,
At Mercy's Fountain to prevail.

Ellwood's rejection of Incense, Sacrifice, Chants, and Ritual in favor

of the law of heart and conscience is, of course, an essentially
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Puritan characteristic. It is, in effect, a rejection of all sacrament
and tradition. This is the simple directness, the worshiping of God in
the spirit without any intervening medium, of which Sypher and Dowden
spoke, And it contrasts with the Anglican tradition which centers upon
those various media of tradition and sacrament which Ellwood rejects.
Although these media were not acceptable without some qualification by
Congregationalists, Presbyterians, and Baptists, they were rarely rejected
by them. Browne, as well as Herbert, believed that the people of England
were maintaining a tradition of worship, both unified and purified, which
traced its lineage through the Mediaeval Church Fathers to St. Peter.
This belief is also expressed by Thomas Ken (1637-1711), who was a firm
and faithful priest of the Anglican Church, yet whose refusal to swear
allegiance to William and Mary deprived him of his see of Bath and Wells.
In "Providence™ he writes:
Britannia's faithful Sems, who next appear'd,
Were to Ecclesia most endear'd;
She welcom'd them, they th' ancient Faith retain'd,
As first traduc'd, with Novelties unstain'd.
And so, what can rightly be described as an Anglican tradition may, in
parts, be discovered in the works of writers not directly members of the
Established Church. Like any vital tradition, the Anglican tradition
spread its influence beyond the limits of its immediate doctrinaire
supporters. Its emphasis upon the"Britishness" of the Church and its
tendency toward comprehension and toleration encouraged this extension
of its influence.
But the emphasis upon comprehension and toleration which the
historian has found to be central to the development of religious
freedom during the eighteenth century did not mean that the Anglican

Church was prepared either to accept any and every doctrine which its
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supporters thought themselves to cherish or to cast aside all traditionms
which came under criticism. Because several theological doctrines will
be examined later in the present essay in relation to some poems which
reflect an attitude toward them, it may be well to outline the orthodox
position adopted during the century by the Established Church.

One of the central issues, which had a number of important
implications and which attracted a fair amount of attention, was that of
the Trinity. The mystery of the Incarnation and the relationship of
Christ to other members of the Trinity -~ this mental mystery of the
Church had always been a target for rationalistic eriticism and heretical
writing. Specifically, such criticism and writing usually focused upon
the Athanasian Creed, with its unequivocal doctrine of the Trinity and
Incarnation:

Whosoever would be saved needeth before all

things to hold fast the Catholick Faith. Which

Faith except a man keep whole and undefiled,

without doubt he will perish eternally.

Now the Catholick Faith is this: that we worship

One God in Erinity, and the Trinizy in Unity.

*

Furthermore it is necessary to eternal

salvation: that he also believe faithfully

the Incarnation of our Lord Jesus Christ.
During the late seventeenth and early eighteenth centuries this doctrine
came under attack from several sources. There was a growing movement

within the Church itself, as well as from outside, to regard Christianity

as a reasonable and commonly acceptable set of beliefs, provable by

experience and understandable by all men. John Locke's The Reagopasbleness
of Chrigtianity (1695) laid a convenient foundation upon which succeeding

rationalists of varying degree could build. The theme of this book is the
8reat topic of post-reformation theology: Justification by Faith.



21.

Locke claims that subtle theological arguments must be ignored in favor
of the one central belief in Jesus as Messiah, Faith alone is essential,
and Faith is conceived in primarily personal and intellectual terms:

Thus from the Consideration of our selves, and

what we infallibly find in our own Constitutions,

our Reason leads us to the Knowledge of this certaim

and evident Truth, That there is an eternal, most

powerful, and most knowing Being; which whether

any one will please to call God, it matters not
(Book IV, chapter X).

In Christianity not Mysterious (1696) John Toland adopted a
position very similar to that of Locke, but he goes beyond Locke in
saying that truths revealed to any faculty other than Reason are not
admissible.

But I demand to what end should God require us to

believe what we cannot understand?...But if by

Knoyledg be meant understanding what is believ'd,

than I stand by it that Faith is Knowledg: I have

all along maintain'd it, and the very Words are

promiscuocusly us'd for one another in the Gogpel

(Section II, chapter I).
When he wrote this book Toland was a member of the Church of England,
and in spite of his attacks upon other churches and in spite of his
implied heresies, he did not openly eriticize the Established Church.
But the clergy were not unaware of the implications of Toland's
arguments, and in 1701 the Lower House of Convocation requested the
Upper House to suppress this work which contained passages described
as "pernicious, dangerous and scandalous positions and destructive of
the Christian faith.® The bishops feared to do anything without licence
from the king. But they faced the same problem in more acute form a
decade later with the publication of An Historjcal Preface to Primitive
Christianity (1711) by William Whiston (1667-1752). In this work

Whiston argued that a study of the pre-Nicene fathers yielded evidence
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to conclude that their doctrine of the Trinity was not Athanasian but
"Eusebian" or Arian. This time, under the careful leadership of
Tenison, Convocation censured the book, without touching the person
of the author,

But in the following year complaints were again heard in the
Lower House because of the publication of Scripture Doctripe of the
Trinity (1712) by Samuel Clarke (1675-1729). Again, the taint of
Arianism was discovered in this work, and the controversy was resumed.
The writings of Clarke were admired by Bishop Hoadly who collected and
edited them. In part this kept alive the name of Clarke as an Arian
threat. In 1715 Stephen Nye, rector of Little Hermead, published
The Explication of the Artjicles of the Divipe Unity, The Trinity, and
Incarnation, commonly received in the Catholic Church, gsserted and
yvindjcated; by occasion of the late Books of Dr, Semuel Clarke and his
Oppogers. And as late as 1763 the controversy still raged around
Clarke's book; John Landom, rector of Newstead and Ifield in Kent
published An Answer to a Book, entitled, An Appeal to ithe Common Sense
of all Chrigtian People, with regard to an Important Point of Faith

and Practice Impoged upon their Conscienceg by Church Authority; erein

the Author's Erroneocug Notions Concerning the Doctrine of the Trinity
and Incarnatiop of Jegus Christ, together with hig Migtakeg in Expounding
the Holy Scriptures are fully lajd open: and in which likewise geveral
Textg of Dr._Clarke's Scripture Doctrine of the Trinity, with hig
arguing upon them are occagionally congidered. The issues of the
Incarnation and the Athanasian Creed remained open for discussion

during the entire century. For example, in 1769 Francis Lloyd published

A Vipdication of the Athanagian Creed, in regpect Yo the explicit
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Explangtion of the three digtinct Pergons in the Godhead, and of the
Incarnation of our Lord Jesug Christ. And in 1785 Samel Horsley
published his A Sermon on the Incarnation.

This concern over the theological subtleties of the doctrine of the
Trinity and Incarnation was not confined to only one part of the Anglican
Church, or to the high church party within it. The Athanasian Creed was
accepted without grave hesitations by the group which later came to be
known as Latitude-men. A Brjef Account of ihe New Sect of Latitude-Mep
(1662) by Simon Patrick recorded that concerning the theology of the
Established Church "they do cordially adhere to it, as doth sufficiently
appear by their willingness to subscribe to the Thirty-Nine Articles,
and all other points of doctrine contained either in the Liturgy of
Book of Homilies; and particularly (whatsoever may be privately whispered
to the contrary) they do both devoutly adore the blessed Trinity in the
Litany, and make solemn profession of their orthodox faith, both
concerning it and other points, in the three Creeds, mot excepting that
vhich is commonly ascribed to Athanasius, nor is there any article of
doctrine held forth by the Church, which they can justly be accused to
depart from, unless absolute reprobation be one, which they do not think
themselves bound to believe." Indeed, it was not until the end of the
eighteenth century that attacks upon the value of theological niceties
were expressed by members of the Established Church, and then, as in the
case of Richard Watson, these were prompted as much by Biblical
interpretation and rejection of patriotic amthority as by the spread to
nationalism,

Throughout the hiatéry of this tortuous controversy the Anglican
position was periodically colored by the feelings of the times, but

three principal points emerge as constant: 1) the Established Church
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accepted the Athanasian Creed, with its doctrine of the Trinity,
2) Arien and, later, Socinian interpretations were regarded as heresies,
and 3) the Athanasian doctrine that belief in the Trinity as necessary
for salvation was possibly qualified in relation to savages and those
who could not have known Christ. The implications of this position are
pumerous, but four deserve attention: 1) that the Anglican accepted
tradition as well as Scripture as having final authority over conseience,
2) that reliance for salvation must not be placed upon individual
conversion and faith alone, 3) that the sacraments, the liturgy, prayers
and meditation all play an important part in worship, and 4) that an
extreme and violent awareness of personal guilt and sin and a throwing
of oneself upon the mercy of God do not form the central ritual of the
religious experience. These attitudes towards religious experience, it
is obvious, differ considerably from those of the Puritans and Quakers
outlined earlier. The Anglican tradition is equipped with many media
of expressing their worship of God. And these are enclosed within a
framework of quiet reason and moderation which shuns exhibition and
indulgence in mich emotion. It is "neither too mean, nor yet too gay."
In writing about the poetry of George Herbert, Lord David Cecil

notes a number of characteristics which, he feels, mark Herbert as a
peculiarly Anglican and British poet. These characteristics appear to
form what expresses itself in poetry as the Anglican tradition.

Herbert has an additional interest as the most

complete exponent in our poetry of the peculiar

genius of the English Church. His piety is an

eminently Anglican piety; refined, dignified,

with a delicete appreciation of the values of

style and ceremony, but subdued and restrained;

its pure outline and quiet tints, a strong

contrast to the rich colours and perfumed
incense-flames of Crashaw.ll



25.

We shall have frequent occasion to return to this description of the
style of Herbert's "eminently Anglican" piety. It is worth noting at
present, however, that Louis Martz also mentions the "delicate restraint
of Herbert" during his consideration of the meditative tradition in
verse.l2 These are also the characteristics which a later poet, in
trying very hard to express the tradition and the style of the Anglican
Church, presents in his verse. The exact nature and sincerity of
William Wordsworth's religious views do not concern this essay, but his
Ecclesjagtic Sonnets indicate something about what was regarded as the
Anglican tradition. Helen Darbishire writes that "as the transcendent
experiences of his early life ebbed away, he turned deliberately to seek
support in the doctrines of the Anglican Church...He chose as a poetic
task to trace the history of the Anglican Church in a series of
Ecclesiastic Sonnets."l3 Havens supports this suggestion of a deliberate
change in Wordsworth's attitude to the Church: "In his later years he
attached great importance to the church as an institution and tried, but
with imperfect success, to accept its doctrinal teachings."l4 The
reason for this imperfect success seems to lie in Wordsworth's
contemplative frame of mind; by middle age a kind of remoteness had set
in which made ideas remain separate from the burning vision of experience:
Wordsworth never actually saw angels. His sanity and distrust of strong
emotions have been noted by Dean Inge, who comments upon his mystical
qualities:

The greatest prophet of this branch of contemplative Mysticism

is unquestionably the poet Wordsworth. It was the object of his

life to be a religious teacher... He was a loyal Churchman, but

his religiom was really almost independent of any ecclesiastical

system. His ecclesiastical sonnets reflect rather the dignity
of the Anglican Church than the ardent piety with which our
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other poet-mystics, such as Herbert, Vaughan, and Crashaw,
adorn the offices of worship. His cast of faith, intellectual
and contemplative rather than fervid, and the solitariness of
his thoughti forbade him to find much satisfaction in public
ceremonial.
Perhaps because of what appears to have been an assumed, rather than a
spontaneous, acceptance of the doctrines of the Church of England,
Wordsworth does succeed in presenting a traditional attitude toward
both the Church and its history. The dignity and ritual of the Church
Calendar =~ a subject of much appeal for poets -- are praised in
"The Liturgy"™:
Yes, if the intensities of hope and fear
Attract us still, and passionate exercise
Of lofty thoughts, the way before us lies
Distinct with signs, through which in set career,
As through a zodiac, moves the ritual year
Of England's Church; stupendous mysteries!
Praise for Archbishop Laud, unusual during Wordsworth's day, and for
other Anglican divines is expressed in "Laud," "Latimer and Ridley,"
"Cranmer," and the two sonnets on "Eminent Reformers.® A spirit of
reasonable toleration colors "Latitudinarianism," and "Sacheverel®
idealizes "the golden mean, and quiet flow/Of truths that soften hatred,
temper strife." The services of the church are supported in the sonnets
of the various parts of the Book of Common Prayer and in "Sacramentd
The restraint and dignity noted by Cecil and Martz in the poetry of
Herbert emerges in Wordsworth's "Ejaculation":

Glory to God! and to the Power who came
In filial duty, clothed with love divine.

And so, in spite of the difference of several centuries these two poets
reflect much the same set of qualities in their verse when they are
writing within the Anglican tradition. The sincerity and unconsciousness

of their religious acceptance and the change in the poetic esthetic
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between the centuries make, quite unexpectedly, for certain differences in
style. Yet there does emerge a central attitude and theology which is an
Anglican tradition affecting most strongly the poets.

As has been seen, the attempt at definition of this tradition is
bound to be frustrated by the subtle nature of the matter and the
constantly new lights under which succeeding generations view it.
Somewhat like the chameleon, it changes to blend with its immediate
environment, while still remaining the creature it is. In his book on
Anglicanism, Stephen Neill has faced the ultimate question, "™What is
Anglicanism?® His answer clearly recognizes the difficulty of definition:

The answer is that there are no special Anglican theological

doctrines, there is no particular Anglican theology. The

Church of England is the Catholic Church in England. It

teaches all the doctrines of the Catholic Faith, as these

are to be found in Holy Scripture, as they are summarized

in the Apostles', the Nicene, and the Athanasian Creeds,

and as they are set forth in the decisions of the first

four General Councils of the undivided Church.

He points out that, relying upon the Scriptures as containing all things
necessary to salvation, the Church will accept any doctrine that can be
proved from Holy Writ, and rejects as unscriptural and erroneous
doctrines added upon other evidence. Further, it regards as erroneous
any limitation of the doctrines presented through the Seriptures,

particularly such doctrines as Socinianism. In these views Neill

is echolng Archbishop Wake, who in his An Expogition of the Doctrine of
ihe Church of England (1686) stated the Anglican attitude toward
authority:

We receive with the same veneration whatsoever comes from
the Apostles whether by scripture or tradition, provided
that we can be assured that it comes from them. And if it
can be made to appear that any tradition which the Written
Word contains not, has been received by all churches and in
all ages, we are ready to embrace it as coming from the
apostles.
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Because of this attitude, Neill admits that considerable breadth of
interpretation is permitted within the Church. But "the faith of the
Church is to be found in the Bible and in the Prayer Book; and on that
faith the Anglican Churches have, in the four centuries since the
Reformation, never compromised.™ His resolution to the dilemma of
isolating the Anglican tradition or cultus is worthy of notice:

In the strict sense of the term there is, therefore, no

Anglican faith. But there is an Anglican attitude and

an Anglican atmosphere.,
He admits that this itself is incapable of precise description: "It
mst be felt and experienced in order to be understood.® His method
will be the method of this study, for the influence of religious
tradition upon verse seems to be in terms of the beliefs themselves
and of the kind of matter noticed, the way things are said, the tone
of the poem. Nelll says that "All that can be done is to isolate and
comment on certain elements on which Anglicans throughout the world
would probably agree as characteristic of their own faith and
experience.'16 Therefore, it will be well to look at some poems in
the attempt to achieve a kind of mutual qualification: to see what
elements in them emerge as part of the Anglican tradition, and to see
to what extent the Anglican tradition has determined what sort of

creatures they are,



Show me deare Christ, thy spouse, so bright and clear.
What! is it She, which on the other shore

Goes richly painted? or which rob'd and tore
Laments and mournes in Germany and here?

Sleepes she a thousand, then peepes up one yeare?
Is she selfe truth and errs? now new, now outwore?
Doth she, and did she, and shall she evermore

On one, on seaven, or on no hill appeare?

Dwells she with us, or like adventuring knights
First travaile we to seecke and then mske Love?
Betrsy kind husband thy spouse to our sights,

And let myne amorous soule court thy mild Dove,
Who is most trew, and pleasing to thee, then

When she'is embrac'd and open to most men.

John Donne, Holy Sonnet XVIII

While mighty Lewis finds the Pope too great,

And dreads the Yoke of his imposing Seat,

Our Sects a more Tyrannick Pow'r assume,

And wou'd for Scorpions change the Rods of Rome;
That Church detain'd the Legacy Divine;
Fanaticks cast the Pearls of Heav'n to Swine:
What then have honest thinking Men to do,

But chuse a Mean between th'Usurping two?

Earl of Roscommon, On Mr. Dryden's "Religio Laici"

CHAPTER II



Because the Anglican tradition is marked by such variety and
flexibility, because it has been characterized by comprehensiom
rather than exclusion, because (as Stephen Neill admits) it is
difficult to maintain any unity in the far-flung Anglican communion1 -
for these reasons the historian will do well to select termini for his
investigations. This procedure will also enable him to distinguish
and sift those concerns in the literature which are distinctive of the
period. Two poems stand at either end of the present study, defining
its scope with a convenience and consideration for the critic which are
almost unbelievable among literary works.
In 1682 John Dryden wrote his Reljigjio Lajei: or A Laymang Faith.
This work has been described by some critics, notably Bredvold ,2 as an
expression of the author's basically Roman Catholic sympathies; it is
a Roman Catholic poem in spite of its author. Evidence for this argument
is found in Dryden's apparent anti-ratiomalism and his willingness to
Submit independent judgment to authority in ultimate matters of faith.
Bredvold treats both Religio Laici and The Hind and the Panther (an
R ccepted statement of Roman Catholic belief) together:

Religlo Laici and The Hind and the Panther are so
closely allied in their philosophy that the earlier
poem might be regarded as a sort of prelude or
introduction to the later; both are basically
skeptical and fideistic.3

E:Q-l‘l:l.er he had classified Religjo Laici as belonging "historically
* ather to Roman Catholic than to Anglican apologetics,™ and he had
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said that, "Protestant though it be, it gives a clear and forceful
expression of the main Catholic eriticism of the Protestant doctrines
regarding religious authority.'5 However, partly prompted, no doubt,
by the author's own statement that it is an expression of the Anglican
position, several critics have examined Religio Lajci as an Anglican
poem. Douglas Grant has called it Dryden's "great defence" of the

Church of England ;6

ANW. Verrall has seen it as expressing Anglican
doctrine; ! 1im it, David Nichol Smith says, "a decision is come to,
and we are provided with a good statement for the via media of the

Church of England."8

More recently, H. Fujimura has examined the
evidence flor these critical views of the poem and feels that the
Roman Catholic interpretation, most fully presented by Bredvold, is
untenable:

My opinion is that Bredvold's ideas on Reljgio

Lalcl are completely unsound, and that Dryden's

poem is, in most respects, a conventional work

of Anglican apologetics.9
His conclusion is similar to that of Smith quoted above:

Essentially, Dryden asserts the yia medja of the
Church of England of his time,l0

Fujimra's view of this poem appears to be both sensitive and
Teasonable. He has shown the close correspondence between the
thinking of Dryden and that of such eminent Anglican writers as
Taylor and Hooker. In the present study we shall see this
Correspondence in relation to contemporary apologetics as well, In
Both his qualified confidence in rationalism and his willingness to
Submit to amthority Dryden was, as Fujimura has shown, safely within
the bounds of the Anglican yla media.
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One hundred and fourteen years after Dryden's poem -- that is,

in 1796 -- Religio Clerici: or The Faith of A Clergyman of The Church
of England was written by Williem Mason. Mason was a poet, musician,
scholar, critic of painting, and priest of the Anglican Church.
Through Gray's influence he was elected fellow of Pembroke College,
Cambridge, and he was a friend. to both Bishop Hurd and Bishop Warburton.
In 1762 the King presented Mason to the canonry and prebend of Driffield
in the cathedral church of York, together with the precentorship of that
church, which had been made vacant by the promotion of Dr. Newton to the
bishopric of Bristol. The biography of Mason in Chalmers' Workg of the
English Poets says that his life "appears to have been principally
devoted to the duties of his profession, occasionally relieved by the
cultivation of the fine arts."u Religjo Clerjci is a statement of the

same tradition of the Anglican Church as that in Reljgio Lajci. The

work itself, as well as the title, is in imitation of Dryden's poem.

To examine these two works in some detail may be helpful in understanding

more thoroughly the nature of the Anglican tradition and the aspects of

it which caught the inward eye of poets during the century.

In his Preface to Religio Laici Dryden admits that although he is
attempting to make a confession of only his own faith, yet he has
Qerived help from the ™orks of our Reverend Divines of the Church of
Elngland" and has submitted the paper to a "judicious and learned Friend,
& Man indefatigably zealous in the service of the Church and State."
Thus the Religio Laici is more than the personal expressions of the
|nuthor's beliefs; its concerns reflect the immediate concerns of those

A n the English Church during the later seventeenth century.



33.

One of these concerns is the statement in the Preface to the
Athanasian Creed which Dryden complained was "of too hard digestion
for my Charity." The statement apparently asserts that no. heathen
unknowing of Christ - can. be saved:
Whosoever will be saved, before all things
it is necessary that he hold the Catholic
faith, Which faith except everyone do keep
whole and undefiled without doubt he shall
perish everlastingly.
This seems to be a Bill of Exclusion, legislated against the fathers,
but which did not bar the sons from the succession; or it seemed "that
so many Ages had been deliver'd over to Hell, and so many reserv'd for
Heaven, and that the Devil had the first choice, and God the next."
Although Dryden never phrased it in these particular terms, this reads
like the Anglican objection to the Calvinist doctrine of predestination.
And the argument in each instance is similar: the doctrine places greater
emphasis upon an unjust -- and, one suspects they felt, un-British --
decree of guilt and punishment, rather than upon the possibility of
salvation for each individual. Dryden is aware that many texts from
Scripture support this statement by Athanasius; he will not go as far
as the Earl of Roscommon, who in his poem in praise of Drydea's
Reljgio Laici wrote:
Nor can th' Egyptian Patriarch blame my Muse,
Which for his Firmness does his Heat excuse;
Whatever Councils have approv'd his Creed,
The Preface sure was his own Act and Deed.
Dl‘yﬂen, rather, looks for a "kinder, and more mollified interpretation."
Hea suggests that yhosoever will be saved may be taken to distinguish
Between "Heriticks" and "True Believer" and not between Christians

®nd Pagans, who at the time that the Creed was formulated were not in
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the least involved in the whole problem., In other words, he approaches
this paragraph of the Creed historically: the Creed is a part of the
struggle against Arianism, a heresy which John Wild quotes as an
example of the perpetual danger of corrupting and diluting forces within
the Church:

Thus in the fourth century the early Church was

almost conquered by the heresy of Arianism, which

attracted a majority of those calllng themselves

Christians, and was only just saved from giving way

by the courage and zeal of Athanasius and his small
party of devoted Catholics.l2

At the end of the seventeenth century Dryden finds the Creed useful for
the same reason: Mopposition to the Socinians, as there was then against
the Ariang; the one being a Heresy, which seems to have been refin'd out
of the other." Thus, Dryden believes it difficult to accept the literal
and apparent truth of his statement from the Preface to the Athanasian
Creed:

For though his Creed Eternal Truth contains,

'Tis hard for Man to doom to endless pains

All who believ'd not all, his Zeal requir'd;

Unless he first cou'd prove he was inspir'd.
And so he offers two alternatives: 1) acceptance by Faith, or
2) the interpretation that the Creed was refuting Arianism:

Then let us either think he meant to say

This Faith, where publish'd, was only way;

Or else conclude that, Arius to confute,

The good old Man, too eager in dispute,

Flew high; and as his Christian Fury rose

Damn's all for Hereticks who durst oppose.

In adopting this position Dryden has worked out a solution unique
Xeither to himself nor to his age. He is rephrasing the questioning
by Jeremy Taylor thirty-five years earlier in A Discourse of the

Loiberty of Prophesving (1647):
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If I should be questioned concerning the

Symbol of Athanasius ... I confess I cannot see that
moderate sentence and gentleness of charity in his
preface and conclusion, as there was in the Nicene
Creed. Nothing there but damnation and perishing
everlasting, unless the Article of the Trinity be
believed, as it is there with curiosity and minute
particularities explained.

Taylor is well aware of the criticism which such a position called forth
upon the author by his contemporaries:

Indeed, Athanasius had been soundly vexed on one
side, and much cried up on the other; and,
therefore, it is not so much wonder for him to be
so decretory and severe in his censure; for
nothing could more ascertain his friends to him,
and disrepute his enemies, than the belief of that
damnatory appendix,

But this historical detection of loyalties does not justify the creed;
Taylor adopts the same attitude as Dryden:

For the articles themselves, I am most heartily
persuaded of the truth of them, and yet I dare
not say all_that are not so, are irrevocably
damed o000

The historical influences upon the tone and phrasing of the Athanasian
Creed had been recognized even earlier; John Overall, during the
early years of the seventeenth century Dean of St. Paul's, recorded
this recognition in The Convocation Book of 1606:

Also, with the same resolution and faith before

mentioned, we receive and believe all and every

one the several points and articles of Athanasius!

Creed, mde a little after the Council of Nice,

against such blasphemous opinions as in these

times were either directly or indirectly published

in corners, and sgzéad here and there to the
seducing of many.

Xn fact, W.H. Griffith Thomas has recently suggested that the
Athanasian Creed "is not really a Creed, but an exposition of the

Meaning of the Nicene Creed on the two great points of the Holy
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Trinity and our Lord's Incarnation. Originally it does not seem to have
bheen intended for use as a Creed, but only as a means of ingtruction and
as a warning against false doctrine."15
This two-fold division of the Athanasian Creed is deliberately

followed by William Mason in the structure of his Religjo Clerici. 1In
an annotation to a line in the Second Part, he explains:

The first part of this Poem having inculcated the

Scripture-doctrine concerning the divine union of

three persons in the Deity, this second proceeds

to draw from the sacred fount what is to be

believed concerning the incarnation of the second

person, herein pursuing the plan of the Athanasian

Confession of Faith, which is divided in the same

two-fold manner,
After an introduction praising Dryden's style, Mason begins his poem
by discussing his creed; it is not "laical," yet free, he trusts,
from "theologic pedantry." He admits its similarity to the views of

Athanasius:

Nor blame him Mason, if its import be the same

With that, which bears th' Egyptian Bishop's name,
Whose rigid preface though the Bard [Dryden] arraign'd,
He own'd "the creed eternal truth contain'd."

Mason, not fully understanding Religio Laici, says Dryden thought that
Athanasius expected to be believed solely on the authority of his own
worde In an annotation to p.428, ver. 40 of his poem Mason quotes
11, 212-217 of Dryden's poem (without much care, for he changes the
Word baulk of the first three editions to hurt and alters considerably
the punctuation and typographical detail) and then he adds:
We see, therefore, that it was what are
called the damnatory clauses in the Confession
of Athanasius, that solely offended Dryden,

and which he thought ought not to have been
inserted by any but an ingpired person.
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Then he explains his own position regarding the authority of these

clauses:

It is the business of this Poem, from v. 63 to
ve 69, to show that they are founded on the
parabolic declaration of Christ himself,
First, Mason admits that many shared Dryden's sensitivity to these

clauses:

eee we find
Many good churchmen still of Dryden's mind:
Indeed so many mid a sceptic crowd,
I scarce can wonder Tillotson avow'd
His wish 'twere from the Liturgy remov'd.
This wish was expressed in a letter to Bishop Burnet, and Mason admits
in his annotation to p. 429, ver. 46 that the Socinians and
Theophilus Lindsey (1723-1808), who opened a unitarian chapel in
London and wrote several treatises and a liturgy for unitarian
congregations, boast having such a divine as Tillotson on their side.
Tillotson's
But Mason holds up several of ./ sermons as clear evidences that he
accepted the Athanasian position on the divinity and incarnation of
Christ, and concludes that he expressed this wish only so that there
might be less occasion for discord:

(he wished it removed)
Not because false: he ne'er suppos'd it so,
But if remov'd (vain hope) that it might draw,
By firmer cords of unity and love,
To one true faith, that creed who disapprove.

If the Preface to the Athanasian Creed were not supported by Scripture,

ke, too, would neglect it; no foreign doctrine can be added to the
True Faith:



But why arraign the preface? if it came

From man, if Scripture did not say the same;
Or if discordant from its gen'ral code,

With Dryden I'd refuse the Pharisaic load.
Yet if in Christian soil, and that alone,
The tree must spring, that by its fruit is known;
And if its root be Faith, all must agree

To take the scion from the parent tree;

No foreign stem, if grafted there, can shoot;
No truth can bloom on error's baneful root:
A1l hope to save it is a vain desire,

Down it is dash'd, and flung into the fire.

Mason's first argument is to show that the clauses of the Preface to
the Creed are not designed to threaten man. The basic teaching of
Christ is to have faith; the rejection of this means the loss of
immortality; regardless of who includes this in a creed, it is found
in Secripture:

If from his word I learn,
That faith in him is my supreme concern;
If wanting that, I lose the blessing high,
His blood has purchas'd, immortality,
What may I hope?

Nothing can save the unbeliever who has been misdirected by reason:

If I from reason draw
Conclusions unsupported by his law,
Migstate, abridge the doctrines he has given,
I lose all place in my Redeemer's heav'n;
And, whether I or Athanasius spesk,
The prize is lost, he purchas'd for my sake.

Faith teaches that, although man is of Adam's sinful race, he may still
hope for Charity, and only those still unheeding of the means of
salvation will receive punishment:

Yet still may Christian Charity aspire,

To nurse a modest hope that those who lie
Uncherish'd by the Day-spring from on high

May still be blest, ev'n though a tenfold shade
Of Pagan darkness now involves their head;

And only those, the obstinately blind,

Will meet the doom intail'd in lost mankind.
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Therefore, the Athanasian Creed cannot be opposed as an attempt to
threaten those who dare dissent from a faith established not by Heaven
but by man; it is founded firmly upon the scriptural doctrine of Charity
and Hope.

Secondly, Mason argues that his interpretation of the Creed is
supported by history. An annotation to p. 432, ver. 126 outlines the
backgrounds of the controversy during the fourth century. And Mason
quotes from Hooker's Laws of Ecclesjastical Polity in support of the
contemporary acceptance of the Creed "as a jewel of inestimable price."
The acceptance, according to Mason, marked a freeing of Christians from
scholastic controversy:

But he, who duly marks th' historic page,

Will find my creed confess'd in that same age,

When Arius triumph'd now, was now subdu'd.

As emp'rors or as empresses allow'd,

When common-gsense was scorn'd, and quibbling priz'd,

When myst'ry found itself more mysticis'd,

Will sanely judge a creed, whose ev'ry phrase

Was form'd to free from the scholastic maze

Well-meaning Christians: might securely fix

Their faith on Scripture, not on schismatics.
Mason, then, in his arguments for the interpretation of the Preface to
the Athanasian Creed as a charitable and acceptable document calls upon
Scripture as a final authority.

This same foundation for authority is expressed by Dryden: "the
Scripture is a Rule; ...in all things needful to Salvation, it is
clear, sufficient, and ordain'd by God Almighty for that purpose."
Scripture is a written record of the will of God =-- "How God may be
appeas'd, and Mortals blest."

The evidence for this authority comes from five sources. The first

is an argument which is logically invalid because it is expressed in
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the form of an alternative syllogism in which the minor premise affirms
one of the alternatives:

Either the Bible was ordained by God, or it
would not have been written by men in
various places at various times and yet
have agreements.

The Bible was written by men in various places
at various times and does have agreement.

No logically valid conclusion can follow, although Dryden's rhetoric
is designed to elicit confirmation of the authority of Seriptures:

Whence, but from Heav'n, cou'd men unskill'd in Arts,
In several Ages born, in several parts,
Weave such agreeing Truths?

The second evidence is presented as a rhetorical question:

Or how, or why
Shou'd all conspire to cheat us with a lye?

The heathen, Dryden argues thirdly, prove the story true because what
heaven teaches in doctrine and miracles appears to them to be human
sense:

And though they prove not, they Confirm the Cause,
When that is Taught agrees with Natures Laws.

Fourthly, the style bespeaks God in every line:

Then for the Style; Majestick and Divine,
It speaks no less than God in every line.

Finally, the Bible is evidently divine because it commands man to curb
his lust and sin, for human reason or nature alone would not so guide:

To what can Reason such Effects assign
Transcending Nature, but to Laws Divine?

This position of Dryden is, of course, a restatement of Article VI:

Holy Scripture containeth all things necessary to
salvation: 8o that whatsoever is not read therein,
nor may be proved thereby, is not to be required of
any man, that it should be believed as an article
of the Faith, or be thought requisite or necessary
to salvation. In the name of the holy Scripture

we do understand these Canonical Books of the 0ld
and New Testament, of whose authority was never
any doubt in the Church.
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Dryden's contemporary, William Beveridge (1637-1708), Bishop of Asaph,
wrote an exposition of the Thirty-Nine Articles,l6 Ecclegia Apglicana
Ecclegla Catholjca, and his comments upon Article VI follow the same
train of argument as did those in Dryden's Religio Laici:

This Holy Scripture, thus written in Hebrew and Greek,
in those languages wherein it was written, containeth
nothing but the will of God and the whole will of God;
8o that there is nothing necessary to be believed
concerning God, nor done in obedience unto God by us,
but what is here revealed to us; and therefore all
traditions of men which are contrary to this word of
God are necessarily to be abhorred, and all traditions
of men not recorded in this Word of God are not
necessarily to be believed. What is here written we
are bound to believe because it is written; and

what is not here written we are not bound to believe
because it is not written. I say "are not bound to
believe it," but I cannot say we are bound not to
believe it; for there be many truths which we may
believe, nay, are bound to believe, because truth,
vhich notwithstanding are not recorded in the Word

of Gode But though there be many things we may
believe, yet is there nothing we need believe in
order to our everlasting happiness which is not here
written; so that if we believe all that is here
spoken, and do all that is here commanded, we shall
certainly be saved, though we do not believe what

ie not here spoken, nor do what is not here

commanded,

But in basing doctrine upon Scriptures, Beveridge is aware of the
easy possibility of controversy about matters of interpretation.

As an example he quotes the controversy between Arius and

Athanasius, "whether Christ was very God of the same substance with
the Father.® Both disputants claimed the right teaching of Scripture
on their side, and therefore Scripture itself could not decide the
controversy. "Now how can this question be decided better or
otherways," Beveridge asks, "than by the whole Church's exposition
of the Scripture, which side of the controversy it is for, and which

side it is against?" Thus it is necessary for the Church, as a body
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of all members, to offer interpretation of the Scriptures, just as it
is necessary for the individual to pass his judgment upon any piece of
Scripture. "And as the exposition that any particular person passeth
upon the Scripture is binding to that person so that he is bound to
believe and act according to it, so whatsoever exposition of Seripture
is made by the Church in general, it is binding to the Church in
general."17 Dryden recognizes this possibility of diversity and
corruption of the text:
e¢e the Scriptures, though not every where

Free from Corruption, or intire, or clear,

Are uncorrupt, sufficient, clear, intire,

In a1l things which our needful Faith require.
But, like Beveridge and Taylor,18 Dryden turns to Scripture as a
just and sufficient guide.

And like them he asserts that within carefully constructed bounds

tradition is needed and helpful:

Must all Tradition then be set aside?

This to affirm were Ignorance, or Pride.

Are there not many points, some needful sure

To saving Faith, that Scripture leaves obscure?
These points left obscure will be seized upon by various Fanatics,
like the "bold Socinian"? who draws from the Scripture that Christ
is but a man. While Dryden suggests that in his opinion many have been
saved who have never heard of this sort of theological controversy, he
finds tradition convenient in these matters in establishing precedents:

Not that Traditions parts are useless here:

When general, old, disinteres'd and clear:

That Ancient Fathers thus expound the Page,

Gives Truth the reverend Majesty of Age:

Confirms its force, by biding every Test;
For best Mthority's next Rules are best.
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But the authority of tradition is not sufficient to be considered proof.
Originally it may well have been, but corruption by the descent through
time has weakened it from truth to probability:

Thus, first Traditions were a proof alone;
Cou'd we be certain such they were, so known:
But since some Flaws in long descent may be,
They meke not Truth and Probability.

Since tradition has a limited authority and since this authority is
denied from a general interpretation by the whole Church, only that
tradition is sound which is based upon the agreement of the whole
Church. It is upon this reasoning that Dryden rejects the claim of
the Papists to be the sole judge of any Seriptural passage:

The partial Papists wou'd infer from hence
Their Church, in last resort, shou'd judge the Sense.

But they are not the whole Church, but just a part:

But first they wou'd assume, with wondrous Art,
Themselves to be the whole, who are but part
Of that vast Frame, the Church.

This view, like the others we have examined in Religio Laici, is
also in keeping with the Anglican tradition. John Wild has recently

summed up the complex issues of authority within the Church in his

pamphlet What Ig the Anglicap Communjon?:

As to the charge that the Anglican Communion
possesses no unrestricted, irrevocable, individual,
oracular judge of Faith and Order, if it is a
charge, this must be admitted. The Anglican
doubts whether any such authority has ever really
existed particularly since the division of the
Eastern Church from the Western in the eleventh
century. In the present abnormal state of the
Church, there is no one office or single
representative body that can speak out infallibly
on matters left undecided by the individual Church
of the first five centuries. Nevertheless, this
is far from admitting that all authority has been
abrogatede The Anglican Communion is committed to
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only in the whole body of the Church. She hasg faith

in modern official declarations and pronouncements

only in so far as they may really represent the

final judgment of this whole body through the ages.
Thus an appeal to the whole Church is the only adequate basis for the
establishment of a tradition:

In doubtful questions 'tis the safest way

To learn what unsuspected Ancients say:

For 'tis not likely we shou'd higher Soar

In search of Heav'n, than all the Church before.
Having established this principle of authority, Dryden can now restate
his belief in the limitations of Reason as a religious guide, and so
his attacks upon the Deists in the more frequently quoted passages from
Religio Laic¢j fall more easily into a careful and consistent patters.

In his Preface Dryden makes the statement that "we have not lifted

up ourselves to God, by the weak Pinions of our Reason, but he has been
pleased to descend to us." And in the body of his poem, he asks,
"Dar'st offend Infinity?/hnd must the Terms of Peace be given by thee?"
Man's reason is limited, and the failure to recognize and accept this
is a form of religious pride. "That there is something above us, some
Principle of motion, our Reason can apprehend, though it cannot discover
what it is, by its own Virtue." Indeed, since man cannot understand his
own real nature by use of his reason, he cannot presume to come to know
"Supream Nature." "They who would prove Religion by Reason, do but

weaken the cause which they endeavour to support." And Dryden comes to

the conclusion that we must rely upon God's own methods, not our own,

to know Him:



Let us be content at last, to know God, by hig own
Methods; at least so much of him, as he is pleas'd

to reveal to us, in the sacred Seriptures; to
apprehend them to be the word of God, is all our
Reason has to do; for all beyond it is the work
of Faith, which is the Seal of Heaven impres'd
upon our humane understanding.
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Christianity, in spite of Toland's book, does remain mysterious, and the

reason must not be looked to as the great de-mystifier. Jonathan Swift,

in "A Letter to a Young Clergyman," writes practically the same thing:

I do not find that you are anywhere directed in the
canons or articles to attempt explaining the
mysteries of the Christian religion. And indeed
since Providence intended there should be mysteries,
I do not see how it can be agreeable to piety,
orthodoxy or good sense, to go about such a work.
For to me there seems a manifest dilemma in the
case: if you explain them, they are mysteries no
longer: if you fail, you have laboured to no
purpose. What I should think most reasonable and
safe for you to do upon this occasion is, upon
solemn days, to deliver the doctrine as the Church
holds it and confirm it by Scripture.?l

Read against this background of the Anglican tradition, the opening

lines of Religio Laici acquire increased significance:

Dim, as the borrow'd beams of Moon and Stars
To lonely, weary, wandering Travellers,

Is Reason to the Soul: And as on high,

Those rowling Fires discover but the Sky

Not 1light us here; So Reason's glimmering Ray
Was lent, not to assure our doubtful way,

But guide us upward to a better Day.

And as these nightly Tapers disappear

When Day's bright Lord ascends our Hemisphere:
So Pale grows Reason at Religions sight;

So dyes, and so dissolves in Supernatural Light.

As he phrases his point of view several lines later, "Reason saw not,
till Faith sprung the Light." His objection to the Deists rests
principally upon their seeming confidence in reaching Heaven through

their own efforts; they do not attend upon Faith, but charge ahead
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believing Reason is adequate artillery for taking the Kingdom of Heaven:

Thus Man by his own strength to Heaven wou'd soar:
And wou'd not be Oblig'd to God for more.

Vain, wretched Creature, how art thee misled

To think thy Wit these God-like Notions bred!

The great Truths are not sieged and captured by man, but are bestowed
upon him from above:

These Truths are not the product of thy Mind,
But dropt from Heaven, and of a Nobler Kind.

The Deists, on the other hand, assume that the Truths and Rules are
"distributed alike to all by Heaven."

Mason, writing one hundred and fourteen years later, does not
concern himgelf with the Deists, but his concept of the range and power
of Reason is essentially the same as that found in Dryden. Reason is
limited:

No more of Deity, than Gospel light

Reveals, can ere be plain to Reason's sight
Is more reveal'd, than clearly she conceives?
Calm she submits, yet piously believes.

And in an annotation to these last two lines he traces his source from
Locke:

This sentiment is taken from Mr. Locke's opinion of the
provinces of Faith and Reason. ™"Whatsoever (says this
philosopher) is divine revelation ought to over-rule all
our opinions, prejudices, and interests, and hath a
right to be received with full assent.s Such a sub-
mission as this of our reason to faith takes not away
the landmarks of knowledge: this shakes not the
foundations of reason; but leaves us that use of our
faculties, for which they were given." See Essay on
Human Understanding, Book IV, Chap. XVIII. Sect. 10.

Earlier in the first part of his poem Mason had said that Faith relieves
Reason from error:

That he is One, plain Reason can descrys

And when his word presents him to the eye,

Reliev'd by faith from error, still must shine
One Being indivisibly divine.
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But in spite of this limitation and in spite of this need for
correction from error, Reason is still capable of both necessary and
valuable guidance; it must not be completely rejected:

But, though she here perceives herself confin'd,

Let none but Atheigts dare to call her blind.

She still is Reason, still exerts the pow'r,

By which she fixt her premises before,

That God is truth, and this conclusion drew

Justly, that all he speaks must needs be true,

Though all not clear alike to her contracted view.
It is Reason which draws man to a number of conclusions: (1) that
creative Power, redeeming Love and sanctifying Grace are from above;
(2) that veneration is due the Son as the Father; (3) that the
Comforter is sent from the Father and the Son; and (4) that though
the three are equal and uncreated, the Son proceeded from the Father
before all worlds. These conclusions are, of course, doctrines
expressed in both the Nicene and the Athanasian Creeds. The first
part of Mason's poem concludes with an eleven line summary of his
intention:

Thus for some truthg, all Christians should receive

Who hope salvation, I have try'd to give

In careless metresese

I trust, at least, that the impartial few

Will find that doctrine, they before thought true,

Not here disguis'd, though clad in vesture new,

Earlier in Part One, Mason examines the word trinity; he had been
avoiding it because he knew that it would offend Lindsey and other
members of the Socinian movement. But it is a necessary term, and
meaningful if always used concurrently with unjty; otherwise, Mason says,
they call us Papists and Idolators who pray to three gods, while the
Socinians admit only one and become Unitarians. The Anglican Faith does

not refer to Trinity alone; it is involved with "one undivided, one
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exalted pow'r" which resides in Father, Son, and Holy Ghost. The Anglican
Faith holds this Mas Scripture held before." "But wherefore holds?" Mason
asks. Man can understand this concept, the answer is given, only within
the limited resources of Reason:

only as far as man
Thy mystic height of godliness may scan.

The ultimate awareness is a mystical experience partaken in a realm beyond
the reach of Reason. While Mason does not discuss the nature of the
mystical experience itself, his view of religious awareness allows for a
congideration of its vitality and importance. Man may conceive that God
gives salvation, "not for merit, but from grace]! and reason alone is not
sufficient. This is the attitude also expressed in his "Morning Hymn'":
I
That, from refreshing sleep I rise
With health and reason blest,
Accept, great God, the sacrifice
Of thanks that warms my breast,
II
And 0! may thy assisting grace
Conduct me through the day,
Lest Passion tempt, or Vice debase,
Or Vanity betray.
III
Correct each thought, each wish control
Save those thy laws approve,
And pour on my repentant soul
Thy pardon, peace and love.
This slight hymn is interesting as further evidence of Mason's firmly
Protestant bias in the controversy about the nature of grace and good
works. And for him the reception of grace could not be an earned benefit,

but a bestowed privilege.
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Man may conceive both that God gives salvation, "not for merit, but
from grace," and that "from the Son divine Redemption springs." The
Holy Spirit "on dove-like wings" still deigns to dart "its secret aid on
each submissive heart." This "secret aid" is what his "Morning Hymn" is
asking for. These blessings of grace, redemption, and secret aid really
come from one source, and hence the trinary Divine nature becomes unified:

Thus, though deriv'd from one exhausting spring

Three plenteous streams abundant blessings bring,

The fountain head united with them all

We may not three, but one conjointly call.
Mason suspects that the Socinian may call this a metaphor, rather than an
explanation, and his answer is "Yes; But, if a false one, prove me that
it is." Mason develops this belief that all three are "one comprehensive
sole Divinity," and in an annotation to p. 434, ver. 185 adds:

As a comment to my Poem, let me add to this note,

that the lines which follow from ver. 193 to

ver, 215 are intended as a concise exposition of

the Confession of Athanasius in part; and that

after a digression, principally historical, that

exposition is resumed at ver. 277, and continued

to ver. 298 where all asserted concerning the

trinal union of the Godhead is concluded.
During his "digression, principally historical,™ he sums up well the
trinary manifestation of the one God:

God in trinal persons, trinal ways,
His one eternal majesty displays.

As is to be expected from an orthodox clergyman in the Anglican
tradition, Mason bases these attitudes upon Seripture as the final
authority:

I take with confidence the certain road,
That leads through Scripture up to Scripture's God.
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The second part of Mason's Religio Clerici emphasizes a concern
largely ignored in Dryden's poem; in accordance with the plan of the
Athanasian Creed this part is to deal with the Incarnation. After a
brief introduction Mason states his position, and again appeals to
Scripture for authority:

And here assent, just as I first begun,
That all, who Scripture's genuine sense would scan
Must hold the Son of God both God and Man.

Christ is perfect man and Deity:

Inferior only to his Sire on high

But as invested with humanity:

Thus when with heav'nly earthly we compare,
Both soul and body claim an equal share

In our formation; so in his were join'd
Terrestrial substance with celestial mind.

"But is such union possible?" Mason is asked, and in answer he refers to
Bishop Butler's Analogy of Religion (1736), a reply to the Deists and

opponents of Fevealed Religion, and an attempt to reconcile Revelation

and Nature.22 Butler, like Mason, sought a solution in the finiteness

of man's capacities, which leads to a necessary leap to some other
order of awarenesss

Take Butler's road;
Travel the path of plain analogy,
'Twill lead at least to probability,
And sure, when demonstration is deny'd,
Reason should in the next best thing confide.

Like Butler, Mason finds evidence for Christ's divinity in miracles
and the events of His life; he charges the reader to find insufficient
justification for his conclusions:

Come, ye vain warldly disputants, and read
This single port.on of my general Creed!
Then say, if here I paint his portrait true,
First in an earthly, then a heav'nly view;
And when each sacred feature I define,

From scripture copying closely line by line,



51.

I am not justified, one reason's plan,
To deem my Saviour God, as well as Man,
And with him to the Sire and Spirit raise
One undivided hymn of equal praise?

Those who are not able to accept these obvious conclusions from
Scriptures must, says Mason, go to America or Essex Street for the "lean"
doctrine of Socinianism, and those who cannot accept the aid of "grace
internal" must turn to Reason == such solutions are rarely satisfying for
long. Mason, like David, gives himself to prayer, "the true solace of
the sickly soul,/When rul'd by Resignation's meek control."™ And so he
resigns himself with humility and gratitude to the grace of his Creator
and Redeemer, and Comforter:

Father, Redeemer, Comforter Divinel

This humble off'ring to thy equal shrine

Here thy unworthy servant grateful pays

Of undivided thanks, united praise,

For all these mercies, which at birth began,

And ceaseless flow'd through life's long-lengthen'd spanj
Propt my frail frame through all the varied scene,
With health enough for many a day serene;

Enough of science clearly to discern

How few important truths the wisest team;

Enough of arts ingenious to employ

The vacant hours, when graver studies cloy;
Enough of wealth to serve each honest end,

The poor to succour, or assist a friend;

Enough of faith in Scripture to descry,

That the sure hope of immortality,

Which only can the fear of death remove,

Flows from the fountain of Redeeming Love.

Dryden's Religjo Lajci received attention, not only from Mason, but
also from the Earl of Roscommon, whose poem On Mr. Dryden's "Religio
Laiei" is a significant comment upon the attitudes expressed by Dryden:

Begon you Slaves, you idle Vermin go,

Fly from the Scourges, and your Master know;
Let free, impartizl Men from Dryden learn
Mysterious Secrets of a high Concern,

And weighty Truths, solid convincing Sense,
Explain'd by unaffected Eloquence.



What can you (Reverend Levi) here take ill?

Men still had Faults, and Men will have them still;
He that hath none, and lives as Angels do,

Must be an Angel; but what's that to you?

While mighty Lewis finds the Pope too great,
And dreads the Yoke of his imposing Seat,
Our Sects a more Tyrannick Pow'r assume,
And wou'd for Scorpions change the Rods of Rome;
That Church detain'd the Legacy Divine;
Fanaticks cast the Pearls of Heav'n to Swine:
What then have honest thinking Men to do,
But chuse a Mean between th' Usurping two?

Nor can th' Egyptian Patriarch blame my Muse,
Which for his Firmness does his Heat excuse;
Whatever Councils have approv'd his Creed,

The Preface sur was his own Act and Deed,

Our Church will have that Preface read (you'll say)
'Tis true, But so she will th' Apocrypha;

And such as can believe them freely may.

But did that God (so little understood

Whose darling Attribute is being good,

From the dark Womb of the rude Chaos bring

Such various Creatures, and make Man their King;
Yet leave his Fav'rite, Man, his chiefest Case,
More wretched than the vilest insects are?

0! how much happier and more safe are they?
If helpless Millions must be doom'd a Prey
To Yelling Furies, and for ever burn
In that sad Place from whence is no Return,
For Unbelief in one they never knew,
Or for not doing what they cou'd not do!
The very Fiends know for what Crime they fell;
(And so do all their Followers that Rebell:)
If then, a blind, well-meaning Indian stray,
Shall the great Gulph be show'd him for the Way?

For better Ends our kind Redeemer dy'd,
Or the fall'n Angels Rooms will be but ill supply'd.

That Christ, who at the great deciding Day
(For He declares what He resolves to say)
Will Damn the Goats, for their ill=-natur'd Faults,
And save tlie Sheep, for .ictions not for thoughts,
Hath too much Mercy to send Men to Hell,
For humble Charity, and hoping well.

To what Stupidity are Zealots grown,
Whose inhumanity profusely shown
In Damning Crowds of Souls, may Damn their own
I'1l err at least on the securer Side,
A convert free from Malice and from Prida,

52.
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This poem is interesting because of its firm declaration of the Anglican
tradition as a media via as well as its concern with the problem of
Athanasius' Preface. Roscommon's objection to the literal meaning of the
clause from the Preface (and, unlike Dryden and Mason, he makes no
attempt to attach a metaphorical meaning to the passage) is on the grounds
that it is unreasonable. To him, as to other writers in the Anglican
tradition, "right reason" affords a powerful guide; that which is
against it is to be regarded with suspicion as smacking of the non-essential
in the extreme.

In his hatred of the Extremists and Zealots (particularly the
Puritans) Roscommon echoes Dryden in his Preface: "Since the Bible has
been translated into our Tongue, they have us'd it so, as if their
business was not to be sav'd but to be damn'd by its Contents."

Fanatics and Schismatics have brought back from Geneva "the rigid
opinions and imperious discipline of Calvin, to graffe upon our
Reformation," and have subverted the Scriptures to support their own
strange beliefs. "Thus Sectaries, we may see, were born with teeth,
foul-mouth'd and scurrilous from their infancy: and if Spiritual Pride,
Venome, Violence, Contempt of Superiours and Slander had been the marks
of Orthodox Belief; the Presbytery and the rest of our Schismaticks,
which are their Spawn, were always the most visible Church in the
Christian World." This is a particularly violent attitude, partly
political in impetus, but it does express the Anglican dislike of
Extremists of any sort. Roscommon's desire to walk a middle way ==
"What then have honest thinking Men to do,/ﬁut chuse a Mean between

th! Usurpting two?" -~ is reminiscent of Herbert's concept of the
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British Church: "A fine aspect in fit aray,/Neither too mean, nor yet
too gay,/éhows who is best." Thus, although there have been many changes
which shifted and redecorated the immediate interests of the Anglican
Church, there emerges from a study of these works an awareness of a
tradition which, though incapable of definition and difficult of
description, does continue through the eighteenth century.

The attempt to articulate a media yia for the Church of England

is usually confined by historians and literary critics to the seventeenth
century and even, upon occasions, earlier, Grierson has suggested that
Queen Elizgsbeth had committed the Church to a yia media, not so much as

a deliberate return to primitive Christianity, but as convenient
political compromise, and that it was Richard Hooker (15547-1601) who
"gave the English Church a philosophical basis.“23 And it was

Joseph Glanvill (1636-1680) who stated that the Anglican Church stood

"on the grounds of Scripture, right Reason, and the best and purest
Antiquity."* These are precisely the characteristics of the Anglican
tradition =-- "Scripture, right Reason, and the best and purest

Antiquity" -- with which Dryden in 1682 and Mason in 1796 were both
immediately concerned. During the eighteenth century the media via of
the Anglican tradition was neither so sufficiently established that it
could be uncritically taken for granted nor so disinterestedly accepted
that it could be completely ignored. In spite of controversies about
toleration, Church polity, and natural morality, the Church was still
concerned with articulating its position on the traditional issues of
religious experience. The brief quotations from contemporary theologians
have indicated that this concern was not confined to only Dryden and

Mason. Nor was it of no interest to other poets of the age, and an
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exploration of the extent and kind of this interest will be the
intention of the rest of this study.

The brief quotations from contemporary theologians have also shown
that the attitudes expressed by Dryden and Mason have been in keeping with
those of the Anglican tradition. This tradition remains vital during the
century, and colors much verse, both in terms of what Neill calls
"attitude" and "atmosphered! Concerning the Creed of Athanasius, the
authority of Scripture and of Tradition, the role of Reason, the Trinity,
Mysticism, the Incarnation, Prayer and Resignation Dryden and Mason
reflect what perhaps most conveniently can be called Anglican "attitudes."
Other poets during the century reflect more pronouncedly an Anglican

"gtmosphere,"



CHAPTER III

Tell me bright Boy, tell me my golden Lad,
Whither away so frolic? why so glad?

What all thy Wealth in counsel? all thy state?
Are Husks so dear? troth 'tis a mighty rate.

Richard Crashaw, Divine Epigram on Luke 15

While I to nobler themes aspire,

To nobler subjects tune my lyre;
Those Saints my numbers grace

Who to their Lord were ever dear,

To whom the church each rolling year
Her solemn honours payse.

Samuel Johnson, Upon the Feast of St. Simon and St. Jude




An Anglican atmosphere is even more difficult to describe than an
Anglican attitude., Whereas - following Stephen Neill's dichotomy - I
have used attitude to apply to the kind of writing which, at least to a
certain extent, indicates an awareness and a concern with some of the
issues of belief, I should like to use atmosphere to apply to the
structure, tone, and emotional intensity of the poems. This sounds like
a convenient and simple distinction between content and form, but
something more is implied. Poems have a habit of refusing to gather
themselves into either convenient and simple groups or convenient and
simple segments. Thig is particularly true of religious poems, and with
them we face the additional problem of what we understand by religious
poetry. Charles Glicksberg has gone so far as to say that "religious
poetry is actually a contradiction in terms, unless we mean by it
poetry that is explicitly designed for purposes of indoctrination.”

But whenever this kind of writing takes place, the product, he says,
ceases to be poetry and becomes virtual dogma. "Hence the paradoxical
conclusion that all religious poetry, despite its subject matter, is
'secular' in meaning."l

Obviously this conclusion is based upon a precise poetic theory,
and upon an equally careful statement of the relationship between the
religious experience itself and the expression of it. Glicksberg
elaborates upon his understanding of this relationship:

The realm of "gpirit" lies outside the reach of the
creative imagination. If it is to be captured and

communicated, it can only be done by means of
dramatic suggestions, pregnant hints, audacious



58.

metaphors, sensory images, and a system of what

Baudelaire called symbolic correspondences. The

"gpirit", in other words, must be brought down to

earth, given flesh and blood, body and roots and

a local habitation, before it can be comprehended.
In general Glicksberg's theory seems to be perfectly sound; the central
impetus to all creative work is, in varying degrees, to capture a kind
of awareness that is not readily expressed. In religious work gpirit is as
handy a term as any to suggest the realm of the ultimately incomprehensible
and inexpressible. The attempt at expression, at crystallization, must
be, as Baudelaire suggested, by means of an elaborate system of
correspondences. But here a refinement to this theory may be helpful,
This system of correspondences is determined by the tradition in which
the poet is writing. It is characterized by the proclivity to notice
certein aspects of the religious experience and to ignore others, to
comment in a certain way, to elect specific materials for poetic office.
In other words, the tradition will color what kind of suggestions are
dramatic, and just how dramatic, what kinds of hints can healthily
carry the meaning, what kind of metaphors appear audacious and what
images are sensory. The realm of the spirit must be brought down,
but it must be brought down in some form and shape. The form and shape
elected give evidence of the tradition.

Form seems to provide the distinguishing characteristic of art.
Ernst Cassirer has suggested that "art is indeed expressive, but it
cannot be expressive without being formative."3 Even the lyric poet
cannot rely entirely upon emotion, upon the "thing" he is describing.

In the world of art "all our feelings undergo a sort of transub-

stantiation with respect to their essence and their character. The

passions themselves are relieved of their material burden." Art
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presents the range and intensity of the "motions of the human soul,"
but, Cassirer suggests, "the form, the measure and rhythm, of these
motions is not comparable to any single state of emotion." The effect
is a dynamic process, a formative process in which the emotion is not
necessarily embalmed, but allowed to gather to itself whatever images
and symbols and rhythms it demands. "In the work of the artist the
power of passion itself has been made a formative power."4

Form and shape give evidence of the atmosphere in which a poem
is written, but atmosphere is more than these; it also involves style.
The study of style is frequently a comment upon the author: it is
personal and individual. Yet style, in a more general sense, is more
than personal. Wylie Sypher has said that "a style is a vocabulary,"
and has then pointed out that this vocabulary, like that of a national
language, is not just an idiolect, but is a means of communication for
a society; "it may well be the most sensitive and explicit vocabulary
of any society."5 The society understands because of the vocabulary,
but vocabulary includes more than arrangements of phonemes; it includes
gesture, pause, and intonation. So in poetry, the vocabulary includes
arrangement of imagery, rhythm, and contrast. And these are given
structural significance by a morphology and order by a syntexe Sypher
says, "if style is a vocabulary, it is also syntax; and syntax
expresses the way in which a society feels, responds, thinks,
communicates, dreams, escapes. By tracing changes in literary syntax
we are able to interpret the varying modes of consciousness in different
eras of European culture."6 This is his method in Four Stageg of

Renaigsance Style, and it can be reapplied to poetry of the eighteenth
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century in order to trace the similarity in the mode of consciousness ==
specifically in the Anglican tradition.

It is again convenient that two works of similar material and
interest, one at the beginning of the century and one towards the end,
present themselves for inspection. These are the Hymns for all the
Fegtjvals in the Year by Bishop Thomas Ken, published in 1721 as part of
the first volume of his complete poetical works, and the Hymns and
Spiritual Songg of the Fasts and Festivals of the Church of England by
Christopher Smart, 1765. These two collections are basically similar,
although, as we shall see, they do not cover exactly the same occasions.
The poems in them have many points of resemblance and a number of points
of difference. These latter are the result, obviously,of two main
forces: (1) the personal style of the poet, and (2) the sensibility of
the society in which he lived. For the present essay, since it is not a
close examination of the development of individual poets, these points of
difference can be at present pretty well ignored. The immediate
interest is the discovery of just what characteristics these two
collections of poems have in common. Secondly, it will be worthwhile to
explore how these characteristics relate to other writers of the
Anglican tradition and how they are reflected in various other writers
during the century. This is again a rather elementary scientific
procedure of observing things which claim to belong to a group, of
attempting to describe their more outstanding characteristics, and of
then concluding that the presence of these characteristics provide the

criterion for determining whether others belong in the same group.
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It i3 not to be expected that much dogma will be found in these
particular collections of poems; in no sense are they ostensibly
apologetic. The peculiarly Anglican characteristics will emerge in
structure, tone, imagery, and feeling == hence the use of the word
gtmosphere in connection with this chapter. In fact it may seem strange
to rely for valuable information upon collections by two quite different
men, yet each was thoroughly devoted in his own way both to God and to
the Established Church.

Thomas Ken was born in 1637, and attended Oxford where he received
his M.A. in 166/ and his D.D. in 1679; he was consecrated Bishop of
Bath and Wells on 25 January 1685 -- the Feast of St. Paul's Conversion --
in Lambeth Palace Chapel by Archbishop Sancroft. On that occasion his
contemporary, Bishop Burnet, recorded the following description:

Ken succeeded Mews in Bath and Wells == a man of

an ascetic course of life, and yet of a very

lively temper, but too hot and sudden. He had a

very edifying way of preaching; but it was more

apt to move the passions than to ingtruct, so

that his sermons were rather beautiful than

golid; yet his way in them was very taking.

The King seemed fond of him; and by him and

Turner the Papists hoped that great progress

might be made in gaining, or at least deluding,

the clergy.”
Ken did have a strong "Catholic" tendency == Fairchild notes it in the
poet's belief that the supreme vehicle of grace is the Holy Eucharist,
expressed in his poem "On the Eucharist," and in his reverence for the
Mother of God® == but it did not extend to favoring Paplsts, either in
Church or State; Burnet's fears, coming from a Whig at a critical

period in Church history, were unfounded. Ken proved a devoud and
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active bishop; he was one of the Seven Bishops who petitioned against
the Declaration of Indulgence in 1688, and in April 1691, having refused
to take the oath of allegiance to William and Mary, he was deprived of
his see, and along with the other non-jurors went into virtual
retirement, although he continued to write and became involved in
Church matters whenever possible.9 Thus his life was one of active
concern with the Church, both as a profession and as a source of
spiritual fulfillment. Fairchild says "Ken not only believes in the
doctrines and practises [gig] of Holy Church, but finds them ever-
flowing springs of poetic stimulation."lo

Christopher Smart, on the other hand, first emerges as a religious
poet half-way through the century, in 1750, when he was already twenty-
eight. In that year he won the first Seatonian prize. This prize was
an annual award made possible by a legacy left by Thomas Seaton
(1684-1741), vicar of Ravenstone. Seaton himself had published a
collection of religious verse, The Devotional Life Render'd Fgmiliar,
Eagy, and Pleasant, in Several Hymns upon the Mogt Common Occagjong of
Human Life (1734), and he appears to have been a devout and public-
spirited clergymen. But little is known of his biography; the editor
of Musae Seatonianae (1772) records that "the anecdotes of his life
which are known are but few, and indeed not very interesting."™ His
main achievement was the Prize, established by his Will., The pertinent
part of that Will reads:

I give my Kislingbury estate to the University of
Cambridge forever; the rents of which shall be

disposed of yearly by the vice=-chancellor for the
time being, as he the vice-chancellor, the
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master of Clare-Hall, and the Greek professor
for the time being, or any two of them, shall
agree, Which three persons shall give out a
subject, which subject shall for the first
year be one or other of the perfections or
attributes of the Supreme Being, and so the
succeeding years, till the subject is ex-
hausted; and afterwards the subject shall

be either Death, Judgment, Heaven, Hell,
Purity of Heart, etc., or whatever else may
be judged by the vice-chancellor, master of
Clare-Hall, and Greek professor to be most
conducive to the honour of the Supreme Being
and recommendation of virtue. And they shall
yearly dispose of the rent of the above
estate to that master of arts, whose poem on
the subject given shall be best aporoved by
them. Which poem I ordain to be always in
English, and to be printed, the expense of
which shall be deducted out of the product
of the estate, and the residue given as a
reward for the comRoser of the poem, or ode,
or copy of verses, 2

Smart won the first prize in 1750, and won again in 1751, 1752, 1753
and 1755, Much of this poetry is written in an inflated Miltonic
blank verse, but there are a number of things in them worthy of
attention; Havens, for example, points out that "Smart's Seatonian
prize poems had considerable influence on the religious blank verse

of the late eighteenth century."13 In their study of Smart Ainsworth
and Noyes have noticed that M"especially successful in the Seatonian
prize poems are the sections that describe the more sublime creations
of the Supreme Being, or the more terrifying aspects of His power."14
It is this acute awareness of the divine forces around and outside him
that we notice in his Hymng and Spiritual Songg. In spite of the
usual description of him as a bibulous and irresponsible hack who spent
a mumber of years in a madhouse, Smart was an intensely devout and
devoted man. He has been described by one critic as "a plump,

cheerful, lively little man; a Tory and an Anglican, but neither to
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excess...."l5 Fairchild has written, "One can argue that Smart's
Christianity was incomplete and imperfectly balanced, but one cannot
deny that it was authentic within its limits...," and later, "He was

always, however, a deeply pious man."16

But the best comment upon
Smart's acceptance and reputation as a poet who, in spite of a somewhat
ill-regulated life, did catch the glory of God, is to be found in
"An Epigram, Written by Mr. G----" included in A Collection of Orizinal
Poemg (1755) by Samuel Derrick. It is a light-hearted comparison of
Derrick (1724-1769), translator, critic and editor of Dryden's works,
with Smart:

Contradiction we find both in Derrick and Smart,

Which manifests neither can write from the heart;

The latter, which readers may think somewhat odd,

Tho! devoted to wine, sings the glories of God:

The former lives sober, altho' no divine;

Yet merrily carols the praises of wine;

Here let us a moment lay by our surprise;

And calmly survey where the preference lies;

Derrick foolishly revels in fancy'd delights;

But Smart, for the sake of a legacy, writes,
Smart, then, although not committed to the Church as a profession nor
dedicated to the "ascetic course of life™ which Burnet noted about Ken,
was early involved in religious poetry of an orthodox and tradition
kind and was fundamentally sensitive and serious about the "glories
of Gods" And this characteristic was obvious and known during his
lifetime,

The two collections have some immediate and important differences.

Ken's Hymng is slightly shorter than Smart's collection. It contains
32 hymns, covering the usual and expected feasts of the Church calendar,

Most of these hymns are long, and so the entire collection runs to over

200 pages in the 1721 edition.17 Smart's collection contains 35 hymnse.
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Of these, 6 are on subjects not directly related to the Scriptures; 5 of
them are on political and patriotic occasions: "King Charles the
Martyr" (V), "The Presentation of Christ in the Temple" (VI), "The King's
Restoration (XVII), "The Accession of King George III" (XXVI), and

"The Fifth of November" (XXIX); the first hymn is on the "New Year."
Ken's collection included only 2 hymns on these occasions: ™"On King
Charles the Martyr" and "On the 29th of May, being the Day of the King's
Restoration." This means that in Ken's collection there is 1 poem which
has no parallel version in Smart's collection == "On the Purification" --
and that there are 4 in Smart's collection for which there are no
parallels in Ken's. There are 31 poems common to both. It is these

31 which will attract most of our attention. Ken's hymns seem to

follow no particular order. It opens with "On the Annunciation" and
continues to "On Christmas Day," but "On Whitsunday" (9) and "On

Trinity Sunday" (10) come before "On Ash Wednesday." This failure to
arrange the poems in order of the cycle of the ecclesiastical year is

not unusual; both Gillman and Jefferson found such an arrangement in

18 But Heber was

Heber's Hymng (1827) a significant innovation.
anticipated in his arrangement by Smart., His collection opens with a
hymn to the New Year, followed by "Circumcision" and "Epiphany." The
final hymn is "The Holy Innocents™ (28 December), which in Ken's
collection is number 15,

One of the poems to have parallel versions in the two collections
is that in celebration of Christ's birth; in Ken's collection it is
number 2, "Christmas"; in Smart's it is number XXXII, "The Nativity

of our Lord and Saviour Jesus Christ." Ken opens with an invocation:
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Celestial Harps prepare
To sound your loftiest air;
You choral Angels at the throne,
Your customary hymns postpone;
Of glorious spirits, all ye orders nine,
To sute a hymn, to study chords combine.

This is a formal and austere beginning for a poem celebrating what is
later claimed as a startling and intensely moving instant of history.
It indicates the developing classical tradition in which Ken wrote, but
which he qualified by his own Christian background. The Muses are
alluded to, but they are carefully kept within the framework of the
Christian firmament. The poem continues with a charge to perform this
day music of a nobler ring:

You all your happy days,
Pay tributary praise,
God's mighty works you fully view,
And give your Maker praises duej;
This day a nobler theme your powers employs
Deserving noblest hymn, chord, love and joyse.

This day (for you well know,
Our time in flux below),
You Sons of God together met,
On fix'd day which Godhead set;
This day God sent His Son to save mankind,
You to adore this rising are enjoin'd.

There is then a stanza mentioning the first announcement to the
shepherds, and this is related to man at the present time:
You wish your heavenly ray,
Gild the expanse this day,
You overlooking all the earth,
To all sang God Incarnate's birth;
Fill with your splendours the expanse again,
Re-sing this day the same angelic strain.
The harps are commanded to hymn, not the erucifixion, but the birth.
They are urged to "lead the way" to Bethlehem and to describe the

wonder of the Christchilde The poet will retire in quiet worship:
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I'1l to my cell retire,
In silence God admire,
Who vilest sinners to redeem,
Thus veil'd this Majestatic beam;
And while I in prostration speechless lie,
My love up to the Mystery shall fly.

It is love which is offered to Christ as worship. The Angels sing
the glories of the birth, but so do the Saints who "love God most™ and
%sing the noblest lay":

Love on ambitious wing
Soar'd up to hear them sing;
And though it could not reach the height,
Yet when it met the Sons of Light,
It irresistibly would them entreat
The hymns of competition to repeat.

Love would strict notice take
Of a Saint's heaven-ward wake,
Watch openings of the heavenly gate,
Through that to eye the blissful state;
How God this day in brightest glory shines,
Fresh joys diffusing o'er the heavenly lines.

Love is not just an offering, but also a way of understanding; by
watching the Mopenings of the heavenly gate" it comes to know the
heavenly Kingdom; it affords a way of salvation. God himself is
love, and so that amount of love which man shares is a part of the
eternal. But love, however genuine, however quietly profound, must
discover expression:

My love when back it came,
Brought supplemental flame;
Yet could not Jesus' Love conceive,
But my despondence to relieve,
Since hymns all fell too low, said, Love would best
By copying Jesus' graces be exprest.

The poet would combine both hymns and imitation of Jesus in his praise:

My love would yet incline,
Together both to join;

A1l praise to God, Who for our sake,
Of man's frail nature would partake;
Born poor, to teach us riches to despise,

Which worldly souls insensate idolize.



Then follow three stanzas of praise for the sinless presence of the
"God-man." He taught man to rise above lust and the senses, and gave
himself as an example of a heavenly mind.

God-man I thee adore,
.And from thy Love implore,
Against all sin a flagrant zeal,
Yet joys of pardon when I feel,
Sin tempts me to rejoice, which drew God down,
To raise vile sinners to a heavenly crown.

The poem ends with a formal declaration of praise for the God who took
it upon himself to come in all humility into the world which God had
created, and to share in it with man:
With joy I praises sing,
To our great humble King;
Thou Heaven didst leave for love of me,
May I leave all for love of Thee,

With Saints above this day I'll bear my part,
O may I Thee incarnate in my heart.

This incarnation of Christ in the believer's heart, as He was
incarnated in the believer's own world, is also the context of the
final stanza in Smart's hymn "The Nativity of our Lord and Saviour
Jesus Christ":

God all-bounteous, all=-creative,
Whom no 1lls from good dissuade,

Is incarnate, and a native
Of the very world he made.

The mystery of the birth lies in Christ as God humbling himself to
become man, in the paradox of the powerful Saviour coming as a helpless
child:

0 Most Mighty! O Most Holy!
Far beyond the seraph's thought,
Art thou then so mean and lowly
As unheeded prophets taught?

0 the magnitude of meeckness}
Worth from worth immortal spring;
0 the strength of infant weakness,
If eternal is so youngl
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This magnanimous mystery resolves doubt and evokes love:
If so young and thus eternal,
Michael tune the shepherd's reed,
Where the scenes are ever vernal,
And the lives be love indeedl!
See the God blasphem'd and doubted
In the schools of Greece and Romej
See the pow'rs of darkness routed,
Taken at their utmost gloom.
Through participation in this mystery nature assumes new color and life:
Nature's decorations glisten
Far above their usual time;
Birds on box and laurels listen,
And so near the cherubs hymn.
Boreas now no longer winters
On the desolated coast;
Oaks no more are riv'n in splinters
By the whirlwind and his host.
Spinks and ouzles sing sublimely,
"We too have a Saviour born,"
Whiter blossoms burst untimely
On the blest Mosaic thorn.
The final stanza has been called by J.M. Murry "a glimpse of simple

and incredible purity,"19

and Ainsworth and Noyes quote it as the
most lyric of all of Smart's passages concerning themselves with the
spirit of nature and with God's creatures.20 It is certainly
representative of Smart's acute awareness of the divinity in the
objects around him and of his sensitivity to the glory of God.

The Incarnation has always appeared, especially to poets, to be
the most perfect expression of the mystery of man's nature., The
terrible burden of both mortality and eternity is here symbolized.
This union of two conflicting natures supplies the tension for the
human predicament, and an aesthetic for the bringing down, as

Glicksberg put it, of the spirit into the local habitation.

"Whatever else religion may be," John Livingston Lowes has written,



0.

"it involves the attempt somehow to grasp the unseen and that which we
designate as the eternal. But the unseen and the eternale...must, in
order to be intelligible to finite minds, be translated into terms of
the seen and the temporale..." This is the mystical problem of which
the poet is painfully aware. "The central element of all poetry which
has religious significance," Lowes continues, "is precisely that
imaginative transformation of the unseen which is felt to be eternal
into terms of things which we have heard, which we have seen with our
eyes, which we have looked upon, and our hands have handled. "It is
exactly this gesture," Lowes concludes, "which underlines the central
doctrine of Christianity, the profoundly imaginative conception of the
Incarnation...the supreme translation of infinite into finite, of unseen
into seen."21 The sense of the inward miracle of the Incarnation is
caught in the middle English poem:

A God and yet a man?

A Maid and yet a Mother?

Wit wonders what wit can

Conceive this or the other,

A God, and can He die?

A dead man, can He live?

What wit can well reply?

What reason Reason give?

God, truth itself, doth teach it.

Man's wit sinks too far under

By reason's power to reach it.

Believe, and leave to wonder.
This is, as the title of the poem says, a "Divine Paradox." But it is
a divine paradox perceived by man. The knowledge and the power put on
by Mary at the Annunciation is also the knowledge and the power of men.
John Byrom (1692-1763), who praised Bishop Ken as a man and as a poet,

is aware of the theological implications of the Incarnation in the
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Mary, prepar'd for such a chaste embrace,
Was destin'd to this miracle of grace;
In her unfolded the mysterious plan

Of man's salvation, God's becoming man;
His power with her humility combin'd,
Produc'd the sinless Saviour of mankind.

The burden placed upon Mary is, metaphorically, placed upon man as well.
The Virgin Mary, in Yeats's poem asks:

What is this flesh I purchased with my pains,
This fallen star my milk sustains,

This love that makes my heart's blood stop
Or strikes a sudden chill into my bones

And bids my hair stand up?

The attempt to formulate, to understand, and to answer this question --
the attempt to grasp man's predicament in relation to God =- has
produced religious poetry.

These are the reactions of poets; to them the Incarnation is
that "imaginative transformation" of the eternal into the sensuous.
But these reactions are also the reactions of men of the Church; they
are an orthodox and traditional response to one of the fundamental
mysteries of Christianity. This wonder is expressed by a contemporary
of Ken, Robert South (1634-1716), in his sermon "Jesus of Nazareth
Proved the True and Only Promised Messiah":

But how was there ever any wonder comparsble to this!
To behold Divinity thus clothed in Flesh! The Creator
of all things humbled not only to the company, but
also to the cognition of His creatures! It is as if
we should imagine the whole world not only represented
upon, but also contained in, one of our little
artificial globes; or the body of the sun enveloped
in a cloud as big as a man's hand, all which would

be looked upon as astonishing impossibilities, ==

and yet as short of the other as the greatest finite
is of an infinite, between which the disparity is
immeasurgble. For that God should thus in a manner
transform Himself, and subdue and master all His
glories to a possibility of human apprehension and
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converse, the best reason would have thought it

such a thing as God could not do, had it not seen

it actually done. It is as it were to cancel the

essential distances of things to remove the bounds

of Nature, to bring Heaven and Earth, and (what is

more) both ends of the contradiction, together.
Even during the eighteenth century -- that century so often thought
of as wholly secular and rationalistic == the mystery of the
Incarnation held firmly to the imaginations of men. The effect of
this imaginative belief will be examined later in other poems of the
century which share several characteristics with the works of Ken and
Smart, and which may be said to belong within the same tradition.

In the poems by Ken and by Smart we have noticed several
outstanding qualities: a formality of approach to the matter of the
verse, a historical awareness, an emphasis upon love as a central and
mutual relationship between God and man, a quiet humbling of the
personality and emotions of the poet, an acceptance of the mystery of
the Incarnation, and a sharing of the historical fact by nature.
There is little involved or highly colored imagery, little vivid
description, little personal comment by the poet. The poems are
rather objective; they are not a recording of the poet's personal
ecstatic and emotional religious life. These negative qualities are
equally significant. A wide range of poems reflect these qualities.
One example is also called "Upon Christ's Nativity, or Christmas." It
is by Rowland Watkyns, a Brecknockshire vicar whose single volume of
verse, Flamma gine Fumo: or Poemg Without Fictions was published in
1662:

From those dark places Christ came forth this day,
First from his Father's bosome, where he lay

Concealed till now; then from the typic Law,
Where we his manhood but by figures saw;
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And lastly from his mother's womb he came

To us a perfect God and perfect Man.

Now in a Manger lies the eternal Word;

The Word he is, yet can no speech afford.

He is the Bread of Life, yet hungry lies,

The living Fountain, yet for drink he cries;

He cannot help, or clothe himself at need,

Who did the Lillies cloath and Ravens feed:

He is the Light of Lights, yet now doth shroud
His glory with our nature as a cloud:

He came to us a little one, that we

Like little children might in malice bej;

Little he is, and wrapped in clouts, lest he
Might strike us dead, if clothed with majesty.
Christ had four beds, and those not soft, nor brave,
The virgin's Womb, the Manger, Cross and Grave,
The Angels sing thisg day; and so will I

That have more reason to be glad than they.

The straight-forward style, the concern with the Bible story, the
rejoicing in the mystery of the "God-man," the abstaining from effusion
of personal emotion == these are the characteristics that go to make up
the Anglican "atmosphere" in verse. These are the characteristics
noticed again in reading poems on Whitsunday by Ken, Smart, and, first
of all, by George Herbert.
Herbert's "Whitsunday" opens with a formal invocation:
Listen sweet Dove unto my song,
And spread thy golden wings in me;
Hatching my tender heart so long,
Till it get wing, and flie away with thee.
The second stanza concerns itself with the Biblical story:
Where is that fire which once descended
On thy Apostles? thou didst then
Keep open house, richly attended,
Feasting all comers by twelve chosen men.
The next two stanzas show how nature participated in the event:
Such glorious gifts thou didst bestow,
That th' earth did like a heav'n appeare;

The starres were coming down to know
If they might merd their wayes, and serve here,
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The sunne, which once did shine alone,

Hung down his head, and wisht for night,

When he beheld twelve sunnes for one
Going about the world, and giving light.

The fifth and sixth stanzas illustrate the significance of the event:

But since these pipes of gold, which brought
That cordial water to our ground,
Wore out and martyr'd by the fault
Of these, who did themselves through their side wound,

Thou shutt'st the doore, and keep'st within;
Scarce a good joy creeps through the chink:
And if the braves of conqu'ring sinne

Did not excite thee, we should wholly sink.

The final stanza is a colloquy and application to the poet and his
world:

Lord, though we change, thou art the same;

The same sweet God of love and light:

Restore this day, for thy great name,
Unto his ancient and miraculous right.

These same divisions, elaborated and extended, can be seen in
Ken's poem on "Whit Sunday." It opens with a formal invocation
presenting a specific immediate event:

O Fountain of all Grace Divine,
Third of the co-eternal Trine,
We on Thy sacred day
To Thee devoutly pray,
To Thy full praise to tune our hearts,
That we with saints above may bear our parts,

For Thou to all the saints above,
Art Author of both hymn and love,
Thou dost exalt their sight
To beatific light,
Eternal hymn, love most intense,
Rise from clear view of loveliness immense.
Then, as is usual in these poems by Ken, there follows an extended
section in which the Biblical story, the significance, and the sharing
by nature run parallel. First, Ken records how all nature received

power from the Holy Spirit:
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On chaos, dark, inactive, rude,
Thou with creating force didst brood,
Thou art to everything
Of life and motion Spring,
And when the world was made anew,
From Thee all ghostly life and motion drew.

Man, like nature, must draw "life and motion" from the Holy Spirit;
only this baptism can free man from the native stain of sin. Christ
has sent the Holy Spirit to form, erect and control the Church:
Next to the Love God-man display'd,
When on the Cross our Victim made;
He none to us below,
More infinite could show,
Than when essential Love Hechose,
In whose soft care His Church He would repose.
The theme of love =~ divine, redeeming, unifying =< is frequent in
Ken's poems. It supplies a central focus for his poetry as love
supplies a central focus for the relationship of God and man. The
love is mutual; it prompts both the love of God for man as His creature,
and the love of man for God as his creator and redeemer, Six times in
this poem alone he speaks of it as "Essential Love." In this particular
stanza it is explored in terms of the "tongues of flame":
Essential Love from Glory came
To saints, in cloven tongues of flame,
And resting on each head,
All gifts, all graces shed,
Sublimed them to celestial Light,
And warm'd their love to a seraphic height.
Three stanzas are then devoted to the illuminating consequences of
this love; gifts of divine understanding and ability:
These gifts essential Love bestow'd,
When Jesu's votaries He o'erflow'd,
Gifts which divinely shined
On teachable mankind,
And of the mysteries they taught
An irresistible conviction wrought.
Several stanzas present the significance and worth of copying the

qualities of love, concluding with a general summary:



76.

Essential Love enlivens, leads,
With sighs, groans, ardours, intercedes,
Our frailties He relieves,
Our slidings He retrieves,
Devotion fervent He instils,
And turns to God the pondus of our wills,

There is an extended section explaining love as "oil, water, wind,
and fire," and then a final two stanzas of application, or colloquy:

May we, Thou God of Love, in prayer
Persist, till in Thy Love we share;
Thou canst no filth endure,
Dost dwell in spirits part,
O may we, wash'd in tears contrite,
To temple in our souls Thy Love invite,

From Thee the grace of hymn proceeds,
Its streams Thy fontal effluence feeds,
All love, all praise to Thee,
Since we Thy temples be,
Within Thy hallow'd Temple's bound,
Heaven-emulating hymns shall daily sound.

In contrast with Ken's poem of 174 lines, Smart's hymn of

32 lines appears at first to be a very slight work. Yet again we
notice in it the elements discovered in the poems on the same occasion
by Herbert and Ken. Smart's "Whitsunday" opens with a statement of the
promise fulfilled:

King of sempiternal sway,

Thou has kept thy word to-day,

That the Conforter should come,

That gainsayers should be dumb,
Then there are references to the Biblical story:

While the tongues of men transfus'd

With they spirit should be loos'd,

And untutor'd Hebrew speak,

Latin, Arabic, and Greeke.
The second stanza gives the reason for this event:

That thy praises might prevail

On each note upon the scale,

In each nation that is nam'd
On each organ thou hast fram'd;
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Every speech beneath the sun,
Which from Babel first begun;
Branch or leaf, or flow'r or fruit
Of the Hebrews ancient root.

The next section tells of the significance of the event:

This great miracle was wrought,

That the millions might be taught,

And themselves of hope assure

By the preaching of the poor.
The final stanza and a half is a prayer and application of the event
to the poet and his world, an admittedly colonizing application which
is generally thought of as representing the chauvinistic sentiments of
the following century:

O thou God of truth and pow'r

Bless all Englishmen this hour;

That their language may suffice

To make nations good and wise.

Yea, the God of truth and pow'r

Blesses Englishmen this hour;

That their language may suffice

To make nations good and wise=--

Wherefore then no more success--

That so much is much to bless=--

Revelation is our own,

Secret things are God's alone.

Certain basic similarities can be noticed in these poems: an
examination (usually immediate and vivid) of the event of the Biblical
story, an examination (careful and usually theologically alert) of the
significance of the event, and finally an application to the times and
conditions of the writing. This structure has occurred, with reductions
and extensions, in most of the poems of this study; further examples
will emerge later on. So usual does this basic structure appear to be,
that it gives evidence of a unifying tradition behind the writing of
these poems. In part, the appeal was one of convenience: it provided

a framework which placed emphasis upon the word of the Scriptures and
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allowed for a discussion and colloquy. These characteristics have already

been noticed in Religio Lajci and Religio Clerici to be peculiar to the

Anglican tradition.

The structure shows the kind of thing which the poets

were trying to do with religious verse.

But a further significance may be noted. Louis Martz has discovered

this three-fold structure in much of the religious verse of the previous

century, and has related it to the Jesuit traditions and methods of

meditation.22 From Luis de la Puente's Meditations upon the Mysteries

of our Holie Faith,

with the Practise of Mental Prayer touching the game,

which appeared in a two-volume translation by John Heigham in 1619, Martz

quotes a passage outlining the structure of meditation:

l. osewith the memory to be mindefull of God our
Lorde, with whom wee are to speake, and to negociate;
and to be mindefull also, of the mysterie that is to
bee meditated, passing thorough the memorie, with
clearnesse, and distinction, that which is to be the
matter of the meditationese.

2¢ eeowith the understanding to make severall dis-
courses, and considerations about that mysterie,
inquyring, and searching out the Verities com-
prehended therein, with all the causes, proprieties,
effectes, and circumstances that it hath, pondering
them very particularly. In such sort that the
Understanding may forme a true, proper, and enttire
conceipt of the thing that it meditateth, and may
remaine convinced, and persuaded to receive, and to
embrace, those truthes that it hath meditated, to
propound them to the Will, and to move it therby to
exercize its Actions.

3¢ eeewith the freedom of our will to draw forth
sundry Affections, or vertuous Actes, conformable

to that which the Understanding hath mediteted...as
are Hatred of our Selves; Sorrowe for Sinners;
Confusion of our owne misery; Love of God; trust
in his mercye; prayses of God; thankesgiving for
benefits received; desire to obtaine true vertues.e.
resignation of our selves to the Will of Godeeeel3
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This threefold division is followed and assumed by other writers upon the
art of meditation. "Without expecting any hard and fast divisions,
then," Martz concludes, "we should expect to find a formal meditation
falling into three distinguishable portions, corresponding to the acts
of memory, understanding, and will == portions which we might call
composition, analysis, and colloquy." The reason for the enormous
popularity of the method of meditation, even among writers with little
direct sympathy for the Roman Catholiec Church, Martz finds in the fact
that "it satisfied and developed a natural, fundamental tendency of the
human mind == a tendency to work from a particular situation, through
analysis of that situation, and finally to some sort of resolution of
the problems which the situation has presented."™ "The process of
meditation, then, is not an isolated factor in their poetry; it exists,
I believe, as a fundamental organizing impulse deep within the poetry."24
During the central part of his book Martz brings forth an impressive
number and range of poems which provide evidence for this tradition.
In the final chapter he considers modern poetry against this background
and discovers a strong similarity in the works of Yeats, Hopkins, and
Eliot. He explaines this similarity:

But perhaps this general movement of a poem only

shows that meditative and poetic method are

inevitably similar; that this movement from

concrete place, to "question," to emotional

resolution is a natural, common movement of the

mind? As I have noted in the opening chapter,

my point is not that meditative method created

this tendency, but rather that meditative

discipline cultivated this tendency of the mind;

with the result that poetry written under such

discipline shows a more explicit, more deliberate

structure of this kind Egan can be found, for
example, in Wordsworth.
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But not only does this meditative tradition emerge from the wells of
the seventeenth century into the twentieth, it also flows abundantly
through much of the verse of the eighteenth. And it may be re-described
and narrowed in so far as it forms a stream of the Anglican tradition.
The "concrete place" is a Scriptural event, not infrequently, as has
been seen, the occasion of a feast day. The "question" is an exploration
of the religious significance of this event. The "emotional resolution”
is a colloquy or prayer for divine guidance and assistance. This, in
part, explains the interest in the feasts and festive occasions of the
Church of England, for the theological awareness, and for the use of
prayer and moral directive during the century. These aspects of the
religious verse will be examined more fully later in this study. The
immediate conclusion is that what Martz has traced as a meditative
tradition in seventeenth-century verse can also be discovered in the
religious verse of the next century, and that its more important
characteristics can be seen through an examination of the basic structure
of this verse.

An early, but obvious, example of this form is found in Henry More's
"An Hymn Upon the Nativity of Christ." More (1614-1687) has come to be
known as a theologlan and leader of the Cambridge Platonists. However,
during his lifetime he shrank from contemporary theological controversy
and refused preferment within the Church, including the offer of two
bishoprics. His life and works are a superb model of the scholarly and
self-effacing Anglican clergyman. His "Hymn Upon the Nativity" evinces
other similarities with the poems on the same subject by Ken, Smart and
Watkyns, as well as the basic similarity of structure. In this poem

More himself marginally glosses the first 4 stanzas as "The Historical

Narration":
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The Holy Son of God most High,
For Love of Adam's lapsed Race,
Quit the sweet Pleasures of the Sky,
To bring us to that Happy Place.

His Robes of Light he laid aside,
Which did his Majesty adorn,

And the frail state of Mortals tried,
In Humane Flesh and Figure born.

Down from above this Day-Star slid,
Himself in living Earth t'entomb,
And all his Heav'nly Glory hid
In a pure lowly Virgin's Womb.

Whole Quires of Angels sing
The Mystery of his Sacred Birth,

And the blest News to Shepherds bring,
Filling their watchful Souls with Mirth.

Then he glosses the final 6 stanzas as "The Application to the
Improvement of Life':

The Son of God thus Man became,
That Men the Sons of God might be,
And by their second Birth again,
A likeness to His Deity.

Lord give us humble and pure Minds,
And fill us with thy Heav'nly Love,
That Christ thus in our Hearts enshrin'd,
We all may be born from above.

And being thus Regenerate

Into a Life and Sense Divine,
We all Ungodliness may hate,

And to thy living Word encline,

That nourish'd by that Heav'nly Food
To manly stature we may grow,

And steadfastly pursue what's good,
That all our high Descent may know,

Grant we thy Seed, may never yield
Our Souls to soil with any Hlot,

But still stand Conquerors in the field,
To shew his Power who us begot.

That after this our Warfare's done,
And travails of a toilsome Stage,
We may in Heav'n with Christ thy Son

Enjoy our promis'd Heritage.
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Here in this seventeenth-century Anglican poem are the characteristics
which have been noticed,developed and extended in the religious poems
of the eighteenth: the form, with its division into historical
narrative and application, the refraining from exaggerated or highly
colored imagery, the unobtrusive rhythmic and rhyme schemes, the
devotion to "Heav'nly Love," the importance of the Incarnation or
"Mystery of his Sacred Birth," the failure to exhibit the personality
or the emotions of the poet, the tone of quiet dignity and reverence.
These are the rather nebulous qualities which can best be summed up as
the "Anglican atmosphere! and which we have found in Ken and Smart and
and which can be found in many poets between them. These are the
qualities which were noted in an extract by Lord David Cecil quoted
earlier in this study. He is discussing George Herbert:
Herbert has an additional interest as the most
complete exponent in our poetry of the peculiar
genius of the English Church. His piety is an
eminently Anglican piety; refined, dignified,
with a deliberate appreciation of the values of
style and ceremony, but subdued and restrained;
its pure outline and quiet tints, a strong con-
trast to the rich cglours and profound incense-
flames of Crashaw.<
This critical description, then, seems applicable not only to
the poemg of Herbert, but to those of Xen and Smart, to =- in other
words =- a tradition. It is a tradition of, as Ken put it in his
"Holy Innocents," love, prayer, meditation, and praise:
Both by their humble Infant taught,
No worldly joy, wealth, honour sought,
To raptures ne'er aspired,
Lived humble, and retired,
In love, prayer, meditation, praise,
Form'd by His inimitable rays.

A further expression of the same atmosphere is found in Smart's

Hymn XXXI, "St. Thomas":
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Lol those of God are blessed most,
Which, simple and serene,
Believe the Holy Ghost,
That operates unseen,

3* * 3*

Tho' seventeen hundred years remote,
We can perform our part,

And to the Lord devote
The tribute of our heart.

0 Lord, the slaves of sin release,
Their ways in Christ amend,

Our faith and hope increase,
Our charities extend.

Make thou our alter'd lives of use
To all the skirts around,

And purge from each abuse
Thy churéh, so much renoun'd.

* * *

Thy people in that choir employ
Whose business is above,
In gratitude and joy,
In wonder, praise, and love.
This last line from the end of the eighteenth century echoes the
tradition expressed by John Donne in the seventeenth: "All divinity
is love, or wonder,"

In order to establish this as a tradition in which the
characteristics are carried through a number of poems during a con-
gsiderable period of time, and in order to clarify further our
understanding of the Anglican atmosphere, it will be helpful to
examine several more poems covering a wider range of dates and authors.
There is, for example, an interesting parallel between "Ascension=-
Hymn" by Henry Vaughan (1622-1695) ani that by Smart. Vaughan's
glimpse of eternity revealed not just a great ring of pure and

endless light but also a firm comprehension of the value and integrity

of the Anglican Church. From a number of angles he is a central figure
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in the cross-currents of religious poetry. Several critics have
detected a set of qualities unifying Vaughan with an Anglican tradition
of the late seventeenth century. Louis Martz has suggested that "in
their habit of meditating on the 'creatures', it is possible to find a
fundamental link between Vaughan, Marvell, Traherne, and even Milton."’
And Rose MacAulay, after discussing the Anglican verse of Herbert, adds,
"Vaughan carried on this new Anglican tradition. Indeed, he modelled
his religious poetry too closely on that of 'that blessed man,

Mr., George Herbert,! which gave it probably a more ecclesiastical note
than was natural to his own temper." And later in her essay she
suggests about Vaughan, "Less ecclesiastically Anglican than Herbert,

he is more English, for he carries on to some degree the English poetic
tradition of seeking images and inspiration in fields, woods, flowers,

and 8treams."28

While this last comment, written thirty years ago,
cannot be regarded as a definitive criticism of the work of Vaughan,
it nevertheless establishes that for several reasons Vaughan was a
remarkable part of the Anglican tradition. His "Ascension-Hymn" reveals
his affiliation and sympathies. It is based upon the sensitive
awareness of the historical fact, and upon an awareness of the very
great difference between eternity (still described in imagery of light)
and the human predicament:
They are all gone into the world of lightl}
And I alone sit lingring here;
Their very memory is fair and bright,
And my sad thoughts doth clear.
This resignation to the sad thoughts of the human dilemma is a
reaction of considerable significance within the Anglican tradition.
As we shall see later, many poets deliberately select it as the theme

for their poems, and in many it is implied to be a mystical response,



85,

To define precisely the nature and intensity of this response in the
poetry of Vaughan is particularly difficult because, as Garner has
pointed out, "Vaughan's characteristic and most intense expression of
religious experience may be described as longing rather than as
realization,” and yet, Garner adds later in his study, Vaughan "nowhere
carries his longing to the point of equating it with its mystical
object, as does Cras'naw."29 The exact nature of Vaughan's mystical
experience is not of immediate concern to this study,30 but the
generally accepted corments upon it establish two things of value:
1) a mystical response to the flesh and the spirit forms an important
and central part of the Anglican tradition, and 2) this mystical
response differs from the more intense and more extreme Roman Catholic
tradition. The extent of this strain of mysticism during the eighteenth
century will be explored in a later section of this study; the
immediate concern is the detection of the atmosphere of quiet moderation,
indeed mediation, between the flesh and the spirit as an essential and
valuable part of the Anglican tradition. For, while the response looks
towards the illumination of eternity, it also has the machinery to
provide the poet with the valuable means of bringing down the world of
the spirit for comprehension. Unlike extreme views, the Anglican
tradition does not blind itself to the world of the flesh by a
passionate gesture towards eternity. It seems to be this ability, both
in terms of imagery and -- more important =-- in terms of sensibility,
to discover the eternal in the temporal which permits poetry to be a
vital vehicle of Anglican expression.

Vaughan's "Ascension-Hymn" is marked by the turning to nature for

imagery:
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It glows and glitters in my cloudy brest
Like stars upon some gloomy grove,

Or these faint beams in which this hill is drest,
After the sun's remove.

And this understanding of the spiritual through its manifestation in
the natural shapes the imagery of the following stanza:

He that hath found some fledg'd birds nest, may know
At first sight, if the bird be flown;

But what fair Well, or Grove he sings in now,
That is to him unknown.

The poem commends the virtues of humility and love:

0 holy hope! and high humility,
High as the Heavens abovel

These are your walks, and you have show'd them me
To kindle my cold love.

The concluding two stanzas form a prayer for the spiritual freedon,
again using imagery of nature.
0 Father of eternal life, and all
Created glories under theel
Resume thy spirit from this world of thrall
Into true liberty.
Either disperse these mists, which blot and fill
My perspective (still) as they pass,
Or else remove me hence unto that hill,
Where I shall need no gloss.
These characteristics can be found in other poems written at various
times throughout the century.

The final two stanzas of Smart's "Hymn XIV, The Ascension of Our
Lord Jesus Christ" are an expression of the Infinity of Christ. His
suffering led from the indignities of His passion to His triumphant
ascension into heaven:

The song can never be pursu'd
When Infinite's the theme ==
For all to crown, and to conclude,

He bore and bless'd ingratitude,
And insult in its worst extreme.



87.

And having then such deeds achiev'd
As never man before,
From scorn and cruelty repriev'd,
In highest heav'n he was receiv'd,
To reign with God for evermore.
At the basis of this summary, of course, lies the awareness of the
powers of man being unable to fathom completely the mysteries of God:
"The song can never be persu'd/hhen Infinite's the theme." The gulf
between man and God is recognized, and quietly and realistically
accepted; 1t is assimilated as part of a divine order. This means
that the emphasis, the focus, of these poems is not upon either an
idealized world quite removed from the present one or an anguished
image of man's predicament. John Norris (1657-1711), rector of
George Herbert's parish of Bemerton, exhibits this atmosphere of
recognition, acceptance and hope in his poem "The Aspiration":

How long, great God, how long must I
Immred in this dark prison lie;

3* 3* 3

How cold this clime! And yet my sense
Perceives e'en here Thy influence.

Smart's poem opens with a recording of this great influence =--
an influence so great that it cannot be totally recorded:

'And other wond'rous works were done
No mem'ry can recall;

Which were they number'd every one,

Not all the space beneath the sun
Cou'd hold the fair detail of all,'

The text is full, and strong to do
The glorious subject right;

But on the working mind's review

The letter's like the spirit true,
And dear and evident as light.

The closeness of this first stanza with its Scriptural origin is not

obvious at first reading to any but the most well-versed scholar,.



88.

As Miss Karina Williamson has traced it,31 the stanza derives from the
story of Christ's third appearance to His disciples after the
Resurrection, as told in the Gospel according to St. John, Chapter xxi,
verse 25:

And there are also many other things which Jesus

did, the which, if they should be written every

one, I suppose that even the world itself could
not contain the books that should be written.

The scriptures record the influence, and this extends to all nature.

"The tiniest and meanest, the forgotten of God's creatures," as

32

Ainsworth and Noyes note, "were ever in Smart's mind":

eeeall that dwell in depth or wave,
And ocean == every drop --

Confess'd his mighty pow'r to save,

When to the floods his peace he gave
And bade careering whirlwinds stop.

And all things meaner from the worm
Probationer to fly;
To him that creeps his little term,
And countless rising from the sperm
Shed by sea-reptiles, where they ply.
The final stanza of Ken's "Ascension-Day, or Holy Thursday" is a
further expression of this desire to reach toward Christ from this
"dark prison," yet a prison sufficiently lighted by Christ's life and
ascension to indicate a way of salvation:
May we our souls to Jesus rear,
While in this vale of tear,
Long to our heavenly home to go,
While strangers here below;

A heavenly mind can never miss,
To sit like Jesus enthroniged in bliss.

In his Crogg=-Currents in 17th Century English Literature
Sir Herbert Grierson talks of "the temper of Herbert and Vaughan and
Traherne and Walton and many another for whom Christianity was not an
insurance against Hell-fire but a new experience of love for God and

Man."33 This can also be read as a comment upon many writers of the
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eighteenth century. We have noticed how central was this theme of
love to the poems of Ken. It receives its fullest expression, as to
be expected, in the hymn for "St. John's Day." The first stanza
declares the theme:

Faith, hope, and tear within my breast,
Shall, Lord, this day in silence rest,
O raise my love upon the wing,
While I the loved Disciple sing;
For Love can best the song indite,
Love only can of lovers write.

This love is a humbling quality, conditioning the relationship with
both God and man:

To God's high friendship, love ascends,
And dear communion used by friends;
Love gave you noblest heat and light,
You seem'd below to live by sight,
You lessen'd in self humbling view
The more, the loftier heights you flew,

This love by John was a form of divine love:

God=-man who in pure love decreed
For sinners on the Cross to bleed
In you excited a fresh flame,

For all who from lapsed Adam came;
A love which copied Love Divine,
Of Jesus! lovers made the sign.

Finally, the experience of this love becomes a totally absorbing,
totally consuming way of life:
In all your writings every line

Wag dictated by Love Divine;

Your love the more vivacious grew,

The nearer it to glory drew;

When you a century had reach'd,

Love was the only thing you preach'd.
And we have noticed this same atmosphere in poetry by Smart, where it
is most obviously seen in Jubilate Agno, but where it is also seen
clearly in such passages as this final stanza from "Hymn XXVIII,

All Saints":
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There are thousand thousands more,

Like the sand upon the shore,

Through the love of Christ reveal'd,

All in heav'n receiv'd and seal'd,
During the eighteenth century this theme of divine love provided the
matter of religious poetry, both direct and indirect, to such an
extent that the temper of Herbert and Vaughan and Traherne and Walton
which Grierson describes did, in fact, build up a continuous tradition.,
It is interesting to note, as well, that in the poetry of Ken and
Smart we have not discovered the use of Christianity as an "insurance
against Hell-fire," to use Grierson's phrase; instead there is quiet
acceptance of the sacraments of the Church as a means of grace and
salvation,

The characteristics noticed this far in an assortment of works

are also to be found in the poetry of a man who, by common critical
consent, belonged firmly within the eighteenth-century Anglican
tradition., Charles G. Osgood, in an essay from his collection Poetry
As a Meang of Grace, has written that "this eighteenth century London,
so multifarious yet so single an embodiment of its tranquil and
sanguine time, was incarnate in Johnson as in no other man."34 His
High Churchmanship and his practical sincerity represented a rigorous
tradition of religious belief, even during a period which is sometimes
regarded as secular. Neill, in his exposition of Anglicanism, feels
that "it is inconceivable that Samuel Johnson should have been anything
but an Englishman; and the life of this great and good man shows that,
even in her worst days, the Church of England was still, what she has
ever been, Ecclesia Anglicapa mater sanctorum." He finds Johnson in
many ways typical of Englishmen of the eighteenth century:
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Johnson was typical in his sincerity, his dislike of
cant and hypocrisy, his rough common sense; and in
nothing was he more typical than in his vigorous,
wholly unsentimental, practical Christian faith. He
was regular in his attendance at divine worship, and
prepared himself with almost painful earnestness for
participation in the Holy Commnion. The prayers
that he composed breathe a spirit of deep penitence
for sin, of manly resolution, _and of a tender con-
fidence in the mercy of God.35

Johnson's adherence to the Established Church was (as he said about
that of his ideal clergyman, Zachariah Mudge) though studious, yet
popular; though argumentative, yet modest; though inflexible, yet
candid; and, though metaphysical, yet orthodoxe. This orthodoxy led
him to support the expulsion from Oxford of six students who were
Methodists and would not desist from publicly praying and exhorting:

I believe that they might be good beings; but

they were not fit to be in the University of

Oxford. A cow is a very good animal in the

field, but we turn her out of a garden.
Both his High Church orthodoxy and his fair mindedness are seen in
his attitude towards the evangelical preacher George Whitefield,
leader of the Calvinistic Methodists:

Whitefield never drew as much attention as a

mountebank does; he did not draw attention

by doing better than others, but by doing

what was strange..ee I never treated

Whitefield's ministry with contempt; I

believe he did good. He had devoted himsgelf

to the lower classes of mankind, and among

them he was of use.
As with John Byrom, and a number of other men, the greatest influence
in Johnson's religious life seems to have been his reading of
William Law's A Serioug Call to a Devout and Holy Life (1728). From
that time, Carpenter says, he was "a devoted, humble and orthodox

Christian, intolerant, with no mercy for Deists or otherwise mig=-

believers, tormented by the fear of hell, constantly examining and
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constantly accusing himself, especially of the sin of sloth, but never
doubting that the Church of England pointed him in the true way of
faith and 1ife."36 His religious views were expressed more fully in
prose than in verse, and because an interpretation based solely on the
poetry would be misleadingly incomplete, Fairchild excluded him from

37 put

his consideration of religious trends in English poetry.
Johnson's shorter poems include 12 which are ostensibly religious. One
is a "Prayer on Christmas Day, 1779." In reduced form it reflects the
same historical/hpplicative structure noticed as a characteristic of
the poems already read in this chapter., The restraint and quiet
dignity are also present; the poet's "torment by the fear of hell" =--
such a strong impetus in Nonconformist verse == is held within rigorous
bounds:
Nunc dies Christo memoranda nato
Falsit, in pectus mihi fonte punem
Gaudium sacro fluat, et benigni
Gratia Coelil
Christe, da tutam trepido quieten,
Christe, spem preesta stabilem timenti;
Da fidem certam, precibusque fidis
Annue, Christe.

Johnson's "Upon the Feast of St. Simon and St. Jude" reflects these
common qualities upon a larger screen., He opens with a rejection of
the classical heroic traditions:

Of Fields with dead bestrew'd around,

And Cities smoaking on the ground

Let vulgar Poets sing,
Let them prolong their turgid lays
With some victorious Heroe's praise
Or weep some falling King.

The poet will turn to nobler themes, inspired by the Church calendar:
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While I to nobler themes aspire,

To nobler subjects tune my lyre;
Those Saints my numbers grace

Who to their Lord were ever dear,

To whom the church each rolling year
Her solemn honours pays.

The next two stanzas tell of the devotion and love of God:

In.vain proud tyrants strove to shake
Their faith, or force them to forsake

The Steps their Saviour trod;
With breasts resolv'd, they follow'd still
Obsequious to his heav'nly will

Their master and their God.

When Christ had conquer'd Hell and fate
And rais'd us from our wretched state,
0 prodigy of Lovel
Ascending to the skies he shone
Refulgent on hig starry throne
Among the Saints above.

The following stanzas are devoted to the scriptural narrative of
the saints:

Th'Apostles round the world were sent,
Dispersing blessings as they went,
Thro' all the spacious ball;
Far from their happy native home
They, pleas'd, thro' barb'rous nations roam
To raise them from their fall.

Where Atlas was believ'd to bear

The weight of ev'ry rolling sphere,
Where sev'nmouth'd Nilus roars,

Where the dark visag'd Natives fry,

And scarce can breath th'infected sky,
But bless the Northern shoars.

Simon by gen'rous Zeal inspir'd,
With ardent love of virtue fir'd,
There trod the Lybian sands,
Though fierce Barbarians threaten'd death
And Serpents with their poys'nous breath
Infest the barren Lands.

Nor there confin'd his active Soulj;
But where the Realms beneath the Pole
In clouds of Ign'rance mourn,
Thither with eager hast he runs
And visits Britain's hardy Sons
Ah{ never to returni
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Nor whilst she Simons acts persues
Art thou forgotten by the Muse,
Most venerable Jude!
Where Tigris beats his sounding shore
The haughty Persian in thy gore
His wrathfull sword imbrutd.
The final stanza follows the well-established tradition of pro-
claiming poetic inability to do justice to the loftiness of the
matter:
Thrice happy Saints == where do I rove?
Where do th'extatick fury move
My rude unpolish'd Song;
Mind unharmonious verse profanes
Those names which in immortal strains
Angelick choirs have sung.
This humility is more than a convention, as Johnson's "Prayers" and
"Meditations"™ shows The sincerity and dignity of his verse
distinguished him as a noble supporter in the eighteenth century of
the Church and the tradition of Donne and Herbert.
"It would be hard to overestimate the influence, direct and
indirect, which Johnson exercised on the whole attitude of his

contemporaries towards religion."38

This influence, recognised by

the Reverend Mr. Cairns, was both widespread and powerful. It is
difficult to discover a book dealing with religion in the eighteenth
century which does not mention him., Alfred Plummer, in his history of
the Church of England during this century, says that "it was as a
moralist that he was specially respected during the last twenty years
of his life (1764-84), and his moral influence was closely connected
with his religion." And he quotes Edmund Gosse (History of Eighteenth
Century Literature) and Lord Mshon (Uistory of England) in support of
this widespread influence:



96.

His influence was so wide, and withal so

wholesome, that...he had raised a standard

of personal conduct that every one admits,

esothough not in Orders, he did the Church

of England better service than most of those

who at that listless era ate her bread.39
This influence, like that of Bishop Ken, permeated much of eighteenth-
century.society. There is no evidence for believing that it founded a
revival or a new school of religious belief. Indeed, much of it was
not of a strictly theological kind; it appertained to the more
indefinable yet indelible qualities of humility, dignity, restraint
and reliance upon love. These are the qualities which have emerged
with almost tiresome regularity in the poems of Ken and Smart, these
are the themes which are heard, sometimes in counterpoint, in the poens
of More, Vaughan, Herbert, Johnson, and, as we shall see, in the poems
of many other writers during the century.

The discussion of a tradition is difficult, as has been shown,
because of the nebulous and intangible qualities with which the scholar
is dealing, and because of the interplay of personal and contemporary
style and sensibility. There is the further difficulty of presuming
to mutilate, and frequently even to dissect, a poem to get at its
tradition. Such operations do destroy the work of art as a living
organism., Yet, so long as this difficulty is recognized both by
scholar and reader, it seems worthwhile to explore the kind of basic
assumptions and feelings, in terms of attitude and atmosphere, upon
which a considerable body of eighteenth century verse was written.

Amos Wilder, in a consideration of modern literature, raises this

difficulty and attempts a solution:
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No doubt it is misleading to characterize works
of the imagination in terms of theme or content.
llevertheless, for the moment let us look at the
matter from this confessedly partial point of
view, We can find some temporary justification
when we recall how many critics have used a

poem like Yeats' "The Second Coming" not merely
for an aesthetic discussion, but as a kind of
cultural document; or have discussed the novels
of Kafka, not to mention those of Malraux or
Silone, in a social context; or have drawn
connections between such paintings as those of
Dali, Chirico, Braque, and a supposed dissolution
of an older kind of personal consciousness; or
have pointed to D.H. Lawrence's analogous disgust
with an outworn conception of plot and character
belonging to a static and devitalized social order,
There is surely some validity in making such
cultural inferences from the work of the artist,
or identifying particular social judgments implicit
in poem or novel,*

From a close examination of Dryden's Religio Laici, Mason's Religio
Clerjci, Ken's Hymns and Poemg for the Holy Days and Festivalg of the
Church of England, and miscellaneous poems by several writers of the
late seventeenth and eighteenth centuries, certain cultural influences
and social judgments seem to be validly deduceable, The first of
these is an affirmation of Stephen Neill's statement that "in the
strict sense of the term there is, therefore, no Anglican faith. But
there is an Anglican attitude and an Anglican atmosphere."Al The
second is the historically novel, although logically obvious,
conclusion that this attitude and atmosphere continue during the
eighteenth century to influence most strongly a considerable body of
verses

A precise description of this influence is, as we have seen,
impossible, But it would center around such phrases as the limitations
of reason, the incarnation, the mystery of the trinity, the efficacy of

prayer and meditation, the virtues of love and humility, the authority
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of the seriptures and of tradition, and the means of salvation. Yet
these phrases are in themselves meaningless; only a discovery of them
in the poetry itself has given them the flesh and blood of overtones and
implications necessary for understanding. Contemporary theological
writings and earlier poetry have shown that there is a uniformity and

a consistency which can be called a tradition. But a tradition which is
vital will manifest itself in more than a few poems, and so it will be
useful to go exploring for these illusive qualities in a number of

minor writers and a number of scattered poems,



CHAPTER IV

Contemplative == on God to fix
His musings, and above the six
The sabbath-day he blest;
'Twas then his thoughts self-conquest
prun'd,
And heavenly melancholy tun'd,
To bless and bear the rest,

Christopher Smart, A Song to David
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