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Abstract

The thes's studies the Quaker thought of Robert Bardlay (1648-90), focusng upon his
theologicd views on the rdationship between sdf and others, from his soteriology to peace
tesimony. The thed's has two main objects, the fird is to raise the question about the modern
view of Barclay. Histheology has long been negatively treated as an exterior or foreign factor by
the present Liberal Quakers’ self-affirmative theology. The second is to explore another
possibility of underganding Quakerism and its practicd gpplications in pacifism, from a
different viewpoint than the empiricd, individudisic one today. The whole research is
conducted by using the concept of self asthe centra axisfor andyss.

By analysing Barclay’s theology and his peace testimony, and placing them within the
contexts of traditiond Chridianity, the thess indicates the other-absent character of Liberd
Quakeriam, and it shows an old-new Chrigtian task that Quakers take on as atestimony to God
and to Christ’s openness towards others. The specific themes are (1): ‘self-denial’ in Barclay’s
theology as a counter-faith againg sdf-reductive orthodox Calvinism and Arminianism, (2):
Peculiarity of Liberd Quakerism and their historiography endorsed by an unexamined premise
of sdf-affirmation, and the re-estimation of Barclay from that viewpoint, (3): Liberals’
sdf-centred orientetion in pacifism in their ample bdief in the caculability and reducibility of
others, (4): The doublegtance, or the possibility and impossibility, in Barclay’s view on
perfection and the Kingdom, which is the reflection of self-other rdations, as well described in
Barclay’s theoretical connection of perfection to Christ’s command to ‘love one’s enemies,’ (5):
the Church as a place to embody the Kingdom, and its practicd extension to the entire world in

pacifism, for the redisation of the Godly rule beyond the sef-contained logic.
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I ntroductory Chapter

There [on the Cross] the essentid act of Baptism was carried out, entirdy without our
co-aperation, and even without our faith. There the whole world was baptised on the ground of
the absolutely sovereign act of God, who in Christ “first loved us’ (1 John 4. 19) before we loved

him, even before we believed. —Oscar Cullmannt

|. Foreword

In a broader context, this thes's ams to reexamine the modernistic value of ‘sdf’ and
recondder a socid modd in modern society. It is usualy said that Modernism emphasises the
principles of ‘individuality,” ‘freedom,” ‘attonomy’ and ‘self-decision’; vaues which are
believed in free democratic naions to be supreme achievements accomplished through
long-term struggles against the medieva feudd bondage? However, individudism has been
held captive by the desire to control and oppress others. The present age has experienced such
redities as the two world wars, in which individuas were violently recollected into ‘Meta

narraive or ‘Grand narative,’ such as ‘God,” ‘Nationdism’ and ‘Ethnocentrism.> As aresult of

! Oscar Cullmann, Baptism in the New Testament, trans J. K. S. Reid, Sudies in Biblical Theology, No. 1
gLondon: SCM Press, 1950), p. 23.

Erich Fromm, The Fear of Freedom, reprinted, ed. (London: Routledge, 2002), p. 30. Whether this image of
‘bondage’ is correct or nat, the motif of being emancipated from old restrictions has been repeatedly used for
the reproduction and reinforcement of Liberals’ salf-understanding, in which they attempt to establish and prove
the legitimacy of their value of freedom by depicting the liberation as the battle between authentic Sdes and
fdse sdes. Not surprisingly, such a motif can be dso found in the establishment of Liberd Quakerism in the
judification of their own ideology and higtoriography. Thisis one of the research subjects to be explored in the
thess
® Theterm of ‘Meta’ or ‘Grand Narrative’ is of course borrowed from Jean-Frangois Lyotard, The Postmodern
Condition: A Report on Knowledge, trans. Geoff Bennington and Brian Massumi, Theory and Higory of
Literature, vol. 10. (Minnegpolis, MN.: Universty of Minnesota Press, 1984), p. 15 and 37. See ds0 Nancy’s
criticism of the redbsorption of individua deeth into an immorta community, in Jean-Luc Nancy, The
Inoperative Community, ed. Peter Connor, trans. Peter Connor, et d., Theory and Higtory of Literature, vol. 76.
(Minnegpalis, MN.: University of Minnesota Press, 1991), pp. 13-14. My thesisis not to trace the postmodern



this experience, some people began to go farther to deny the socid dimension of community and
seem to discard a communa sense of human society under the dogan of freedom. Many small
narraives and persond sories have emerged in this process, and these stories are kept by
smdler groups of people that exist together around the world. These persons and smdl groups
are usudly indifferent to one another; however, if there is a conflict of interest between them,
ther relationships can be aggressive, or even violent. If it were not so, people today would
smply identify themsdves with different, larger narraives such as ‘pseudo-reigion,’
‘fundamentalism’ and ‘anonymous public opinion.” In a sense, new narratives that spesk of
domination led by individuas have replaced old narratives that spesk of domination led by a
particular socid dassor group. Despitethisironic fact, people have not yet been ableto discover
away to escape such stuations, and they seldom question the vaues of ‘individudity’ and ‘sdf’
as their bagc frame of reference. This is partly because these vaues have been tightly linked
with a modernistic, science-molded smple view of truth;®> namely, truth as discovered by
subjectivity and verified by its experience and actions is the truth.® Certainly, empiricism or
positiviam has advanced our knowledge in naturd science and technology, but even in the areas

of vauejudgment involved, such as religion, mordity and history,” it alows members of a

discussons on ‘Grand narraive’ and counterarguments developed during the last saverd decades, but to
condder what sort of narrative the Chrigtian Gospel in Quakerism can present to the present days, whilst
admitting that, after al, humans must be built into some traditiona or socid scheme for their existence. The
topic will beexplored in 5.2.3. in thisthess.

* Fromm, The Fear of Freedom, p. 218.

> ‘[Karl] Barth took issue with liberdism at this strong point, the assimilation of the results and processes of
modern science to the Chrigtian faith, the aufficiency of psychology and mysticism as accounts of religious
experience, the welcoming acceptance of secular culture and an involvement in socid and politicd life resting
on the belief thet progress and the Kingdom of God were the same thing.” (John Punshon, Portrait in Grey: A
Short History of the Quakers (London: Quaker Home Service, 1984), p. 248).

® Thisideaisaso related to the principles of ‘autonomy’ and ‘self-decision.’

" Speaking of Quakerism, Gwyn’s study presents four moments of truth that have been used as the framework
of interpretation of truth since early Quakerism: ‘corregpondence theory,” ‘coherence theory,” ‘operationdist
theory,” and ‘pragmatism.” By using these philosophica aspects, he andyses the early Quaker experience of
trandformation and argues about the possbility of dialogues within and outside of Quakerism in the future



society to cry out ‘My truth is truth,” assuming that what they cannot see and what they cannot
understand is non-existence®

Many academic attempts to re-question Modernism and many effortsto construct anew
socid mode have been made in various fields. The main theme of the thesisis to explore this
problem as it rdates to the fidd of Quaker sudies. Specificdly, my intention is to examine
Liberd Quaker religion that is based on the gppreciaion of the sdf, (more precisely to borrow
Danddlion’s term, liberal-Libera Quakerism™), which seems to have been fdlen into the same
narrow path as other modern schools of thought in the absence of others™® The research
especidly reexamines so-cdled second generation Quakeriam and its core message of
‘sdf-denid,’ reflectively in order to reconsider theideologicad vauesof Libera Quakerism. This
core tenet, sdf-denid, has been much negaivey criticised by the sdf-praisng stance of
Liberalism. The thesis discovers away to view sdf-other relations that was actudly unvelled in
the traditiond Chrigtian message, and by doing 0, it explores a new possbility of offering a
sory about God and his peaceful Kingdom as a socid modd within the Quaker peace

testimony.

All traditions are invented traditions, and there is no tradition where its followers are conscious

of thetraditiona nature from its beginning. Tradition is something reorganised and projected to

(Douglas Gwyn, Seekers Found: Atonement in Early Quaker Experience (Wallingford, PA.: Pendle Hill
Publications, 2000), pp. 377-381). | think, however, these moments of truth are al science-based criteria, and
thereisasmple assumption that what religion says about can be molded into scientific models of truth.

8 According to Rorty, the mind of the west —the mind that is understood especially from the perspectives of
Cartesian and Kantian philosophies- has been tightly connected to the ocular metaphor: that isto say, ‘aspecid
Glassy Essence which engbles human beings to mirror nature.” (Richard Rorty, Philasophy and the Mirror of
Nature (Princeton, NJ.: Princeton University Press, 1979), p. 13 and 37). The ocular metaphor, in a common
view, iseadly transformed into the belief that what one cannot see does not exist.

® Pink Dandelion, An Introduction to Quakerism (Cambridge, Eng.: Cambridge University Press, 2007), p. 134.
| will further clarify what | mean by theterm “Liberal Quakerism’ in section [11 of this chepter.

19 Dandelion, An Introduction to Quakerism, pp. 151-152.



the past, in order to create and maintain the present (or future) value system within societies or
communities. Quakerism is no exception. The traditiond rdigiousidentity of Quakerism, which
was passed down to the present generation to some degree, was created by Quakers’ theologica
formation and establishment of their church system around the period of the Restoration, after
the political and ideological chaos in the earlier Quaker movementsin the 1650s™ The same
thing may be said of Liberd Quakerism. Liberdists developed their particular religious identity,
by utilising the historical heritage of the Quakers, to adapt to the modernistic sense of thetime™
Of course, the formation of tradition or higtorica identity is not wrong in itsdf. Human beings
are raised and nurtured by their own cultures, learning the patterns of feding, thought, and
relevant behaviour within a community. Without learning from these culturd models, people
could not live a common life. The problem is, however, whether or not a tradition or socid
narrative works well in red Stuations. If it is dysfunctiond, the only choice is to reform the
model. | do not intend to say that Quakerism today has falled in dl agpects, nor that Liberd
Quakers are dl uniform in faith and practice, but that we should reconsder whether Libera
theology is able to respond to the changing socia and political Situations within and outside of
the community, or whether it confines itsdf to its own interna sdlf-world.*® Christian theology,
and aso Quaker theology, should take on the task of answering the questions about the current

date of affairsin acongructive way, while respecting the deep roots of itstradition.

! Rosemary Moore, The Light in their Conscience: Early Quakersin Britain 1646-1666 (University Park, PA.
The Pennsylvania State University Press, 2000), p. 222.

12 Alice Southern describes the Liberal Quaker history asintended for the construction of Liberal identity in her
Magter theds, “The Rowntree History Series and the Growth of Liberd Quakeriam: 1895-1925’ (Magter of
Philosophy dissertation submitted to the University of Birmingham, March 2010). My thesis, especidly in the
second chapter, sheds another light upon the matter of Liberd ideological manipulation of Quaker history from
amoretheologica and philosophica viewpoint.

3 Ben Pink Dandelion, et &l., Heaven on Earth: Quakers and the Second Coming (Birmingham: Woodbrooke
College, 1998), p. 193.



[1. Topicand Aimsin Detall

The Rdigious Society of Friends (commonly caled the Quakers) has borne testimonies
againg, and actively engaged in, various socid problems™ It is especidly known as one of the
Historic Peace Churches, dong with the Mennonites and Brethrens, and it is renowned for its
peace-making efforts on various levels™ Asis sometimes pointed out, the underlying principle
of their sodid activity istheir faithininward light.® Thisinward light is, in someway, related to
the interiority of human beings, in that God’s light is believed to be endowed and planted into
the human heart by Christ’s redemptive death.'’ In this sense, changes in the concept of sdif are
closaly linked to changesin views of the light within, and even changes in pecifist thought. For
example, for early Quakers, inward light was congdered to strongly contrast human menta
faculties, such as reason, will and conscience™® Therefore, Quakers urged that human beings
should bring their selves to nothingness, to receive and partake in inward light, and to slently
ligen to the word of God.”® Early Quakers presented their peace testimony out of this
understanding. George Fox (1624-91), the founder of the Quaker movement, saysin his Journal,
‘The Spirit of Chrigt brings us to seek the peace and good of dl men, and to live peaceably; and

leads us from such evil works and actions as the magistrates’ sword takes hold on®” A

¥ Originally, pacifism did not exist from the beginning of the Quaker movement in the 1650s (Barry Reay, The
Quakers and the English Revolution (London: Temple Smith, 1985), p. 107). Moore argues that Quaker
pacifism was intended to survive in the severe sSituations that were full of politica pressures and persecutionsin
the Restoration period (Moore, TheLight in their Conscience, p. 181).

15 See the article of ‘Friends, Society of in L. Cross (1% ed)), E. A. Livingstone (3° ed.), ed., The Oxford
Dictionary of the Chrigtian Church, 3%, (New York: Oxford Universty Press, 1997).

* Howard H. Brinton, Friends for 300 Years The History and Belief of the Society of Friends sSince George

Fox Sarted the Quaker Movement (New York: Harper & Brothers, 1952), p. 29.

1" Robert Barclay, An Apology for the True Christian Divinity, stereotype ed. (Philadelphia, PA.: Friends’ Book
Sore, 1908), p. 132.

8 Bardlay, Apology, pp. 142-146. See dso John L. Nickalls, ed., The Journal of George Fox, reprinted ed.
(Philadelphia, PA.: PhiladelphiaYearly Mesting, 1985), p. 274 and 471.

9 Barday, Apology, pp. 352-353. Nickalls, The Journal of George Fox, pp. 346-348.

% Nickalls, The Journal of George Fox, p. 699.



Declaration from the Harmless and Innocent People of God called Quakers (1661), which has

been the basis of Quakerstestimoniesagainst war,” also offersaclear statement:

by the Word of God’s power and its effectud operation in the hearts of men, the kingdoms
of this world may become the kingdoms of the Lord, and of his Chrigt, that he may rule and
reign in men by hisspirit and truth, thet thereby dl people ...may be brought into love and unity

with God, and onewith another®

As shdl be seen in the third chepter, however, such a badc sance on peace issues has
considerably changed particularly under the influence of Liberd theology in the twentieth
century. Liberd Quakers have come to place a grest emphasis upon human conscience and
reason, consdering these faculties to be deified and snless. They go so far as to believe God’s
light to be merdy an atribute of humanity, ‘that of God in everyone® Rufus M. Jones
(1863-1948), one of the mogt influentid figures within earlier Libera Quakerism, States that
‘conscience is both divine and human. In origin it goes back to the very mord nature of God
himsalf.2* For him, ‘conscience’ is even asynonym for ‘sdlf-consciousness’ as thinking process,
or reeson® This meansthat adivine and sinless nature is extended even to human subjectivity.
Thus, in contrast to early Quakers who regarded the menta fact as different from God’s light,

human nature came to be consdered as sacred: namely, humanised God. The belief in this

! Peter Brock, The Quaker Peace Testimony 1660 to 1914 (York: The Ebor Press, 1990), p. 25.

% Nickalls, The Journal of George Fox, p. 400.

% Jung Jiseok, ‘Quaker Peace Testimony, Ham Sokhon’s Idea of Peace and Korean Reunification Theology’
(PhD dissertation submitted to the University of Sunderland, March 2004), pp. 59-61. Danddion, An
Introduction to Quakeriam, p. 132. Martin Davie, British Quaker Theology since 1895 (Lampeter: The Edwin
Mélen Press, 1997), pp. 140-141.

% Rufus M. Jones, The Nature and Authority of Conscience (London: The Swarthmore Press, 1920), p. 66.

% Jones, Conscience, pp. 45-46 and 56-57.

% Barclay, Apology, pp. 142-146.



capacity for goodness and respect towards each other’s innae divinity came to be bdieved as
the basis for, and the effective means of, Quaker peace-making efforts®’ Neverthdess, it is a
well-known fact that a neo-orthodox theologian named Reinhold Niebuhr (1892-1971), one of
the mogt influentid theologians in the United States paliticd sphere, harshly criticised the
optimistic belief of the Liberal Quakers during the rise of Nazi Germany in the 1930s and 40s*
In Niebuhr’s view, Liberd pacifiam including the Quaker verson was an irresponsble attempt
to escape from the harsh redlity of socid conflicts and wars® and to forget the very fact that
human beings, as long as they live, cannot avoid participating in Sin (violent relaions with
others).® For this reason, humans must take responsibility of realising relative justices in the
world® Certainly, his criticism is right to the point. Liberdism has a kind of theoretica
difficulty: namdly, the tota absence of otherness in the identification of God with the sdf, as
Niebuhr cdams, which led to the naive understanding of the world, and to the oblivion of
others™

These things consdered, Quakers’ ways of sdf-understanding, or the ways of viewing
the sdf, have aclose rdaionship with ther paradigms on God and practica socid applicaions,
especidly in the peace testimony. Therefore, in this thes's, | address the questions of how to
recognise others as otherness and how to properly edablish sdf-other redions, by

retrospectivey and reflexively examining Quaker soteriology, perfectionism, ecclesology and

%" Jiseok, ‘Quaker Pesce Tesimony,’ p. 62.

2 3ohn C. Bennett, ‘Reinhold Niebuhr’s Social Ethics,” in Charles W. Kegley and Robert W. Bretadl, ed.,
Reinhold Niebuhr: His Rdigious, Social, and Palitical Thought. The Library of Living Theology, val. II. (New
York: The Macmillan Company, 1956), pp. 64-65.

2 Bennett, ‘Niebuhr’s Social Ethics,’ p. 49 and 66.

¥ Bennett, “Niebuhr’s Social Ethics,” pp. 68-69.

3 Reinhold Niebuhr, Moral Man and Immoral Society: A Sudy in Ethics and Politics (Loisville, KY.:
Westmingter John Knox Press, 2001), pp. 31-32.

% The matter of absence of others or othernessin Liberal Quakerism will be theologically and philosophically
explored in detailsin the second and third chaptersin thisthesis.



eschatology, mainly focusing upon the concept of ‘self’ and its neighbouring ideas, such as
‘reason,” ‘will” and ‘conscience.” Thisis donein order to facilitate an extended discussion of the
Quakers’ peace and jugtice movement. Particularly, here | want to focus on the theology of
Robert Barday (1648-90), one of the leading figures of early Quakerism, who systematised
Quaker fath for the powerful defence of this group againg persecution from orthodox
Cavinism.® Barday, | would say, who lived during the period when the Medieva framework
transformed into Modernism, conscioudy followed a different path from René Descates
(1596-1650) and his modern thought “cogito ergo sum,” aprinciple which is characterised by the
reduction of al things into subjectivity.® Barday provides us with an old-new Quaker
persoective on sdf-other reaions, when the concept of otherness is neglected in Liberd

reductionism.

The specific research themes of Barclay’s theology are about:

(1) Barclay’s universal redemption thet is the core part of his theology, which has long been
misread in Liberd ideology. The themeis explored as a preparatory study of Barclay’s view
on otherness.

(2) Barclay’s theological viewpoint on sdf-other rdaions this point is darified most
thoroughly in his perfectionism and his view of the Kingdom, both of which ideas are
summarised by Chrig’s command to ‘love one’senemies’

(3) Barclay’s gpplication of these two idess in the practical dimensons of ecclesagticd and

¥ For the detailed profile of Robert Barclay and his life, refer to M. Christabel Cadbury, Robert Barclay: His
Life and Work (London: Headley Brothers, 1920). See dso D. Elton Trueblood, Robert Barclay (New York:
Harper & Row, 1968).

¥ In regard to the matter of whether or not Barclay is Cartesian, there is an intense controversy especialy
between Hugh S. Pyper and R. Mdvin Keiser. Seethe section 111 in this Introductory Chapter. Thistopic will be
adsofully dedt with in thefirst chepter of my thesis.



socid activities, especidly pacifism is explored to show the characteristics of Barclay’s
peece testimony which is narrated within the theologicad framework of inward light as
otherness.

(4) The potentidity for Barclay’s theology, which refuted orthodox Cavinism in the
Sseventeenth century, to reply to the criticism of present Quaker pacifism leveled by

neo-orthodoxy, and to respond to present politica and plurdigtic Stuations.

This research, in its entirety, dso intends to relativise Liberds’ sdf-oriented religious vaue, and
to reconsder the Neo-Hegdian hitoricd view, which is eager for the find completion of the self
in the unity with the Sdf of God. The whole research is designed to ensure that Quakerism will
rediscover the importance of its characteridtic tenet of ‘inward light’ as a counter-message

againg the humanigtic logic of sdf-respect, sdf-reward and sdf-retribution.

[11. Liberal Quakerism and Quakerism in Japan

It is necessary to define the term ‘Liberd Quakerism’ as Liberd Quakeriam is
encompassed within my re-examination of the conventiona estimation of Barclay’s theology. It
isdifficult to make adear definition about who liberd Quakers are and what Liberd Quakerism
is Liberd Quakers are theologicaly diverse® and dso they operate without a creed.®
However, many researchers atempt to portray theologica features of Liberd Quakerism. For
ingance, Martin Davie argues that Snce the Manchester Conference, which was held in 1895,

Quiakerism has accepted Liberd theology,®” which was fitted for the wider currents of modern

® Davie, British Quaker Theology, p. 137.
% Dandelion, An Introduction to Quakerism, p. 137.
¥ Davie, British Quaker Theology, p. 58. See dso Elizabeth Isichei, Mictorian Quakers (London: Oxford



thought,® on the initiative of university-educated young Quakers such as Jones, John Wilhem
Rowntree (1868-1905), and John W. Graham (1859-1932).% They thus transformed the Quaker
fath into areigion which differed ‘substantidly from both the core of conviction [the basis of
Christian beliefs] and the Quaker tradition.*” The theological festures are (1) its acceptance of
the scholarly results of modern science such as Darwinism and biblica criticism, (2) its
progressive view of history, and sense of more intimate relaion of humanswith God through his
immanence, (3) its emphads upon experience as the primary base of rdigious truth rather than
the Bible™

Sincethe 1960s, Liberd Quaker ideology, keegping its basi ¢ tenets such as the adaptation
to modern thought, immanent God, and empiricism, has further changed somewhat to the
extreme in terms of its religious diversity, namely diverserdigious interpretations of deity.*
Fink Danddion cdls this present-day radicd orientation of Quakerism ‘liberd-Liberd

Quakeriam.” Hesays.

That set of characterigtics[underpinned by their rationdist modernist gpproach], so rooted in
experience and its interpretation in changing times, each new reveation with more authority
than thelagt, dlowed and then encouraged Liberd Quakerism to be ardigious enterprise dways

on the move. Theterm “libera-Liberd Quakeriam’ is used here to describe this plurdigtic and

University Press, 1970), p. 40.

% Davie, British Quaker Theology, p. 57 and 67. Seedso Isichei, Victorian Quakers, pp. 40-42.

¥ Davie, British Quaker Theology, p. 75.

“ Davie, British Quaker Theology, p. 137. In regard to Davie’s definition of the core of conviction of
Chridtianity, refer to pp. 6-8.

“! Davie, British Quaker Theology, pp. 67-74. Seedso Isichel, Mictorian Quakers, pp. 33-39.

“ Davie, British Quaker Theology, p. 268. For the details of Liberal ideological developments since the 1960s,
seethefifth and sixth chapters. See dso Danddion, An Introduction to Quakeriam, pp. 133-134.

10



consequential modification of earlier Liberd Quakezrism.43

From a sociologica viewpoint, Danddion atempts to identify the nature of the present-day
Quakerism with ‘the behaviord creed,*” in contrast to creedd systems of bdief in other
churches. This behaviourd creed, Danddion argues, is a particular characterigtic of Liberd
Quiakerism today.® He argues that Quakers have ‘acredd atitude to form or practice*® which
actudly functions to regulae the behaviourd patterns of members within Quaker meetings as a
place for seeking for truth. This means that the members of the Rdligious Society are tolerated in
terms of what they believe, but congtrained on how they perform their Quakeriam. Aslong as
Friends conform to the behavioura patterns, it does not maiter whether they are ‘Mudim, Hindu,
Sikh, and Buddhist Quakers, theist and non-theist, agnostic and atheist.*”

Japanese Quiakerism, with which my research is contextually concerned, can be said to
be marked by both of the early and present-day features of Liberd Quakerism. Quaker fath was
first introduced into Japan in 1885 by Philadephia Yearly Mesting (orthodox).”® Protestant

Christianity including Quakerism was adopted mainly by theintdlectud dite,* who hoped that

“ Dandelion, An Introduction to Quakerism, p. 134.

“ Danddlion, An Introduction to Quakerism, p. 137.

“* Dandelion, An Introduction to Quakerism, pp. 134-137.

“ Dandelion, An Introduction to Quakerism, p. 137.

" Dandelion, An Introduction to Quakerism, p. 134.

8 Akio Dohi, Nihon Protestant Kirisuto-kyo Shi (A History of Protestant Christianity in Japan), 5"ed. (Tokyo:
Shinkyo-shuppan, 2004), pp. 13-14. Japan Yearly Mesting was officidly set up in 1917, and it belongs to the
liberal branch, which worship is conducted in the unprogrammed style (The 100" Anniversary Committee,
Japan Yearly Meeting, Kirisuto Yi-kai no Shiori (A leaflet about the Religious Society of Friends), (Tokyo:
Japan Yearly Mesting, n.d.), pp. 1-3.

" Drummond says ‘the bulk of the lesdership and a relatively large part of the memberships of the church [in
Japan] until well in to the twentieth century were drawn from these samurai” (Richard H. Drummond, A History
of Chridtianity in Japan (Grand Rapids, MI.: William B. Eerdmans Publishing Co., 1971), p. 168). They were
actudly the samurai cdlans who supported Tokugawa Shogunate and who was defeated in the civil wars
between the old regime and the Meiji government. In the subsequent ages, they were excluded from the fields
of politics and administration, and therefore, they found their places in society by engaging in educationa and
socid activities through Chrigtianity (Dohi, A History of Protestant Chrigtianity, pp. 43-44).
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the western spirit of Christianity would make a contribution to the modernisation of the country
after the Maiji Restoration (1868), (and would contribute to the establishment of a new libera
democratic and pacifist regime after the Second World War).® This caused a serious issue how
Japanese Chrigtians should think of the traditiond religious contexts, such as Shinto, Buddhism
and Confucianism but particularly it was daimed by its new adherents that Quakerism was
the mogt gppropriate and most easy-accessible western rdigion for the Japanese people. Inazo
Nitobe (1862-1933)> says that ‘they [Christian sermons and books] were not & al convincing
to me. Only in Quakerism could | reconcile Chrigtianity and with Orienta thought.>® Thus,
Quaker faith has been optimidticaly accepted as a universd method of sdf-cultivation which
would nurture a consequential development of the entire society and the world™> As aresult of
the syncretism with the traditiona religions (which stress the awakening of red sdf or mord

development), ® Japanese Quakerism has further enhanced its own liberd modernist

* Dohi, A History of Protestant Christianity, pp. 43-47, 55-57 and 449-450, p. 417 and 434. See ds0
Drummond, AHistory of Chrigtianity in Japan, p. 186, pp. 273-274.

*L Confucianism had been the main ethicd base of the ex-ruling dass, namdy the samura class, who
condtituted the larger part of Japanese Chridtians after the Meiji Restoration. For some Chridians, such as
Joseph Hardy Neesma (1843-90), a founder of the Dashisha schools, Confucianism was detesteble in its
tyrannical neture, whilst for many other Chrigtians the dedication to Jesus Christ wias understood in terms of the
samurai loyaty to thelord (Drummond, A Higtory of Chridtianity in Japan, p. 178).

%2 |Inazo Nitobe was acentral figurein Japanese Quakerism. Heis il symbolic within the movement in Japan.
He was an agriculturit, educator, and dso worked as the under-secretary-genera of the Leagues of Nations
from the years of 1920 to 1926, so that he would be a bridge between Japan and the western countries. See the
article of “Nitobe Inazo’ in Gen Itasska, ed. Kodansha Encyclopedia of Japan (Tokyo: Kodansha, 1983).

% Inazo Nitobe, ‘A Japanese View of Quakerism,” in Nitobe Inazo Zenshu (The Works of Inazo Nitobe), 15 vol.
(Tokyo: Kyobunkan, 1970), p. 335. This paper was an English lecture presented at the University of Genevain
1926.

* ‘the Confucian idea of benevolence —dare | a0 add the Buddhist idea of pity? —will expand into the
Christian conception of love. Men have become more than subjects, having grown to the estate of citizen; nay,
they are more than citizens—being man.” (Inazo Nitobe, Bushido, The Soul of Japan: An Expostion of Japanese
Thought, 10" revised and enlarged ed. (New York: G P, Putnam’s Sons, 1905), p. 186).

* Nitobe found the similarity between Christianity and orienta thoughts in terms of cosmic consciousness,
namdy the same idea found in early Libera Quakeriam: ‘Eastern philosophy loves to contemplate on the
identity of individua life with the life of the Whole. ...this cosmic constiousness is the experience of many
minds among al the races of the world. It is an experience whereby man is convinced beyond a shadow of
doubt that he is a Spirit and that his Spirit is in dose communion with the Spirit of the Universe” (Nitobe, ‘A
Japanese View of Quakerism,” pp. 337-338). He continues that “The central doctrine of Quiakerism isthe belief
inthis Cosmic sensewhich they call the Inner Light” (Nitobe, ‘A Japanese View of Quakerism,” p. 340).
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orientation: for ingance, as a seeking dtitude towards persond spiritud authenticity to help
identify the true sdf, through meditation. | have written this thesis out of this Jagpanese context;
and from these socio-ideological wider contexts within Quakerism, the thes's uses the term of
‘liberd’ to refer to the features of this form of present-day Quakerism, such as empiricism, a
mysticd interpretation of faith, an optimigtic view of human nature in terms of its conjunction

with the divine, and rdigious plurdism unbound by a creed.

I'V. Reationship to Previous Scholar ship

1. Robert Barclay’s Theology

Barclay was highly approved of by Fox and other Quaker leaders in the seventeenth
century for hisvindication of the religion, and even now, heis generdly estimated to have been
aleading theologian of the movement.®® However, opinions are divided in academic fidds asto
whether Barclay has truly made a large contribution to Quakerism. On one hand, in the early
twentieth century, researchers such as Jones and William C. Brathwaite (1862-1922) accused
Barclay of being the main cause of Quakers’ decline, namely Quigtiam in the eghteenth
century.”’ Jones states that ‘Robert Barclay ...held the central positions of the continentd
quietists, and that his Apology is one of the main direct sources of Quaker Quietisn.>®
Braithwaite says, ‘it [Barclay’s explanation of the Light] is not an adequate expresson of the

living Quaker experience and would become the parent of a spiritua passvity whose negetions

% Brinton, Friendsfor 300 Years, p. 31. See dso Cadbury, Robert Barclay, p. 11 and 62.

> According to Jones, the characteristic of Quietism is a sharp separation between the sphere of natura world
and supernatura world (Rufus M. Jones, The Later Periods of Quakerism, val. 1. (London: Macmillan and Co.,
1921), p. 35).

% Jones, The Later Periodsof Quakerism, p. 59.
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would react disastroudy in later periods of the Society.™ Along the same line, Hugh S. Pyper
accuses Barcdlay’s theology of its Cartesan dudistic way of thinking, and for its falure to
express aliving experience and adynamic relationship with God and Christ.®

On the other hand, Barclay’s works have come to be dosdy re-read and his theology
has been revduated since the middle of the twentieth century. For instance, Howard Brinton
argues that Barday enabled Quaker thought to survive by reinterpreting it in his time, and he
regards Barclay’s Apology to be ‘the most complete interpretation that we have of Quakerism as
thought about®™ D. E. Trueblood appreciates that Barclay intellectudly refined the smple
messages of the early Quakers, saying ‘Without Fox, Barclay would have had very little to say,
but without Bardlay, what Fox said would have been forgotten.®” Concerning Barclay’s relation
to Descartes, Trueblood aso argues tha there is a big contrast between Descartes and Bardlay,
for the latter’s theology relies not on rationdism, but on adirect spiritua experience® J. Phillip
Wragge, in his studying of Barclay’s theologica connection to his colleague, George Keth
(1638-1716), asserts that Barclay played a specid role in guarding Quakerism againgt orthodox
Cavinism and Pdagianism,®* by showing living and saving heart knowledge of God.®
Furthermore, Wragge argues that Barclay’s spiritua passvity, which is criticised by Brathwaite,
is intended to safeguard the work of Christ against human efforts to reach God, such as the

efforts of Pdagians and modern Quakers® When R. Mdvin Keiser builds a counterargument

% William C. Braithwaite, The Second Period of Quakerism, prep. Henry J. Cadbury, 2™ ed. (Cambridige,
Eng.: The University Press, 1961), p. 391.

® Hugh S. Pyper, ‘Resigting the Inevitable: Universal and Particular Salvation in the Thought of Robert
Barclay,” Quaker Rdligious Thought, val. 29, No. 1. (1998): 5-18, pp. 17-18.

% Brinton, Friendsfor 300 Years, p. viii.

% Trueblood, Robert Barclay, p. 3.

% Trueblood, Robert Barclay, p. 148.

® . PhillipWragge, The Faith of Robert Barclay (LLondon: Friends Home Service Commiittes, 1946), p. 35.

% Wragge, The Faith of Robert Barclay, p. 38,

% Wragge, The Faith of Robert Barclay, p. 45.
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especidly againg Pyper, he asserts tha Bardlay certainly uses Cartesan categories to find the
common ground with his opponents, but he explains his own religious experience by usng a
non-dualistic ‘relationa method.*”

In short, these arguments about Barclay are generdly about whether or not his theology
isdudism, (or whether there is asharp separation between subject and object, mind and body, or
humanity and God, etc.), and more often about whether or not Barclay fails to fully express a
living faith in God. However, as Trueblood rightly points out® al human discourses are
essentidly dudidtic, and S0 even these critiques concerning Bardlay, in fact, end in dudism. (To
illugtrate the point, both Pyper and Kelser’s discussonsfdl into asort of duaism, asthey regard
duaism to be ‘unessential” and non-dudism to be ‘essentid’). Spesking from a different angle,
these conflicting estimations of Barclay result from the fact that the researchers understand
human nature in different ways and from different perspectives. Jones and Braithwaite have an
optimigtic view of humanity, and consder the sdf to be divine and sacred. Pyper dso seemsto
have an optimigtic view; he believes that one can easily overcome, and escape the boundaries of
dudigic ways of thinking, when identifying Barcdlay’s theology as a form of Catedan
dudism.® (Furthermore, when Pyper condemns Barclay for giving no details as to how a

person can be religioudy saved, he incomprehensibly omits Barclay’s main motif of sdf-denid

® R. Méelvin Keiser, “Touched and Knit in the Life: Barclay’s Relational Theology and Cartesian Dualism,’
Quaker Sudies. vol. 52. (2001): 141-164, p. 162. According to Keiser, the rdlationa method is the way of
‘relating to selves open in their depth and to the divine presence moving in their midst.” (Keiser, “Touched and
KnitintheLife’ p. 142).

Trueblood, Robert Barclay, pp. 18-19.

® Pyper, ‘Resisting the Inevitable,” pp. 17-18. Pyper points out Barclay’s lacking of the doctrine of the Holy
Spirit. He argues that the Holy Spirit endbles us to establish a dynamic relationship with humanity and God.
Whether his judgment on Barclay’s theology is correct or not, however, it should be admitted that the work of
Goad through the Spirit could have no power and meanings for human beings, without being recognised by
them. In asense, even the work of God or the Spirit cannot escape from the reduction into human subjectivity
and itsdudigtic way of expression.
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for selvation and reconciliation.” It may seem that Pyper assumes the sif to be the fundamental
essence of redlity, which cannot and need not be re-questioned nor problematised, despite his
criticism of modern philosophy). Meanwhile, Brinton holds that in contrast to the idedlists of the
late nineteenth century, people have come to have amore pessmigtic view of human nature after
the two world wars in the previous century.” Keiser admits to human limitations, or their
dudidtic inclination, but & the same time, he finds a non-rationa and relationa dimenson in
human depth.”? In sum, just as Wragge asserts,”® these researchers’ understanding of the sdif
can be said to mirror their discussons and estimations of Barclay’s theology. Therefore, | choose
not to address the bottlenecking problem of dudism, as it results from the nature of language
activity itsdf, but | think it better to focus my thess upon the issues of ‘sdf-identity’ and
‘sdf-other rdations’ and to consder Barclay’s peace testimony and its Sgnificance in present

times by thoroughly examining Quakerism from these viewpoints.

2. Quaker Peace Testimony

There are many precedent sudies that ded with Quaker peece testimony. As examples
in higtoricd science, Peter Brock and Thomas C. Kennedy make detailed surveys of Quaker
pesce testimony, the former from 1660-1914, and the |atter from 1860-1920.* In regard to the
present-day Liberd pacifism since the twentieth century, Jung Jseok provides a useful

perspective on its nature. As partidly observed above, he andyses Liberd Quaker peace

™ Pyper, ‘Resisting the Inevitable,” pp. 13-14. According to Barclay, a Christian must “know the natural will in
itsown proper motions crucified, that God may both moveintheact and in thewill.” (Barday, Apology, p. 349).
! Brinton, Friendsfor 300 Years, p. ix.

& Keser “Touched and Knit in the Life,” pp. 141-144 and 147-149.

" ed with our early 20" century optimistic view of man, Barclay is a pessimist; compared with the
generai 17" century pessmigtic view of man heisan optimist.” (Wragge, The Faith of Robert Barclay, p. 50).

™ Thomas C. Kennedy, British Quakerism 1860-1920: The Transformation of a Religious Community
(Oxford: Oxford University Press, 2001).
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testimony in terms of its four shifts.” Especidly, in the andysis of the second shift, which wasa
shift “from a Chridtianity-centered basis to Chrigtian, non-Christian and non-rdigious bases;’
Jseok argues that athough early Quakers based ther peace tesimony upon the Spirit and the
Word of God, Liberd Quakers have come to place a greet emphasis upon human conscience
and reason, which they think to be deified and dso to be a sure means of peace-making.”
Furthermore, setting aside many writings on how to practicadly perform peace activities (such as
the writing of Laurence S. Apsey”), when it comes to Niebuhr’s criticiam, only Lonnie
Vdentine™ and Brinton™ bring forward counterarguments, athough their counterarguments go
little beyond Niebuhr’s critical scope.

As for Barclay’s peace testimony, as far as | know, there are only a few scholars who
focus on the topic. For example, Trueblood tekes a short look a Barday’s pacifism and

decribesits characterigtic asbelow:

In accepting non-resistance for himsdf, yet seeing that it would bewrong to try to legidate it
for the unprepared, Barclay was upheld by the conviction that advance comes only when afew
go on ahead. ...Barclay maintained, with equd redlism, that there should be some in the world
who seek to present astandard of Chrigtian perfection, by going the whole way now. ...Such, in

any case, was the peace testimony of Robert Barday.®

™ They are as follows (1): from a tetimony against war to the testimony for peace, (2): from a
Chridtianity-centered basis to Chrigtian, non-Chrigtian and non-religious bases, (3): from a prescriptive to a
permissive attitude, and (4): from a narrow to a broad concept of peace (Jiseok, ‘Quaker Peace Testimony,” p.
22).

70 Jiseok, ‘Quiker Peace Testimony,” p. 45.

" Laurence S. Apsey, Transforming Power for Peace, A" ed. (Philadelphia, PA.: Friend Book Store, 2001).

™ Lonnie Vaenting, ‘Power in Pacifism: A Response to Reinhold Niebuhr, Quaker Religious Thought. vol. 23.
(1988): 23-35.

0 Brinton, Friendsfor 300 Years, pp. 166-170.

& Trueblood, Robert Barclay, p. 248.

17



Margaret E. Hirg gppreciates Barday’s significance in Quaker peace testimony. She argues that
dthough earlier Quakeriam only attempted to defend its pacifism agangt misundersanding
from the outsde, ‘Barclay first showed it in its true relation to their whole body of belief, then
urged it on his fdlow Chridians as an essentid part of Chridianity, and findly he made a
definite effort towards the restoration of peace to the war-ravaged countries of Europe®” Brock
estimates that Barday took on the task of providing a sysematic and thorough explanation of
the peace testimony of early Quakers including Fox; they strongly refused to participate in war
according to inward light and the Bible, whist admitting magistrates’ power and authority as
ordained by God.# Brock aso argues that Barday’s apped to human reason is anew dement
of progressin Quaker peace testimony, saying that thisis ‘ahumanigt strand in their thinking on
war and society that eventualy blossomed out into the humanitarian rdief activity that has

become so cdlosdly associated with the Quaker namein our century.®

Thus, Quaker pacifiam changed greatly within Liberd Quakeriam as a result of its theologicd
dteration of the sdf. Comprehensvey spesking, the issue of sdf-understanding is akey factor
in Quaker theology, in the conflicting academic evauations of Barclay, and even in Quaker
peace testimony. Furthermore, previous studies of Barclay’s peace tesimony have smply given
outlines of the matter, and no in-depth research has been carried out on the particularities of
Barclay’s thought. For these reasons, this research is probably the first one to ded fully with

Barclay’s theology and his peace testimony from viewpoints of sdf-identity and sdlf-other

8 Margaret E. Hirst, The Quakers in Peace and War: An Account of their Peace Principles and Practice
glz_ondon: The Svarthmore Press, 1923), p. 137.

Brock, The Quaker Peace Testimony, pp. 27-28.
& Brock, The Quaker Peace Testimony, p. 29.
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reaions.

V. ThessOutline
The frame of the thess is composed of the following contents, excluding the

Introductory Chapter and the Conclusion:

TheFirg Part:
Chapter 1: Issues of Sdf: The Meaning of Passvenessin Bardlay’s Theology
Chapter 2: Changes of Salf Concept in Quakerism and the Liberd Higtoricd View
The Second Part:
Chapter 3: Quaker Peace Testimony in the Twentieth Century
TheThird Part:
Chapter 4: Perfectionism and God’s Kingdom

Chapter 5: Barclay’s Ecclesology and Peace Testimony

The Firg Part: The Firg Part, which includes the first and second chapters, ams at reviewing
universal redemption as the core concept of Barclay’s entire thought, and clarifying the meaning
of ‘passiveness’ or ‘self-denial,” which for Barclay is the point of divergence for savation. Also
in reldion to this theme, the Firg Pat ams a reevauaing Barclay, who has long been
negatively treated in Quaker dudies. Given the long-term and large influence of Liberds in
Quaker academiam, this review is indispensable if we are to look further into Barclay’s pacifist
sance.

Specifically, in the first chapter, I make a survey of Barclay’s soteriology in terms of the
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following three concepts ‘Inward Light,” ‘Day of Visitation’ and ‘Passiveness,” by examining
Barclay’s An Apology for the True Chrigian Divinity (1678) and other writings in Truth
Triumphant (1690). As for the intricate idea of ‘passiveness,” researchers in the early twentieth
century have condemned Barclay, accusing him of being the main cause of Quietism later inthe
eighteenth century. Therefore, I attempt to clarify the meaning of ‘passiveness’ by critically
examining Barclay’s concept of self and its neighboring ideas (such as reason, will and
conscience) in comparison with contemporary theologies and philosophies. For indance, a
serious controversy between orthodox Cavinists and Arminians regarding human free will in
early seventeenth century Holland is dedlt with, because this controversy is considered to have
had a ggnificant influence upon Barclay’s theological stance on passiveness. Also, I examine
Barclay’s view on the self by clarifying the distinction between his ideas and Descartes’ cogito, a
concept which was of greet influencein hisdays. And the sgnificance of nothingness asthe core
of Barclay’s Quaker theology is further clarified by examining German mysticism, which had a
close relationship with early Quakerism.

In the second chapter, | find a clue that helps to reconsider Barclay’s thought by tracing
changes of the sdf throughout the entire Quaker tradition, from the first and second generations
through Quietism and Evangdlicdism to Liberaism today, with references to transformationsin
contemporary ideologies and socid environments. | bring to light differences between Barclay,
Jones and Brathwaite’s undergandings of the sdf. Then, | reconsder the conventiond
esimations of Barclay made by these Liberd writers. Notable figures examined in reaion to
changes in sdf concept are especidly George Fox, the second-generation Quaker Elizabeth
Bathurgt (1655-85), Quietist Job Scott (1751-93), Evangdica Henry Tuke (1755-1814), (dl of

whom are typica of eech tradition), and aso severd Liberd writers including Jones and
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Braithwaite. Upon examination, substantial modification of Quaker thought within Liberaism
in regard to the sdf and its accompanying idees is evident, as is its underlying politicd
moativation to judtify itsalf behind the Liberd historical view of Quakerism. This becomesafocd

point to re-assess Barclay’s theology within the Quaker tradition.

The Second Part: The Second Part, namdy the third chapter, shifts the topic to peace testimony,
going on to review Quaker pacifiam as presented by Libera Quakers in the twentieth century.
And | ook deeply into the couter-argument againgt Liberd pacifiam at that time. As dready seen,
Reinhold Niebuhr, one of the neo-orthodox theologians, bitterly criticized Liberd Quaker
pacifism around the time of the Second World War. His criticism is shrewd and must not be
ignored, given that his thoughts have actudly influenced socid and foreign policies in the
United Sates® Hence, in this chapter, | first outline the differences between Niebuhr’s
viewpoint on peace and that of the Libera Quakers, mainly in regard to their understanding of
human nature. Next | make a brief survey of counterarguments made againgt Niebuhr by
Quakers and other Chridian pacifigts, such as the Mennonite John H. Yoder, and the United
Methodis Sanley Hauerwas, in order to identify the characteristics of Liberd Quaker pacifism.
Then | raise examples of problematic points regarding ‘computability” or ‘calculability’ found in
the arguments of both Niebuhr and the Liberd Quakers. This is done by criticaly examining
ther pogitions from today’s philosophica perspectives on being (identity) and violence, such as
those presented by Jacques Derrida and the post-Derrida generation. These perspectives might
provide a new indght about sdf-other rdaions. Findly, the third chapter shows theoreticd

limitations of sdf-concern found in neo-orthodoxy as well as Libera thought, and defines

¥ Seethearticle of ‘Reinhold Niebuhr’ in Michael Walsh, ed., Dictionary of Christian Biography (London and
New York: Continuum, 2001).
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another possihility of going beyond the logic of sdfness from the perspectives of “hogtility’ and

‘hospitdlity.

The Third Part: The Third Part, which contains the fourth and fifth chapters, returns to the
andysis of Barday, with the aim of consdering a collective dimension in histhought, whilst the
first and second chapters focused chiefly on the personal aspect of soteriology. Continuing on to
address the topic of sdf, the fourth chapter further examines the corrdation between sdf and
others as it rdaes to the traditiond articles of fath, Perfectionism and God’s Kingdom. In
Barclay’s theology, perfection, or full sanctification, is connected to Christ’s command to love
one’s enemies, and to foster open dtitudes towards otherness, with patience. This attitude
towards otherness, Barclay beieves, findly leads to the unveiling of the communa nature of
God’s Kingdom and to the redisation of the Kingdom in the Church. Specificdly, this study is
conducted mainly by making comparisons between Jesus, Paul, Augustine (354-430), Martin
Luther (1483-1546) on to John Wedey (1703-91), and by referring to previous studies on the
idea of perfection, such asthat of R. Newton Flew,® and Carole Dale Spencer’s detailed work
on Holiness in Quakerisn® Next, putting Barday’s theology in these theological contexts, |
andyse Barclay’s view on these two ideds and consder ther theologicd meanings in a
double-scheme of ‘possble’ (how) and ‘impossble’ (heresfter). This is done to daify the
character of Barclay’s stance, which urged humans to follow the example of Chrig’s love for
irreducible and uncontrollable others, and identified the Kingdom as the commund redisation

of Christ’s order inthe Church.

% R. Newton Flew, The Idea of Perfection in Christian Theology (Oxford: Clarendon Press, 1968).
% Carole Dale Spencer, ‘Quakerism as Holiness: A Historicd Analysis of the Theology of Holiness in the
Quiaker Tradition’ (PhD dissertation submitted to the University of Birmingham, July 2004).
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The fifth chapter examines Barclay’s ecdesology and pacifism, conddering how his
commund view of the Church is embodied and organised in a concrete church system, and how
he develops Quaker peace testimony as essentid part of his ecdesology, and what answer he
would give in response to neo-orthodox criticiam and to current Stuaions. The ideds of
perfection and the Kingdom summarised by the phrase ‘love one’s enemies’ are carried out
practicaly by believersin the Church. Therefore, | first investigate Barclay’s gpplication of these
idedls to practical matters such as church politics, ethics and practice, and his recognition of a
theologica cons stency between church authority and the main principle of inward light. Church
politics and ethics are further extended to the members of the invisble church (Catholic Church),
namely, to dl people in the world, who are endowed with the same single light of God. On the
point, there is a good reason to discuss Quaker pacifism as part of his eccdesiology. Thisis, as
Brinton argues, because the sources of Quaker pacifism are the New Testament reveded through
the inward light, which brings people to mutua unity.*” Next | review Bardlay’s peace
testimony by examining the relaionship between Church and State, the relationship between the
individua and State, in order to darify the Sgnificance of Barclay’s practicd distinction between
the principles expected of a true Christian and those for people who ‘have not yet come to the
pure dispensation of the gospd.® | then present the character of Barday’s pacifism as a
counter-message againg the logic of sdf-reward or sdf-retribution. Findly, | consder how
Barclay might respond to Niebuhr’s criticism, and | evaluate this within the context of today’s

plurdigtic tendencies by drawing out his perspectives on sdf-other relations.

8 Howard H. Brinton, Sources of The Quaker Peace Testimony (Wallingford, PA.: Pendle Hill Publications,
1942), p. 6, 10, 34, and 40.
% Barclay, Apology, p. 536.
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VI.Additions

As dready seen, there is no agreement on the estimation of Barclay even today. The
reason for this is that his works are mainly written not for Quakers themsdlves, but for the
vindication of Quakeriam agangt contemporary scholars and dergies, by usng abundant
academic knowledge of theology, philosophy and language. Therefore, it is difficult to correctly
understand and interpret the logicd flow of his discussion. His writings require a researcher to
have enough background knowledge in scholarship, history and cultures of the relevant time
period. For example, Barclay builds up his apologetic arguments by employing or referring to
diverse sources ranging from Arigtotelianism, Petrigtics, Roman Catholicism, both orthodox and
radical Protestant religions, and Libertinism, to early modern trendsin thought such as Cartesan
philosophy. Especidly when examining Barday’s theology, | think it essentid to place him
within abroader historicd, theologicd and ideologica context. Moreover, Jones and Brathwaite,
typicd Quaker scholars in the early twentieth century, and their particular Libera ideologicd
orientation of sdf-affirmation, have long influenced and decided the academic amosphere in
Quaker dudies. Accordingly, it will require more careful and more detailed sudy for the
re-evaudion of Barclay, with thorough re-examination and re-questioning of conventiond
opinions in regard to their socio-palitical and theological moativation. As aready mentioned,
there are very few scholars who focus upon Barday’s peace testimony. For this reason, there are
dill vast areas and many aspects of his theology to be explored. Consdering this scholarly
Stuation, and Barclay’s theologica potentidity to provide an old-new perspective on sdf-other
relationsin Chrigtianity as a counter-testimony againgt reductionist and humanigtic inclination of
sdlf-contained religion, my research will make an origind contribution to the darification of the

nature and characterigtics of Barday’s peace testimony. By doing o, it will discover aduefor a
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constructive discusson on peace issues not only in Quakerism but dso in the present world. |
aso expect, with grateful acknowledgments to precedent Quaker and non-Quiaker researchers,
that this sudy will simulate the advancement of Quaker studies by promoting a careful
investigation of what has actualy been sad in Quakeriam, so that the study field will no longer
reman at the stage tha some research seems to have falen into, a sage of ideologicd

manipulation only for sdlf-justification.
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Chapter 1: Issueof Sdf: The Meaning of Passivenessin Bar clay’s Theology”

Introduction

In the Synod of Dort hed in Holland held from 1618 to 1619, orthodox Cadvinism
completdy rgected Arminianism, which assarted the universd redemption of Chrigt, and
established the Five Points of Calvinism in the Canons of Dort.? Origindly, Arminianism,
(whaose advocators were generdly cdled ‘Remongrant’), was promoted by Jacobus Arminius
(1560-1609), aman who studied Cavinism under the ingtruction of a French orthodox Cavinis
named Theodore Beza (1519-1605).% During the course of his study, however, Arminius came
to fed that Cavinism wastoo extremein its clam of the double predestination (or unconditiona
redemption). Arminius then changed his opinion to a bdief in ‘conditiona redemption.” He
argued that God had st as a condition that any believer who responds to the naturd light given
as God’s prevenient grace, in other words, human reason, would be saved (conditiond
redemption). Therefore, he continued, no one in the world is excdluded from the benefit of
Christ’s redemption, which is determined by esch individua’s conduct in faith* It is true thet
there are many testimonies to the universd naure of Christ’s redemption in the Bible, for
example Heb. 2:9, 1 Tim. 2:6 and 1 John 2:2. The Hebrews says, ‘But we see Jesus, who was

made alittle lower than the angels, for the suffering of death crowned with glory and honor, that

! This chapter isamodified and abridged version of my master thesis, ‘Quaker no Fuhen-Shokuzairon niokeru
Jyu-lshi no Mondai: R. Barday no Apology wo Chushin ni (The Role of Free Will in the Universa
Redemption of Quakerism: based mainly on R. Barclay's Apology)’ (MA dissertation submitted to Doshisha
University in Jgpan, 2004).

2 Further details of the progress of the conference can be seen in A. W. Harrison, Arminianism (London:
Duckworth, 1937), pp. 82-96.

® R.T. Kenddl, Calvinand English Calvinismto 1649, new ed. (Carllide: Paternoster Press, 1997), p. 141.

* Jacob Arminius, The Works of James Arminius, trans. James Nichols, The London ed., vol.2. (Grand Rapids
MI.: Baker Book House, [1828] 1986), pp. 9-10. Arminius Sates that ‘God promises eternd life to dl who
believein Chrigt.” (Arminius, TheWbrks, vol. 2., p. 67).

27



He, by the grace of God, might taste degth for everyone’” Arminians based thar beief in
universd redemption on these biblical testimonies® Nonetheless, as mentioned above, they
were eventudly regected as heretics in the council, which was mostly congtituted of Cavinists.
The reason for this is that Arminians advocated the doctrine of conditiona redemption, which
emphasised the necessity of a human voluntary response to God as a requisite for salvation:®
Cavinigs disagreed, consdering them to ground sdvation upon human activities rather than
upon God’sworking.”

Basicdly, the term of ’redemption’ or ‘atonement” means that human beings are st free
from tharr an, and reconciled with God through Christ’s death on the Cross. In regard to this
belief, there are various points of issue concerning its detalls and effects. What metters here is
the efficacious scope of Chrigt’s redemption, and this problem can be generdly sorted out into
two questions. Thefirst question isto what extent theword “al,” aswrittenin Tit. 2:11,2 refersto
humanity; in other words, whether sdvation unconditiondly gppliesto ‘dl the human bangs’ or
rather only ‘al the true believers.” If, asin the latter case, sdvation has some kind of limitation,
thismeanstha the death of Christ wasintended for afinite number of people, making it ‘limited
redemption,” or ‘limited atonement.” It then becomes a new problem to seek assurance of the
election for sdvation; in other words, whether or not aperson belongsto the side of those chosen

by God. The other questionisthat if theword ‘dl’ refers to the whole humanity, what mattersis

> Harrison, Arminianism, p. 49.

® Arminiusarguesthat ‘He[God] determines to justify and adopt believers, and to endow them with life eterndl,
but to condemn unbdievers, and impenitent person. ...unbdlief is partly to be attributed to the feult and
wickedness of men, and partly to the just vengeance of God, which deserts, blinds and hardens sinners’”
(Arminius, The Works, vol. 2., pp. 698-699). For Arminius, ‘Faith isthe requirement of God, and the act of the
believer when he answers the requirement.” (Arminius, The Works, val. 2., pp. 49-50). In other words, salvation
isaresult of the concurrence and agreement between God’s grace and human free will (Arminius, The Works
vol.2, p. 52).

” Harrison, Arminianism, p. 93.

8 <For the grace of God that brings salvation has appeared to all men,” (Tit. 2:11).
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why some people seem not to have been or be saved. In this case, as well, it is urgently
necessary to tackle the dilemma between the universdity of Christ’s deeth and its limited actud
effects. In any case, closdy connected to both of these points is the human free will, which was
precisdy the issue under contention by Calvinism and Arminianism as the two large currents of
theological and socio-ideological thoughts around the seventeenth century.”

In regard to these disputes, Barclay stood on the sde of the unlimited nature of Christ’s
savation, and he criticised the conventiond advocators of universa redemption. He argued that
since they [Arminiang] attribute ‘adways too much to the power and strength of man’s will and
nature’® and therefore, ‘have fallen short of fully, dedaring the perfection of the gospe
dispensation, others [Calvinists] have been thereby the more strengthened in their errors™
Barclay goes on to Sate that this was because ‘the way and method by which the virtue and
efficacy of his [Christ’s] desth is communicated to dl, hath not been rightly understood™®
Barclay hereidentifies the fault of Arminians, referring to the second problem addressed above,
namey the contradiction between Chrigt’s universa redemption and its limited efficacy. Then,
Barclay responds with a unique non-human-based interpretation of universd redemption. He
develops this argument in the fifth and sixth propositions in his Apology™ by using three

concepts ‘Inward Light,** ‘Day of Visitation’ and ‘Passiveness,” to entirely refute the double

® Tyacke describes the Puritan Revolution as the strong response of those who wanted to push forward
Protestant reforms, to the seemingly back-sding Arminian inclination of the English Church (Nicholas Tyacke,
Anti-Calvinists The Rise of English Arminianism ¢. 1590-1640, (Oxford: Clarendon Press, 1987), pp. 7-8 and
245-247).

19 Robert Barclay, An Apology for the True Christian Divinity, Stereotype ed. (Philadelphia, PA.: Friends’ Book
Store, 1908), pp. 129-130.

L Barday, Apology, pp. 128-129.

2 Barday, Apology, pp. 127-128.
3 Barday, Apology, pp. 110-112. The detailsof Barclay’s soteriology will beintroduced in 1.1.2. in thisthesis

“ Actually, in Barclay’s writings, various terms are interchangesbly used to expressinward light; for example,
‘inward manifestations,” ‘inward revelations,” ‘the inward tesimony of the Spirit,© ‘inward work,” ‘inward
principle” ‘inward Seed of Light,” and ‘inward, spiritud Light,” etc. This thesis uses the term ‘inward light” in
accordance with the customary practice in Quaker Sudies
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predegtination, whilst well defending Quaker postion from criticiam as human-centric, as

leveled againgt Arminianiam.

However, as dready seen, the intricate idea of ’passiveness’ or ‘self-denid’ is regarded
negatively in the present Quaker studies. Researchers such as Jones™ and Braithwaite™®
condemned Barclay as the main cause of later Quietism. This evauation of Barclay’s theology
has long been accepted and employed by various researchers even into this century, leading to
the fixation to some degree of academic assessment of Barday. Hence, in this chapter, | clarify
the meaning of Barclay’s passiveness by critically examining his concept of self and its
neighboring ideas, such as human will and conscience. | make comparisons between Barday
and the English Orthodox Cavinigs, and aso with a founder of modern thought, Descartes.
Next, | find a clue which leads us to reconsder and re-estimate Barclay’s thought by
investigating the nature of ‘passveness’ or ‘nothingness’ and relating it with the continentd
mydticd tradition. What | should liketo show hereisthat Barclay’s idea of passiveness, whichis
severdy criticised by Liberds, is the essence of the Quaker faith; it distinguishes the religion
from orthodox Cavinism and Arminianiam, two large ideologicd currents in those days, and

even from other mgor rdigions and philosophies of thetime.

1. 1. Free Will in Christ’s Redemption

> Rufus M. Jones, The Later Period of Quakerism (London: Macmillan, 1921), p. 59.
15 William C. Braithwaite, The Second Period of Quakerism, prep. Henry J. Cadbury, 2% ed. (Cambridge,
Eng.: The University Press, 1961), p. 391.
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1.1. 1. FreeWill in Orthodox Calvinism

Fird, | examine the matter of free will in the context of limited salvation within
orthodox Caviniam. As dready observed, orthodox Calvinism decidedly rgected Arminianism,
which defined the dgnificance of human free will for sdvation in the five atides of
Remondrance: *Total Depravity,” ‘Conditional Election,” ‘Unlimited Atonement,” ‘Prevenient
Grace’ and ‘Conditional Preservation.”” Againg these standards, Calvinists established in the
Canons of Dort the formulation of “Total Depravity,” ‘Unconditional Election,” ‘Limited
Atonement,” ‘Trresistile Grace’ and “Perseverance of the Saints*® In these Canons, human
voluntary or willed efforts for savation were regarded as totd nonsense, and the absolute
sovereignty of God was strongly emphasised. However, even such a drict attitude in Cavinism
was not dtogether theo-centric. Cavinism cameto take on a different form at the pastord leve,
contrary to its keynote concept of God’s supremacy. That is, to lay persons, the assurance of their
savation or of the dect became a great issue, and the matter came to have aclose connection to
the concept of human will once again.

R. T. Kenddl doubts the conventiond opinion that English orthodox Cavinigts closdy
followed John Calvin (1509-64), and points out that voluntarism, which origindly never existed
in Calvin’s doctrine, later entered into orthodox theology in ration to the assurance of
sdvation.” According to Kendal, Cavin himsdf asserted that Christ sufficiently and

indiscriminately died for dl the people® and he only advocated the article of the double

" Harrison, Arminianism, pp. 49-50.

8 Harrison, Arminianism, pp. 93-94. See dso Kendall, Calvin and English Calvinism, p. 1. and 150.

19 One typicd counterargument to Kendall’s discussion is Paul Helm, Calvin and Calvinists (Edinburgh:
Banner of Truth Trugt, 1982). Helm clams that there was a theologicd consistency between Cavin and
orthodox Cavinigts in terms of the limited redemption. However, he does not mention the higtorical fact of the
assurance of salvation by good deeds, which was put forwards by orthodox Calvinism.

% Kendall, Calvin and Calvinism, p. 13.
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predestination as an expost explanation of the scope of the aionement. The atonement would be
efficacious only for those who received the intercessory work of the Holy Spirit from Christ in
Heaven® As to the assurance of salvation, Calvin insisted that only Christ’s death for all the
world should be the pledge of human savation, and he prohibited people from acting or making
any effort to assure the dection® Cavin says, ‘as regards justification, faith is something
merely passve, bringing nothing of ours to the recovering of God’s favor but receiving from
Christ that which welack.* In short, the point of his discussion was the antithesis of the Roman
Caholic idea of merits; thet is, he discussed the excluson of works from Christian faith and the
utter passivity of belief in God.

Neverthdess, for Cdvinists of the next generation, such as Beza, the double
predestination, which had initialy been of only secondary significancein Cavin’slogic, became
centrd to ther doctrines, and limited aonement was devdoped in deals Besdes,
suprdapsarianism, which states that God’s eternal decree regarding the eection and the
reprobation logically precedes the Creation and the Fall, was maintained* The result of these
devel opments was atheological shift in which Christ’s death came to be no longer the pledge of
savation. Consequently, it became a serious issue for the laity to ask whether they redly
belonged to the elect or not.*® Where are the grounds for their assurance? To this question,
orthodox Cavinig pastors, who took care of thelaity and actudly confronted their anxietieson a

dally bads, answered with the ‘reflex act’ of the human mind. Specificaly, as d<o identified in

L Kendall, Calvin and Calvinism, pp. 16-20.

2 Kendall, Calvin and Calvinism, pp. 24-28.

% John Calvin, Inditutes of the Chrigtian Religion, ed. John T. Mcnelll, trans. Ford Lewis Battles, val. 1., The
Library of Chrigtian Classics, val. X X. (Philadelphia, PA.: The Westmingter Press, 1960), p. 768.

# Kendall, Calvin and Calvinism, pp. 29-31.

% Kendall, Calvin and Calvinism, p. 32.
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the Weber Thesis? this was an intimate reflection by “practical syllogism.” In other words,
‘Whoever has sanctification as the effects of fath is a true bdiever. But | have the effects.
Therefore, | have saving faith.”” Biblica tesimonies which say that true faith bears fruit (or the
theologica proposition that if believers have true faith, they will have its effects),® are
misemployed by the fdlacy of affirming the consequent, with an intention to prove the
possbility of sdvation based on dally efforts made by bdievers. Regarding this point, Weber

clearly argues.

If we now ask further, by what fruits the Cavinist thought himsdlf ableto identify true faith?
the answer is by atype of Chrigtian conduct which served to increase the glory of God. Just
what does 0 serve isto be seen in his own will as reveded either directly through the Bible or

indirectly through the purposeful order of the world which he has crested (lex naturag)

Here we can easlly discover a certain type of voluntarism, which alows people to create faith
(precisdly spesking, to cregte the assurance of the dect) by their own works. Thus, in this phase,
the Christian faith finally became an act of the will.* Years later, such a limited atonement,
which indudes practicd syllogism, was united with Covenant Theology, systematised as

English orthodox Cavinism by William Perkins (1558-1602) and William Ames (1576-1633),

% |t is a famous thesis by Max Weber (1864-1920). In The Protestant Ethic and the Spirit of Capitalism
(1904-05), he discusses the ffinity between the ethic of orthodox Calvinism and various Puritan minor parties,
and modern capitdism.
%" Kendall, Calvin and Calvinism, pp. 33. W. Perkins went S0 far asto identify the will to faith with faith itself
ggKenddI, Calvin and Calvinism, p. 61).

‘Either make the tree good, and hisfruit good; or ese make the tree corrupt, and hisfruit corrupt: for thetree
isknown by hisfruit.” (Matt. 12:33).
# Max Weber, The Protestant Ethic and the Spirit of Capitalism, trans. Talcott Parsons (Mineola, NY.: Dover
Publications, Inc., 2003), p. 114.
¥ Kendall, Calvin and Calvinism, p. 34.
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and afterwards formulated in the Westminster Sandards, namely, The Westmingter Confession of
Faith (1647), the Larger Catechism and the Shorter Catechism (both in 1648). Kendall
concludes that there is an ideologica smilarity between orthodox Cavinism and Arminianism
in terms of the significance of human free will in savation® Indeed, it is not so easy to
distinguish these two positions, for the former is grounding the assurance of salvation on human
voluntary efforts, athough this does not mean that it posits the reflex act as acause of sdvation.
The latter is dso assarting the possbility of sdvation through human voluntary response to God

(SeeFigure l).

31 Kendall, Calvin and Calvinism, pp. 143-144.
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1. 1. 2. Free Will in Barclay’s Redemption

Barclay severdy criticises the Cavinig practicd syllogism, which alows one to create
fath by onesdf, arguing thet it is not truth based upon the Bible, but rather an inference based
upon human principles® In rdlation to this criticism, he attempts to identify the true basis for

the assurance of salvation and defineit as other than human free will.

the scripture can give him no certainty in, neither can it be arule to him. ...And 2 Pet. i. 10,
“Wherefore the rather, brethren, give diligence to make your calling and election sure.” Now |
say, What scripture rule can assure me that | have true faith? That my cdling and dection is
sure? ... The scripture gives me a mere declaration of these things, but makes no application; so
that the assumption must be of my own making, thus; as for example: | find this propostion in
scripture;

“Hethat believes, shal be saved:” thence I draw the assumtion.

But |, Robert, bdieve

Therefore, | shal be saved.

The minor is of my own making, not expressed in the scripture; ...so that my faith and

assurance hereis not built upon a scripture proposition, but upon an human principle.®

As observed above, orthodox Cavinists accused Arminians of setting the ground of sdvation

% The scripture, 2 Pet. 1: 10, was considered to be the steps of assuring efficacious calling by Perkins (Kendall,
Calvin and Calviniam, p. 8). ‘Perkins gtates the hypothesis: ‘Every one that believesis the child of God.” The
test is ‘But | doe beleeve.” The concluson follows: ‘therefore | am the child of God.” ... Thus the method of
achieving assurance of sdvation isto scrutinize the claim of faith in onesdlf; if found to be true, the conclusion
followsthat one has saving faith.” (Kendal, Calvin and Calvinism, p. 9).

¥ Bardlay, Apology, p. 81 (Hereinafter underlines in the cited passages from Apology are my emphasis). The
scripture, 2 Pet 1: 10, goeson to say, “for if ye do these things, ye shdl never fdl.’
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upon human will, but here in these words, quite interestingly, Cavinigts are dso criticised by
Barclay for relying upon human will for the assurance of sdvation. This means that Barclay
views both Arminianism and Calvinism as non-biblical or non-Christian in terms of their
voluntarism. Pointing out this insufficiency in each rdigion, Barday expounds upon the
question what and where the assurance of salvation must be, except in the humanigtic principle.
Smply daed, as in the second propostion in Apology, Barclay’s answer to these
questionsisthe immediate reveation of Christ. He says, ‘inward and immediate revelation is the
only sure and certain way to atain the true and saving knowledge of God.*” Barclay goes on to
argue tha the sngular redemptive work of Christ’s degth has two aspects of ‘within® and
‘without.” That isto say, ‘the fird is the redemption performed and accomplished by Christ for
usin his crucified body without us; the other is the redemption wrought by Christ in us> First
of dl, by the death of Christ on the Cross, we receive the capacity to be saved, and to partakein
ameasure of Christ’s grace’™® a this stage, the things that we are endowed with as the capacity

for selvation are ‘Inward Light®” and ‘Day of Visitation.’

God, who out of his infinite love sent his Son, the Lord Jesus Chrig, into the world, who
tasted degth for every man, hath given to every man, ...a cartain day or time of vigitation; during
which day or timeit is possible for them to be saved, and to partake of the fruit of Christ’sdeeth.

..for this end God hath communicated and given unto every man amessure of the light of

hisown Son, ameasure of grace, or ameasure of the Spirit,®

¥ Bardlay, Apology, p. 33.
% Bardlay, Apology, p. 198.

% Bardlay, Apology, p. 198.
%" This inward light is called in the Bible by various names, such as ‘the seed of the Kingdom,” ‘the Word of

God,’ the ‘manifestation of the Spirit,” or ‘talent’ (Barclay, Apology, p. 132).
% Barclay, Apology, p. 132.
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According to Barclay, at the next stage, this divine grace of ‘light’ and ‘day of visitation’ take
effect as the posshility of sdvation and recondiliation with God through the inner degth and

regeneration of Chrigt within. For Barclay, this makes the second inward redemption.

God, inand by this Light and Seed, invites, cals, exhorts, and strives with every man, in order
to save him; which as it is received and not resisted, works the sdvetion of dl, ...by bringing
them to a sense of their own misery, and to be sharersin the sufferings of Chrigt inwardly, and
by making them partakers of resurrection, in becoming holy, pure, and righteous, and recovered

out of their sins. ...And to those who thus resist and refuse him, he becomes condemnation.®

Barclay argues that if people atend to the workings of the inward light and do not resst them
during their day of vigtation, (the coming of which cannot be presaged), they will create
redemptive effects in these people’s hearts; these workings first teach the people about their ain,
and second makes them inwardly crucified, die and resurrect with the Lord Christ.®® This
condtitutes the entire process of sdvation, judtification and sanctification. These workings of
God are, as Barclay says, the “formal object’ of faith in all ages.”" According to L. Kuenning,*

the phrase ‘formal object” was employed from Aristotdian metaphysics, and traditionaly has

¥ Bardlay, Apology, pp. 132-133
0 Tillich, in his sermon titled You Are Accepted, describes the correlation between sin and grace in reference to
Rom. 5:20: ‘But Where sn abounded, grace did much more abound.” This sermon givesahint to understanding
the two-sded work of God’s light. Tillich says that ‘We do not even have a knowledge of sin unless we have
dready experienced the unity of life, which is grace. And conversely, we could not grasp the meaning of grace
without having experienced the separation of life, which is gn.” (Paul Tillich, The Shaking of the Foundations
SNGN York: Charles Scribner’s Sons, 1955), p. 155). Seedso pp. 161-162.

' Barday, Apology, p. 26.
“ See the article of ‘Academic Technicalities’ in Larry Kuenning, ‘An Examination of a Book Entitled
Barclay’s Apology in Modern English, edited by Dean Freiday’ in Robert Barclay, An Apology for the True
Chrigtian Divinity (Glenside, PA..: Quaker Heritage Press, 2002).
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been used in a pair with the phrase ‘material object.” ‘Materid object’ refers to what is actudly
believed, whilg ‘forma object’ sgnifies the means for the conveyance of God’s message to
believers® In this sense, by using the concepts of “inward light” and “day of visitation,” Barday
exhorts dl people to wait for the working of the light as the forma object of faith, and not to

ress it asthe guide for their sdvation and judtification.

1. 2. TheLight againg the Double Predestination of Calvinism

1.2.1. TheNatureof Inward Light

I look more closdly at the features of inward light especidly initstheologicd relation to
traditional or contemporary sources of Chrigtian truth, such as the Bible, and reason and
conscience. Barday explans that the scriptures are ‘only a declaraion of the fountain, and not
the fountain itsdf, therefore they are not to be esteemed the principd ground of dl truth and
knowledge, nor yet the adequiate primary rule of faith and manners* For Barclay, the Spirit (the
guiding light which leadsto al truth of God) isthe more origind and more principa rule ‘which
is evident and dear of itsdf.*” The Bible derives its excelency and certainty from this divine
light, and therefore, the Bible is considered to be a secondary rule®® Orthodox Calvinism,

meanwhile, beieves that the spiritud workings ceased and are limited within the biblicd

“ In fact, Barclay argues that the revelation by the Spirit is considered in two ways: ‘Materiale’ (the matter of
the factsreveded) and ‘Formale’ (how the revelation is made). Bardlay saysthat ‘Now asthe Material Part, or
the thing and Matter Revealed, this isindeed a Contingent Truth, and of it sdif is not manifest to the Mind; but
because of the Form, that is, because of the Divine Mode, and Supernatural, Inward Operation, the meatter is
know to be true’ (Robert Barclay, ‘The Possibility and Necessity of the Inward and Immediate Revelation of
the Spirit of God, towards the Foundation and Ground of True Faith, Proved; in a Letter Writ in Latine to a
Person of Quality in Holland: and Now aso Put into English,” in Truth Triumphant Through Spiritual Warfare
SL_ondon: Northcott, 1692), p. 896).

Barday, Apology, p. 72.
* Barday, Apology, p. 26.
“ Barday, Apology, p. 72.
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framework, as expressed here ‘scripture: unto which nothing at any time is to be added,
whether by new revelations of the Spirit, or traditions of men.*”” In this view, the Bible itsdlf is
believed to be the find form of God’s revelaion. Hence, Calvinists clams that one should ook
for the standards of faith nowhere but in the scriptures® Regarding such Biblicism, Barclay,
especidly in reference to The Westminster Confession of Faith (Section 1-5),* argues that as
long as the authority and certainty of the scriptures rely on the inner manifetation of the Spirit,
they are not the principd base of Chridianity. This is because, he continues, ‘there is no
knowledge of the Father but by the Son. .. .thereis no knowledge of the Son but by the Spirit.**
Of coursg, it does not follow that the scriptures are of little usein Chrigtian faith, but thet they are
profitable for the ingruction of believers; the working of the light is not in discordance with the
Bible, ‘nor can ever contradict the outward testimony of the scriptures, or of the naturd reason
of man.>> Barday quite sufficiently recognised the dangerousness of smple subjectivism,”* asa
result of his experiences with Ranters and Quaker radicds, such as Lodowick Muggleton
(1609-98), in the earlier period.> In other words, he emphasises the collective side of rdligion
for the purpose of preventing fanaticism, saying that "we do look upon them [the scriptures] as
the only fit outward judge of controverses among Christians, and that whatsoever doctrine is

contrary unto their testimony, may therefore justly be rejected as fdse>” This statement is often

" John Macpherson, rev., The Westminster Confession of Faith: with Introduction and Notes (Edinburgh: T& T
Clark, 1977), p. 37.

“8 Macpherson, Westminster Confession of Faith, p. 37.

“ Macpherson, Westrminster Confession of Faith, p. 36.

% Barclay, Apology, p.34, pp. 35-36.

! Barclay, Apology, p. 26.
% Asto thefurther details of Barclay’s view on subjectivity, see 1.3. in thischapter.

%3 Muggleton was among those who joined the earlier Quaker movement, and afterwards left the party, making
up a fanatic sect of the Muggletonians. By encountering this kind of people, Barclay came to recognise the
dangerous nature of pure subjective religion (D. Elton Trueblood, Robert Barclay (New York: Harper & Row,
1968), p. 51).

> Bardlay, Apology, p. 89.



negatively equated to be a surrender of Quekeriam to orthodox Biblicism, but such an
assessment is not correct. Barclay only indicates the contrgpogition of ‘whatever accords to the
Spirit must accord to the scriptures,” but not its converse: ‘whatever accords to the scriptures
accords to the Spirit.” Barclay’s stance is not different from that of earlier Qud<ers,55 in that he
believes the light to be the primary rule, and the Bible, aslong asit isilluminated by thelight, to
be the sandards of Chrigtian faith and life. Thus he confirms the complementary relationship
between God’s revdation and the accepted tesimonies. He gppeds to believers to have ther
individua faith tested by the scriptures and other joint-testimonies, as a countermeasure againgt
the falible nature of human subjectivity, which is a danger even for those who has partaken in
the operation of God’s light.® Thisis because Barday believes the light to be the divine work

that bringsal peopleto the ‘oneness’ of God aswell as one another, not “division.”

Secondly, Barclay argues that inward light is not the same thing as the naturd light, or human
reason, which contemporary Arminians and Socinians proclaimed to be the true foundation of
Christian faith.® In his view, the light of Christ has atotally distinctive nature from the human
soul and other menta faculties. For Barclay, human reason is ‘a naturd faculty of his soul, by
which he can discern things that are rationd.® Of course, it is not deniable that ‘this is a
property natural and essential to him, by which he can know and learn many arts and sciences®™

Nor does he rgject the possibility that man can gpprehend things of God by using this human

* See Fox’s words on the agreement of the Spirit with the Bible in John L. Nickals, ed., The Journal of
George Fox, reprinted ed. (Philadd phia, PA.: PhiladelphiaYearly Meeting, 1985), p. 34, 40 and 302.

% Barclay, Apology, p. 58.

> Barclay, Apology, p. 429.

%I regard to the Arminian stance on human reason, see 2.1. in thisthesis.

% Barclay, Apology, p. 143.

® Bardlay, Apology, p. 143.
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rationad faculty.® Yet, he asserts, since resson is not an organ fit for the understanding God, ‘it
cannot profit him towards salvation, but rather hindereth.?” Furthermore, human conscience is
a0 digtinguished from the light of Chridt. In Barclay’s view, the conscience is ‘thet ...which
ariseth from the natura faculties of man’s soul, may be defiled and corrupted.®® He explainsthis
concept of “‘conscience’ to derive from the origina Latin word ‘conscire’; the meaning of which
has a reflective sense, specificdly ‘to know something with others” or ‘to share a secret with
others® Therefore, the conscience is defined as ‘knowledge which ariseth in man’s heart from
what agreeth, contradicteth, or is contrary to any thing believed by him, whereby he becomes
conscious to himsdf that he transgresseth by doing that which he is persuaded he ought not to
do.> Hence, Bardlay continues, if the heart is defiled with an improper belief or principle, it
would make conscience as such.® Neverthdess, the argument here is not that human
conscience as well as reason should be considered as dtogether negetive, but rather thet if these
faculties are rightly enlightened or backed by the divine light, they would be useful even in
spiritual matters® Now, whilst human beings can use and exercise these faculties as they please,
‘this light and seed of God in man he cannot move and gtir up when he pleaseth, but it moves,
blows, and strives with man, as the Lord seeth meet.®” Therefore, Barday attributes the entire

process of sdvation to God aone, in contrast to the Arminian position on human free will. And

¢ Barclay, Apology, p. 143.

% Barclay, Apology, p. 143.

% Bardlay, Apology, p. 144. Barclay also states that “the meer Testimony of a humane Conscience, without the
Inward Testimony of the holy Spirit, cannot beget in us a firm and immoveable Testimony of our Sonship,
because the Heart of Man is deceitful; and if the Tistimony [sic] thereof were true, at mogt it is but a Humane
Testimony, which begetteth in us only a Humane Faith.” (Barclay, ‘The Possibility and Necessity of the Inward
and Immediate Revelation,” p. 898).

% See the articles of ‘conscious’ and ‘conscience’ in J. A. Simpson and E. S. C. Weiner, prep., The Oxford
English Dictionary, 2%ed. (New York: Oxford University Press, 1989).

® Bardlay, Apology, p. 144.

% Barday, Apology, pp. 144-145.

®" Barclay, Apology, p. 144 and 145.

% Barclay, Apology, p. 146.
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S0 Barclay advises peopleto wait just patiently:

though there be a possibility of sdvation to every man during the day of his vigtation, yet
cannot aman, ...dir up that light and grace, ...but he mugt wait for it: which comes upon all a
certain times and seasons, wherein it works powerfully upon the soul, mightily tendersiit, and

bresksit; a which time, if man resist not, but doseswith it, he comesto know sdlvation by it.%

1. 2. 2. Criticism of the Double Predestination

Within this religious framework, Barclay resolves the maiter, as mentioned in the
introduction of this chapter, concerning the universal or limited scope of Christ’s redemption. He
addresses the mater especidly by refuting the double predestingtion on two points:
‘Unconditiona Election” and ‘Eternd Damnation.’ In regard to the first dogma, ‘Unconditiona
Election,” which states that before the Creetion God has predestined a limited number of people
for savation, Barclay arguesthat this problem can be solved if the dect are defined as a group of
people who are graced with inward light in alarger measure, and ‘in whom grace so prevaileth,
that they necessarily obtain sdvation; neither doth God suffer them to resist.” Of course, no one
lacks a measure of God’s grace, which operates efficacioudy enough for the savation of each
sdvation, and therefore, ‘smaler messure’ cannot be used as an excuse™ Next, Bardlay
respondsto the latter dogma, Eternad Damnation,” which statesthat God has ordained the rest of

the people to destruction and eternd damnation by inclining and forcing them to sin. He rebuts

® Bardlay, Apology, p. 146.
® Barclay, Apology, p. 150.
™ Barday, Apology, p. 150.



by redefining the damned as those ‘whose day of visitation is passed over.”® This is because
Chrigt’s seed will become condemnation if it is ressted on the day when it grows out within
believers.” Thus Barclay attempts to bresk down the double predestination by reexamining the
very premises of these Cdvinigtic doctrines. For Barcdlay, ameasure of light is given to everyone,
and dl one hasto do is receive and obey the guidance of the light during each day of vigtation.
If aperson does not resist the light within, and attendsto itswork, the light will become the birth
of Chrigt within a soul of the person. It will work efficacioudy, justifying, actualy sanctifying
and saving them.” In short, it cannot be emphasised too much that in Bardlay’s argument, the

obedienceto thelight isthe diverging point for partaking in God’s sdvation.

1. 2. 3. Sdf-Denial: Rdationship between Salvation and Free Will

In Barclay’s discussion, obeying the light (or not resisting the light) isthe very diverging
point to sadvation. However, it mugt be ill further in question whether or not obedience or
non-resstanceitsef isavolitive act. If so, Barclay’s argument can be regarded in much the same
way as Arminian and Cavinist logics (See Figure 2). In fact, this question is the central issue of
discusson in this chapter, and it is dosdy related to the third concept in Barclay’s soteriology,

‘Pasdveness.’

2 Bardlay, Apology, p. 151.
” Refer back to 1.1.2. inthisthesis.

™ More detailed descriptions of sanctification in Barclay’s theology shall be given in the fourth chapter on
Perfectionism and the Kingdom.



Figure2:

Quakerism?

Sdf-Denid/Passveness
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For the purpose of examining this question, | quote here severd sentences from Apology where
Barclay mentions the relaionship between salvation and human will (one passage has been cited

previoudy).

wherein [on the day of vistation] it works powerfully upon the soul, mightily tendersit, and

bresks it; & which time, if man ress it not, but closes with it, he comes to know salvation by

It 75

And we regjoice that we have been made to lay down our wisdom and learning, such of usas

have had some of it, and our carnd reasoning, to learn of Jesus; and St down & the feet of Jesus

in our hearts, and hear him, who there makes al things manifest, and reproves dl things by his

light,®

™ Barday, Apology, p. 146.
" Barclay, Apology, p. 175.



Oh! better were it to be stripped and naked of dl, to account it as dross and dung, and

become a fool for Christ’s sake, thus knowing him to teach thee in thy heart, S0 asthou mayest

witness him raised there, feel the virtue of his cross there, and say with the apostle, “I glory in
nothing, save in the cross of Chrigt, whereby | am crucified to the world, and the world unto

77
me.”

These words illudtrate the idea tha where savation is recaived, conversdy, naturad will and
human reason are denied. It can be said that, according to Barclay’s theology, the workings of
inward light sharply conflict with human will or their volitive efforts. It is in such a sense that
Barclay preachesthe necessity of ‘not only an outward silence of the body, but an inward silence
of the mind"® for savation. Barclay further discusses the significance of silence in terms of the

f:

For he [devil] well knoweth that 0 long as salf bears rule, and the Spirit of God is not the

principal and chief actor, man is not put out of his reach; ...for he can only work in and by the
naturd man, and his facilities, by secretly acting upon his imaginations and desires, &c., and

therefore, when he, to wit, the naturd man, is slent, there he must dso sand. And therefore

when the soul comes to this Slence, and as it were is brought to nothingness, as to her own

workings, then the devil is shut out.”

As described here, Bardlay argues tha as long as the sdf governs the inner dimension of a

" Barday, Apology, pp. 175-176.
8 Barclay, Apology, pp. 344-345.
™ Barclay, Apology, pp. 352-353,

46



person, the person isand can be controlled, asit were, by the working of the devil. Therefore, he
urges people to bring their sdves to nothingness, so tha they may receive the Spirit of God.
Also, Barclay says that the main task of a Christian is ‘to know the natural will in its own proper
motions crucified, that God may both move in the act and in the will.%” Thus, | say, in his
argument concerning the relationship between savation and human will, the third concept of

‘passveness’ means the cessation of the soul’s “self-workings.”

1. 3. The Sdf asCogito

1. 3. 1. The &df: The Foundation of Knowledge

This word ‘self,” etymologicaly spesking, origindly implied, for example, ‘the same
person or thing,” ‘thing itself” and ‘a person’s naure or character in a particular Stuaion.’
However, in the late seventeenth century, especially after the appearance of Descartes’ famous
proposition ‘cogito ergo sum,’ the term gradualy came to bear the philosophica connotation of
‘subjectum (subject)’ as the epistemological base.® In contras, it is ‘objectum (object)’ as being
that is pogted through the use of reason by this subjectum. Congdering such amodern tendency,
which intended to place the ground of truth not in externd authorities, such as tradition,
indtitutiona authority or the Bible, but rather in the human inner sSde, it may be esser to

understand the volitiond inclinations of contemporary Arminianism and orthodox Calvinism®

® Barday, Apology, p. 349.

81 Seethearticle of “sdlf’ in Simpson and Weiner, The Oxford English Dictionary. Theword ‘subject’ hashad a
philosophical meaning as the epistemological base since the middle seventeenth century. For example,
Cambridge Platonigt, John Norris (1657-1711) used “‘subject’ as understanding (See d <o the article of “‘subject’
in Smpson and Weiner, The Oxford English Dictionary).

% Modern Rationdism is in a sense synonymous with Voluntarism. According to Takahashi, the definition of
humanity as arationd being is not a description of human Eidos, but it merdly designates its Tdos. In other

words, human beings can be rationd as long as they have the will to be rationd (Tetsuya Takahashi, ‘Rekishi
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despite their strong ingstence on the prevenient grace of God and the absolute sovereignty of
God respectively.

Similarly, it is true that under the growing influence of modern thought in Britain® the
base of Barclay’s discussion was dso partly condituted by such a religious aspect that was
matched to Modernism. E. Russell® and Trueblood properly point out that Barday was
influenced by Cartesian philosophy, in that he placed inward light as the foundation of religious
knowledge, in clear contragt to The Westmingter Confession of Faith, which placed the Bible as
such. Trueblood says, ‘he [Barclay] was searching for the theological counterpart of cogito ergo
sum®’ and regarded theinward light, which is present inwardly, as the epistemological base that
is ‘evident by itself,®® (in Cartesan terms, this can be rephrased as ‘so clearly and so

distinctly.®”)

1. 3. 2. The Concept of Self in Barclay’s Theology

Certanly, these arguments somewhat highlight the point of Barclay’s theology, which
stresses interior manifestation as the fundamenta principle of religious truth. Nonetheless, it is
aso crudd to look back on the fact that Barclay’s theology has fegtures other than those held in
other modern rdigions. As section 1.2.1. shows, Barclay criticises human faculties, including

reason, which Cartesians considered to be the true foundation of knowledge. He regarded reason

Risal Boryoku (History, Reason and Violence),” in Sabetsu (Discrimination) (Tokyo: Iwanami Shoten, 1990),
pp. 13-14).
% eif Eeg-Olofsson, The Conception of the Inner Light in Robert Barclay s Theology: A Sudy in Quakerism
g!;und: CWK Gleerup, 1954), p. 14.

Elbert Russl, The History of Quakerism (Indiana: Friends United Press, 1979), p. 178.
% Trueblood, Robert Barclay, p. 134.
% Bardlay, Apology, p. 67.
8 John Cottingham et d., trans, Descartes Sdlected Philosophical Wtings (Cambridge, Eng.: Cambridge
University Press, 1993), p. 29.



as only a rdaive thing: ‘many, and those very wise men, have erred by following, as they
supposed, their reason.® Besides, as briefly mentioned above, the word “self” is found in about
29 passages of his Apology, as used in phrases such as “self-cogjtation,®” “self-working™ and
‘self loves their own inventions.”™ Most of these phrases are used by Barclay to describe the
origin of evil, a place for the devil’s workings, or things that are againgt God. Although the
following is a wel-known episode from Descates’ Meditations on First Philosophy
(Meditationes de prima philosophia, 1641), Barclay’s contemporary, the great philosopher
attempts to outcast the malicious demon by building a bulwark of human reason to discover a
firm foundation for scholarship.”? Meanwhile, | could say, Bardlay considers the sdif as res
cogitansto be the very stage for the devil’s working, and therefore, he thinks that the sdf should
be broken down firgt for God’s sake. Hence, it is vdid enough to say thet the inward light in
Barclay’s theology is not a mere subgtitute for subjectivity or cogito as Trueblood says. It is not
an dement of cogjto, nor isit an object fully perceived by cogito.®® Rather, the inward light of
God has the nature of passing beyond the limitation of cogito. Thisis dso gpparent in Barday’s
explanation of inward light, or the divine seed, asthe spiritud substance of ‘vehiculumDe,’ or a

kind of immanent transcendence of God.

% Barclay, Apology, p. 62.
¥ Bardlay, Apology, p. 345.
% Bardlay, Apology, p. 348.

L Barclay, Apology, p. 390.
% See the first to the third meditations in Meditations on First Philosophy in Cottingham, Descartes Sdlected

Philosophical Writings, pp. 76-98.

% Barday arguesthat God perceived by natural senses as found in Cartesian philosophy isthe ‘Natural 1dea of
God,” not the “‘Supernatural Idea of God.” He saysthat ‘the Devil and most Wicked Men do as clearly perceive
this Natural Idea of God, as the most Holy Men or Angdls.” (Barclay, “The Possibility and Necessity of the
Inward and Immediate Revelaion,” p. 900). According to him, the Supernatural 1dea of God can be perceived
by the divine and spiritual senses implanted into human interiority by God. It should be admitted thet this
argument here developed by Barclay smellsa scent of Platonism. See dso the same book, pp. 901-902.
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we understand a spiritud, heavenly, and invisible principle, in which God, as Father, Son
and Spirit, dwells, ameasure of which divine and glorious lifeisin al men as a seed, which of
its own naure, draws, invites, and indines to God; and this some cal vehiculum Dd, or the

spiritual body of Chrigt, theflesh and blood of Christ.**

We can further infer Barday’s views on the rddive nature of human perception from the fact
that he lays emphasis upon the necessity of examining persona subjective opinions with a
diverdity of other people’s testimonies, (such asthe Bible and joint-experience); this examination
is necessary to avoid, asit were, solipssm.® As has been mentioned previoudy in part, Barday
argues that ‘these divine inward revdations, which we make absolutdy necessary for the
building up of true faith, neither do nor can ever contradict the outward testimony of the
scriptures, or right and sound resson.® And ‘we do look upon them [the scriptures] as the only
fit outward judge of controverdes among Chrigians, ...we are very willing that al our doctrines

and practicesbetried by them.®” Thisis because:

For it is one thing to affirm, that the true and undoubted revelation of God’s Spirit is certain
and infalible; and another thing to affirm, that this or that particular person or people is led
infdlibly by this revelaion in what they speak or write, because they affirm themsdvesto be so

led by the inward and immediate revedaion of the Spirit. The firgt is only assarted by us, the

% Barday, Apology, p. 137. And ‘a red spiritual substance, which the soul of man is capable to fed and
gpprehend; from which that red, spiritud, inward birth in believers arises cdled the new cresture, the new man
inthe heart.” (Barclay, Apology, p. 138).

% One of the most serious difficulties modern philosophy since Descartes has had is solipsiam: that is, the
impossibility to recognise otherness. The topic shall be more dosdly examined in 2.3.2. and 2.4.2. in thisthess.
See ds0 the aticle of “other’ in Ted Honderich, ed. The Oxford Companion to Philosophy (New York: Oxford
Universty Press, 1995).

% Barclay, Apology, p. 26.

¥ Barclay, Apology, p. 89.
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|atter may be cdled in question.®

1. 4. Nothingness

1.4. 1. Nothingness

Lagtly, | discuss the dgnificance of negating the sdf as the metgphysicd or
epigemologica base of ‘being’ or ‘entity,” referring to Barclay’s theologicd framework and its
connection to continenta Christian mysticism.* Considering Bardlay’s choice of words found
here and there dl throughout his writings, for example, “the birth of Christ within,” ‘it breaks the
soul” and ‘brought to nothingness,” we can confirm that his postion on slence has a close
relationship with the continenta mystica traditions of Mester Eckhart (12602-1328), Johannes
Tauler (13002-61) and Jacob Boehme (1575-1624).'® Bardlay himsdf partly admits these

influences™®

His atitude towards slence may be more clearly understood from this viewpoint.
To explain this, Eckhart’s German sermon 52, generally called Armutspredigt (a sermon on

poverty), which is relaed to Chrig’s Sermon on the Mount, would probably serve as the best

% Barclay, Apology, p. 58.

% In regard to the theological and ideological connections of Quakers and Continental mystics, see Rosemary
Moore, The Light in their Conscience: Early Quakers in Britain 1646-1666 (University Park, PA.: The
Pennsylvania State University Press, 2000), p. 4. See dso Barry Reay, The Quakers and the English Revolution
(London: Temple Smith, 1985), pp. 15-17.

10 Eqecialy, Tauler and Bernard of Clairvaux (1090-1153) are made frequent mention of as mystics in
Barclay’swritings.

1% Barday, Apology, p. 335 and 361. According to Bardlay, thereis adifference between continental mysticism
and Quakerigm in the form of worship. He says, ‘who [Quakers] do nat, asthese Mystics, make of it amystery,
only to be attained by a few men or women in a cloiger; or, as their mistake was, after wearying themsalves
with many outward ceremonies and observations, as if it were the consequence of such a labour;” (Barday,
Apology, pp. 362-363). Trueblood argues that ‘Perhaps the most striking difference between Barclay’s
mysticism and mysticism in generd was his emphasis upon power. The Light, though it may illuminate, does
not give wisdom so much asenergy. The Apologist was, in thisregard, faithful to the theology of the Holy Spirit
which the New Testament provides.” (Trueblood, Robert Barclay, p. 167).
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guiddine'®

And seeing the multitudes, he [Jesug] went up into a mountain: and when he was s&t, his
disciples came unto him: And he opened his mouth, and taught them, saying, Blessed are the

poor in spirit: for theirsisthe kingdom of heaven. (Métt. 5:1-3)

In regard to this famous scripture, Eckhart rdaes ‘armuct in einer hoehern wise, daz ist en
mensche, der niht enwil und niht enweiz und niht enhét ([in a profound sense] apoor person is
someone who desires nothing, knows nothing and possesses nothing).’® Eckhart attempts to
expound upon the scriptura description of poverty in spirit thet is blessed by God by following
three main ideas. “desires nothing,” ‘knows nothing’ and ‘possesses nothing.” These descriptive
agpects of poverty give usacluethat hepsto consder the meaning of Barclay’s negation of Sif
or subjectivity. Here, | think that it suffices to focus on the first idea, ‘nint enwil (desires

nothing).” Eckhart goes on to explain the concept asfollows:

as long as it is someone’s will to carry out the most preciouswill of God, such aperson does
not have that poverty of which we wish to spesk. For this person till has awill with which they

wish to please God, and thisis not true poverty.™

1921 would like to express my gratitude to Yasukuni Matsuyama and his study on Meister Eckhart, which
helped me further redise the sgnificance of nothingness in Quakerism as Barclay’s theology argues. The
German trandation of his research on Eckhart as well as the Jgpanese one is available for the reference
(Yasukuni Matsuyama, “Non aliud' als 'Spiritus spirans' : im Zusammenhang mit dem ostasiatischen Denken,’
Sapientia Univergity Bulletin of Humanities, vol. 5. (2005): 21-38).

1% Meister Eckhart, MEISTER ECKHARTS PREDIGTEN, 2weiter Band, herausgegeben und (ibersetzt von
Josef Quiint, Die Deutschen und Lateinischen Werke (Stuttgart: W.KOHLHAMMER VERLAG, 1971), p. 488.

Seeds0 Oliver Davies, trans,, Meister Eckhart Sdected Witings (London: Penguin Books, 1994), p. 203.
% Davies, Meister Eckhart, p. 204.
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In other words, in Eckhart’s opinion, interna poverty does not mean that a person initidly or
fundamentdly recognises hisor her own being as ‘I,” and then he or she followsthe will of, or
responds to, God, while recognisng God as ‘you,” which is merdy an object of ‘I.” What
Eckhart argues here is that the human response to God establishes God as atarget in a way
that remains volitiona and sdlf-directed. Therefore, in order to be free from this kind of
humanigtic faith in God, he preaches that “we must will and desire as little as we willed and
desred before we came into being. It is in this way that someone is poor who wills
nothing.® Thisis because there will be the place of the first-ever mutua encounter between
God asthe Creator and human as acreature, asis fully gpparent in hiswords, ‘when creatures

emerged and received their created being, God was not “God” in himself but in creatures.'®

After consulting this explanation of ‘desires nothing’ by Eckhart, | would say that Barclay’s
position on silence, likewise, implies totd sdf-denid or utter passiveness to such an extent
that even the human sdf-will to have faith is denied or abandoned.’”” Barday argues that
since nothing is more opposite to the natura will and wisdom than waiting for God in slence,
it isimpossible to properly redise or understand the sllence unless you lay your own will and
wisdom down in obedient to God.'® In this respect, athough some researcher argue that
Quakeriam is an ‘internd’ experimenta religion in contrast to ‘externd’ rdigion such as

orthodox Calvinism,*® | consider it more appropriate to regard Quakerism as an counter-faith

% Davies, Meister Eckhart, p. 205.
% Davies, Meister Eckhart, p. 205.
97 | n this sense, the very writing of Apology is somewhat paradoxical.

1% Barday, Apology, p. 336.
% For example, Howard H. Brinton, Quaker Journals: \arieties of Religious Experience among Friends, 3¢
ed. (Wallingford, PA..: Pendle Hill Publications, 1996), p. 20 and 109.
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againgt sdlf-reductive and self-justifying religions that attempt to earn salvation.

1. 4. 2. Message of Barclay’s Theology

Thus, in Barday’s view, when a soul ceases in its own workings and is brought to
nothingness in such amanner, the door of the heart will be open to the working of God. Barclay
explansthat the inward light in the heart will come forth and begin to operate. In this phase, for
the first time, people respond to the light, asis dear in Barday’s words: ‘though afterwards, as
man is wrought upon, thereis awill raised in him, by which he comes to be a co-worker with
the grace™" Then, by this response to the light, people are accepted by God and they come to

enjoy fdlowship and communion with God.

So it is this inward participation of this inward men, of thisinward and spiritua body, by
which man is united to God, and has fellowship and communion with him. ...Thisis the true
and spiritua supper of the Lord, which men come to partake of, by hearing the voice of Chrig,

and opening the door of their hearts, and so letting himin in the manner™

Putting it another way, when responding (being utterly subject) to God’s prevenient calling,
which is heard through the working of the light, the ‘I” is formed for the first time, and the ‘sdlf’
Is recognised in the dimension of the respongbility (the possibility of response to the absolute

otherness God).™ In this relationship, people come to know God as Fatherhood for the first

10 Fox also sates that “And faith is the gift of God and every gift of God is pure” (Nickalls, The Journal of
George Fox, p. 318).
1 Barday, Apology, p. 147.

12 Bardlay, Apology, p. 429.
3 | n regard to the possibility of responseto God as otherness; refer to 33.1. in thisthesis
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time™* enabling them to call him ‘Abba, Father.™” In contrast, people come to recognise their
creaturdiness as Childhood. To spesk from a different perspective, when we surrender our
thoughts and imaginations as a first step to fear God, and allow God’s Spirit to work within
us™® Christ is formed and raised within our souls. Through our response to the work within us
we are grafted into Chrigt, dlowing us to put on Christ’s righteousness, die in our sns, and
resurrect with Christ.™* This communa experience with God, or participation in Chrigt, is the
meaning of communion, or of savation by Christ asintended in Barclay’s theology.™® Hence,
in Barclay’s theology, we are strongly persuaded to wait at every moment for the calling of God
as the forma object of faith.™® Barday says that thisis partly to ensure that God’s calling will

not be drowned out by the voice of our ‘selves’

If the soul be Hill thinking and working in her own will, and busly exercised in her own

imaginations, though the matters asin themsd ves may be good concerning God, yet thereby she

"4 Barday, Apology, p. 111.

> <For ye have not recdived the spirit of bondage again to fear; but ye have received the Spirit of adoption,
whereby we cry, Abba, Father.” (Rom. 8:15).

16 Barday, Apology, p. 363.

7 Barday interprets baptism as the correspondence of agood conscience with God, based on 1 Pet. 3:21: “not
the putting away of the filth of the flesh, but the answer of a good conscience toward God.” Through this
baptism, we will be ‘baptized into his death” (Rom. 6:3-4), put on Chrigt (Ga. 3:27) and be ‘Buried with him
...risen with him’ (Col. 2:12) (Barclay, Apology, pp. 398-400). In regard to this point, Cullmann argues thet
‘Chridtian Baptism in the New Testament is participation in the death and resurrection of Christ.” (Osar
Cullmann, Baptism in the New Testament, trans J. K. S. Reid, Studies in Biblica Theology, No. 1 (London:
SCM Press, 1950), p. 20). He continues that “There [on the Cross| the essentid act of Baptism was carried out,
entirely without our co-operation, and even without our fath. There the whole world was baptised on the
ground of the absolutely sovereign act of God, who in Christ “first loved us’ (1 John 4. 19) before we loved him,
even before we believed.” (Cullmann, Baptisn, p. 23). And he adds that “faith as reponse to this grace is
decisve’ (Cullmann, Baptism, p. 70).

8 This communion is not a mere union with God, but it is the relationship with God like that of the branches
with the vine (Barclay, Apology, p. 200).

9 The point to be noticed hereisthat silence itself is never considered to be autotelic. See Barclay, Apology, p.
343. Trueblood rightly points out, ‘Barclay was careful not to be idolatrous about it [slence]. ...the more
srange it seems that anyone would ever have thought of Robert Barclay asthe chief architect of quietisminthe
Quaker Movement. In the subsequent quietistic period slence did sometimes become an idal, but it was never
such for Barclay.” (Trueblood, Robert Barday, pp. 211-212).
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incapacitates hersdf from discerning the ill, smdl voice of the Spirit, and so hurts hersdf

greetly, in that she neglects her chief business of waiting upon the Lord.®

Another reason for thisteaching isthat there are great posshilities for every one of usto receive
the benefit of Christ’s death through the working of inward light. Therefore, repegtedly, he urges
usto “Wait upon God silently.” To summarise Barclay’s soteriology, this repeated exhortation to
wait is the principd eement of his entire message, and it is the Alpha and the Omega of his
theology. In regard to the questions about what to believe and how to do, Barclay answers that

God will teach usthese things, because ‘God is teacher of his people himsdlf.*?"”

Summary

Here | summarise the man points that have been discussed thus far, and introduce the
subject which lies ahead (paticularly for tha of the next chapter). Barclay’s universal
redemption was composed of three concepts ‘Inward Light,” ‘Day of Visitation’ and
‘Passiveness.” The ‘inward light’ that was purchased by Christ’s death on the Cross dwdlsin dl
human souls, and a some point in time during each ‘day of vigtation,” the light will Sart to
operate. If a person does ‘not ress’ its work, the light will become ther savation. In other
words, according to Barclay, whether or not people resst the light is the diverging point to
savation or damnation. Neverthdess, this logic led to another problem. Namdly, it cdled into
question whether or not obedience to the light, or non-resstance to God is avalitiond act in and
of itsdf. If it is consdered to be so, Barclay’s discusson then fdls into the same pit as the idess

of orthodox Calvinigic and Arminian voluntarism; Barclay sharply criticised these voluntary

2 Barday, Apology, p. 349.
12 Barday, Apology, p. 87.
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religions, viewing them as principles that were based on humanism and sdf-will. In regard to
this matter, however, Barday intends by the third concept of ‘passiveness’ the utter negation of
the sdf, to the extent that believers have no desireto have faith in God or abandon their desireto
believe in God. Barclay urges dl the people to wait slently upon God, even by forsaking therr
own sef-will to faith and renouncing their imaginations, fedings, thoughts and senses of reason.
These renuncdiations are for participation in the working of God. Recently, Liberal researchers
such as Jones and Brathwaite, have negatively evauated Barclay’s concept of ‘passveness’ or
‘nothingness.” However, the concept of passiveness, as described in Barclay’s theology, is not a
mere “passivity’ that is criticised by Braithwaite. Rether, it is conddered to have grest merit in
that it opensthe door of believers’ heartsto God, dlowing an inward spiritual man to emerge for
savation. This creates the opportunity for usto meet God, reflectively enabling usto form an I’
in contrast to the otherness of God, ‘you.” Therefore, it can be sad that in Barclay’s view, the
idea of passveness is the core essence of Quaker theology. Although his theological influence
on the following generaions, especidly those generations living around the period of Quietism
in the e ghteenth century, deservesto be closdy examined as asubject for further study, | can say
a least that conventiond censures againgt Barclay are presumably due to the misunderstanding
of Barclay’s centra idea that arises from examinations made without thorough consideration of
the religious, theologica, philosophica contexts of his time (regarding this matter, in the next
chapter, | look more closdly into the Liberd estimation of Barcday’s theology in thar
historiography, which is based on a particular ideology of sef-affirmetion). The reason for thisis
that the very idea of passveness conditutes a defining characterisic of Quakerism that
digtinguishes it from orthodox Cavinism and Arminianism, two large ideologica currents of

those days, and dso from other contemporary rdigions and philosophies such as Cartesan
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philosophy, in regard to its views on human free will and reason. Lastly, a specid festure of
Barclay’s theology is that he demondtrates the rdativity of human subjectivity, and suggests the
necessty of verifying individud truths with various things such as the Bible and
joint-testimonies. This point will dso be examined further in the next chapter, but it might be
better to estimate Bardlay’s opinion of this, not as the negative Sde of merdly leaning towards
orthodoxy, but the postive one for a rdigious movement that wishes to continue a moderate

existencein society without considering their faith to be absolute '

2 “The druggle to survive Restoration persecution encouraged organization, and organization simulated
consarvatiam. ... It was perhaps inevitable that the anarchica implications of the doctrine of the light within
would have to be tempered by some form of group contral if the movement was to avoid fragmentation into a
thousand competing faiths.” (Reay, The Quakersand the English Revolution, p. 121).
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Chapter 2: Changesof Sdf Concept in Quakerism and theLiberal Historical View

Introduction

In the second chapter, | trace changes in the concept of sdf in Quakerism, from the
beginning of the movement, through the periods of the Redtoration, and Quietism and
Evangdiam, to Liberd Quakeriam today. | dso refer to transformations in contemporary
ideologies and socid environments. Following up on the theme of the first chapter, | look more
deeply into Barclay’s theology and its conventiond estimation by darifying the differences
between the sdf hdd by Barclay and by twentieth century Quaker researchers, Jones and
Brathwaite, who accused Barclay of being the main cause of the decline of eighteenth century
Quakerism.!

A concept is generdly determined in rdationship to other things, or in the context in
which that concept isinvolved. In Chrigtian theology, the concept of sdlf, or human sdf-image,
is usudly described in rdationship to God as otherness, specificdly in the framework of
soteriology; it incdudes motifs such as the human condition in the world, relations between
humanity and God, and the way of reconcliation with God, and the redisation of God’s
Kingdom. These ideas are a0 evident in Quakerism. This chapter considers the matter of the
«f in Quaker fath and tradition from the perspective of soteriology, expanding upon the
previous chapter. The word ‘sdf’ in the modern era, escpecidly since the late seventeenth

century, contains various meanings such as ‘sdfishness” ‘a person’s individuaity or essence’

! Rufus M. Jones, The Later Periods of Quakerism, val. 1. (London: Macmillan and Co., 1921), pp. 33-34 and
59-60. Rufus M. Jones, ‘Introduction’ in William C. Braithwaite, The Second Period of Quakerism, 1% ed.
(London: Macmillan and Co., 1919), p. xlii. William C. Braithwaite, The Second Period of Quakerism, prep.
Henry J. Cadbury, 2%ed. (Cambridge, Eng.: Cambridge Universty Press, 1961), p. 388, 390 and 394.
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and ‘persond identity’ or ‘ego’ and “cogito’ (the foundation of recognition).? Accordingly, what
Quakers meant by the ‘sdf” dso depends on the period of time when they lived, and on the
extent to which they profoundly understood the meaning of the word. Therefore, | make a brief,
overdl survey of Quakers’ views on sdvation in the aforementioned four periods, while seeking
to clarify ther sdf-image and understanding of human nature. The point that this andyss
demondrates is that Quaker theology kept a certain traditional theologica framework in
soteriology in terms of the salf with some due dterations according to the different Stuations. It
adso demongrates that Quakerism has changed substantially since its acceptance of Liberd
sdf-affrimative idedism during the twentieth century. From this particular viewpoint of
sdf-affirmation, Liberd researchers conducted their interpretations of Quaker history, dubioudy
identifying themselves with the first generation as the ‘Origin’ and criticisng subsequent
Quakeriam, especidly Barclay’s theology, as fase due to its sdf-denid, with the intention of
justfying their own sdf-centred ideology.

In the firgt section, | review theologicd differences in sdf-understanding between
Barclay and George Fox, who was the most influentid leader and founder of the early Quaker
movement. Jones and Braithwaite claimed that Fox’s messages were grosdy distorted by
Barclay. In the second section, | examine another Quaker systematic theologian, Elizabeth
Bathurgt (1655-85), who, according to Braithwaite, belonged to the second generation after the
Regtoration, aong with Barclay. Reviewing her theology sheds light upon the theologica
atmosphere of Quakerism during this period, and dso upon the distinctiveness of Barclay’s

theology. In thethird section, | focus on Job Scott (1751-93) and Henry Tuke (1755-1814). Both

2 See the sections of “self” and ‘Subject’ in J. A. Simpson and E. S. C. Weiner, prep., The Oxford English
Dictionary, 29 ed. (Oxford: Clarendon Press, 1989). Infact, itisonly in Barclay and Liberds’ discussions that
the word comes to have philosophical meanings.
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of them were virtualy contemporary Quaker writers. However, Scott is generdly considered to
have been an archetype of the Quietist Quakers® who were dlegedly the direct successors of
Barclay’s theology, leading the Quaker movement to its serious decline in the eghteenth
century. Tuke, on the other hand, is said to have been an anti-Quietist and a prime example of
Evangdicd Quakers in the nineteenth century.® | closdy compare Scott’s and Tuke’s
theologies with Barday’s, 0 as to see whether these Scott (Quietist), Tuke (anti-Quietist, or
proto-Evangelical®) and Barclay went aong the same theologica path, and whether Bardlay’s
theology was redly the main factor underpinning Quietism, as contended by the Liberd
rescarchers. Findly in the fourth section, twentieth century Quaker writers, Jones and
Brathwaite, are explored. In particular, characteristics of ther religious thought, which centered
on the value of ‘intimacy’ or ‘presence’ of God as the capitd ‘Sdf,” are examined. Then, |
reexamine thair criticism of Barclay’s theology in regard to the concept of sdlf, whilst clarifying

the self-contained nature of Liberd Quakerism and their historiography.

2. 1. The Sdf of the Early Quakers: Fox’s Univer sal Redemption and Perfection

George Fox was the most influentid leader and founder of the early Quaker movement.
According to Jones and Braithwaite, Fox’s messages were serioudy distorted by Barclay’s
theology.” However, Fox did not present significantly different positions than Barcdlay in terms
of soteriology. Fox dearly asserts universd redemption by Christ through inward light, with

reference to the ainful nature of humanity. In Fox’s view, human beings have been depraved and

% Jones, The Later Periods, val. I., p. 78 and 283,

* Jones, The Later Periods, val. I., p. 59.

> Jones, The Later Periods, vol. I., pp. 285-287.

® Inregard to the definition of “proto-Evangdlica,’ see2.3.1. in thisthesis.

" Jones, The Later Periods, val. 1., pp. 33-34, p. 60. Jones, “Introduction,” in The Second Period, 1% ed., p. xxxiv.
Braithwaite, The Second Period, 2™ ed., p. 388 and 3%4.
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have fdlen from the image of God:® they cannot do any good by their own fleshly power and
sdf-will,® nor can they know the things about God through naturd knowledge and
understanding,” for these human faculties are against and contrary to the spirit of God™
However, God gave inward light (in Fox’s terminology, ‘the light in your conscience’ or ‘the
light of Christ within you,” etc.*) to al of humanity through Christ’s desth.™® If people believe
in the inward light or obey the working of the light that enlightens each person during their day
of vistation, it will become salvation for them.** These theologicd themes are found in
common with Barclay, and it can be sad tha Fox and Barday shared the same badic idea of
universal redemption by Chrigt.

Neverthdess, there are two main theologicd differences between them regarding the
concept of sdf: namely, Fox’s dight Arminian orientation in sdf-will, and his emphass on the
possihility of immediate perfection of humanity in this world. As seen in the first chapter,
Barclay develops his theologica arguments to fully refute the limited redemption of orthodox
Cdvinism, and at the same time to criticise the inadequacy of universd redemption proclaimed
mainly by Arminianism. Barclay does this by expounding the corrdation between sdf-denid
and savdion, s0 that he can show the uniqueness of Quakeriam in contrast with the two

contemporary magjor ideologica tides™ Fox holds amost the same discussion on salvation by

8 John L. Nickalls, ed., The Journal of George Fox, reprinted ed. (Philadelphia, PA.: Philadelphia Yearly
Mesting, 1985), pp. 121-122, p 367 and 727.

® Nickals, The Journal of George Fox, p. 17.

19" George Fox, TheWorks of George Fox, val. IV. (New York: AMS Press, 1975), p. 37.

" Nickdls, The Journal of George Fox, p. 17. In regard to the relation between the inward light and human
free will, Fox says “Now do not think that I hold free will here, man's free will, I speak of that which is contrary
to man'swill, and loving it will keep your wills from running, and your wills from willing any thing, and keep
them in subjection;’ (Fox, TheWorks, val. IV., p. 20).

2 Rosemary Moore, The Light in their Consciences Early Quaker in Britain 1646-1666 (University Park,
PA.: The Pennsylvania Sate University Press, 2000), p. 81.

3 Nickalls, The Journal of George Fox, p. 34, 143 and 190.

“ Nickals, The Journal of George Fox, p. 143.

® See112.inthisthess
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Chrigt, but he does not give adetailed explanation of ‘obeying thelight,” though he posits severd
moatifs of sef-denid, or of the crucifixion of the sdf as the way to God, as found in the phrases
such as ‘keep thy mind down low, up to the Lord God; and deny thyself.*®> Consequently, this
may be totdly attributable to Fox’s unsystematic expression of his thought, but there is some
difficulty in distinguishing Quakerism from Arminianism. For instance, Fox sometimes makes
simple arguments about Christ’s universal redemption in his Journal, based on the scriptures™
This is gpparent especidly in his counterarguments aganst the double predestination of
Cavinism,®® where Fox presents four reasons why he considers the dogma to be erroneous ™
He gaes: (1) God ‘gaveapromiseto Canif hedid wel he should be accepted. .. .if they do not
do wdl as Cain, is not here a fault, which fault is in themsdves and the cause of thar
reprobation, and not God.” (2) Chrigt would not have sent gpostles out into al nationsto preach
the doctrine of savation if the grestest part of men was ordained for hell.” (3) As described in 2
Cor. 5:15 and Rom. 5:6, Chrig “died for al men ...and enlightens every man that cometh into
the world.” (4) Chrigt bids people to beieve in the light, ‘so dl they that hate the light, which
Chrigt bidsdl bdievein, they are reprobated. . .’

In short, Fox assarts that reprobation lies in human attitude, not in God, for God has
bestowed the light upon al people by Christ’s degth and revealed the way to salvation. Whether
onewill be saved isthe matter of hisor her will towards God. These arguments do not gppear to

be diginct from Arminian universd redemption, which placed emphasis on human voluntary

1 Nickalls, The Journal of George Fox, p. 347. Fox says, ‘keep in the daily cross, the power of God, by which
ye may witness dl that to be crucified which is contrary to the will of God.” (Nickalls, The Journal of George
Fox, p. 18). And, ‘be still and silent from thy own wisdom, wit, craft, subtilty [sic], or policy that would arise in
thee, but stand single to the Lord, without any end to thyself.” (Nickalls, The Journal of George Fox, p. 194).

17 Nickalls, The Journal of George Fox, p. 34, 425 and 643.

18" 1n regard to the double predestination developed by orthodox Calvinism, refer to 1.1.1. in thisthesis.

¥ The ditationsin the following four points arefrom Nickalls, The Journal of George Fox, pp. 316-317.

63



response towards God’s prevenient grace as a key for sdvation. (In Arminian bdlief, however,
the light graced by God is equivaent to naturd light, namely human reason™). Addressing this
tendency in the teeching of early Quaker leaders induding Fox and George Whiteheed

(c.1636-1723),>* Moore argues

sdvation was some extent amatter of human chaice, to be influenced by one’s own efforts.
This doctrine was cdled “judification by works™ ...It [Arminianism] aso was taken up by
Generd Baptigts and other sectarians, including many Quakers. The Quiakers’ cdl to turnto “the

light within,” ... .was considered by their opponents to be advocacy of justification by works?

Secondly, the most significant difference between Fox and Barday is ther postions on
perfection, the doctrine which states that human beings can become perfectly redeemed from sin
inthisworld® Both Fox and Bardlay assert that perfection is possible through Christ’swork by
the grace of God,** in opposition to the orthodox idea of ‘Persistent Sin.>>> However, they have
dightly different opinions in their beliefs. Barclay argues that perfection till leaves room for

growth, and that there dways remains ‘a possibility of snning, where the mind doth not most

% “THE word, arbitrium, “Choice” or “Free Will,” properly signifies both the faculty of the mind or
understanding, by which the mind is enabled to judge about any thing proposed to it, —and the judgment itself
which the mind forms according to thet faculty. But it is transformed from the MIND to the WILL, on account
of the very close [unionem)] connection which subsists between them. LIBERTY, when attributed to the WILL,
is properly an affection of the Will, though it hasitsroot in the understanding and reason.” (Jacob Arminius, The
Works of James Arminius, trans. James Nichols, The London ed., vol.2. (Grand Repids, MI.: Baker Book
House, [1828] 1986), pp. 189-190).

1 Moore, The Light in their Consciences, p. 221.

2 Moore, The Light in their Consciences, p. 100.

% Nickalls, The Journal of George Fox, pp. 32-33.

# Nickals, The Journal of George Fox, p. 56 and 688. See dso Robert Barclay, An Apology for the True
Chridtian Divinity, Stereotype ed. (Philadephig, PA.: Friends’ Book Store, 1908), p. 233.

% John. Macpherson, rev., The Westmingter Confession of Faith: with Introduction and Notes (Edinburgh:
T&T Clark, 1977), p. 64 and 96.



diligently and watchfully attend unto the Lord. > On the other hand, Fox goes <o far asto insist
that people can become as perfect as Chrigt, never to go astray again. Fox even states. ‘by which
[God’simage, and righteousness and holiness by Christ] he comes up into the Paradise of God,
as man was before he fell; and into ahigher state than that, to sit down in Christ that never fall.>”
To our eyes, Fox’s bdief in full perfection seems somewhat fearless, but it was dosdy linked

with his gpocayptic understanding of thetime.

According to Bernard Capp,® pre-millennidism, a radica belief which states that the second
coming of Christ would precede the Millennium,® spread abroad as the consciousness of the
time and reached its pesk in England in the 1640s The sense was widdy shared by
Independents, and some Presbyterians and other radical sects. These puritans preached that the
second coming was imminent and would be followed by ‘a perfect society to be established
through divine intervention.®’ The belief functioned as a strong driving force for the
Revolution® Thisfeding dightly dedlined later, but was revived by the Fifth Monarchy Menin

the 1650s* Fox aso was among those who shared the apocalyptic hope, athough never using

% Bardlay, Apology, p. 233. Barclay’s position on perfection will be deeply examined in the fourth chapter in
thisthesis.
%" Nickalls, The Journal of George Fox, p. 665.
% See Bemnard Capp’s review atide, ‘Godly Rule and English Millenarianism,” Past and Present, vol. 52
591971): 106-117, pp. 115-117.

Seethe article ‘Millenarianism’ in F. L. Cross (1% ed.), E. A. Livingstone (3rd ed.), ed., The Oxford Dictionary
of the Christian Church, 3 ed. (New York: Oxford University Press, 1997).
¥ Capp, ‘Godly Rule,’ p. 107.
3L William M. Lamont, Godly Rule: Politicsand Religion, 1603-60 (London: Macmillan, 1969), p. 13.
% Clark Garret, Respectable Folly: Millenariansand the French Revolution in France and England (Baltimore,
MD.: Johns Hopkins University Press, 1975), p. 125. lwa argues that ‘Thus they [Independents], who
themselves became the Establishment, would not any loner posit the force of Antichrist within the country and
attack the existing Government. Millennigism was origindly an Anti-Establishment movement ...In other
words, Independents hoped to stop the revolution, but Millennidism was inherited by those who wished a
further development.” (my translation from Jun Iwai, Sennen-Okoku wo Yumemita Kakumei (The Revolution
Dreaming of Millennialism) (Tokyo: Kodansha, 1995), p. 146).
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the word ‘Millennium.** Fox prodlaimed that people were facing the end of the world right &
the very moment and that God’s kingdom had come™® saying that ‘his mighty day was
coming.> Criticising the existing churches and hired ministers as ‘Antichrists> Fox urged
people to turn to God during the day of the Lord. The day of the Lord is the time when humans
can be saved, justified and sanctified, if they are obedient to the inward working of God.*” The
day aso means the Judgment of the entire outward world, and the coming of God’s kingdom.®
As for the redisation of the Kingdom, Fox daes, ‘...by the Word of God’s power and its
effectud operation in the hearts of men, the kingdoms of this world may become the kingdoms
of the Lord, and of his Christ.*” Thus, in Fox’s view, the perfection of human society by God’s
work is tightly connected to the inward perfection that each person experiences™® and 0 it is
possible that Fox did not suppose any possibility of sn again after their conversion, because of
his perception of an immediate completion of the time. In other words, he hed an optimistic
view of humanity that was sustained by his eschatologica hope, in marked contrast to Barclay,
who like his contemporaries believed that the end-time had aready receded **

In summary, Fox and Barclay included dmost the same theologicd themes of universa

¥ Moore, The Light in their Conscience, p. 61. Carole Dale Spencer, Holiness: The Soul of Quakerism An
Higtorical analysis of the Theology of Holiness in the Quaker Tradition (Colorado Spring, CO.: Paternogter,
2007), p. 17. See ds0 the eighth chapter of ‘The Quaker Apocaypse’ in Douglas Gwyn, Seekers Found:
Atonerment in Early Quaker Experience (Wdlingford, PA.: Pendle Hill Publications, 2000).

¥ Nickalls, The Journal of George Fox, p. 261.

® Nickalls, The Journal of George Fox, p. 121.

% Nickalls, The Journal of George Fox, p. 123 and 135. “Antichrist’ isaconcept which has aclose relationship
with millennialism and eschatology, as described in 1 John 2:18. Generdly speeking, the nature of the Kingdom
dtated by aperson can be clearly seen from his or her definition of Antichrist. In Barclay’s discussion, there are
a0 the same motifs of Antichrist (Barclay, Apology, pp. 143-144 and 329-330, p. 306).

¥ Nickalls, The Journal of George Fox, p. 143, 283, 368 and 425.

¥ Nickalls, The Journal of George Fox, p. 121.

¥ Nickalls, The Journal of George Fox, p. 400.

% As to this point, there is little difference between Fox and Barclay. Barclay says, ‘yeahe [God] that hath risen
in asmdl remnant shdl arise and go on by the same arm of power in his spiritud manifestation, until he hath
conquered al his enemies, until al the kingdoms of the earth become the Kingdom of Christ Jesus” (Barclay,

ﬁpology, p. 542).
In regard to Barclay’s view on the gradud redlisation of the Kingdom on earth, see Barclay, Apology, p. 532.
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redemption by Chrit: the depraved state of humanity, the light endowed to al people by God
through Chrigt’s degth, obedience to the light as the way to sdvation. However, there were dight
differences between their views concerning the concept of self. Barday urged people to bring
human will to nothingness, or to totally deny the human will for partaking in God’s guidance®
while Fox, athough aso denying human imagination, thought, and willfulness, gppears to have
left alittle room for the human voluntary will towards God. Fox’s vague arguments about the
universdity of Christ’s redemption reveal a similarity with the thought of the Arminians. In other
words, he did not dearly explan how the motif of sdf-denid was logicaly connected to
obeying the light for sdvation; rather he only discussed these ideas gpart. In addition, Fox
consdered it impossble for abeliever to fdl from the perfect sate, once it was achieved. In his
belief, there would be an ingtantaneous maturation of humanity, which idea was influenced by
pre-millennialism. In the light of these facts, it might be consdered that Fox, in comparison with
Barclay, was more optimigtic in his understanding of human nature, though it depends upon the
ideologica pogtion of readers who interpret his writings. On this point, Liberd Quakers, who
place much emphasis upon human abilities such as sdf-will and reason, may fed an affinity for

Fox rather than Barclay.

2. 2. The Sdf in the Period of the Restor ation: Bathurst’s ‘Time of Sorrow’
Elizabeth Bathurst was Barclay’s contemporary during the period of the Restoration,
and one of few systematic Quaker theologians. She was born in 1655 and became a Quaker in

1678® By using her sufficient hiblical knowledge, she wrote a systematic theologica work

* Seel14.2. inthisthesis
“ Margery Post Abbott et d. ed., Historical Dictionary of the Friends (Quakers) (Lanham, MD.: The
Scarecrow Press, Inc., 2003), p. 22. See dso Phyllis Mack, Msionary Women, Ecdatic Prophecy in
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titted Truths Mindication (1679). (In 1691, this work was republished posthumoudy as a
collection of her works titled Truth indicated; including tesimonid words about Bathurst and
two of her other pgpers, An Expostulatory Appeal to the Professors, and The Saying of VAbrmen).
Her writings were intended to urge Quakers to turn to the Lord and aso to dear away outsde
suspicions againgt Quakerism. Bathurst dearly mentions the rdaionships between humanity
and God within the frame of soteriology, and shows understandings of human nature both
similar to and different from those of Barclay; specificdly, they place the same emphasis upon
sdf-denid asthe way to savation, but Bathurst’s simple concept of a linear process of perfection
and her belief in human infalibility clearly differentiates her point of view from Barclay’s.
According to Bathurst, human beings were origindly created after theimage of God and
they shared the beautiful divine nature, but unfortunately by yielding to the Tempter, went out
from the first Nature™” As a result, humans became strangers to the divine life, and ‘had not
Power to do any thing to appease him [God].” Human beings are incapable of saving
themsdlves even if they will, and aso incapable of doing good things by themsdlves® Thisis
because the human free will is corrupt and ‘naturaly froward and averse to anything spiritudly
good.*” Thus, Bathurst begins her arguments on Salvation History with the same theme found

in the works of Fox and Barclay: atotaly-depraved human condition. How then can humans be

Seventeenth-Century England (Berkdey: University of Cdifornia Press, 1992), p. 312.

“ Elizabeth Bathuret, “Truth Vindicated,” in Mary Garman, et d. ed., Hidden in Plain Sight: Quaker Women's
Writings 1650-1700 (Wallingford, PA..: Pendle Hill Publications, 1996), p. 397. Thisis a reprint of the edition
published by T. Sowle in London in 1695, omitting testimonies about Bathurst and her paper, An Expodulatory
Appeal to the Professors. This edition contains many errors epecidly in indicating the sources from the
scriptures, some of which were modified in the later editions. Moreover, the textsin Hidden in Plain Sght itself
aso make several mistakes perhgps in scanning the origind ones. However, | do not think that these errors
serioudy distort the whole discussion of Bathurd’s. Refer to my paper, ‘Elizabeth Bathurst’s Soteriology and a
List of Correctionsin Severd Editions of Her Works,” Quaker Sudies, Vol. 13-1, (2008): 89-102.

* Bathurg, “Truth Vindicated,” p. 398.

“ Bathurgt, “Truth Vindicated,” p. 369.

4 Bathurs, ‘Truth Vindicated,” p. 370.
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redeemed out of such a miserable state? Bathurst’s answer is that the Principle of Light was
given to dl people through Christ’s desth for their recondiliation with God® If people believe
in the light, receive and keep its working in their hearts during the day of vigtation, they will be
‘called, justified and saved.*® The matif is dso the same as used by two previoudy-mentioned
Quaker writers. obedienceto the light asthe way to sdvation.

From here, however, Bathurst tekes a different course. She puts more emphasis upon the
themes of the deniad of human will and subjection of the sdf to Christ.™ In her view, there
should be atime of agony and sadness before victory over sin® Shesays, ‘dl that have sinned,
must know atime of Sorrow.>” And “first they must come to know a passing through Judgment,
and their works must be burnt.> In regard to the connection between human mind and the Spirit,

shefurther argues

Operation of the Spirit (or Principle of God within) is not, nor cannot be known without a
being centred down into the same. ...the Spirit’s fird work is, to convince of Sin, ...before
Remission of Sins comesto be known, there must be a centring down into the Manifestation of
the Spirit of God within, which will bring down every exdted Imaginaion, and every high
Thing, and lay it Low, even to the Ground; that so every Thought may be brought into

Subjection to Jesus Chrigt.>

8 Bathurgt, “Truth Vindicated,” p. 403, pp. 412-413.

“ Bathurg, ‘Truth Vindicated,” p. 363, 394, 382 and 402.
% Bathurdt, “Truth Vindicated,” p. 370 and 413,

L Bahurd, “Truth Vindicated,” p. 407.

% Bathurst, “Truth Vindicated,” p. 404.

% Bathurdt, ‘Truth Vindicated,” p. 407.

> Bathurst, “Truth Vindicated,” pp. 403-404.
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It isnot clear what Bathurgt actudly means by the word ‘centred down’ or “centring down,” but
she apparently redlises the necessity for humanity to be humbled down before the remisson of
sin and savation. She says, ‘it gopears by Scripture, that Chrigtians were exercised in Fear and
Trembling, (together with Humility, Patience and Self denidl).> OFf course, many early Quakers
such as Fox,® Isaac Pennington (1616-79) and Francis Howagill (1618-69) aso had a difficuit
experience, in which they felt asif crucified on the cross before their convincement,” but it is
certain that Bathurst expresses the more positive significance of sorrow for salvation. According
to Toudey, this was one of the theologicad features of second-generaion Quakers: ‘The
convincement narratives of second-generation Friends follow the form of early Friends, but
emphasise struggle with sin rather than the victory of regeneration.®® On this poaint, | can say
that Bathurst gave a more specific explanation of the relationship between sdlf-denid and God’s
savation than Fox did, (though, as seen above, Fox presented the necessity of sdlf-denid for

savation, aswell).

® Bahurgt, “Truth Vindicated,” p. 417.

% In regard to Fox’s deep inner struggles, see Gwyn, Seekers Found, p. 217.

> Pink Danddlion, The Liturgies of Quakerism (Aldershot: Ashgate, 2005), pp. 15-17. For ancther example,
Richard Hubberthone (1628-62) explicitly asserted that ©...he [man] is separated from God and knoweth not
any of hisways, but when the Lord revedleth any of hisways within man, man must die and know hiswaysno
more, but must “be led in a way which he knoweth not,” contrary to his will, contrary to his wisdom, contrary
to his reason, and to his carnal mind.” (Leo Damrosch, The Sorrows of the Quaker Jesus. James Nayler and the
Puritan Crackdown on the Free Spirit (Cambridge, MA.: Harvard Universty Press, 1996), pp. 108-110).
Brinton mentions the book title of John Whitehead (1630-96), which clearly shows hisrdigious experience of a
battle between Serpent’s Seed and God’s Seed (Howard H. Brinton, Quaker Journals: Varieties of Religious
Experienceamong Friends, 3%d. (Wadlingford, PA.: Pendie Hill Publications, 1996), p. 23).

% Nikki Coffey Toudey, ‘The Experience of Regeneration and Erosion of Certainty in the Theology of Second
Generation Quakers. No Place for Doubt?” (MPhil thesis submitted to The Universty of Birmingham, August
2002), p. 59. Thiswork isuseful in thet it contains data about different thoughts and positions of fird-generation
and second-generation Quakers. However, in my opinion, the logica flow to the conclusion is biased because
Toudey, like Jones and Braithwaite, gpparently fals into logica fdlacy in her discusson, and conducts her
arguments mainly from her never-examined premise of intimacy with God as fundamenta good and telos The
very persgence of the vaue of intimacy or proximity is being questioned as humanidtic in the present
theologicd field. The view that things proximete to God, Redlity, Entity, or Being are true or superior, and
things remote from it are false or inferior and should be excluded has long been adominant premise in western
metaphysics since Plaio and Arigotle And the intimecy or proximity is merely one aspect of Chrigtian
understanding of God. For the details of the discussion, refer to 2.4.1. in this chapter.
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In regard to perfectionism, Bathurst goes in dmost the same direction as Bardlay, with
severd exceptions. She maintains that perfection is not only a command by Christ but dso a
promisethat is given to people™® Perfection was the end of Aposties’ ministry, the end of God’s
gppointment of teachersin the Church, and the end of Christ’s death on the Cross® Therefore,
‘those that deny Perfection to be atained by Lord’s People do in effect deny Chrigt the one
Offering.®” Nevertheless, she admitsthat if believers, after graced by God, do not persist in their
faith, they may fal out of the heavenly state® She dso statesthat perfection is not immediately,
but gradudly attained by continudly attending to the working of the light in their hearts: “itisa
gradua Work, carried on by degreesin the Soul, which is not presently Complest and Perfect®
God’s work ‘will in Time perfect the Soul.*” Her perfectionist stance seems to be exactly the
same as Bardlay’s. As dready examined, however, Barclay asserts that people can be perfect in
thisworld by God’s grace that is till with further growth. Perfection isin the present tense, and
dso in the future tense®™ For Bathurst, perfection is a gradual but linear process as stated in
orthodox Cavinism® athough Cavinists thought it possible only after the deeth of believers®
The gradud processis aso reflected upon her understanding of the Kingdom. In Bathurst’s view,
the way to the Kingdom is along and winding road: ‘yet must we travel through the Spiritua

Wilderness, before we arrive a the Heavenly Canaan.® The Kingdom is expected to be

% Bathurg, ‘Truth Vindicated,” p. 376 and 422.
® Bathurst, ‘Truth Vindicated,” p. 377.
8 Bathurdt, “Truth Vindicated,’ 377. Remarkably, Bathurst also placed emphasis on the imputation of Christ’s
righteousness dong with imparted righteousness of believers That was not S0 usud for Quaker theology
gIZBahurSI, “Truth Vindicated,” p. 359).
Bahurgt, ‘Truth Vindicated,” p. 375.
% Bathurst, “Truth Vindicated,” pp. 421-422.
® Bahurst, “Truth Vindicated,” p. 422,
® See4.23. inthisthesis
% Toudey says that this view of gradud perfection was another theological characteritic of the
second-generation Quakers (Toud ey, ‘The Experience of Regenerdtion,” p. 60).
®7 Macpherson, Westminster Confession of Faith, p. 64.
% Bathurdt, ‘Truth Vindicated,” p. 421.
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gradudly redisaed in the world, after dl people become faithful and perfect by following
Quakers’ mode, ‘as a City set upon a Hill.*> Apparently, she felt that the end-time had alreadly
receded as her contemporaries during the period of the Restoration, and especidly for her, the
Kingdom iswhat humanity iswaiting for, not experiencing immediately.

Lastly, the most significant differencein regard to the saf between Bathurst and Barclay
isthe matter of infdlibility of the Spirit and of people guided by its work. Bathurst asserts that
the Spirit of the Lord isinfalible; this position is common to Fox and Barday, even to orthodox
Cavinists.® However, she goes so far as to argue that “They [Quakers hold not themselves
Infalible, asthey are Men; but only as they are guided by the Infdlible Spirit, namely, the Spirit
of the Lord, a Measure of which he hath placed in dl Men.™" In other words, she seems to
ingnuate that people, when led by the infdlible Spirit, are possbly infdlible. Although Fox
himsdlf does not clearly give acomment on this topic, and this point of her discusson makes a
sharp contragt with Barclay’s clear digtinction between the infdlible Spirit and the falibility of
person and people led by God’s revelation.” Bathurst optimistically claims the infallibility of
humanity backed by the infallible Spirit, less counting the fact that there can be a fanatic who
pretends to be guided by the Spirit.”® At least, | can say that she does not provide precautions
againg such extremities. Furthermore, her view of infdlibility resonates with her view of the
Bible. For Bathurgt, the Bible is useful for bdievers’ ingruction and it directs ‘unto him (to wit,
Christ) who is the Object of our Faith, and Lord of Light and Life™ However, ‘inward

Oracle...is of greater Authority ...a more Perfect Rule to guide our lives, than the outward

® Bathurst, “Truth Vindicated,” p. 426.

" Nickalls, The Journal of George Fox, p. 495. Macpherson, Westminster Confession of Faith, pp. 113-114.
" Bathurst, “Truth Vindicated,” p. 379.

2 Bardlay, Apology, p. 58 and 68.

™ Refer to the example of Nayler and hisfollowers described hereiin this section.

™ Bathurst, “Truth Vindicated,” p. 351.
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Writings of the Scriptures.” Therefore, the Bible is not called ‘the Word and the Rule of Faith
and Life™ Such an attitude towards the Spirit and the Bible is not so digtinct from early
Quakers, but Bathurst never mentions the matter of what happens if revelations, the Bible, and
other testimonies contradict each other. In her logic, reveation should be taken as the primary
authority.” If so, she might alow people to justify anything that they do under the name of
God'’s revdation. This stance must have been judged to be irrdevant by Quakers of her time

after Nayler’saffar in Brigtol in 1656.

Turning asde from the main topic here, the Bristol episode has been repeatedly mentioned in
various writings about early Quakerism. It may be unnecessary to describe the incident, but
Nayler, a strong leader of the early Quaker movement, entered Bristol on a donkey, with his
companions snging around and praising him as the Lord of God, with pretensons of beng
guided by the Spirit. For Nayler, (not for his followers), the imitation of Christ’s entry into
Jerusdlem as described in the Bible was intended to be a sign of the second coming of Christ, not
to identify himsdf with Christ. However, this incident sparked further outrage of politicad and
religious ruling-classes againgt Quakers. Nayler’s act was regarded as blagphemy againgt God,
and a the same time as a great threat to the nationd authority.”® The Parliament severely
punished Nayler and used this chance to suppress the growing Quaker movement, setting up
severd anti-Quaker laws. Strong socid pressures and many persecutions came to aclimax with

new legidations such as the Clarendon Code (1661-65) after the Restoration,” and Quaker

™ Bahurs, “Truth Vindicated,” p. 353.

’® Bathurst, “Truth Vindicated,” p. 352,

" Bathurst, “Truth Vindicated,” pp. 352-353.

" Barry Reay, The Quakersand the English Revolution (London: Temple Smith, 1985), p. 54.

™ Reay, The Quakersand the English Revolution, p. 106. Seedso Gwyn, Seekers Found, p. 305.
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leaders, especidly Fox, had to restraint fanatic behaviours within the movement. Quaker leaders
attempted to establish inditutiond disciplines, and to lessen the primacy of Spirit’s authority for
unity of the movement.® This incident made Quakers keenly redlise the risk of putting too
much stress upon the persond sde of reigion. In regard to this point, it must be sad that
Bathurgt had a naive understanding of human nature and could not fulfill arole that was required

by the needs of her times.

To sum up, Bathurgt followed dmost the same patterns of Quaker thought as Fox and Barday:
depraved human nature, the light given to al human beings by God through Christ’s deeth, and
obedience to the light as the way to sdvaion. However, she took a dightly different way in
regard to the obedience to the light than early Quakers, she placed more emphas's upon the
denid of human will and subjection of the sdf to Chrigt. She ingsted upon the necessty for
human will and mind to be thrown down before the remission of sn and sdvation by Chrigt. In
this respect, her theology went dong with Barday’s. However, she dso had a didtinctive
understanding of human nature on three points: her smple view of perfection, her idea of the
redisation of the Kingdom as graduad and linear progress, and her indstence on human
infdlibility. Consdering these facts, Bathurst is considered to have surdy presented a more
systematic theory of sdf-deniad and sdvation than early Quakers, but she il had an optimigtic
and ample understanding of humanity. Her optimism is clear if welook at the fact that shelived

in a difficult and hard time during the Restoration. In her book, there are descriptions about a

® Moore, The Light in their Consciences, p. 167 and 215, pp. 222-223. For the details of Nayler affair and its
aftermath, see Reay, The Quakers and the English Revolution, pp. 54-57. See dso the third, fourth, and fifth
chapters in Damrosch, The Sorrows of the Quaker Jesus. In regard to the theologicd shift after the affair of
Nayler, Spencer says, “however the event may be interpreted, it marked a shift in Quakeriam from prophetic
mysticism to gpologetics and “‘domesticated Nonconformity”” (Spencer, Holiness: The Soul of Quakeriam, p.
7).
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trouble between Bathurgt and a Quaker meeting, where her preaching was rgected by a certain
leader of the meeting® The caseisto befurther investigated for details, bt it is easy to imagine
tha the devdoping group authority a tha time conversdy reinforced her theologicd
counter-postions of the inward light as the principd and highest authority, and of humanity led
by the light as infdlible. Unfortunatdy for her, | wonder how convincing her smple view of
human nature was within a Quaker circle, when an eschatologica sense underlying Quakerism
in 1650s had dready passed away, and the rethinking of Christian discipline within the

movement was under way.

2. 3. The Sdf in Quietism and Evangdism

2.3. 1. Quietist Quakerism and Evangdical Quakerism

Job Scott was an American traveing minister, who is dleged by Jones to have been an
archetype of Quietist Quaker in the eighteenth century.® Jones claimed that Quietists indluding
Scott inherited introverted theology from Barday, which led to the serious dedline of the Quaker
movement.®® Heis dso considered to have been aforerunner of Libera Quakersin subsequent
days® Jones statesthat It was Job Scott of Rhode ISland who explicitly developed the position
[that of the inward principle as the sufficient basis of religion, welcomed by the free thinkers]
and pushed it to extreme formulation, ...Job Scott is unquestionably the foremost eighteenth

century exponent of that position® As for Henry Tuke, a contemporary Quaker writer, he is

8 Elizabeth Bathurst, Truth Vindicated, 3% ed. (London: Mary Hinde, 1773), pp. 36-39.
% Jones, The Later Periods, val. I., p. 78 and 288.

% Jones, TheLater Periods, val. I., p. 59.

& Jones, TheLater Periods, vol. I., p. 293.

& Jones, The Later Periods, vol. ., p. 283.
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sad to have been an anti-Quietist, and a prime example of Evangdica Quakers laer in the
nineteenth century. Jones says, ‘This tendency toward the evangdlicd attitude comes into clear
light in some attempts ... The firg of these atempts at this time ...was tha made by Henry
Tuke® He dso says, “Tuke’s books soon became standard interpretations of Quakeriam,
... There was hardly a single Quaker home which did not own a copy [of Tuke’s The Principle
of Christianity], and it became one of the grestest evangdlica influences®” In this section |
closdy examine Scott’s theology mainly based on his doctrind work, On Salvation by Christ
(firgt published in 1824, titled Salvation by Chrigt), and | dso examine Tuke’s theology in his
introductory work, The Principles of Chrigtianity (1805) and The Faith of the People Called
Quakers (1801), so as to determine whether or not Scott (a Quigtist), Tuke (an anti-Quietist or
%)

proto-Evangelica™) and Barclay were in the same theologicd line, and whether or not Bardlay’s

theology would beredlly akey factor to the development of Quietism.

2. 3. 2. Scott’s Emphasis on the Inward Birth of Christ
Scott aso takes dmost the same theologicd line with his predecessors in the 1650s and
during the Redoretion in terms of soteriology: the human tota corruption in their will and

reason, God’s spirit or the inward light given to al people, obedience or concurrence to the

% Jones, The Later Periods, vol. ., p. 285.

¥ Jones, The Later Periods, vol. I., p. 287.

% |n Mingins’ discussions of the Beacon controversy, the extreme Evangdlicalsin the disputes are referred to as
‘ultraEvangdlicds,” such as Issac Crewdson (1780-1844), who took the extreme Evangelicd podtion; for
example, the assertion of the Bible asthe only direct source of God’srevelation and denia of theinward light as
unscripturd. And aso the term ‘moderate Evangelicds’ refers to people, such as John Joseph Gurney
(1788-1847), who opposed to such an extreme podtion, but tried to equate Quakerism with mainstream
Orthodox Chridtianity, while gill holding the teaching of the inward light and slent worship (Rosemary
Mingins, The Beacon Controversy and Challenges to British Quaker Tradition in the Early Nineteenth
Century. Some Responses to the Evangdical Revival by Friends in Manchester and Kendal (Lewiston, NY.:
The Edwin Médlen Press, 2004), p. xiv, 16, 57 and 63). As shdl be observed in 2.3.3,, Tuke, who lived before
the schisms, showed more or less adifferent evangelica position from these ultraand moderate Evangdlicds of
later days. So in thisthedis, the term “proto-Evangdica’ is used to refer to Tuke, who held a baanced view of
the authority of theinward light aswell asthe Bible.
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working of the light for savation. Scott dso has his own unique theological feature: the
intensve theologicd concentration on the concept of ‘a red birth of God in the soul,” or
‘becoming amother of Christ.2* All his religious themes, such as ‘justification,” ‘sanctification,’
‘sdvation,” ‘recondiliation with God’ and ‘the Kingdom of God,” converge on that concept. In
other words, Scott’s theology is daborae interweaving Quaker thought and some traditiona
views of Chrigtianity,® but it is very smple in that dl the religious idess are thoroughly
interndised and interpreted in relation to human interiority. Although emphasis on humanity’s
inner sde was ardigious tendency common to early Quakerism and Restoration Quakerism, the
abgiraction of externa aspectsin Scott’s theology produces a dightly different amosphere from
Quaker thoughtsin the previoustimes.

According to Scott, human beings are born into the firgt naturd sate, wherethey ‘never
say God, cannot know him, nor receive the testimony respecting the mystica union and
sonship.”*” They can only know about natural things with their own resson and intellect.”? Their
saif-will is absolutely ‘opposite to the divine will® and is ‘enmity to God.*®” If they meddlein

things of God with their own faculties, the attempt will result in ‘endless mistakes and prevents

¥ Job Scott, Salvation by Chrigt in Three Essays, 2Yed, (Manchegter: William Irwin, 1876), p. xx. Thisedition
also contains Scott’s theological selection, Twenty-Four Sdect Extracts, fromhis Entire Journal.

% Jones describes that Scott took no orthodox position by daiming his denial of so-called Trinity (Jones, The
Later Periods, val. I., p. 291). In fact, the reverse is true. Scott himsdlf never denied the article of faith, and
rather severely criticised deists who had no understianding of it and made three merdly separate gods by their
natural reasoning (Scott, Salvation, p. 44, pp. 50-51). Jones distorts Scott’s logic and even changes the word
order of the citation from Scott’s original text. Namely, Scott’s original text is ‘It is as dark as Egyptian darkness,
to tak of three eternd persons in the only one God. He is one forever. There is no twain in him.” (Scott,
Salvation, p. 68. Job Scott, The Works of That Eminent Minister of the Gospel, Job Scott, val. |. (Philadelphia,
PA.: John Comly, 1831), p. 516). It is written in the context where Scott argues that God is one, but is caled
varioudy according to hisworkings and relations, as God and Chrigt are rdaed, who are never two independent
Gods (Scott, Salvation, pp. 68-71). This is his understanding of Trinity. In Jones’ citation, howeve, the text is
cut out from the context and dtered as follows. ‘He is one forever. There is no twain in him. It is as dark as
Egyptian darkness, to talk of three eternal persons in the only one God.’ The reason for this change is unknown,
but it might give readers some impression of Scott’s denying Trinity.

%L Soott, Salvation, p. 27. Seedso pp. 114-115.

% Scott, Salvation, p. 41.

% Scott, Salvation, p. 36. Seedso p. 2, pp. 93-94.
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the true revelation of God,*” and this merely appropriates God and his position to them.* Scott
says, ‘Hereis the ground and rise of idolatry.® And this dso congtitutes human sin, for ‘Siniis
their only separation from God,” and “sin is opposition to him [God].””> God himsdf never
changes® and ‘Al the diversity isin men and things; he [God] isto them, asthey areto im*’
Therefore, ‘Whilgt it [sin and frowardness remains in us, God mugt, and will shew himsdf
froward to us™ and Christ will never reconile uswith God through his death.™™ Therefore, it
is definitely necessary for humanity to be inwardly changed, so that Sn and frowardness may be
removed.™® For Scott, the only true path is ‘through desth, red totd desth to &l corrupt
sdifishness’® Spedificaly, since human beings are created after the image of God, ‘Thereis
therefore something in man, that must eterndly pant for enjoyment, unless united to God the
source of al red good.'®” At certain times™® through the something of God in the soul, or the
guiding of the inward light,"® God visits and invites humans to participate in the sufferings of
Christ.'”” If they wait silently upon, obey and consent to the inward working of God, and dieto
their first Snful nature, they will receive the benefit of Christ’s sufferings™® Then ‘the new birth

of God is brought forth, and the soul’s salvation is wrought out.®” In this new birth, good work

¥ Soott, Salvation, p. 102.

% Scott, Salvation, p. 27.

% Scott, Salvation, p. 27.

%" Scott, Salvation, p. 114.

% Soott, Salvation, p. 9, 16 and 111.

% Seott, Salvation, p. 112.

10" geott, Salvation, p. 114.

19 Seott, Salvation, p. 113,

192" Soott, Salvation, p. 96, 114.

198 Seott, Salvation, p. 116. Seeaso pp. 93-94.

1 Seott, Salvation, p. 87.

1% “There is a time and season in all things: and if thou abidest in the patience, and touchest him not, thou shalt
see and know all power.” (Scott, Salvation, p. 43).

1% goott, Salvation, pp. 127-129.

17" Seott, Salvation, p. 128 and 135.

1% Seott, Salvation, pp. 10-14, p. 52, 60, 105, 125 and 150.
1% Seott, Salvation, p. 135. Seedso pp. 47-48, p. 134,
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is dso brought forth, and then, they are sanctified and justified.™™® Scott asserts that this ‘inward
birth of God’ or ‘becoming a mother of Chrigt’ is the true ground of, and the only way to,
sdvation.™ Certainly, Scott uses unique phraseology such as ‘mother of Christ,” and the centrdl
point of Quaker messages has dightly shifted from waiting sllently upon God’s guiding to the
inward birth of God, but the entire framework of his soteriology is basicdly smilar to those of
early Quakers and second-period Quakers.

However, there are two main distinctions, especidly regarding the concept of sdif and its
surrounding ideas, between Scott and earlier Quakers; one digtinction is his concentration on
human inwardness and his removd of dl externd rdigious aspects, such as the Kingdom of
God. The other ishisfdling into akind of solipssm, in that he does not recognise, | venture to
say, an episemologicd problem that occurs in human perception of God’s work. Fird, as
observed above, if we read Scott’s texts, we can eadly find that his entire theology focuses upon
the theme of ‘the inward birth of God or Christ” or ‘mother of God.” In fact, thisis the centra
point of his thought, which gives meanings to al other theologica moatifs such as doctrines,

profession, devotion, prayer, and sacraments ™

dl this [devotion, prayers, sermons, psdms, ceremonies, forms, and performances of
religion, and teachings on Chridl]... .will never give him the true rest and enjoyment of souls, nor
centre himin God, unless he truly knows the God begotten, formed, and brought forth in himself,

wherein aone the union with God, or the Immanuel state consigteth.™

10 sentt, Salvation, p. 2, 5, 16, 24 and 39.

1 seott, Salvation, p. 26, 85, 88, 92, and 169, pp. Xix-xx, 18-19, 57-58, and 66-67.
12 goott, Salvation, p. 84.

13 Seott, Salvation, p. 84.
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Quakersin the fird and second generations certanly had the same tendency to place emphasis
on inwardness of reigion."** However, Scott’s interndisation sometimes goes to the extreme,
probably with an intention to oppose deists and evangdists within and outside of the Quaker
cirdesin the eighteenth century, whom he criticises as ‘Antichrist. ™™ Thisinterndisation can be
seen more dearly in his understanding of God’s Kingdom. Scott interprets the Kingdom a the
same leve of persona perfection and other theologica themes, only by centrdising it in the
inward birth. Scott’s view of perfection is the same as that of Bathurdt: the gradud process of
changing human nature. For example, he says, ‘begetting in him a birth of the seed of God;
which gradudly increases, and growsin stature, and in favour with God .. .until Christ becomes
completdly formed in him.*® He dso says, ‘it is sometimes long before the entire adoption,
before the sonship is so thoroughly completed .. .thereis no safe stopping by the way, or sitting
down a ease™"” However, Scott cuts off the externa aspects of the Kingdom, which, Fox,

Barclay and Bathurst thought,™® would be externally redlised in the world through the perfect

" Fox says, “the spiritud birth by which the things of God are known.” (Fox, The Works, val. IV, p. 15).
Barclay dso says, ‘thou shdt fed the new man, or the spiritud birth and babe raised, which heth its siritual
senses, and can e, fed, tagte, handle and smdll the things of the Spirit; but till then the knowledge of things
spiritud isbut asan historicd fath.” (Barclay, Apology, p. 70).

> “The very nature of Antichrist, isto divert from the life of Christ, and from a single dependence thereupon,
under a gpecious professon of him.” (Scott, Salvation, p. 176). See d0 pp. 173-179. The term ‘Antichrist’ is
largely applied to evangdlicd in Scott’s argument, but considering his own definition of deist and evangelicdl,
he probably thinks both are Antichrigts (Scott, Salvation, pp. 1-2). For example, he says that ‘these opinions
[deigtic and evangdlical opiniong] are very remate from the true doctrine of savetion, which has ever been, in
al ages, Chrigt in man the hope of glory; a real union of the life of God and the life of man.” (Scott, Salvation, p.

2).

i Barclay, Apology, p. 64.

17" Seott, Salvation, p. 63.

18 Bardlay does not discuss the externdl realisation of the Kingdom of God in this world at length, but he
defines the Church as ‘the kingdom of the dear Son of God,” which will finally comprehend the whole world
through the persuasion of the light in every soul in the future (Barclay, Apology, p. 279, pp. 262-265). He says,
‘he [God] that hath risen in a smal remnant shall arise and go on by the same arm of power in his spiritud
manifestation, until he has conquered dl hisenemies, until al the kingdoms of the earth become the kingdom of
God Jesus.” (Barclay, Apology, p. 542). As for Bathurst, as mentioned in the above section, she looks upon
Quakers as ‘new Israel’ and ‘city upon the hill,” asdescribed in the Bible. In other words, she thinks the group to
be the place for establishing the Kingdom of God. In her view, if the whole world follows the example of
Quiakers, the Kingdom will befully redised inthisworld (Bathurst, “Truth Vindicated,” p. 426).
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converson of dl humans whether it isimmediate or in the future. Scott argues that when Christ
reignsin the human souls and deeth is completely overcome, ‘Hereisthat the son renders up the
kingdom to the Father; and God, over dl, the unresisted sceptre of his kingdom.™® And ‘the
enjoyment of that kingdom isthe true enjoyment of God .. .and this cannot be where the life that
livesin us, isnot ared birth of God.**> Externa views of God’s Kingdom cannot be found, but
thereis only the same motif as persond perfection. In short, for Scott, the Kingdom will only be
fulfilled in human interiority. Or inferring from his usage of the term ‘Antichrist™" that
espedidly refers to evangdica or orthodox Friends'? it might be that Scott considers the
Kingdom to be limitedly realised within Quaker meetings by bringing down Antichrigtsin such
members’® In any case, in Scott’s view, the extent of God’s Kingdom, which used to
comprehend the entire world in Quakers’ belief, is narrowed down and converged into human
interiority.

Secondly, Scott’s abdtraction of externd aspects and his focus upon interiority aso
resonate with his view of truth or redity. Scott here do internaises the criterion of truth, and
thiswould result in akind of solipsgsm, despite his harsh criticiam of human reason. For Scott,

human reason merdy ‘will rear haughty front againgt this [God’s] mystery ...agang every

19 goott, Salvation, p. 63.

12 goott, Salvation, p. 88.

121 goott, Salvation, pp. 172-174.

122 gpott, Salvation, pp. 173-177.

12 The late eighteenth century Scott lived in was the time when pre-millennialism rose again because of the
dradticaly changing socid conditions caused by the Industrid Revolution in Greset Britain, and because of the
Revolutionary Warsin Americaand France (Iwai, The Revolution Dreaming of Millennialism, pp. 218-219. See
a0 James K. Hopkins, A Wbman to Deliver Her People: Joanna Southcott and English Millenarianismin an
Era of Revolution (Audtin, TX.: University of Texas Press, 1982), pp. xiii-xiv, p. xviii. And J. F C. Harrison,
Robert Owen and the Owenites in Britain and America: The Quest for the New Moral World (London:
Routledge and Kegan Paul, 1969), p. 138). In spite of such socid-ideologica Stuations, it is notable thet there
was no reference to the externd redisation of the Kingdom in Scott’s logic. Let me add that, as Garret and
Hopkins argue, it is quite difficult to generdise the socia composition of the pre-millenarian movement around
this period dueto the lack of enough informetion (Garrett, Respectable Fally, p. 11. See dso Hopkins, A Wbman
to Ddiver Her People, p. xxi).
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12% and it hinders the teachings of Christ from our eyes™

divine opening and communication,
If people meddle with the things of God by reasoning, it will lead to appropriating God to
humans. Furthermore, Scott criticises the law of retdiation as found in the phrases such as
‘enmity for enmity,” or ‘love for love’ (in his view, the latter is a version of retribution).”® He
maintains that the Gospel exceeds such alaw, for the Gospd teaches people to die to their own
sdifishness and sin?’ His criticism of reason and sdf-centred logic is quite shrewd, in that the
appropriation of God to the sdf is an important matter, when it comes to the legdism and
sdif-reductive nature in modern thought.’® Probably he did not consider this matter & a
philosophicd level, but in this respect, he atempted to refute evangelicd and deitic ideologicd
currentsin his times, which he dleged are establishing their own righteousness in opposition to
the divinewill.””®

Nonethel ess, when Scott ingsts on inward light as the absolute ground of and only way
to truth, he might wak into a pit of solipsstic faith, athough he never dams himsdf to be
infalible as Nayler’s followers and Bathurst.™ In Scott’s view, the criterion of truth is, to the
last moment, the inward principle, which gives people ‘a sure and distinguishing sense of right
and wrong, good and evil.®" In regard to the discernment of true or fase faith, he says “To

distinguish this from the rel warmth of truth, requires a deep dwelling in the root of life** In

124 geott, Salvation, p. 117.
12 goott, Salvation, p. 118.
12 he [God] supersedes the law of retaliation, an eye for an eye ...Instead of only loving those who love us,
and returning kindness received, he ingsts on a heart of inward, settled, universal benevolence, that would do
%ood to all, enemies as well as friends.” (Scott, Salvation, pp. 157-158).
" Scott, Salvation, p. 156.
12 Refer to the discussion on the traditional western view on truth developed by Heidegger and Derrida, in
24.1 inthisthess.
129 seott, Salvation, pp. 1-3.
¥ See22. inthisthesis
131 Seott, Salvation, p. 181.
132 Spott, Salvation, p. 180.
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other words, God’s life is the only sure standard of truth, not other things such as the Bible™®
Here d'so, Scott focuses upon interna aspects, while cutting off every externd aspect of religion.
Certanly, such an inner criterion of truth is presented by other Quakers of every generaion. The
fact is, however, that Quaker leaders such as Fox and Margaret Fell (1614-1702)*** found such
asole sandard of truth ingppropriate as aresult of the extremes within the movement during the
late 1650s. What if people do evil with pretensons to being guided by the inward principle? In
Scott’s logic, misbehaviours only mean that they does not enough dwdll in the life of God, and
s0 they must be deed in their sin or sinful nature in a fuller measure. In aword, he reduces the
problem into amere persond problem of religious maturation.

Furthermore, Scott’s theology has atheoretica difficulty in regard to human perception
of God. No matter how deeply a person clamsto dwell in God’s life, and to reach the intimacy
with God, there is dways some mediacy of subjectivity between God and God’s work
recognised by humans. This meansthat God’s work is God’s work, but & the sametimeit isnot
0. Truth is only a persondlised truth because, when it is perceived, it has been dready

categorised in, and reduced into subjective views. Barclay, as observed above, disinguishes

133 “The Mysteries they [the scriptures] contain, are only “spiritually discerned;” (Scott, Salvation, p. 64).

¥ Referto22. inthisthesis

% Tillich argues that such an encounter with God can be never present becauseit is out of the sif, as properly
expressed in Greek word ‘ekstass’ (Paul Tillich, Systematic Theology, val. 3. (Chicago: The University of
Chicago Press, 1963), p. 112). Tillich dso admits to the impossibility of separating God’s revelaion and its
receiver: ‘wherever the divine is manifes, it is manifest in "flesh,” that is, in a concrete, physicd, and historical
redity, asin the religious receptivity of the biblical writers.” (Paul Tillich, Biblical Religion and the Search for
Ultimate Reality (Chicago: The University of Chicago Press, 1955), p. 5). In other words, he thinks that the very
reception of revelaion by human beings is religion. All rdligious expressons and thoughts necessarily
presuppose ontologicd way of thinking (Tillich, Biblical Rdligion, p. 3 and 5). In regard to this matter of
God-is-not-God, though | think the comparison of religions has no more merit than andogy, | introduce the
matter of the awakening to Muso no Jiko (Formless Sdif) in Zen Buddhism, asistold in a didogue between a
Zen Buddhigt, Shinichi Hisamatsu and a Chrigtian theologian, Sdiichi Yagi. According to this didogue, the
awakening to Formless Sdf isinevitably followed by the cognition of it in the next bregih: thet is, the reduction
of the experience by the subjectivity into some form (See Shinichi Hisamatsu, Kaku no Shukyo (Rdligion of
Awakening), Hisamatsu Shinichi Chosaku-Shu (Collected Works of Hisamatsu Shinichi), val. 9, revised and
enlarged ed. (Tokyo: Houzoukan, 1996)). Further philosophical analysis of the matter shall be presentedin 2.4.1.
inthisthess
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God’s work and the things recelved by a person, whilst Scott argues that histruth is the truth of
God (precisdly spesking, he does not mention such atheoretical distinction in his discussion).*®
Of course, Scott is only asserting the inward light as the find way and ground of truth, not
taking of human infdlibility.”*” However, consdering this fact dong with his stance on
perfection, he might alow the possbility of conflating persond truth as God’s truth. Ironicaly,
thisisjust what Scott criticises asthe human gppropriation of God.

In summary, Scott followed the same theologicd line as early Quakers and the
second-period Quakers, in that he presented a typica Quaker soteriologica view: human tota
depravity and therr naturd dae of enmity against God, the inward light given by God for
everyone, and obedience or concurrence to the working of the light as the way to savation.
However, his theology moved somewhat to the extreme, bringing up a different theologica
amosphere from the early and second-generations. He focused upon the motif of ‘the inward
birth of God or Chrig,” totaly cutting off all externd aspects of Chridian faith. Firg, reigious
things concerning doctrines and practiceswere dl interndised and put into the samelevd of ‘the
inward birth.” This can be clearly seen in his underganding of God’s Kingdom. In his view, the
Kingdom, which used to have the externa meanings in Quaker faith, would be redised only in
the human inner Sde, or within the Quaker circle after bringing down Antichrigts. Secondly, this
interndisation dso hed true of Scott’s view of truth. The only ground and criterion of truth was
theinward light, which taught, in asure and certan way, various mysteries and duties of God. In
his logic, there was not such a problem as the mediacy in the perception of God or truth, in

contrast to Barcdlay’s argument of misinterpretation. In regard to this point, Scott’s theology

1% <divine truth opens upon the passive mind, in full sunshine, as a clear light to our path, enlightening our
darkness, and directing our way, in a sure and certain manner’ (Scott, Salvation, p. 104).

37 I have nothing to boast of in regard to the penetrations of my own mind ...I am by the grace of God, in
things of religious concernment’ (Scott, Salvation, p. 181).
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unconscioudy dlowed the possibility of re-gppropriating God’s truth, leading to a solipsgtic
faith, despite his harsh criticism of human reason and self-centredness. Scott probably set up his
introverted theology based on inward light, and pushed it forwards to the extreme, to strongly
oppose the rise of on one hand deiam, and on the other hand, evangelicd theologicd currentsin
histimes. Evenif the point istaken into account, | say, Scott’s theology was differently balanced,
compared with previous Quaker thoughts, in that it moved towards wholly introverted and

persondised faith.

2. 3. 3. Tuke’s Presentation of Orthodox and Traditional Quakerism

According to Jones, Tuke unprecedentedly leaned towards orthodox Christianity,"®
saying ‘one can hardly fail to fed the difference ...between him [Tuke] and a Friend of the
saventeenth century.™ In this argument, Jones limits the characteristics of “orthodox’ or
‘orthodoxy’ only to the ingstence on the authority of the Bible and the dogma of human tota
depravity.** Indeed, from such perspectives, Tuke presents his theology as an introduction to
Quakerism. However, in contrast to Jones’ dam, an orthodox theologicd stance can adso be
found in earlier Quakers. Furthermore, Tuke goesin dmost the same soteriologicd line as early
Quakers and the second-generation Quakers on three points: the depravity of human nature and
ingbility of salvation by onesdf, spiritud workings or the inward light placed in dl their hearts
by God, and obedience to and dwdl in the working of the Spirit as the way to regeneraion and
savation. While preserving such a traditiond theologica framework, Tuke dedicates himsdlf

much more to practica problems such as amusements, dresses, civil government and, oath and

3 Jones, The Later Periods, vol. 1., p. 285.
1 Jones, The Later Periods, vol. 1., p. 286.
0 Jones, The Later Periods, vol. 1., p. 286.
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war than other Quaker writers who are explored above™! Moreover, Tuke puts stress on the
usefulness or effectiveness of externd religious aspects such as reason, the Bible and discipline
in Chrigtian faith. In this respect, his theology, to some degree, shiftsits ideological baance to
extroverted religion, in a peculiar contrast to Scott’s theology. However, looking a the
convergence of his entire theology to the theme of God’s Spirit, Tuke sees things in both
introverted and extroverted ways, giving some Smilar theological tonesto Barclay’s theol ogy.
According to Tuke, man was origindly created after theimage of God, but he disobeyed
his command and ‘log that sate of innocence and purity ...and having thereby subjected
himsalf and his offspring to sin and misery.** Things of God became “far above the reach of
human comprehension,**® and “dl will fail to procure us Divine favour and acceptance™ For
this reason, God mercifully promised to send the Redeemer, the Son of God, to dl the people for
the recondiliation with God.*** Thiswas done ‘in order that man might be restored to favour and
to adae of purity, it pleased the Almighty to promise and send a Redeemer .. .as the means of
reconciliation and forgiveness of sins*® Christ died on the Cross as a propitiation for the
remission of sin of al humanity.*” Christ’s Spirit will work upon human hearts to sanctify them,

in such a manner that it will give an end to human sn and lead people to eternd

! Tuke dedls with these practical problemsin six chapters, about half of the whole thirteen chaptersin his The
Principles of Rdligion, while Barclay treats such matters only in two propostions out of fifteen in his Apology:
that is, the fourteenth proposition ‘Concerning the power of the Civil Magistrate,” and the fifteenth proposition
‘Concerning Sdlutations and Recregtions.” Given that Tuke’s work isonly an introduction to Quakerism and S0
widdly treets various problems, histheology is much directed to these actud topics

2 Henry Tuke, The Principles of Religion as Professed by the Society of Christians, Usually Called Quakers,
13" ed. (London: Saml. Harris& Co., 1880), p. 25.

3 Tuke, ThePrinciples of Religion, p. 3L

4 Tuke, The Principles of Religion, p. 133.

“® Tuke, The Principles of Religion, p. 25 and 27. ‘the love of God, in sending his Son into the world, was not
limited to any part of it.” (Tuke, The Principles of Religion, p. 28).

%6 Tuke, The Principles of Religion, pp. 29-30.

" Tuke, The Principles of Religion, p. 33. ‘through the propitiatory Sacrifice of our blessed Redeemer, and by
that Spirit, the more plentiful effusion of which He hath purchased for mankind, the advantages resulting from
his desth may be received, even by those whose Stuation may deprive them of the opportunity of an externd
knowledge of the truths of the Gospel.” (Tuke, The Principles of Religion, pp. 28-29).
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righteousness™® This single process™ of justification and sanctification by the Spirit is totally
attributed to God’s dispensation.™ Therefore, Tuke urges thet it is ‘right to sit down in silence,
and wait therein upon God for the assistance of that Spirit which helpeth our infirmities ™" He
a0 advises people to be willing to take up the cross and despise the shame; then you may
become partakers of that crown of righteousness.™ If humans attend to, and patiently dwell in,
thisworking of the Spirit (the inward light placed in their hearts), deny themselves, and take part
in the crucifixion of Christ,”® then good works will be brought forth in them. And people will

be sanctified, justified and regenerated to theimage of God.**

asfar asis condgtent with the free agency which He has seen meet to endow us, He is ever
willing our happiness, and furnishing us with the means of procuring it ...trugting in that
merciful redemption, by which we have, on repentance, the forgiveness of sns ... Thuswill that
sanctification of heart and holiness of life be experienced, without which we are told “no man

shall be seethe Lord;*™®

If a person isinconsstent with the principle or light by inattention and disobedience to it, he or

8 Tuke, The Principles of Religion, p. 30 and 33. “that Holy Principle or Spirit, by which He carries on the
work of salvation in the hearts of the Christians.” (Tuke, The Principles of Rdigion, p. 24).

19 attributing our justification, through the grace of God in Christ Jesus, to the operation of the Holy Spirit,
which sanctifies the heart, and produces the work of regeneration. ..” (Tuke, The Principles of Rdligion, p. 33).
Herewe can find out traditional Quaker understanding of judtification astightly connected with sanctification.
% Tyke, The Principles of Religion, p. 39 and 51. ‘it was by the Gospel dispensation, not only that life and
immortality were brought to light, but that the Holy Spirit was more plentifully poured forth, and became, asit
were, the leading feature of that religion, which our blessed Redeemer has introduced into the world.” (Tuke,
ThePrinciples of Religion, p. 45).

B! Tuke, The Principles of Religion, p. 55. Precisely spesking, this sentence is written in connection of the true
worship of God, but the relationship between human attitudes and acceptance by God.

%2 Tuke, The Principles of Religion, p. 133.

3 <the condition on which only we can be true Christians requires us to deny ourselves, and take up a daily
cross to our evil propensities.” (Tuke, The Principles of Rdligion, p. 38).

™ Tuke, ThePrinciplesof Religion, p. 33, 41 and 131.

™ Tuke, ThePrinciplesof Religion, p. 53.

87



she will fdl ‘into those enormities that produced that just judgments of an offended God.™
Tuke adds that ‘hardness of heart is the punishment.™>” Here we can find that obeying to the
inward Spirit is regarded as the way to regeneraion and sdvation, as 0 assarted by other
traditiond Quakers. Another notable thing isthat Tuke dearly distinguishes the Quaker position
on judtification from the Protestant view of imputed judtification: ‘some [people] imputing it
whoally to faith, and others principally, if not wholly, to works™ This point is 8o common to
the above-examined Quakers Fox, Barcdlay, Bathurst and Scott, (dthough Fox’s position was
not so clear because of hisvague arguments).

In spite of this theologica smilarity, Tuke has some digtinctive points in terms of
sdf-underganding; the firg digtinction is his assartion of the usefulness of human reason. The
second is his stress on the significance of the Bible and discipline in faith and practice, and the
necessty of correcting faith by these things. The former point is argued from a postive
sf-image of human good &bilities and the latter is from a negative image of human
evil-tendency, but both are emphasising externd aspects of Chridian faith. Firdt, Tuke argues
that humans cannot comprehend things of God with their abilities, ‘because they [things of God]
are spiritualy discerned.™ However, human reason is not usdless in acquiring knowledge of
God. He regards this faculty as a grace given by God that assgts believers with God’s
revelation.*® If reason is rightly used, it will promote the knowledge of God, especidly about

161

cregtion and nature™" And if reason is never ‘mided by the vanity of the human heart, reason

% Tike, The Principles of Religion, p. 45.

" Tuke, The Principles of Religion, p. 52.

% Tuke, ThePrinciples of Religion, p. 33.

9 Tike, The Principles of Religion, p. 42.

10 “there are two assistants afforded us, by our gracious Cregtor —Reason and Revelation.” (Tuke, The
Principlesof Rdligion, p. 128).

18! Tuke, The Principles of Religion, pp. 128-129.
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sees and feds its own imperfection, and readily embraces and submits to those advantages
which Revelaion affords.’®” Regrettably, there is no way telling what he actualy intends by
‘rightly used’” or ‘never mided.” Yet, snce he assarts that human reason itsdf is findly
imperfect,® and that the inward light gives knowledge about what is good or evil** he
probably uses the word ‘rightly’ to mean to be ‘rightly” under the influence of the Spirit. In any
case, given that Tuke aso thinks of human literature and learning as hel pful or beneficid for ‘the
promotion of religion and virtue,” (not regarding them as essentia for Christian ministry™®), he
certainly places more emphas's on the usefulness of reason and knowledge than earlier Quaker
writers.

Secondly, Tuke stresses the significance of the Bible and Christian discipline. In regard
to the Bible, he deds with the authoritative nature as the firgt topic in his The Principle of
Religion,*® and defends the Bible as the foundation of Christianity presumably against deism
and its budding biblica criticism of the time®” He asserts that the Bible was written by God’s
ingpiration and contains the Words of God within it.*® While being only the mediate way, the

Bible gives us ‘very ample accounts of the being and nature of God'® Therefore, it is

12 Tike, The Principles of Religion, p. 129.

188 Another example is that, in bringing forwards the arguments for the existence of God by mixing the
cosmological and teleologica (naturd theological) ones, Tuke consders that the principle of God as the great
firg causeis essentid and deeply connected with human nature. However, he urges that the principle should be
felt asthe object of faith, not the object of reason (Tuke, The Principles of Religion, pp. 2-4).

' Tuke ThePrinciples of Religion, p. 41.

1% Tike, The Principles of Religion, p. 65.

1% The trestment of the Bible as the first theme and a0 as the foundation of Christianity in Tuke’s theology is
catanly diginctive, compared with Barclay’s stance; Barclay presents the immediate revelation as the
foundation of true knowledge as treated in the first and second chapter in his Apology (Barclay, Apology, pp.
23-71). But at the same time, Tuke argues that the foundation of Chrigtianity is upon Christ’s mercy and his
truth (Henry Tuke, The Faith of the People Called Quakers, in Our Lord and Saviour Jesus Chrigt, Set Forthin
Various Extractsfrom Their Witings, 2™ and enlarged ed. (York: R. and J. Richardson, 1810), p. 4and 9).

" Tuke, The Principles of Religion, p. 7.

% Tike, ThePrinciples of Religion, p. 24.

1% Tuke, The Principles of Religion, p. 129.
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“profitable for doctrine, for reproof, for correction, for ingtruction in righteousness. ' A seriesof
discussions here concerning the biblica authenticity (the authenticity of bible writers and of the
contents) are interesting in itsdlf, but the important point is that Tuke ing s upon the scriptures

asthe sandard of Chrigtian faith and practice:

as everything rdding to the Divine Being, ...is far dove the reach of human
comprehension, we are desirous of avoiding al such particular disguistions as lead beyond the
clear expresson of Holy Writ. ...we bdieve dl tha the Scriptures have spoken and

inculcated. ™™

Asthe Holy Scriptures are the blessad means of introducing us to an acquaintance with the
way of life and sdvation, and of affording us much ingruction in our various duties to God, and

oneto another, | earmestly presson you, ...afrequent and serious perusdl of them.*

Tuke’s Sress upon the externd authority is aso more gpparent in hisview of Chrigtian discipline.
According to Tuke, human beings naturaly have an inclination towards evil. There is dways a
posshility to fal from God’s grace, even if they participate in the benefit of Christ’s

redemption.*”

However excdlent any of our religious principles may be, we who professthem aredl frall

and fdlible. ...if we have even experience some degree of redemption from the sate of falen

1 Tuke, The Principles of Religion, p. 24.

"' Tuke, The Principles of Religion, p. 31

172 Tuke, The Principles of Religion, pp. 129-130.
1% Tuke, The Principles of Religion, p. 121.
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nature, we are dill liable, without watchfulness, to fal or to be drawn aside in principle or

practice™

Churches or religious mestings inevitably have discreditable members within them.*” To
ensure that such members may be corrected for the prevention of immordity and of the
breskdown of the organisation, Tuke urges the necessity of discipline and order in Christian
faith:'"® “thefirst object of which [discipling] isto labour, in Gospel love and by private advice,
for the reformation of those who walk disorderly.*””” Thus, in Tuke’s view, by the Bible and
discipling, individud faith and practice, which might easily go astray, will be (sdf-) examined,
verified, and they will beled to watchfulnesstowards God.*”® With regard to these positions, his
religious stance can be thought as extroverted theology, especidly compared with Scott’s
introverted position. Tuke’s theology indeed leansto orthodoxy; hising stence upon the Bible as
the sandard of fath and his encouragement of reading the Bible were actudly one of the
theologicd characteristics of evangdicaism in the late eighteenth and nineteenth century.
Neverthdess, it should be noted, despite these orthodox tendencies, Tuke does not
regard the Bible and Chrigtian discipline as find objects in Chrigtian rdigion. He distinctly
warnsthat the Bible should not be too much relied upon and preferred to God’sinward working,

which he thinkswill result in the negligence of the Spirit.

Highly, however, as these writings are to be vaued, and highly, indeed, we esteem them,

" Tuke, The Principles of Religion, p. 120.

' Tike, The Principles of Religion, p. 120-121.
1% Tuke, The Principles of Religion, pp. 120-121.
" Tuke, The Principles of Religion, p. 121.

1 Tuke, The Principles of Religion, p. 134.
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there is nat only a posshility, but a danger of placing too much dependence upon them, by
preferring them to that Divine Spirit from which they proceed, to which they direct our atention,

and by which only they can berightly opened to our understandings.*”

For Tuke, the Bible and discipline are the sandard of Chrigtian faith and practice, but a the same
time these things are only the guides which lead people to the inward Spirit as the way to
sdvation.®® As observed above, the purpose of discipline is to protect the organisation and
order from breskdown, and findly to turn members’ eyesto God. As for human reason, he dso
saysthat it isfinally imperfect and subject to God’s revelation.™ Thus, in Tuke’sview, athough
the Bible, discipline and reason play important roles, the agency of rdigious activities is
ultimately ascribed to the working of God in everyone’s mind and heart. He asserts that living
faith and acceptable works proceed from “the sanctifying operation of the Spirit of Christ.'® He
a0 says, ‘to unitethese [faith and works] in our hearts and in our actions, is what appearsto me
to congtitute the true and perfect Christian.”®®” If people walk aong thislong and gradua way to
perfection by patiently dwelling in the Divine influence, they will become ‘living members and
bright examplesin his Church, and anong his people®”

Lastly, the concepts of perfection and the Kingdom are not so much mentioned in

Tuke’s theology. He only assarts that ‘notwithstanding the variety of opinions into which the

Chrigtian world is divided, the light of Gospd will increase in the earth; and we may together

1 Tuke, The Principles of Religion, p. 23.

190 <Now, that from which the Scriptures proceeded, and to which they amply bear witness as the means of
salvation, is what we apprehend there is a danger of neglecting.” (Tuke, The Principles of Rdligion, p. 23).

8 Tuke, The Principles of Religion, p. 129.

1% Tike, The Principles of Religion, p. 33.

18 Tuke, The Principles of Religion, p. 39.

18 Tuke, The Principles of Religion, p. 134.
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promote the coming of that day, in which the Divine promise and prediction will be fulfilled.**
And ‘Wetrugt we are called to show forth to theworld, in life and practice, that the blessed reign
of the Messiah, the Prince of Peace is begun.® Considering these words, the Kingdom has
come and will be established through Chrigians who work againg contemporary deism as
Antichrist.®®” Here, the range of the Kingdom is no longer within Quakers, but it covers the
entire Christian world.*® Be the matter what it may on these points, Tuke’s orthodox theology
is ill focusng upon God’s Spirit, while giving due condderations to externd aspects, as if
interna and externd faiths were working like two whedls™® Tuke’s theological stance can be
seen as an extengon of Quakers’ emphads upon ingitutiond disciplines to restrain religious
extremists and to defend the integrity of Quakerism, whilst he thinks of the inward light as the
base of Quakerism.

To sum up, Tuke had atheologicd smilarity in soteriology to earlier Quakers human
total depravity, theinward principle or light placed in al human hearts by God, and obedienceto
the working of the light asthe way to regeneration and savation. However, Tuke’s theology had
two digtinctions especidly in his understanding of the salf and its surrounding idees. First, Tuke
placed emphasis on the usefulness of human reason aswel aslearning in gaining knowledge of
God. Secondly, he stressed the significance of the Bible and discipline, and urged the necessity

of verifying each person’s falible fath and practice by these sandards. Congdering these points

% Tyke, The Principles of Religion, p. 135.

1% Tike, The Principles of Religion, p. 118.

187 Tn Tuke’s discussion, the term ‘Antichrist’ is used to mean those who deny the authority of God and the
Bible, probably deids  that time (Tuke, The Principlesof Religion, p. iv).

18 Tuke advocates the necessity of the unity of al Christians in dl denominations for the support of
Chridtianity (Tuke, The Faith of the People Called Quakers, p. 3and 5).

189 <And this [to advise the younger to reed the Bible and to attend to the sanctifying workings of the Spirit in
their hearts) we recommend as the mogt effectud means of begetting and establishing in ther minds a firm
bdlief of the Chrigtian doctrine in genera, aswell as the necessity of the help of the operation of the Holy Spirit
of God...” Infact, this sentence is an extract from advices by the Yearly Meeting in London in 1728 (Tuke, The
Faith of the People Called Quakers, p. 26).

93



aong with his concern about practical matters, Tuke’s theology appears to have been modified
to extroverted or orthodox theology, especidly in comparison with Scott’s introverted theol ogy.
Neverthdess, for Tuke, the Bible and Chrigtian discipline were not find authorities, but they
were mere guides which directed people’s atention to the Spirit. Even human reason ultimately
should be subject to the inward principle. In short, the centre of Tuke’s theology was gtill upon
the Spirit or inward light at doctrind levels such as soteriology and liturgics and he ascribed the
agency of Chrigian faith and practicetotdly to God’s spiritud working. From that point of view,
his theology ba anced introverted and extroverted rdigious e ements, and might be rather closer
to Barday’s theology than Scott’s inward-looking theology, even though there were naurdly
severd theologicd dterations between Tuke and Barclay due to the differences of the time and

socid settings.

2.4. TheSdf in Liberal Quakers

2.4. 1. AnalyssPointsof Liberal Quaker Theology

As obsarved in the previous chapters Barclay’s theology was negatively evauated by
Quaker scholarsin the twentieth century in regard to the concept of passiveness or salf-denid **®
In this section, | further examine the conventiona estimation of Barclay mainly by examining
the concept of sdf as presented by twentieth century Quakers. Before entering into discussions
of Liberd Quakers’ view, | reconfirm severd points, which | have explored above concerning

the changes of sdf concept in the framework of soteriology throughout the Quaker history. |

then introduce the idea of ‘Onto-Theo-Teleology’ asatool for andysison Libera Quaker stance.

90 Jones, Later Period of Quakerism, p. 59. Braithwaite, The Second Period, 2Yed, p. 391.
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The firgt and second-generation Quakers, Quietist and (proto-) Evangdicd preserved a peculiar
theologica dtructure in soteriology on three points: the tota depravity of human nature, the
inward light endowed to dl humanity by God for their redemption, and obedienceto thelight as
the way to savation. It is remarkable that such a smple sructure was kept for a long time,
taking account of Quakers' generd objection to theologicd formulation of their faith.™
However, this does not mean that Quaker theology was subject to no dterations. Quakeriam
changed in regard to the understanding of the sdf, according as the times changed socidly and

ideologicaly on three points:

(1): The firg large shift was the recesson of the eschatologica sense of the time, and the
following changes of Quakers’ understanding of perfection, or sdf-understanding of their own
posshilities of sacredness. Quakers traditiondly understood the Kingdom to be redised and
completed when &l people become perfect through the working of the Spirit.** Fox, who was
influenced by radica eschatology, considered perfection to befully possibleright a the moment.
Barclay and Bathurst of the second generation aso thought that perfection was possible through
God’s Spirit, but in their undergandings, perfection was not immediate due to their sense of the
recession of the end-time (for example, Barday used the logic that the Kingdom has come andis
dill coming). In Scott’s view in the eighteenth century, the Kingdom remained receded
temporaly. Furthermore its fulfillment was completedy interndised or limited only within the
Quaker cirde. | could say this was dso ‘spaid’ recesson. God’s Kingdom was not fully

mentioned in Tuke’s theology, but judging from his wording, he probably bdieved that it had

191

Fox saysthat it is not by the knowledge gained a university or college that would make a person minister
(Nickalls, The Journal of George Fox, pp. 333-334).
2 For instance, Nickalls, The Journal of George Fox, p. 400.
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dready come and 4ill had a long progress towards the accomplishment, as Barclay did.
However, the Kingdom was not limited to the Quaker redm, and its range came to cover the
Christendom, whilst fading out the motif of Quakers’ specid roles in establishing the Kingdom.
For both Scott and Tuke, perfection meant a long, gradud and struggling way, dthough the
former emphasised only theinternd aspect, and the latter made much of the unity of interna and
behaviourd aspects. Thus, by and large, the shifting sense of the end-time was corrdatively in

accordance with the changes of Quakers understanding of perfection.'®

(2): The second large shift was the changes of Quakers attitudes towards the authority of the
inward light. The centre of Quaker theology was the light, as said by every writer from Fox,
Barclay, Bathurst, Scott and Tuke. The light was the foundation of religion, the base of
knowledge of God, aguidefor the right way, and the very working of savation and regeneration.
However, there was alarge shift between thefirst generation and the second generdtion in regard
to the necessity for rdigious faith to be verified and discerned by outward authorities and other
diverse testimonies. In the beginning of Quakerism, the inward principle functioned as harsh
critidism of the Edablishment, such as exising governments, churches and societies. The

authenticity of the criticism was based on the authority of the light or God’s Spirit itsdf.***

1% Spencer, Holiness: The Soul of Quakerism, p. 18. This theme shall be more deeply explored in the fourth
chapter in thisthesis. Now, in Quakerism, judtification and sanctification were traditionaly conddered to have a
tight connection as if they were the single process. Unlike the orthodox faith in the imputation of Christ’s
righteousness without being pure, Quakers urged that people should be actualy made just and pure through the
Spirit for God’s acceptance. Hence, perfection, namely sacred and haly life, may have significant relations with
Quaker activism. Probably, this point of discussion might be a key factor to be further studied as to whether or
not the estimation of Quietism, dlegedly including Barclay’s theology, aslacking an ethica dimension by Jones
and Brathwaite is vdid (Jones, The Later Periods, val. I, pp. 5556, p 74 and 101. Rufus M. Jones,
‘Introduction’ in William C. Braithwaite, The Second Period of Quakerism, 1% ed. (London: Macmillan and Co.,
1919), pp. xlvi-xlvii).

19 ‘g0 the covenant of light achieves remarkable open-endedness in al three aress. In the area of persond
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Certainly, tesimonies given by Quakers were backed and ensured by the Bible™ and the
worldview of early Quakers abode within the biblica redm, but the Bible was believed to be
properly understood only by the guidance of thelight.**® During the period of the Restoration, a
series of anti-Quaker laws were enacted as results of severd extreme actions within the Quaker
movement such as Nayler’s affar, and persecutions became intensfied, which pushed the
movement to the brink of collgpsng. Consequently, Quaker leaders such as Fox and Fdll had to
establish a nationd-wide body for the defense of the movement, and develop inditutiond
disciplines for restraining fanatic behaviours within the movement. The leaders consdered it
necessary to verify each faith and practice by discipline and by centrd figures such asdders. As
seen above, this revised Quakerism was represented by Barclay and Tuke, whileit was Bathurst
and Scott who stoutly opposed the modification, which they think to be the limitation of Quaker
fath, and who continued asserting the single authority of inward light. These theologicd
differences can dso be found in internd troubles between Hickstes and Orthodox Quakers in

the early nineteenth century.™ | say that the history of changing Quaker thoughts swung mainly

spiritudity, the commodified "sdvation" was broken down by radica surrender to the desolating power of the
light. In socid relations, established roles, dass, and status were questioned and relaivized by the powerful
conviction that Christ had come to re-order society and had to be given full freedom in that work.” (Douglas
Gwyn, The Covenant Crucified: Quakers and the Rise of Capitalism, (Wdlingford, PA.: Pendle Hill
Publications, 1995), p. 118).

% For example, Fox says, “Yet, | had no dlight esteem of the Holy Scriptures, but they were very precious to
me, for | wasin that spirit by which they were given forth, and what the Lord opened in me | afterwards found
wasagreegbleto them.” (Nickalls, The Journal of George Fox, p. 34).

1% Nickalls, The Journal of George Fox, pp. 561-562. Braithwaite adds the leadership of first Friends as one of
the controlling factors of eech individua and common faith in Quaker meetings. He says, ‘from the fird there
was undoubtedly a strong persond leadership exercised which, while it could be maintained, carried forward
the whole body in a common testimony, and sought to check disorder by methods of persond influence rather
than by church organisation.” (William Charles Braithwaite, Spiritual Guidance in the Experience of the Society
of Friends (London: Headley Brothers, 1909), p. 54).

" The internal schisms between orthodox Quakers and Hicksites in the early eighteenth century could be
described as a kind of socid struggle mainly between the wedthy classes in an urban commercid activities,
who wanted to hold the hegemony in Quaker meetings and make Quiakeriam adjusted to Evangelica (or
maingtream orthodox Chrigtianity) to be fit for their own new way of life, and the lower dassesin rurd aress,
who tried to keep individud freedom in meetings and could not admit such an innovation. When it comesto the
doctrind point at issue in this digoute, it was as to whether the guidance of the inward light needed to be
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as to how to baance the authority of inward light and that of other standards such asthe Bible,
discipline and joint-experience. Remarkably, thiswas atheologica dividing point between Scott
(a Quietist Quaker) and Barclay, and s0 the conventiond view of Barclay’s negative influence

on Quietism should be reexamined from this aspect.*®

(3): The third large shift was the rise-to-the-front of the motif of self-denid especidly after the
second generation, which is just what Jones and Braithwaite make a dam againg. Thisisan
important issue, in which Quietist Quakerism and Barclay’s theology are a stake in Liberd
Quakers assessments of them. As agued in Toudey’s study, one of the theologicd
characteridics of the second-generation was their emphasis on druggles with sin rather than
victory over sin**® In fact, Barclay presented Quaker thought in terms of this ‘self-denid’ in
contrast to orthodox Cavinism as wdl as its counter-ideology, Arminianism, both of which
sressed the ggnificance of human voluntary will for savetion in different ways. Barclay
thought that the crux of Quakerism was to be guided by the inward spiritua working through
crucifying the sdf to deeth. Bathurdt, his contemporary, aso firmly asserted the necessity of
‘time of sorrow,” or the necessity for human will and minds to be thrown down before savation
by Christ. Consdering early Quakers’ plentiful narrations of regeneration and their dightly
Arminian tendency (especidly, this can be said of Fox dueto his unclear expressons), these two
theologians certainly seemed to think more of sdf-denid or passiveness. Neverthedess, this does
not mean that there were no motifs of sdf-renunciation or crucifixion in early Friends. For the

first generation such as Fox and Hubberthone, saf-denid was an important factor for savation

contralled by the collective authority (Mingins, The Beacon Controversy, p. 43. See dso H. Larry Ingle,
Quakersin Conflicts The Hickste Reformation (Knoxville, TN.: University of Tennessee Press, 1986), p. 3).
% The authority of the Church in Barclay’s view shall be dedlt with in thefifth chapter.

% Toudey, “The Experience of Regeneration,” p. 59.
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and God’s acceptance. The difference between the first and second generation Quakers was, |
sugges, that the former could strongly urge for conquering sin, chiefly because they vividly felt
the possibility of full sacredness with a keen sense of the coming Kingdom. Meanwhile, for the
latter, such as Bardlay and Bathurst, who not only lived in the midst of serious persecutions, but
dso fdt the Kingdom receding, there was no urgent need to prepare for the impending Last
Judgment, and rather they had to engage themsdlves in solving red and concrete problemsin a
meeting, waiting and hoping for the redisation of God’s ruling sometimein the future. Naturdly,
in such socid and ideologica Stuations, they came to focus upon ‘not yet’ aswel as ‘now,’ or to
shift an emphatic point from ‘now’ to ‘not yet,” and they advised people to be watchful and

atentiveto their own religious statesin every time®

Out of these theologicd shifts, especidly thethird oneiswhat Liberd Quaker writers criticise as
an agpect of the Quaker decline. However, it should be first noted that non-radica views of the
Kingdom, including post-millennialism, usudly takes amost the same form: namely waiting in
patience and watchfulness, whilgt living in the meantime, as described in 2 Pet. 3:3-18. This

Meantimetheology is defined by Danddion asfollows:

Chridianity was created as a reigion of waiting. Founded on the promise of the second
coming of Chrigt, and the end of the world (the endtime), the history of Christianity, ...has been
about delay. Smilarly the higory of Chridtian diversity can be charted as a sory of differing
perspectives on the timing of the end of waiting. ...or on the best ways in which to wait.

Chridianity has seen itsdf as a temporary inditution, helping humanity remain faithful in the

20 For the further details of the theological shift on the Kingdom and itsinfluence on practical matters, refer to
511 and5.1.2. inthisthesis
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meantime, in theinterim

Secondly, such criticiam leveled by Liberd Quakersisat first sght based on criticd sudies, but
their logicd flow to the concluson is rather directed by ther peculiar religious orientation, or
ther unconscious premise of the vaue of ‘intimacy’ or “presence’ as fundamental good and telos.
More specificaly, Liberd Quakers develop the criticism mainly asto the matter of which fathis
good or wrong, which theology is superior or inferior in terms of the value of ‘intimacy.” This
incdination is, as aove, dearly apparent in Toudey’s discusson. She places the firg-generaion
over the second-generation Quakers, in that the latter dlegedly could not enjoy more intimacy
with God, and concludes that the second generaion represented eroson. She says, “The most
crucid change[of the second generation] istha regeneration was no longer placed in the context
of the fulfillment of salvation history.”* And “Yet many [of the second generation] seem to
experience lessintimacy with God and focus on perfection without sense of assurance. Thismay
mean that they fail to recognize sanctification as a gift. > Whether her arguments are to the
point or not, she does not take so much account of socid and ideologicd influences upon
Quakers after the Restoration, such as the recesson of eschatology, only regarding the shift asa
theologica fault because of the second-generation Quakers’ sense of adistant God. Regrettably,
she gives no grounds to make an assartion of the second generation as a theologicd falure,

except for her-favoured method of “false cause®®” Further, | would say that Toudey’s statement,

2L pink Dandelion, An Introduction to Quakerism (Cambridge, Eng.: Cambridge University Press, 2007), p. 5.

2 Toudey, “The Experience of Regeneration,” p. 76.

%8 Toudey, “The Experience of Regeneration,” p. 77. Theword fail’ that Tousley uses seems to show that she
thinks of salvation as something that human beings can take hold of by their understanding.

2 See the section of ‘post hoc ergo propter hoc” or “false cause’ in the article of ‘Fallacies’ (Donald M.
Borchert, ed. in chief, The Encyclopedia of Philosophy, 2™ ed. (Detroit, MI.: Macmillan Reference USA,
2006)). This arguing method iswiddy used in the field of historical science. However, thiskind of argument is
veid only as long as cause-and-effect rdations are made evident as in natura science. In many case, a
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pretending to be an higtoricd andyss, is only expressing her persond religious preference, or

something of modern Onto-Theo-Teleology.

Just digressng from the subject a hand, ‘Onto-Theo-Tdeology’ is one of the terms used in
Jacques Derida’s arguments to sgnify the auto-affective nature of western metaphysics and
Chrigtian theology based on it. According to M. Heidegger, dthough there have been various
types, western metgphysics snce Plaio and Aridotle can be throughout described as the
metaphysics of presence. Philosophers have experienced the Being of beings (der Sain der
Sendes) only as presence (Anwesenhet). This means that they dso have understood the
meaning of Being only with regard to a definite mode of time, the Present (die Gegerwart).”®
Heldegger argues that, based on this view of presence or proximity, western metaphysics has

devel oped the wholeness of conceptions which has the onto-theo-logica congtitution.

Because Being appears as ground, beings are what is grounded; the highest being, however,
iswhat accountsin the sense of giving thefirst cause. When metaphysics thinks of beings with
respect to the ground thet is common to dl beings as such, then it islogic as onto-logic. When
metaphys csthinks of beings as such as awhole, thet is, with respect to the highest being which

accountsfor everything, then it islogic astheo-logic.®

ressarcher traces back history for the origin of some phenomenon or problem, eiminating many factors such as
socid, economical and ideologica differences between the past and present, or between two ages, and
oversmplifying the problem. And he or she findly clams that something is the firg cause. | would think that
thisisatypicd way of discussions by Libera Quakers such as Jones and Braithwaite in criticising the second
generation as the origin of Quietism or later schisms, and this way is dosdy related to their Liberd
interpretation of history (asfor the Liberd interpretation of history, see 2.4.3. inthisthess).

%% Martin Heidegger, Sain und Zeit, in Gesamtausgabe: 1. Abteilung: \eroeffentlichte Schriften 1914-1970,
Band 2. (Frankfurt: Vittorio Klostermann, 1977), pp. 34-35 and 43-46.

%6 Martin Heidegger, ‘The Onto-Theo-Logical Constitution of Metaphysics,” in Identity and Difference, trans
Joan Stambaugh (New York: Harper & Row, 1974), pp. 70-71.
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Criticdly borrowing this concept of the metaphysics of presence, Derrida argues that western
ontology has been essentidly logo-centrism. In his view, ‘logos’ is gpeech in a sense of the
Greek word ‘legein,” and the speech as logos is spoken language (parole), where the purest
sdf-presence directly to the salf can be redised. The structure of sdf-presence or sdf-proximity,
in which human spoken-words are directly and ingtantly heard (present) to their own ears, has
been the model of ‘truth, ‘being,’ or ‘redity’ in western philosophy.”®” He indicates tha,
according to the standard of truth, western metgphysics builds up the hierarchies of opposite
concepts [presence/absence, being/non-being, indde/outside, sdf/other, etc.], where the former
concept has superiority over, and governs, the latter, and which intends to subordinate and
excdlude the latter for purer presence of the former.”® On this point, Derrida continues,
Onto-Theology can aso be called Onto-Theo-Teleology,®® for it is tdeologica in away thet
ams for find presence of the purest presence such as ‘God,” ‘Being,” ‘Truth,” or ‘Redity.’
Especidly in regard to the metgphysics of subjectivity in modern ages since Descartes, it is

based on the presence or proximity to ‘cogito’ or “transcendental subjectivity. >

27 Jacques Dertida, Of Grammatology, trans Gayatri Chakravorty Spivak, 13 American ed. (Baltimore, MD.:
Johns Hopkins Universty Press, 1976), p. 98.
28 <Al dualisms, dl theories of theimmortality of the soul or of the spirit, aswell asal monisms, spiritudlist or
materididt, didectical or vulgar, are the unique theme of a metgphysics whose entire history was compelled to
drive toward the reduction of the trace. The subordination of the trace to the full presence summed up in the
logos, the humbling of writing benegth a Speech dreaming its plenitude, such are the gestures required by an
onto-theology determining the archeological and eschatologicd meaning of being as presence, as parousia, as
life without differance: another name for deeth, historical metonymy where God's name holds degth in check.”
golgerrida, Of Grammatology, p. 71). Seed 0 pp. 62-63.

Derrida, Of Grammatology, p. 71.
210 Betwieen the overture and the philosophical accomplishment of phonologism (or logocentrism), the motif
of presence was decisvely aticulated. It underwent an internal modification whose most conspicuous index
was the moment of certitude in the Cartesian cogito. ...Idedity and substantidity relate to themsdlves in the
dement of the res cogitans, by a movement of pure auto-affection. Consciousness is the experience of pure
auto-affection. It cdls itsdf infalible and if the axioms of naturd reason give it this certitude, overcome the
provocation of the Evil Spirit, and prove the existence of God, it is because they condtitute the very element of
thought and of sdf-presence. ...God isthe name of the eement of that which makes possible an dosolutdy pure
and absolutdly seif-present sdf-knowledge.” (Derrida, Of Grammatology, pp. 97-98).
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This criticism of the autocraic conditution of western metaphysics or ontology is
especidly an antithes's of Hegelianism, which assarts that Reason as logos expands itself and
findly achieves the completion of the world, under the dogan: “Was verninftig id, das ist
wirklich; und waswirklich it dasist verniinftig?™ (What isrationd is actud; and what is actud
is rationd).??> This phrase expresses the identification of thinking and being since
Parmenides®® which dlows a person to findly identify his or her sdf with the world. Such
critique of Hegdianism dso resonated with many theologicad counter-moves such as
neo-orthodoxy againgt Liberd theology, which is based upon the smple trust of human nature

and upon voluntarism.

Of course, the presence of God has been traditionally regarded as the high status that Chrigtians
or Church should partake in as eschatological redlity,”* and Quakers as well consider God’s
presence as his grace. However, aslong asthe presence is necessarily the thing thet is present on
the borderline of the fidld of human intuition and recognition, if one atempts to rank one faith
above another, or one thing over ancther, only in terms of the ‘presence’ which is perceived and

grasped asits trace in his or her subjectivity, it necessarily follows that he or she constitutes

2 Georg Wilhdm F. Hegel, Grundlinien der Philosophie des Rechts (Berlin: Nicolaische Buchhandiung,
1821), p. xix.

2 G W. F. Hegd, Elements of the Philosophy of Rights, ed. Allen W. Wood, trans. H. B. Nisbet (Cambridge,
Eng.: Cambridge University Press, 1991), p. 20.

213 Parmenides was the first person to attempt to base the foundation of knowledge upon the relation between
the human mind and its percegption of objects. Seethe article of ‘Parmenides’ in Ted Honderich, ed., The Oxford
Companion to Philosophy (New York: Oxford University Press, 1995).

24 Seethearticleof “Vision of God” in Anderson, A New Dictionary of Christian Theology.

5 According to Derrida, the formation of a concept is an effect which is made possible and impossible by
repetitions of itsalf and differences from others. The constant presence of it is established only by cutting off the
relationships with others and by being hold as trace of it. However, the presence without such relations with
others has dready been undermined and disabled without the motion of repetitions and differences. This means
that the final presence of the concept is dways deferred and ultimately made impossible. Derrida says that
‘Since the trace is not a presence but the smulacrum of a presence that didocates itself, displaces itsdlf, refers
itsdf, it properly has no side —erasure belongs to its structure.” (Jacques Derrida, “Différance,” in Margins of
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some kind of hierarchy according to the proximity to the sdf. Namely, as Derrida argues, God
(or Truth of the purest presence or proximity) grounds and regulates dl other things in the
hierarchy, but actudly the top-seat of the condtitution is occupied by the sdf, subjectum as the

epigemologicd ground (See Figure 3).

Philosophy, trans. Alan Bass (Brighton: The Harvester Press, 1982), p. 24). See dso Jacques Derrida, Positions,
trans. Alan Bass (Chicago: The University of Chicago Press, 1981), pp. 8-9 and 27-28.
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Figure3:

TheWorld Reduced to the Sdf (Socid Identity):
Sdf-Oriented, but Essentid to Human Life

True Good

proximate/intimate

/ \ remote
F
ale / Others=Part of Sdif \Bad

The Vdue-System Condtituted by Subjectivity
or by Capita Socid Identity

*On the top of the value-system is Divine Being of the purest presenceto itsalf. According to
the intimacy or remoteness to the Highest Being, every other thing is ranked, which findly
builds up the whole congtitution of opposite concepts. Since the Highest Being is posited in,
and put in the scope of, human subjectivity, in asense, the top of the system can be said to be
occupied by the human sdif. That is, the highest Judge in the structure, who is designed to !
ground the seif and the entire world, is the same as the sdif, dthough it makes a detour :
around theidea of “Divinity> or ‘God.” It must be said thet thisis self-based or circular logic: .
namey, something of Grand Tautol ogy.
*Humean subjectivity thus becomes the basis on which to conditute the entire system of !
meanings. Technically, however, subjectivity cannot grasp the ultimate meaning of itself. The .
reason for this is that, just as a bass cannot found itsdf, such an ontologicd quest is !
necessarily impossble to accomplish. Notwithgtanding this difficulty, human reason,
knowing its own limitedness as appears in death, atempts to get a panoramic and !
transcendental view of the sdf, (and the world), in order to go beyond the limitedness. In this
effort, the Highest Being or God plays arole of giving the self-deceptive ground that enables -
humans, in pogtive and negetive senses, to establish and maintain the identity of the salf or
society. !
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Now, Liberd Quakers' criticiam of the second generation is, in many cases, imperceptibly
replaced by trumpeting their own peculiar religion, namely Liberd ideology of sdf-affirmation
and sdf-judification. In the next two subsections, while consdering the three points of the
theologicd shifts of Quakeriam as seen above, and kegping an eye on such Liberd ideologicd
moativation, Quaker writers in the twentieth century, especidly Jones and Brathwaite, are
explored; for ingance, the matters to be examined are what kind of rdigious thoughts Liberd
Quakers have, why and in what sense they persst in emphasising the value of intimacy or

presence of God, and whether or not their criticism of Barclay’stheology is defensible.

2.4.2. TheSdf in Liberal Quakers: Faith as God’s Sdf-Expangon

Jones was one of the most sgnificant figures within Liberal Quakeriam, and ill has
largely determined the rdigious direction of Libera Quakers to the present day. His theology
was typicd idedism, which was academicdly influenced by contemporary British and

American idedists® such as Josish Royce (1855-1916),>" Thomas Hill Green (1836-82)%%

#® These namesincluding James are referred to as thase who influenced Jones’ own view of rdligion, in Rufus
M. Jones, Religion as Reality, Life and Power (Philadephia, PA.: Wdter H. Jenkins, 1919). It should be
mentioned that Jones was d o influenced by Cambridge Platonists such as Benjamin Whichcote (1609-83) and
John Smith (1618-52). Jones criticises Barclay for he dlegedly did not pay attention to the religious expressions
and logic of Cambridge Platonists (Jones, ‘Introduction,” in The Second Period, 1% ed., p. xxxii). See the
discussion about Jonesin Spencer, Holiness The Soul of Quakerism, pp. 204-205.

27 Josizh Royce was an American absolute idedlist. His philosophical stance is summarised by Roth as
follows: ‘(1) the view that man can know the basic structures of redity and thet it is possible to develop a
philosophical system thet will describe, darify, and prove these dructuresfor us; (2) the conviction that redlity is
an Eternd and Absolute Mind and Will, (8) which manifests itsalf in, but is not exhausted by, a vadtly rich
tempord universe of red individud beings who are organically and socidly related, and (b) whose awareness
unifies and knows dl of these manifetations as a fully good and meaningful totdity; and (3) the bdlief, in
paticular, that human life is a manifestation of the Absolute and that every man is ultimately assured of
fulfilling, pogtive sgnificance for his redity by virtue of his being an essentid component in the universal
community known and willed by the Absolute.” (John K. Roth, ed., The Philosophy of Josiah Royce, reprinted
ed. (Indiangpalis, IN.: Hackett Publication Co., 1982), pp. 4-5).

8 Thomes Hill Green was a British absolute ideslist, whose philosophy had a greet influence not merely on
philosophical fields but dso on socid and politica areas (Maria Dimova-Cookson and William J. Mander, ed.,

106



and George Herbert Palmer (1842-1933),%° and dso partly directed by Jamesian pragmatism
through the work of William James (1842-1910). Idedism in the English-spesking world
was largdly cultivated in Scottish univergties, and aso Oxford and Cambridge in England, and
then made spread by the hands of disciples of British idedigts throughout Audirdia, New
Zedland, Canada, India, South Africaand the USA.?* The genera position of British idedism
about rigion was that ‘Religion was viewed by the idedlists, in generd, as an inextricable part
of the process of self-realisation. Again this was a view which was derived largely from Hegel.’
And ‘For many [idedists], God is immanent in the world ...The divine and human constitute
the inseparable spiritual unity of the world. ...Social reform and moral development were
closdy linked with rdligious sdf-redisation.”?? This idedism played an important role & a
counter-ideology againgt the rgpid industridisation, modernisation, and secularisation in the late
nineteenth and early twentieth century: ‘It acted as a counterbalance to the individuaism of the
more brash variants of utilitarianism, offering a philosophy that gave amuch needed emphasisto

socid cohesveness and to the coseness of the rdation between individud and collective

T. H. Green: Ethics, Metaphysics, and Pdlitical Philasophy (Oxford: Clarendon Press, 2006), p. 6). His thought
is illugrated by the following account: ‘there must exist some conscious principle analogous to our thought
which grounds and unifies the world itsalf. A kind of world-consciousness in which resides everything thet
there is, this principle he [Green] terms the ‘eternal consciousness’. > (Cookson and Mander, T. H. Green, p. 7).
29 Seethe article of “Pamer, George Herbert” in Paul Edwards, ed. in chief, The Encyclopedia of Philosophy,
val. V. (London: Macmillan, 1967).

?2 Therewould be no need to give adetailed explanation of William James, his profile and pragmeétic thought,
but, to add one thing about him, he was afriend and colleague with Royce & Harvard University, and he shared
much of idedlistic amosphere in those days with Royce. However, there were dso clear didtinctions between
them. Roth points out the philosophica differences in terms of the standard of truth and fadsehood: “James
arguesthat if abelief or propostionistrue, it issufficient to say that this meansthet it leads usto have particular
expectationswhich, upon critica testing, get fulfilled in experience. By the same token, if abelief or proposition
isfdsg itissufficient to say that this meansthat the belief or proposition leads usto have particular expecteations
which, upon critical testing, do not get fulfilled. ... Thismeansthat, Royce to the contrary notwithstanding, truth
is not something fixed and complete in an Eternd Mind, but a property that a belief or proposition comes to
have asit istested and verified in experience.” (Roth, The Phil osophy of Josiah Royce, pp. 6-7).

#L David Boucher and Andrew Vincent, British Idealism and Political Theory (Edinburgh: Edinburgh
University Press, 2000), p. 14.

222 Boucher and Vincent, British Idealism, p. 9.
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22> Along this line, Jones puts much stress upon the immanence of the divine

responsbility.
nature within human beings and upon God’s continuance with humans, and aso upon the
significance of human subjective and voluntary actions towards God as ‘the larger whole”’
Basicdly, his colleague, Braithwaite aso goes dong the same idedidtic line, dthough seemingly
atempting to baance Hegdian ideology and orthdox Chrigianity within traditiond
Quakerism.®* In their writings, Christian motifs such as ‘God,” ‘Chrigt,” “the Kingdom,” and
‘sn’ are found here and there. But their religion, especidly Jones’ theology, goes beyond the
framework of traditional Christianity, and creates a different religion from earlier Quakerisn
though showing a resemblance to it. Here in this subsection, | examine and make clear Liberd
Quakers’ peculiar rdigious postions mainly based on Jones’ arguments; Braithwaite himsdf

was not o much involved in Christian doctrind matters.

a. Human Sdf-Realisation towardsthe Larger Sdif

According to Jones, Chrigtian religion begins with the incarnation or the reveation of
God’s love in a persondity: ‘Chrigtianity begins with the gppearance of a Being who is
genuinely human so that he can spesk to human conditions, and genuinely divine so that he can
reved God?> The revelation in Christ manifests that ‘man was meant to be in the Divine

image " and that humanity must be brought to the participation in thisinfalible image of God

2 Boucher and Vincent, British Idealism, pp. 21-22.

24 Unlike Jones, who reductively organises his whole discourses centering around his peculiar religious stance
of sf’s goproach to the larger Sdif, Braithwaite seems to use more motifs of Chrigtianity and to show some
understanding of the theologicd shifts in Quakerism. However, his ideologica roots are dso based on human
consciousness asthe religious foundation, as shdl be shown later in this section.

> Danddlion, A Introduction to Quakerism, p. 130.

% RufusM. Jones, The Message of Quakerism: Two Addresses (London: Heedley Brothers, 1901), p. 8.

21" Jones, The Message, p. 8.
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like Christ.?® For Jones, thisisthe very purpose of Christianity.”® Human beings are endowed
with souls which gpriorigticaly have a capacity “of recognising truth and of responding to love
and of assenting to righteousness. ™ Namely, human consciousness is the foundation of
religious conviction and faith ! Therefore, the path to that find step towards God’s full image,
Jones assarts, starts from the human soul or consciousness’s answer towards God's work
God isdways mercifully extending his arms to humans for welcoming them to his sonship and
the reconciliation with him>® staying close to them as an Emmanud God.>* Therefore, it
depends upon human atitudes whether or not individuds are led to truth and can take part in
God’s saving power.” Jones says, ‘each person holds the key to his own destiny, and his
persond choiceis of dl things the most momentous®® If humans turn their faces towards and
believe in God, or “Turn your face to Christ, follow Him, obey every gleam of light you get, ="
and if they are convinced that God is the continuous redlity with them,*® then they will havea

new person formed in their hearts and can overcome their sin in the power of the new life™®

8 Jones, The Message, p. 14. Rufus M. Jones, A Dynarric Faith, 3ed. (London: Heedley Brothers, 1906), p.
67, 72 and 81.

2 Jones, The Message, p. 21.

20 Jones, Dynaic Faith, p. 6.

ZL “Thereis no convincing authority beyond this ppeel to consciousness. This apped to constiousness carties
conviction and wins assent because the human spirit has a capacity for truth, because it is not wholly foreignin
nature to Him who is the truth.” (Jones, Dynamic Faith, p. 6). Braithwaite aso thinks of human consciousness
or constience as the centrd principle of the Reformation, namdy as the throne of religious authority
(Braithwaite, Spiritual Guidance, p. 23, pp. 26-27).

22 Jones, The Message, p. 8. Jones, Dynaic Faith, p. 6.

23 Jones, The Message, p. 8and 21.

2 Jones, Religion as Reality, p. 33 and 39.

2% Jones, The Message, p. 13and 14.

26 RufusM. Jones, Quakerism: A Religion of Life, 2%ed. (London: Heedley Brothers, 1908), pp. 31-32.

=7 Jones, The Message, p. 13.

28 Jones, Quakerism, p. 18.

%9 Jones, The Message, p. 12 and 14. In Jones’ view, sin is described as the separation between humanity and
God or lacking the recognition of the higher Sdf. For example, he says, ‘Thereis but one possible separation
between them [men and God], namely, sin, which, like a cataract destroys vision, no the light, and which, once
removed, leaves the two spirits face to face” (Jones, Dynamic Faith, p. 5). He dso says, ‘The positive evil and
the gppaling 9n in the world come from this tendency to caprice, to wayward independence, to sheer sdf-will,
to lack of vison of the higher unifying Will and Purpose.” (Jones, Rdigion as Redlity, p. 38).
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Thisis dso the choice to achieve the completion of the true salf in each person.

It [the message of Quakerism] declares that men were meant for God and that a man can
never be his true sdf until God possesses him. That his darkness is made like that of the earth,
because he livesin his own shadow. Whed about and the light fronts you, and has been shining

dl thetime. You made your own darkness.2®

Thus, in Jones’ argument, salvation means that human beings become or acquire their true sdif
by appreciaing their continuous nature with God.?* Furthermore, he expects that this
fulfillment of the whole sdf in each person will findly lead to the completion of the whole

world, namely the redisation of the Kingdom of God.

Our Quakerism mugt believe in and proclaim a Christ who can completely save individuds
and who can egtablish His Kingdom .. .by changing their natures and by ruling and governing
ther lives and because | believe that, | fed the tremendous obligeation upon every Chrigtian to

become a centre of force for the transformation of our now imperfect society.

At firg 9ght, Jones’ view of sdvation seems to share the same logic with traditiond Quakers,
and to be deeply influenced by earlier Quaker writings. Surely, he is usng a lot of traditiond
Chrigian terminology and some particular phrases of Quakerism. However, notably, the

authority of Chrigtian religion is shifted from inward light, as in earlier Quakerism, to human

0 Jones, The Message, p. 12.
#1 Jones, Dynarric Faith, pp. 4-5.
#2. Jones, The Message, p. 24.
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consciousness itsdf. There are only a few matifs such as ‘human tota depravity,” ‘Chrigt’s
redemption’ and ‘the Judgment’; namely there is no traditiona frame of savation.*® Unlike
earlier Quakers, Jones argues that human aspiration towards God sarts with a human’s own
choice, not with God’s specific ‘day of visitation’ or his initid work on humanity. In thissensg, |
argue, God is more passive, dways wel coming those who have made a choice to turn to the true
Sdf. Moreover, Snisin alack of human recognition of the higher Sdf, and Sn becomes an
unessentid qudity of human condition. This view congders human nature in a different way
from theideaof ‘the origind sin’ as asserted in earlier Quakeriam. Consequently, savation is not
s0 much an escape from human devastated condition as a development towards the red Sdlf.
There, the soteriological stakes are less high; if someone does not choose this path, they only
continue to suffer separation from God, rather than the sense of being eterndly lost and cast out
from God’s realm, as proclamed in earlier Quakerism?** In any case, the very core theme
which underlies these theologica changes in Jones’ views and runs through his many writings,
as patly observed above, is his progressve view of human sdf-redisation or God’s
sdf-expanson by afinite saf reaching the higher and whole Sdif.

As for Braithwaite’s view, he does not clearly speak about his own stance on sdvation,
only citing some words from early Quakers such as Fox and Edward Burrough (1634-63). It can
be seen that he sets some value on daily crossng of human flesh and carnd mind for partaking

in aliving felowship with God and other human beings®* However, Brathwaite aso shared

3 Jones himself asserts that “The Quaker method is to present, not a plan of salvation so much asa power of
salvation.” (Jones, The Message, p. 22).

#4 Ben Pink Dandelion, et d., Heaven on Earth: Quakers and the Second Coming (Birmingham: Woodbrooke
College, 1998). pp. 185-186.

#5 <And dl this [The Kingdom of Heaven] was the reward and the result of a single-hearted sinceity, —full
righteousness of heart, full humility of soul, full seerching after truth, full opening of the heart to the incoming
of the Divinelife. ...it had meant the daily crossing of the carnal mind. ... .but it had meant a o the incoming of
the Life of Chrig, bringing men into anew fellowship with one another and with God.” (William C. Braithwaite,
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progressive views of the world as the expanson of God’s consciousness and of human
development as a part of the process. He says, ‘the gradua deve opment of man out of lower
forms of life made him, ...respongve to a higher form of consciousness than other animas
process. he became an organ through which the universal consciousness could express itsdf as
mind and spirit.**> Here we can see Libera Quakers’ most distinctive religious position: that is
Quakerism molded out of British and American idedism and its ‘Onto-Theo-Teleologica’

character.

b. Human Conjunctive Naturewith God through Conscience

To proceed to a further discusson on Jones’ view, he states that there are three types of
agencies involved in Chridian faith and life: (1): the pursuit of truth, (2): the gppreciation of the
vaue of beauty, (which dlegedly has a dose connection with goodness), and (3): love and
dedication to others or the larger Sdf. He argues that these agencies are fundamentaly sustained
and made effectud by the fact of the inherent continuous junction of human nature with the

divine life through conscience "

The point seemsto fully show tha Jones’ religion conssts of
asort of Hegdlian idedism as Absolute Spirit or Reason’s sdlf-expansion, and the completion of
the sdf through the find correspondence to the Sdif.

Firdly, Jones argues that the pursuit of truth belongs to human ingtinct and is a
‘fundamenta feature of human persondity.*®®> Human beings naturaly have a tendency to

search for truth going beyond things given in ordinary experience®® not being satisfied with

The Essentials of Quakerism, in William C. Brathwaite and Henry T. Hodgkin, The Message and Mission of
Quakerism (London: Headley Brothers, 1913), pp. 17-18).

6 Braithwaite, Spiritual Guidance, p. 87.

7" Jones, Religion as Reality, pp. 13-14.

8 Jones, Religion as Reality, p. 12.

%9 Jones, Religion as Reality, p. 12.
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merely abundle of snglefacts. They go so far asto discover thelarger whole, by which dl these
facts should be clearly explained. In Jones’ discussion, as does western metaphysics, it isthetrue
whole or God that plays a role of giving the meanings of things in the world as well as

grounding their beings

The rationd purslit of truth is thus the method of discovering the meaning of some
fragment of experience by setting it into its place in the larger whole which explainsit. ... There
is obvioudy no place to stop in this process until one has arrived &t that One Highest Nature of
Things in which dl things and we oursdves are —that true whole in which dl finite bits and

fragments have their meaning

The second agency of rdigion is the gppreciation of beauty. This agency is ‘one of the great
exalting and liberating influences®" Jones thinksthat ‘love of beatty isagreat aly to goodness.
The cultivation of appreciation for the beautiful ...is one of the surest high roads to the
formation of fine ideds of character, which is the mog triumphantly beautiful cregtion in the
world®?* According to him, a person who ‘has a passion for beauty is morally safer’ than those
who have no such a zed, for the sense of beautty leads people out of their sdifish interests®>
‘When we gppreciate beauty we gpprehend an object as an indivisble whole and not as
something made up of parts added together.®™ This sppreciaion makes us realise ‘a

harmonious unity in diversity, ...which appears to us as something that isjust asit ought to be.

0" Jones, Religion as Reality, pp. 13-14.
»L Jones, Religion as Reality, p. 17.
2. Jones, Religion as Reality, pp. 17-18.
%3 Jones, Religion as Reality, p. 18.
# Jones, Religion as Reality, p. 19.
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...Every aspect must minister to produce, and must be harmonious with, an integrd whole”
Then, Jones assarts that by aiming a such idedls, human souls are brought ‘into a harmony in
which the duaisms and contradictions of life are overcome and annulled ™ and they are
expanded and liberated from the limit of thefiniteinto the oneinfinite®™’

Thethird agency of Chrigtian lifeis ‘the active spirit of service, the promotion of socid
causes, devoted struggle for the life of others®™® Jones arguesthat this agency aso liesin human
fundamentd indtincts and emotions, and it is as origina and important afactor of persondity as
‘the self-seeking struggle for existence™ An individual sdlf would never take part in redlity if
there were no rationships with others. ‘Stripped of socid dffiliaions, a person shrinks a once
to zero.® He continues that ‘We are joined in with the deeper life of humanity and we cannot
cut oursdves asunder.®®™ Therefore, working for others and for their sskes is a rationd
motivation for us and love is the highest form of the sentiment.?® This love will enlarge our
lives and lead us to the end of unsdlfish goodness®® He illustrates the point by employing the

logic of Royce.

By loydty he [Josah Royce] meant willing and thorough-going devotion to a cause which
unites many salvesinto one organic community-saf. ... The highest form of it, its consummate

gage, islove. ... The “me” and the “mine” are swalowed up in the “us” and “our.” ...It is...a

%5 Jones, Religion as Reality, pp. 19-20.
5 Jones, Religion as Reality, p. 20.
7" Jones, Religion as Reality, p. 21.
5 Jones, Religion as Reality, p. 22.
%9 Jones, Religion as Reality, p. 23.
0" Jones, Religion as Reality, p. 24.
L Jones, Religion as Reality, p. 24.
%2 Jones, Religion as Reality, p. 25.
%3 Jones, Religion as Relity, pp. 25-26.
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way of completion and fulfillment [of the sdlf]. %

Thus, in dl these three religious agencies, ‘intdlectud,” ‘ided,” and ‘ethicd or behaviourd,” his
whole theology is apparently based on, and summarized into, the structura outline of the self’s
gpproach to and unity with the larger Sdf. Of course, such a metgphysica view of rdigion
seems to have been partly incorporated into Chrigtianity, though never using the term such as
‘thewhole redlity,” ‘thelarger SAf’ or ‘the true Sdlf.” The crucid point of Jones’ caseisthat this
religious gructure is and should be fundamentdly sustained by his dam of humanity’s
continuous nature with immanent God, and that this state of affairs is fully ensured by

reasonable and volitiond efforts of human sde.

we should look for Him very much closer home, asthe God in which welive and move and
are the immanent, and, a the same time, transcending, Spirit in immediae junction with our
own souls. Heis, thus, as Thomas Hill Green used to say, as hear to usas our own conscienceis.
The Beyond is within, or, as William James puts it, the inner sdf is “conterminous and
continuous with aMore of the same quality, which is operativein the universe outside of him,” a

Wider Sdif through whom saving experiences come.®®

Itis, infact, immanent in dl the processes of our complex inner life and yet transcends them
al and isthe organic formetive spirit always present whenever we perform any rationd exercise

of will or insight.*®

% Jones, Religion as Reality, pp. 24-26.
%5 Jones, Religion as Reality, pp. 36-37.
%6 Jones, Religion as Reality, p. 35.
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In these views, Jones bdieves that humanity and God are redlly continuous and intimate through
human conscious approach towards God.®” However, it must be pointed out that it dlows
humanity to be identified with God by putting so much stress on God’s intimacy or proximity.
Notably, Jones even says, ‘Wefedl oursdves apart of the entire process of truth®® He dso says,
‘The inevitable process of our world leads up to a being who is sdf-conscious, who has
experience of vaues, and who revels mord preferences®® And, It [faith] isthe soul’s grasp of
divineredity, and thereforeit implies both vision and obediencetoit. Inaword, it isdynamic —it
is the movement of the whole sdf toward the god which it sees®™® As can be seen here and
there in Jones’ writings, there is no separaion between human sdf and God’s Sdf. (The term
‘thelarger Sdf’ origindly meansto Jones the fulfilled human sdf, but it is used interchangesbly
to dgnify God’s Sdf). Much more surprisngly, human fath itsdf is regarded as part of the
process of the whole redlity towards its own god. This sance is, more or less, shared by
Braithwaite, who views human development to be the expansion of God’s consciousness.?”*

Such an equation of humanity and God can be further demondrated in thar views of human

conscience.

As seen in the Introductory Chapter, Jones describes human conscience as something belonging

%7 Jones, Dynarric Faith, p. 52.

8 Jones, Dynarric Faith, p. 88.

%9 Rufus M. Jones, The Nature and Authority of Conscience (London: The Swarthmore Press, 1920), p. 17.

20" Jones, Dynarric Faith, p. 16.

#1 “There is opening before us a conception of the wholeness of that great process to which we give the name
of life...and we understand that “the spirit which is within us is not other than the Spirit which upholds and
maintains the whole universe and works &fter the same fashion.”” (Braithwaite, The Second Period, 2Yed, p.
395). Brathwaite dso says about human intimacy with God: ‘It [The Society of Friends] has dways borne
witness to this Light of the Spirit as a gift offered to al men, and able to be received by al men, in virtue of an
essentid kinship between the spiritud Sde of human nature and the divine Spirit.” (Braithwaite, Spiritual
Guidance, p. 81).
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to the divine: ‘conscience is both divine and human. In origin it goes back to the very moral
nature of God Himsalf. ...in the depth of our being we are never sundered from God.>” He
thinks of human conscience as ‘the whole integra sdf,” which is on one hand directed by
mordity or ideds formed and sustained by the fundamentd fact of the inherent junction with
God,>” and on the other hand by tempora and historical moral factors in this world, such as
tradition, experience and education* Theimportant point hereisthat the word conscience’ is

275

used as a synonym for ‘self-consciousness’ as thinking process (reasoning).”” Jones argues that

‘It [conscience] is an irreducible fact of reason itself. ...It is bound up with the very nature of

2% n other words, the divine nature is extended even to subjectivity and reason. In

reason.
addition, Jones comprehends God as rdaed to human sub-consciousness. Borrowing words
from Henri Frédéric Amid (1821-81), who was influenced by German idedlism,?” Jones says
tha © “...Degper even than consciousness there is our being itsdf, our very substance, our
nature...” .. .the self of which we are conscious is but a fraction of our real self. ...\We are never
absolutely sure of anything until we know it and do it subconscioudy.*™® In short, Jones places
emphads upon intimacy with God through human conscience and (sub-) consciousness, not

human remoteness from God. This logic is aso true of Braithwaite’s argument as found in his

criticism of Barclay’s passiveness. Namely, Braithwaite argues that ‘below the threshold of our

22 Jones, The Nature and Authority, p. 66.

23 Jones, The Nature and Authority, p. 25, 66 and 70, pp, 52-53. Jones says, ‘this moral capacity marks the
point of juncture with a spiritud realm from which we have come and with which we are gill connected. The
Beyond is within. We are embedded in a larger consciousness than that bounded by the margins of our finite
sdf.” (Jones, The Nature and Authority, p. 56).

" Jones, The Nature and Authority, p. 57.

%5 Jones, The Nature and Authority, pp. 45-46, 56-57 and 67-68.

2’5 Jones, The Nature and Authority, p. 54.

%" See the “introduction’ in Humphry Ward, trans,, Amidl s Journal: The Journal Intime of Henri-Frédéric
Amid (London: Macmillan and Co., 1839).

8 Jones, Dynamic Faith, pp. 51-52. ‘It [conscience in its loftiest stage] is the voice of our ideal self, our
complete sdf, our real S8, laying itscall upon thewill. Thisvoice, thiscal, comes out of the deep, for theided
which aman has and by which he shgpeshislifeis as| have sad, subconscious rather than explicit and thought
out.” (Jones, The Nature and Authority, p. 71).
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Separate consciousness lie regions of persondity tha unite us to one another and to God in a
larger self “which is both our very own and yet common or universd, the sef of each and yet
the self of all.”*”® This way, Jones and Braithwaite think that even human (sub-) consciousness,
thinking, and reason have the divine vaue, and human beings are, on this point, said to be ‘more

than finite’ or ‘over-finite 2>

Thus, Jones and Brathwaite’s ideologicd structure stresses that human beings are in the direct
conjunct with God, and that human faith and their devel opments are part of the process of divine
truth. Jones continues that human divine-like conscience moves auto-regressvely towards the
end, out of which it origindly has come: ‘It [conscience] becomes rather the degp ground-swell
of awhole unified, organised persond sdlf, moving toward the end of whichiit dimly fedsit was
made®®"” Therefore, quite apparently, their reigious attitude (which is espedidly distinctive in
Jones) takes a form of a sort of Hegdlian Onto-Theo-Teleologicd condtitution, dthough thisis
without the logic of so-caled didectic.®® In other words, Jones' theology can be seen as
idedism in the dothing of Quakerism, which is eager for the purest and find presence of the
whole Sdf asthe Origin, and it grounds and orders dl other things according to thar extent of

the proximity to the origina fountain.®®* For Jones, theology, dogmas, priesthood and church

" Braithwaite, The Second Period, 2™ ed., p. 395.
0" Jones, The Natureand Authority, p. 56.
%L Jones, The Natureand Authority, p. 65.
%2 In Hegd, diaectic refers to the necessary process that makes up progress in both thought and the world
(which are identified in Hegd’s idedliam, dthough the idea that processes in the world unfold in a way that
mirrors the processes of reason is as old as Heradlitus). The process is one of overcoming the contradiction
between thess and artithesis, by means of synthesis; the synthesis in turn becomes contradicted, and the
process repeats itself until find perfection is reached.” (from the aticle of ‘didectic’ in Blackburn, Oxford
Dictionary of Philosophy, 2 ed.). However, ‘It should be noted, however, that none of the mgor British
Idedlists accepted the sylised didectic method which Hegdl used to address the process of differentiation.”
ggoucherandVinoem, British Idealiam, p. 5).

Asto Hegdian dogan: “What is reasonable is real, and what is real is reasonable,” which expresses reason as
truth and itsidentica nature with the progress of the world itself, these words might be dso true in Jones’ view
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system, are dl corrupt or immord just because these things are distant from God,?* athough, |
admit, this emphas's upon the vaue of intimacy with God can be dso observed in earlier
Quakerism. Furthermore, as to human beings, Jones goes so far asto ing st that the presence of
God is a necessary condition for human to become human: “To be fully and truly human is
continualy to approximate God. > Jones daims that human sdf, if it has fully redised its
human nature by pursuing and reaching the purest presence of the highest Sdf through the
loyalty to an example of Christ, will have the unerring and surest authority.”®® Here, we can
clearly redise that his theology gives an idea of remoteness from God as ‘corrupt’ and
‘non-human,” possbly condituting an autocratic hierarchy of binary oppostes such as
[present/absent, pure/corrupt, trueffalse, and humar/non-human|, where human sdves are Sitting
on the highest position asthe whole Sdif.

Conddering dl these aspects, it is goparent that Jones’ theology makes his fath into a
sdf-contained or sdlf-complete religion, which begins with the sdf and ends with the Sdf,
forming a quite different religion from earlier Quakerism tha dresses human sn and the

initiative of God in religious affairs such as sdvation.”’

and, infact, they are the very foundation of histheology. Jones says, ‘Every truth, whether of common sense or
of sdence, regsin the last resort upon some irreducible conviction, which is after dl what we mean by faith. It
isnot something different from reason; it is, rather, reason working unconsciously. ... These ultimate realities are
their own dl-aufficient witness to our consciousness, and the certitude which the human pirit has in this
immediate response of the heart to primary truths, is not wesaker but sronger than reasoned knowledge; and
without such immediate regponse no knowledge would ever be possible.” (Jones, Dynamic Faith, pp. 14-15).

%4 Jones, The Message, pp. 9-10.

% Jones, Religion as Reality, p. 30.

%6 Jones, The Nature and Authority, pp. 64-67. See also Jones, Dynarric Faith, p. 38 and 77.

%7 Rorty describes the self-contained character of the philosophy of Royce. Rorty’s words may hold true of
Jones’ theology: “The “Ided World” of philosophers like Royce inherits the prestige and the mystery of the
Glassy Essence of the Renaissance, but it is self-contained in away in which a part of a man could never be’
(Richard Rorty, Philosophy and the Mirror of Nature (Princeton, NJ.: Princeton University Press, 1979), p.52).
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c. TheAuthority of Conscience and ItsExpangon through Education

Lastly, | add a little about two important points in Jones’ argument: the limit of the
authority of conscience or consciousness, and the necessity of testing rdigious afairs by each
own experience. In pite of Jones’ dam of the unerring and surest authoritative nature of human
conscience, he argues that this supremacy of conscience is only limited to each person’s own
redm. He says, ‘Bdieversin Chrigt, as we have seen, conditute an organiam —it is a body of
roya priests —and one member, though authoritative in his sphere, can no more be alowed to
rule or wreck the whole”® And “every individud is, to the limit of his spiritua range, aking
and a priest.® This is because, Jones asserts, ‘conscience, as soon as it rises as afact, is, firg,
last, and adways, an individua thing®® and adso because “The only consciousness which
psychology can recognise is consciousness appeding in individua persons®® It is quite a
naturd consequence of setting up individua conscience as the rdigious foundation, which
results in a solipsgtic Situation that modern philosophies and metgphysics have ever fdlen into.
Modern philosophy and metaphysics have based the foundation of recognition on persond
consciousness, and have only considered beings or redities which can be categorised, received
and posited by the subjectivity. As aresult, for instance, ‘the problem of other minds’ has arisen,
for other minds are never present to, and proven within the limit of, each individua

consciousness and reason.”? How can Jones overcome this bottleneck? Jones argues that

%8 Jones, Dynarric Faith, p. 38.

9 Jones, Dynarric Faith, p. 37.

20" Jones, The Natureand Authority, p. 67.

#L Jones, The Natureand Authority, p. 67.

#2 Thisissue usualy contains the following questions: How can we know that other people and animals have
thoughts and fedlings? Can we actudly know their thoughts and fedlings? Although various explanations have
been offered by philosophers, these matters cannot be solved as long astheir way of inquiry is based on reason
and subjectivity. For instance, some philosopherstried to answer this question by anadlogica reasoning through
mediations such as language, fedling, body and behaviour. However, this turned out to be no more than the
projection of apersonal subjectivity. Other thinkers asserted that it can be solved by sefting up ‘intersubjectivity,”
or the common subjectivity shared by human beings. It is dso no more than the extenson of a persond
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believers’ authority is something like ‘the authority which the master who knows has over the
pupil who wantsto know.*® The soletask isto interpret the divine truth to those who do not see
0 clearly, and to help othersto seethe truth.?* In thislogic, education is the primary ministerial
method for spreading the truth, which helps build up the whole membership of the Church?®
and transform a society for the presence of God’s Kingdom.*® This view of a human-crested
Kingdom is somewhat tied to post-millenarianism which would have been a feature of Jones’
Orthodox Quaker upbringing,®” but it is more human-centric than mainstresm evangelical
Chridianity. Earlier Quakers acted as co-agents with God, but in this verson of Quakerism,
Quakers themsdves act as the agents of transformation.®

The humanigtic and persond character of Jones’ theology is dso found in his opinion
that Christian faith should be tested. Religious things, such as God’s truth and the Bible™ are

assesd by their usefulness and effectiveness in each life a the same leve of scientific tests.

subjectivity. Others are certainly encountered within the meanings posted by our subjectivity (Martin
Heidegger, Being and Time, trans. John Macquarrie and Edward Robinson (Oxford: Blackwell, 1990), p. 156
and 160). If not, we can never recognise the existence of others. However, if others are within the relm of
recognition, they are no longer others. They are only part of us Namely, others are encountered within the
relm of our subjectivity, but they are never fully reduced into it, dways deviaing from it. According to
Heldegger, this becomes gpparent epecidly in the experience of death or the experience of others’ death: “The
dying of Others is not something which we experience in a genuine sense; at most we are aways jugt ‘there
dongside’.” (Heidegger, Being and Time, p. 282). To put it in ancther way, it is this impossibility of reduction
that condtitutes (makes us natice) other as otherness. Lévinas gives a dear explanation of this point: “The
relationship with the Other is the absence of the other.” (Emmanuel Lévinas, Time and the Other, trans. Richard
A. Cohen (Fittsburgh, PA.: Duguesne University Press, 1987), p. 90). Modern philasophy and metephysics are
condtituted based on thelogic of “presence,” but for this reason, they have failed to recognise others The theme
shdl befurther explored in 3.3. inthisthess.

3 Jones, Dynaric Faith, p. 38.

# Jones, Dynarric Faith, p. 78.

*5 Jones, The Message, p. 15.

26 Jones, The Message, p. 24. It may probably be further questioned whether or not Jones’ stance both on
individudigtic nature of truth and the privilege of teaching and leading other people to the same truth are
logically consstent.

#7 Pink Dandlion, The Liturgies of Quakerism (Aldershot: Ashgate, 2005), p. 59.

8 Dandelion, Heaven on Earth, p. 186. For instance, in traditional Chrigtianity, the coming of the Kingdom as
the perfection of the world is through God’s intervention, never by human efforts themsdlves (Capp, ‘Godly
Rule,’ p. 107).

9 The supreme test of the Scriptures is the practical one of their power over us when we use them rightly.’
(Jones, Dynamic Faith, p. 93).
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This podtion is probably derived from Jamesian pragmatism. Jones says, ‘We mug, again,
approach Christ and the Christian doctrines with our tests of experience™® He dso says, ‘We
are to believe because we can test the power of His life in our lives ...It [Chrigt’s dam to
spiritudise and transform believers’ lives| is acdam which can be as carefully tested as the law
of gravitation can* On this point, religion is reduced into, and confined to individua
experiences, and Chrigtian faith is evauated from humanigtic points of view, namdy from the
point of demondrativeness and effectiveness in life. Things outside individua and pragmatic
scope are inevitably excluded. Consequently, as Heidegger criticised, only the ‘present” tense of
religious aspects, (not the past tense, the future tense, nor atempord tense), tends to be focusaed
upon, which leads to the loss of various Chrisian motifs such as ‘the Credtion’ and
‘eschatology. ¥

Over dl, Jones and Brathwate’s idedidic theology is based on human
self-consciousness as the foundetion of religion, and it comprehensively sees the entire world
from aviewpoint of the expanson of God’s sef and his consciousness. In this respect, especidly
Jones’ thought become a logic only vaid for each individud, and cannot ded with others as
otherness; his theology reduces things to an autocratic hierarchy of oppogtes [trueffdse,
human/non-human] for thefina presence of the whole Sdif, (by denying the inferior Sdes of the
opposites just because the latter are remote from the Wholeness). We have dready observed that
Jones say, ‘Sripped of socid filiations, a person shrinks a once to zero. ™ However, if

humanity becomes deified (conversaly, God becomes humanised), and if dl beings are centered

0" Jones, Dynarric Faith, p. 94.

%L Jones, Dynaric Faith, p. 95.

%2 Dandelion, Heaven on Earth, p. 189.

38 Jones, Religion as Reality, p. 24. This word signifies the importance of the relation with others, but it is
finaly swallowed up in the monigtic structure of the Sdif.
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into the monigtic Structure of the Sdf, then can they Hill condder others to be ‘others’?
Unfortunately, | say, there are no more relations between human and God, and between sdf and

others.

To sum up, Jones used much Chrigtian terminology and traditional Quaker phrases, giving an
impression that he shared the same theologica positions on soteriology as those presented by
earlier Quakers. According to Jones, human beings are in the image of God, and gpriorigticaly
endowed with a cgpacity of recognisng truth and of responding to love and of assenting to
righteousness, as the foundation of rdigious faith and conviction. God is dways open to people
for their recondiliation with himsef as Emmanue God. Therefore, if they only turn their faces
towards and believe in God, they will be able to overcome ther snin the power of the new life
and achieve the completion of true sdf. It is up to human choice. At firs sght, Jones’ theology
seems not so different from earlier Quakeriam, but he shifted the place of reigious authority
from God’s inward light to human consciousness, and centrdised rdigious affars into human
reason and voluntary will. (And he judged the vaues of religious things in terms of thar
effectiveness in human lives and experiences). His thought was deeply influenced by, and
molded out of the contemporary British and American idedism. This can be sad of
Braithwaite’s theologicd pogtions. Ther Liberd theology was intdlectudly, idedly and
ethicdly condtituted of a verdon of Hegdianism, which asserted God’s sdf-expanson as the
process of truth, and ingsted upon the completion of human sdf through the auto-regressve
correspondence to the Sdf as the Origin. This clam was totdly ensured by thar belief that
humanity was in the inherent conjunct with God through consciousness. In their views, every

other thing is grounded and ordered according to the extent of its intimacy with God, which
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makes an autocrdic hierarchy of binary oppostes. Human beings are qudified to be human
only when they are proximate to the whole Sdf, and are led to achieve the find completion of
the sdf through their consciousness of, and will towards God. In this system, the human sdf
literally becomes “aking’ sitting on the top of that hierarchy.®* Probably, as seen in British and
American absolute idedidts, Liberds employed this type of thought as a counter-ideology
againg the individudisation in those days. In fact, Libera Quakerism played a large role of
integrating split Quaker communities and of advancing various socid movements, under their
belief in the oneness of the world.** However, such an Onto-Theo-Teleological nature of their
theology, combined with humanistic and present-focused religious tendencies, made Liberd
Quakeriam a quite different religion from traditiona Quakerism; the latter, for instance, stressed
God’s initid work in fath and practice, the transcendence of God, and the necessty of
sdf-denid as wdl as human communion with God. Jones criticised the systematisng and
theologising of traditional Quaker thought,™® and accused it of being dudistic especidly in
regard to Quietist Quakerism. However, under the guise of overcoming these matters, | have to
say, he actudly only replaced these things with a new dudism (which findly resulted in
monism), a new metgphysics, or a new sdlf-contained, sdf-complete, sdf-affirmative theology

based on humanism. >’

¥ Jones, Dynarric Faith, p. 37.

%% geethe article of ‘JONES, RUFUS MATTHEW (1863-1948)’ in Margery Post Abbott, et dl., The Ato Z of
the Friends (Quakers) (Lanham, ML.: The Scarecrow Press, 2006).

% Jones, Dynarric Faith, p. 39.

%7 According to Nancy, western history has long been narrated in relation to the myth of “alost community’
such as the natura family, the Athenian city, and the first Chrisian community (Jeen-Luc Nancy, The
Inoperative Community, ed. Peter Connor, trans. Peter Connor et d., Theory and History of Literature, vol. 76.
(Minnegpolis, MN.: University of Minnesota Press, 1991), p. 9). Nancy says that ‘it [a los community] isa
maiter of alost age in which community was woven of tight, harmonious, and infrangible bonds and in which
above dl it played back to itsdlf, through its inditutions its rituas, and its symbols, the representation, indeed
the living offering, of its own immanent unity, intimacy, and autonomy.” (Nancy, The Inoperative Community, p.
9). However, Nancy argues that the matif of the lost immanence and intimacy of a communion ‘islog only in
the sensethat a““loss” is condtitutive of “community” itsdlf.” (Nancy, The Inoperative Community, p. 12). That is,
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2.4. 3. The Egtimation of Barclay’s Theology: Liberal Historiography

Jones and Braithwaite, who are taken here as archetypd Liberd Quakers, dam tha
there are three main problems in regard to Quaker Quietism and its primary cause, namdy
Bardlay’s theology. The first problem is a dudistic way of thinking® Liberals claim that
Barclay and Quietist Quakers lived in a dudistic worldview of ‘naturd’ and ‘supernaturd,” and
therefore, in their beliefs, human faculties such as reason and conscience, and activities such as
education and religious exercises, could never hdp contribute to, and sometimes might take
avay from, the knowledge of God and sdvaion.®® The second, therefore, Jones and
Braithwaite dlege, is the necessity of a passve dtitude towards God’s work, leading to the
introverted and inactive nature of Quaker meetings after the second generation and to the decline
of the movement in the eghteenth century.®® The last problem is their lack of ethicd and
behavioural dimensions®! However, as pointed out above, the method of tracing back Quaker

history in search of the primary cause of Quietism and subsequent schisms by projecting these

it isthe sense of the lack of the intimacy communion, which did not origindly exig, that has driven people to
have a desire to regain and recongtitute the community of absolute immanence: ‘the Occident has given itsdf
over to the nogtagia for a more archaic community that has disappeared, and to deploring aloss of familiarity,
fraternity and convividity. .. .At the sametime asit [community] isthe mog ancient myth of the Western world,
community might well be the dtogether modern thought of humanity’s parteking of the divine life: the thought
of a human being peneraing into pure immanence’ (Nancy, The Inoperative Community, 10). Nancy
continues that community as the human absolute immanence is no more than the logic of suicide. He says,
‘immanence, if it were to come about, would ingtantly suppress community, or communication, as such.’
(Nancy, The Inoperative Community, p. 12). ‘Now the community of human immanence, man made equa to
himsdf or to God, to nature, and to his own work, is one such community of deeth —or of the dead. The fully
redlized person of individudigtic or communigtic humanism is the dead person. In other words, degth, in such a
community, is not the unmasterable excess of finitude, but the infinite fulfillment of an immanent life: it isdeeth
itsdlf consgned to immanence;” (Nancy, The Inoperative Community, p. 13).
%8 Jones, The Later Periods, vol. I., p. 33 and 74. Jones, ‘Introduction,” in The Second Period, 1% ed., pp.
xooxvii-xxxix. Braithwaite, The Second Period, 2™ ed., p. 390.
¥ Jones, The Later Periods, val. 1., p. 74, 79, pp. 101-102. Jones, ‘Introduction,” in The Second Period, 1% ed,
p. xI-xli.
b Jones, The Later Periods, vol. 1., pp. 59-60. Jones, ‘Introduction,” in The Second Period, 1% ed., p. xI, pp.
xli-xliii. Braithwaite, The Second Period, 2™ ed., pp. 390-391.
31 Jones, The Later Periods, vol. I., pp. 55-56, p. 74 and 101. Jones, ‘Introduction;” in The Second Period, 1%
ed., pp. xlvi-xlvii.
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later factors to Barday’s theology, and daming it as the chiegf cause is consdered to be
academically unsatisfactory,* (though | readily admit that such an procedure of “tracing back’
sometimes hdps find out a new viewpoint, if it is confirmed and supported by clear causd
relaionships). The reasoning overamplifies the problem in an arbitrary manner, and takes little
account of socid, politicad, economicd and ideologicd differences between the
middle-seventeenth, eighteenth and nineteenth centuries. Furthermore, dthough Jones says that
Quietist theologica tendencies cannot be attributed only to Barclay, the digtinction between
Barclay and Quietistsin Jones and Braithwaite’s criticism is quite undlear; they argue this matter
without clearly saying where Barclay's respongbilities end, and they put both Barday and
Quietigts roughly in the same category. Moreover, Jones and Brathwaite’s views of Chridianity,
as the previous subsection showed, are occupied with a sort of Hegelianism. Especidly Jones
tendsto interpret and judge anything of rdigious affairs from such an angle, not from their own
contexts and backgrounds. While consdering these peculiar ways of approaching historicd,
theologicd and ideologicd problems of Liberas, | examine the conventiona estimation of

Barclay’s theology presented by them.

According to Jones, it is in Barday’s theology that the dudistic worldview of ‘natura’ and
‘supernatura’ was first employed in Quaker thoughts**® He claims that Fox and early Friends

had chdlenged an Augudtinian and Cavinist dogma of the degenerated man, namdy “Totd

2 For example, Jones says, “One who studieswith care and insight the history of Quakerism through the two
centuries succeeding Barclay’s formulation will see that many of the tragedies and many of the internd
difficulties have sprung out of this assumed spiritud bankruptcy of man and this Quietistic contrivance for
obviating it [in Barclay’s theology]. All the controversies of later Quaker higtory involve Barclay.” (Jones,
‘Introduction,” in The Second Period, 1% ed., p. Xliv).

313 Jones, Introduction,” in The Second Period, 1% ed., p. XXXiv, pp. Xxxviii-xxxix.
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Depravity,” based on their living experience of the God*** Jones says, ‘Barclay, however, goes
back to the accepted dogma about man, and adopts it as his theologicd basis, and then
endeavoursto dter it to fit hisview of the Inward Light.** In Barcdlay’s view, human beings are
naturdly falen and depraved, and, Jones dleges, they cannot do anything with their naturd
power and ahilities for savation and reconciliation with God.**® Therefore, the main problem
for Barday, who ingsted upon human totd corruption, is ‘to discover how salvation can be
effected for this fdlen beings, and how spiritud experiences and processes can begin and can
operae in a creature that by “nature” is wholly unspiritua "> On this point, Jones argues,
human passivity becomes crucid **® That is, he says ‘It is a supernatura contribution divindy
made to effect man’s escgpe from his lost and falen condition, and man’s part in the work of
sdlvation is to gjve the Seed of God an opportunity to operate unhindered and unopposed %’
Human beings have nothing to do by themsdlves except wait patiently for spiritua workings™®
and they will be only miraculoudy saved by the intervention of God*** According to the
Libera researchers, who believe in human organic reation with God, and in their potentidity of
moving towards God,*? the motifs of sdlf-denid and waiting for God are merely an inactive
attitude like a puppet which has not yet been aspirated with God’s bregth: ‘There is thus no

co-operation between man and the superadded grace. It [God’s grace] works in its own way;,

%4 Jones, “Introduction,” in The Second Period, 1 ed., pp. xxii-xxxiii.

315 Jones, Introduction, in The Second Period, 1% ed., p. xxxiv.

315 Jones, Introduction,” in The Second Period, 1% ed., p. xxxv.

317" Jones, The Later Periods, val. 1., p. 59.

318 Jones, The Later Periods, val. 1., p. 59.

%19 Jones, The Later Periods, val. 1., p. 59.

0 Braithwaite, The Second Period, 2™ ed,, p. 388.

¥ Jones, ‘Introduction, in The Second Period, 1% ed., p. xI. It should be pointed out that Barclay never asserted
that salvation was brought to humanity assamere miracle.

¥2 Braithwaite, The Second Period, 2™ ed., p. 390. Jones, ‘Introduction,” in The Second Period, 1% ed, . XXXV.
“We are organic with awider inner life than we have yet conscioudy made our own.” (Jones, ‘Introduction,” in
The Second Period, 1% ed., p. xxxvi).
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accomplishes its own end. Man’s only act is a decision to lie passive and not resist it.*>

Furthermore, asfar asthe criterion of the truth is concerned, the negation of human facultiesasa
means of reaching God makes Chridtian faith quite uncertain without any judgmenta standard
of truth. Jones states that “There is no test, no criterion. The moving is its own evidence. One
must not question why, one must not ask for rationa grounds. Reason is excluded.** He dso
says, ‘Thereis, however, unfortunately, no safe and sound way on this bass of “pure truth” of
discriminating between the true Divine motion and the motion which has a human and
subjective origin. Reason has been ruled out as the arbiter. Experience is not admitted as the
test.* Jones dleges that such ardigious negative attitude in Barday’s theology, dong with the
|later influences of continentd Quietism,*® led Quakers in the eighteenth century o far asto
have afear of influence of human nature such as reason and intellect in business maiters as well
as religious ones®’ “This timidity toward reason, or creature-will, was, in the case of many
Friends, carried out even to the matters of dally life and the decisions of precticd affars™®
Consequently, Jones believes, dthough fird Quakers had been eager over world-misson,
Quietist Quakers became “content with a much more humble mission —the perfecting of asdect
and chosen body, or Society.* And they came to withdraw ‘from contact with the world and
from responshility for shaping the affairs of men and of nations —withdrawa even from an

interest in politics®””

3 Jones, Introduction,” in The Second Period, 1% ed., p. xlii.
%4 Jones, Introduction,” in The Second Period, 1% ed., p. xliv.
% Jones, Introduction,” in The Second Period, 1% ed., p. liii.
%% Jones, The Later Periods, vol. 1., p. 34 and 60.

%7 Jones, The Later Periods, vol. 1., p. 94.

%8 Jones, The Later Periods, val. 1., p. 94.

%9 Jones, The Later Periods, vol. 1., p. 101.

0 Jones, The Later Periods, val. 1., p. 101.
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These destriptions of Barday and Quietis Quakerism seem to show one dde of the
dissmilarity between the first generation and the second generation (and Quietist Quakerism),
but in fact, their indications are on the whole based on inaccurate and irrelevant reasoning. For
instance, in the fashion of tracing back the Quaker history as the Liberds do, if we go beyond
the second generation, we easily find out that the first generation dso had a dudistic worldview
of ‘naturd’ and ‘supernaura,” and took the same theologicd position on human sinful nature, as
did the other Quaker traditions (except Liberdism). Despite Jones and Braithwaite’s clam that
thefirgt Friends never began with the dudistic view of human and the divine, (namely aview of
human totd depravity), they, who were brought up in a puritan amosphere, did actudly start
their rdigious statements from this point.=' Moreover, the first Friends, as seen above, even
went to sate that sdf-denial was an important factor for salvation and God’s acceptance. In this
sense, the premises of Barday’s and Quietists’ dleged theologicd falures are dready broken
down. Early Quakeriam, Restoration Quakerism, and dso Quigtisn and Evangdism hold a
common view of human snful nature even with some modifications, and they asserted the
necessity of humbling down human nature to partake in God’s grace. Remarkably, Braithwaite
himsdf clearly shows this point in his work titled Spiritual Guidance, quite contrasting to his
own discussion in Rowntree Series®* He says, “The early Friends ...remained in many other
respects the children of ther own age. They accepted, for example, what is cdled the dudigtic

conception of the universe=* And ‘their [the first generation Friends’] failure to give its proper

%! Refer back 02,1, 2.2. and 2.4.1. inthisthesis.

%2 Unlike the discussionsin one of the Rowntree Series, namely The Second Period of Quakerism, he presents
a somewhat balanced view of the changes of Quakerism in Sairitual Guidance, dthough his discourses are
penetrated with aHegdian idealism like Jones’. In this book, he describes Quaker history as going by the stages
of the light as the religious foundation, the recognition of the hazardous nature of the light itsdlf, the revision of
the teaching of the light by community and joint-testimonies, the reinforcement of Church discipline by Fox,
and later divisons of the movement.

3 Braithwaite, Spiritual Guidance, p. 34.
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place to the intdlect and to dlow for the mixture of human weakness which remained even in
their renewed nature, led them into frequent error.* Leaving the matter of the relation between
human intellect and Chridtian faith, it might be gppropriate, as Braithwaite does, to recognise the
exigence of adudidtic way of thinking from the beginning of Quakerism. Of course, this does
not mean tha there were no theologica changes between the first and second generations, or
among respective ages of Quakeriam. As dready examined, there existed three large theological
shifts in regard to the sdf throughout the entire Quaker history (except Liberalism). To repeat

these points briefly:>*®

(1): The firgt shift was the recession of the eschatologicd sense of the time, and the following
changes of Quaker understanding of the sdf, espedaly the posshility of human perfection.
According as the flourishing of pre-millennidism as the consciousness of the time in England
around the Revolution, and the recesson of the sense especidly after the Redtoration, the
Quaker underganding of the Kingdom inevitably changed in its nature. Quakers traditiondly
understood the redisation of the Kingdom as the religious maturation of al humanity through
the working of the Spirit, and therefore, changing concepts of the Kingdom dso affected their
understanding of perfection. The firg-generation Quakers understood God’s Kingdom in the
‘perfect’ and ‘present progressve’ tenses, and could assart the full posshility of human
perfection right a the moment. For the second generation Quakers, the sense of the Kingdom
has dready receded, and so they generdly came to consider that perfection was possible, but the
journey to the holy state was along and gradud way. To describe particularly Barclay’s and the

Quietist Scott’s pogtions, Barclay himsdf consdered that the Kingdom had come and was il

¥4 Braithwaite, iritual Guidance, pp. 48-49.
%5 Seethesection 24.1. inthisthesis
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coming, and correldivey thought that perfection was quite possble in the present but ill had
room for growing. Meanwhile, Scott completdly internalised the Kingdom into believers’ hearts,
putting it a the same leved of persond perfection, or limited the redisation of the Kingdom only

within aQuaker circle.

(2): The second shift was the changes of Quakers atitudes towards the authority of inward light
and the growing emphasis on the necessty of verifying faith by other testimonies. Quaker
theology, as repeatedly seen, based its rdigion on inward light. Thisis true of every theologian
and miniger from Fox, Barclay, and Bathurs to Scott and Tuke. However, there was a large
shift between the first period and the second period as to whether each believer’s faith needed to
be verified and discerned by outward authorities and diverse testimonies, such as the Bible,
discipline, joint-experience, and weighty persons such as elders. The reason for this is that the
Quaker movement had to seek for surviva under the pressures of a series of anti-Quaker laws
and intengfied persecutions. Such arevised Quaker position was adopted by Barclay and Tuke,
whilst Bathurst and Scott opposad the revison as the limitation of Quaker faith, and continued

to assert the single authority of inward light.

(3): The third shift was the emphasis on sdf-denid especidly after the second generation as a
result of (1) and (2). Sdf-denid was origindly not limited to Barclay’s theology or the second
generation and Quietist Quakerism. All Quaker traditions except Liberd Quakerism shared this
theologicd theme as the way or process to sdvation, dthough they had different emphasis
points. Indeed, as Toudey argued, one of the theologica characteristics of the second generation

was their emphasis on sruggles with an rather than victory. The primary reason for this

131



theologica modification was not because the second generation smply falled to have the same
fath as the firg generation, nor did they suddenly fal back to an Augustinian and Calvinigtic
position, but because the second generation lived in such different politicd, socid and
ideologicd dtuations as mentioned aove. The first generation could srongly emphasise
conquering sin, or the posshility of human full sacredness under a keen eschatologica sense.
Quakers dfter the Redoration, under harsh gStuations of serious persecutions and socid
discriminations and with a sense of the recession of the Kingdom, had to engage in solving red
and concrete problems within a meeting rather than to urge for, or prepare for, the impending
Last Judgment. Subsequently, as those who have Meantimetheologicd views such as
post-millenniaism, the second-generation Quakers came to focus on ‘now’ and at the same time
‘not yet,” or emphasse ‘not yet’ in regard to the completion of humanity and the world, advising

peopleto be watchful and atentive to their own religious atusin every momern.

Thus, there were certainly ideologica changes especidly between the firg and second
generations (of course, between respective ages), but these things cannot be atributed only to
the second generation or Barclay’s theology, nor to their theologicd faults. Rether, these shifts
were direct results from politica, socid and ideologica changes within and without Quakerism,
and from the reconsderation of the teaching of inward light by early Quaker leaders such as Fox
and Fel, and dso from the power struggles within the movement over the revision.®®
Especidly, the sgnificant scholarly viewpoint of ‘pre-millennialism’ as a common sense of the

time in 1640s only came out around the late 1950s>*" and full-fledged studies have been done

%% 1n regard to the power struggles within the early movement, including those between Fox and Nayler, see
the chapters 10 and 11 in Gwyn, Seekers Found.
%7 Garret, Respectable Fally, p. 1.
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since the 1970sin the research field of English history.*® Therefore, we cannot accuse Liberd
researchersin the early twentieth century of lacking the historica perspective that was after their
time. And it could not be helped that they more or less mistook the vigorous nature of the first
generation for an inherent characterigtic of their thought, athough it was actudly in correlation
with the vigorous sense of the Kingdom in those days. Neverthdess, consdering Liberads
academic dtitude of ignoring the facts, (such as first Friends’ tendency to dudism, ther
emphass on sdf-crucifixion, and their own modification of the teaching of inward light), and
adso conversdly imposing al unfavorable things only upon the second generation or later
Quietism, (and putting Barclay’s theology and Quietism, both of which apparently had different
theologicd stances on the authority of the light, into the same category), we must fed skeptica

about their arguments >

Liberals arbitrary discussons are not limited to this one case. To take some more instances, we
have aready seen another example of Jones’ incorrect handling of Scott’s origind texts. In
regard to Barclay’s dtitude towards human nature, Barclay never denied the usefulness of
humean faculties in business and human life** and even stated the effectiveness of reason in
religious affars when being enlightened by God’s light.>* However, this point was not
mentioned in Jones and Braithwaite’s criticism of Barclay’s theology (and Quietism).*? A

Quietist Quaker, Scott himsdf indeed consdered inward light as the only foundetion of

8. Seethe book lists on English millennialism in Garret, Respectable Folly, p. 121.

%9 Egpecidlly, considering Braithwaite’s balanced view of early Quakerism in Spiritual Guidance, | would say
thet it is al the more gppropriate to requestion the historical criticism of theologica transformations of the
second generation devel oped in the Rowntree Series.

¥0 Barday, Apology, p. 143.

¥ Bardlay, Apology, p. 144.

¥2 |n Qiritual Guidance, Braithwaite recognises Bardlay’s position on the usefulness of human reason
illuminated by spiritua workingsin reigious metters (Braithwaite, oiritual Guidance, pp. 95-96).
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Chrigtian faith and the single criterion of truth (in his case, he made no mention of the necessity
of exduding human reason from daily and business affairs), but his assertion might be well
understood in the light of politicd and ideologicd dynamism surrounding him: namely,
contemporaneous dedic and evangdicd movements as ‘Antichris” which were prevdent
within and outside of a Quaker meeting. Furthermore, Quietist introverted attitudes, which were
criticised by Jones as the withdrawa from socid, paliticd activities as wdl as world-misson,
might have been like that way, as can be clearly seen in Scott’s attitude towards the Kingdom.
However, it is unfair not to mention that Quakers a the time were under various strong socid
pressures and discriminations; for example, non-conformists were excluded from politicd and
officd pogtions from the year of 1673 to 1828 by the Test Act, and aso from the chance to be
educated in university such as Oxford and Cambridge until the late ningteenth century>*
Especidly, Quakers had long been regarded as heretics by other members of their society, and

they dways had to live tharr lives, caring for their external impresson to the outside.

There are more than that, but in regard to these points, actuad circumstances concerning
theologicd shiftsfrom thefirg to the second generation and later Quakerism arenot asampleas
assumed by Jones and Brathwaite in the Rowntree Series. Raher, | suggest that ther
interpretation of Quaker history was only sdf-interested interpretetion, in that they talked much
about themsalves by using these historicd materids. In other words, they overlooked and
abdracted severd Sgnificant facts as mentioned, and discussed higtoricad problems not from
their own higtoricd contexts, nor precisely on origind texts and documents, but by making

Quaker higtory work for Liberd Quakers’ advantages. If we look through the discussions

¥3 Dandelion, An Introduction to Quakerism, p. 130
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presented in the Rowntree Series, we can eadlly find that the main body of their arguments on
historical matters in many cases is virtudly Liberd Quakers’ expresson and judtification of
Liberd ideology. For ingance, where Jones dams Barclay’s theology as a tragedy for his
employing the dogma of “corrupted man,” Jones aoruptly puts hisown Liberd logic face by face
with Barclay’s theology, and trumpets the authenticity of his pogtion by criticising the latter asa

theologicd fallure.

It is peculiarly tragic that the fresh discovery of spiritud truth which Friends made should so
quickly have been attached to the ancient dogmatic theory of “man,” ...Man ...isabeing who
lives by ideds which come from beyond himsdf, who organizes dl the facts of his experience
under universal forms of thought thet dly him a once with a deeper universe of piritua
redities. ...The presence of the eternd redlity, that gives permanence to any of our facts of
experience, is indissolubly joined to our consciousness of sdif. ...\We are organic with a wide

deeper inner life**

Braithwaite dso discusses Barclay’s theologicad fault in the same way. The word ‘persondity’

probably means the wholeness of human character in conjunct with God’s consciousness.

There can belittle doubt that the failure, however inevitable under the conditions of the age,
to reach a Christology and a conception of human persondity which covered dl the factswas a
serious weskness to Quakerism and in its Quietist period led to a disastrous vagueness of

experience which tended to reduce Chridtianity to obedience to a indefinite principle of lifein

¥4 Jones, “Introduction, in The Second Period, 1% ed., p. Xxxvi
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the soul ¥

As examined in the previous subsection, for Liberd Quakers, the vdue of ‘intimacy with God’
means ‘true,” and this aso is the sole standard of “truth.” For them, the value of ‘remoteness from
God’ is fdse. Human sdf is identified with the process of the whole Sdf, and therefore, the
vaue of ‘intimacy with God’ easlly goes to imply ‘intimacy with the self.” The hierarchy of the
lager Sdf is likely to convert into the hierarchy of the human sdf, in which dl things are
evaduated and ordered according to the extent of the intimacy with the sdf as ‘a king.” This
means that things remote from the sdlf aredl fasein that Sructure, and that reigious ideologies
and thoughts which are foreign to his or her own pogtion are regarded as inferior and
problematic. Therefore, looking a Quaker history from a Liberd perspective based on
sef-consciousness and slf-will, it is quite naturd that Liberals should fed affinity with early
Friends such as Fox, who had a dight Arminian, voluntary tendency (because of the
unsystematic way of expressng his religious views), and dso who dressed the imminent
presence of God under theinfluence of radicd eschatology; both theologica contents of the first
generation and Liberd Quakeriam aretotdly different, however. (Liberds dso have aparticular
sense of thetime, namely “aprogressive view of history,*®” in which human society is seento be

gradudly advancing to the completion of its fina form through illumination and education.®”

¥ Braithwaite, The Second Period, 2™ ed., p. 3%4.

¥6 A progressive view of history is ‘the belief that human history is developing in a positive, rather then
negative, direction.” Thisidea of progress cameto rise snce the late seventeenth and early eighteenth century “in
the aftermath of the early colonization of the New World, the virtud end of religious warfare (although not, of
course, of war itsdf), and the achievements of the scientific revolution.” (See the article of ‘Progress, Ideaof in
Higtorica Writing’ in D. R. Wooalf, ed., A Global Encydopedia of Higtorical Writing, val. 1l. K-Z (New York
and London: Garland Publishing, 1998)).

¥7 British Idedlism, at its pesk, rode the way of enthusiasm for evolution. Essentially, it criticaly adapted
evolution to its own ends by eschewing its naturdigtic form and emphasising the developing spiritud unity of
exigence.” (Boucher and Vincent, British Idealiam, p. 3).
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For Liberds, the end-time is progressvely coming, but the future is a mere extenson of the
present, and the completion of the time is in some sense promised and present in the present.
Therefore, they could optimigticaly state the presence of God with such a sense of the promised
end-time*®). It is dso naturd that the second generation Quakers should seem to Liberds to
have an inferior vaue due to ther assertion of ‘remoteness from God.” For, as repesatedly seen,
the second generation came to emphasise the necessity of waiting patiently in slence for God
partly with the recessng sense of the end-time, and partly as a result of their experiences of
fanaticismin early Quakers.

Thus, under the influence of Hegelian idelism aming at the fina unification of human
sdf and the world into one whole consciousness, Jones and Braithwaite conduct their historical
examinations manly from the viewpoint of ‘intimacy’ and ‘proximity,” and they dissolve dl
the matters, historicd, politica or reigious matters into this ided of ther own. For them,
history isthe manifestation of God’s Self,* and the interpretation of history can be considered
to be the sdlf-understanding of the whole Sdf. In this respect, the legitimacy of Liberds’ roleas
an arbiter of history is presumably secured by the paradigm of Hegdlianism in itself 3 At the
same time, these Liberd researchers and ther followers such as Toudey, have been,

conscioudy or unconscioudy, easily charmed into projecting their own religious position onto

¥8 Dandelion, An Introduction to Quakerism, p. 132. See dso Dandelion, Heaven on Earth, pp. 177-178.

¥ Jones, Dynarric Faith, p. 86.

*0 About the privilege of Liberds in interpreting Quaker history, Braithwaite says, ‘Our own age, far beyond
anything possible in the saventeenth century, is equipped for this high task, without which the doctrine of the
Inner Light and of spiritual guidance, the value of prayer and of silent worship, and the truth that al men have
some faculty of response to the Divine, cannot take their full place in Chrigtian thought and experience. ...we
arelearning that below the threshold of our separate consciousness lie regions of persondity that unite usto one
another and to God in alarger sef “which is both our very own and yet common or universd, the sdf of each
and yet the dif of dl.”” (Braithwaite, The Second Period, pp. 394-395). That isto say, Braithwaite consdersthat
Libera Quakers are most dosdly approaching the truth in their religious view of ‘the larger sdif” then earlier
Quakers, and on this point, heisfull of confidencein Liberals’ supremacy in interpreting Christian truth and the
Quaker higory.
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the first generdtion as the idedised, mythologised, historicd origin of the movement which
only seems akin to them,®! so that they could establish and justify their own Libera position
as authentic.> To project one’s own particular position on the damed origin, and pull it back
to the present moment is a usud method of proving the authenticity of the position, whether it
isgood or bad, (as we can see, for example, in the formation of nationd or ethnica identity or
in the “Whig interpretation of history™®). Of course, history is dways construed from a
sandpoint (my interpretation in this thess is dso no exception), and higtory is the fidd, in
which each identity, whether persona or collective, is made up, kept and reformed for the
future. Therefore, the interpretation of history and the formation of identity based on it are not
to be blamed, and rather should be regarded as a necessary process for human (socid)
exigence. However, as can be easly seen in this case, the Liberd higtoriography contains
severd interpretationd fdlacies, and diminaes many factors tha are dien to the system,
because it findly intends to grasp the world and the history as an organic whole, consequently
giving the Libera historica interpretation amonochromatic and self-interested impression.

In such agtuation, if the Libera interpretation of history isreceived as factud truth, not

as one interpretaion of the higtory, the legitimacy and orthodoxy of Liberd Quakerism may

*1 For Hegelian idedlists, “Origin’ is a fundamental matter because it is, as seen above, the base of their
ontology and the source of ther identity. In this sense, it is neturd that Liberd Quakers adherent to the first
%Zeneration astheorigin of their movement.
Spencer, Holiness: The Soul of Quakerism, pp. 44-45.

¥3 Whig interpretation of history’ is the term which criticises ‘as Whig historians those who wrote with one
eye on the present, who were preoccupied with the study of origins and who were obsessed with the evolution
of palitica, civil or religiousliberty’ in English history (Seethe article of “Whig interpretation of history’ in John
Cannon, et d. ed., The Blackwell Dictionary of Historians (Oxford: Blackwell, 1988)). Thisterm is aso used
for the same type of historical interpretation. The falacies contained in such an argument are ‘the assessment of
the past not on its own terms but from the standpoint of the historian’s dien present; writing higtory as if the
present was the teleological endpoint of that process, and assuming that the historical process could be studied
from the perspective of one side only —those who temporarily prevailed in the present day —rather than asthe
outcome of an infinitely complicated didectic.” (See the artide of “Whig Interpretation of Higtory’ in Kely
Boyd, ed., Encyclopedia of Higtorians and Higtorical Writing, vol. 2, M-Z (London: Ftzroy Dearborn
Publishers, 1999)).
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have been established. But then, the very ideologica naure of the historiography will be
forgotten, and various factors that have been ruled out of the Libera historical view will become
complete diensto the history. Thereis no more chanceto lisen to voicesthat are buried away in
and outsde of the history, and to pick up things obliterated in and outsde of the history.
Needless to say, this does not mean that a series of the Liberd interpretation of Quaker history
from the second generation to Quietism is completey nonsense, nor does my examination in
this chapter dear up everything in question about these ages. For instance, there was indeed a
kind of theologica continuity between the second-period Quaker, Bathurst, and a Quietist, Scott,
in terms of ther theologicd centrdisation into inward light, in contrast to the revised Quaker
postion. Besdes, my anaysis on the historicd flow of Quaker theology in regard to the
changing concepts of sdlf isdesigned to respond to Libera criticiam of sdf-denid, and therefore,
the investigation in this chapter does not cover phenomena outside this perspective, such asthe
matters of education, commercid success, and other practica problems, which deeply affected
the transformation of Quakerism.®* However, regarding the conventiond estimation of
Barclay’s theology by Liberds as the main theme of this subsection, at lesst | would say that
their assessments are made from severd unrelated aspects of later Quietism and schisms, and
that thelogic of Barday’s theology and even the messages of the first generation, which Barclay

isclamed to have digtorted, are not carefully and closdly listened to by Liberd Quakers.

In sum, according to Libera researchers, Jones and Braithwaite, there are three main problems
in Quietism and Barclay’s theology. The first problem istheir dudistic way of thinking. Barclay

and Quietist Quakers lived in a dualistic worldview of ‘natural’ and ‘supernatural.” In their

¥ Seethe summary of thischapter.
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beliefs, human faculties and human activities could never be useful for having knowledge of
God and for sdvation. The second is the necessity of a passive attitude towards God, dlegedly
leading to the introverted and inactive nature of Quietiam, and the later decline of the Quaker
movement. The last problem istheir lack of ethical and behavioura dimensonsin ther religion.
These assessments certainly seem to indicate one side of theologicd differences between the
firgt, and the second generation and its subsequent ages, but they are actudly based on
inaccurate reasoning. Namely, their reasoning contains severd interpretationd falacies smilar
to Whiggish higoricd views, and excludes many factors that are unfavourable to the monigtic
system of Liberd Hegelianism and its historiography. Liberas argues that the first generation
Quakers had nothing to do with an Augudtinian and Cavinistic dogma of ‘depraved man,” and
that Barclay fell back to this dogma and employed the dudigtic way of thinking, leading to
passve and introverted atitudes. However, the fact was different from what they assume. Of
course, there were theologica shifts in regard to the concept of sdf between the firg and the
second generaion, or among respective ages, but it can be said that these shifts were the direct
results from different political, socid and ideologica changes within and outside of the religion,
such as influence of radica eschatology, and aso from the revison of the teaching of inward
light by early Quaker leeders, and from reactions and counter-reactions over such revised
Quakeriam. The Liberd historica view is enabled by projecting Liberas’ own position onto the
first generation, and conversdy by projecting later unfavourable aspects onto the second
generation (particularly Barclay). Then, they describe the Quaker history as bettles between
authentic faith and fase faith, and by finaly triumphing over the latter, establish their own
position as the true heir of the ‘Origin.” Therefore, | say, the Liberd interpretation of history

especidly concerning the relations between Barclay’s theology and Quietism is largey

140



conducted by their political and ideologicd motivations rather than ahistoricd andysisbased on

thelogics of thefirg and second generation and later Quakerism.

Summary

The firg and second generation Quakers to Quietists and Evangelicas kept a st of
peculiar theologica pogitions: the totd depravity of human nature, the inward light endowed to
al people by God for ther redemption, and obedience to the light as the way to sdvation.
However, as time changed socidly and ideologicaly, there were inevitably severa theologica
dteraionsin regard to the concept of sdf, which are chiefly classfied into threelarge shifts: (1):
one was the recesson of the eschatologicd sense of the time, and the following changes of
Quakers’ understanding of perfection, or sdf-underganding of their own possibilities of human
sacredness. (2): The second was the changes of Quakers attitudes towards the authority of
inward light; namely, they came to consider whether the light is the only authority in Chrigtian
faith and practice, and whether God’s reve ationsin human hearts need to be tested, for example,
by the Bible, joint experience or other tesimonies. (3): The last was the increasing emphass
upon struggles with sin rather than victory over sin, or upon sdf-denid especidly after the
second generation.

Fox, the founder of the Quaker movement, presented the above-mentioned set of
peculiar theologica postions of Quakerism, which would be succeeded by later Quakers. One
of the characteristics of Fox’s theology was tha he, while usng the motif of sdf-denid,
gopeared to leave alittle room for human voluntary will towards God due to his unsystematic
arguments. He did not clearly explain the logicd relaion between sdlf-denid and obedience to

the light. In addition, Fox conddered it impossble for a bdiever to fal from the date of
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perfection, once the state was obtained. In his thought, there could be the immediate maturity of
human beings dong with an eschatologicad sense of the immediate perfection of the time. The
second generation Quaker, Bathurg, followed dmogt the same pattern of Quakerism asthe first
generation. However, shetook adightly different way in placing more emphasis on sdf-denid,
under the influence of the receded eschatology. Yet she dso had a different understanding of
human nature from a contemporary, Barclay; she presented asimple view of gradud perfection
with a sense of gradud progress towards the Kingdom, and she indsted on the infdlibility of
humanity led by the infdlible Spirit. A Quieti Quaker, Scott, aso went dong the same
theologicd line as the first and second period Quakers in presenting a typica Quaker view of
sdvation. However, in some degrees, he moved to an extreme pogtion, giving a different
theologicd amosphere from earlier Quakerism. His theology focused completely upon the
concept of ‘the inward birth of God,” whilgt totaly diminishing externa aspects of faith. He
internalised the Kingdom into human hearts or limited the redlisation within a Quaker meeting,
and connected the ground of truth only to inward light. Scott’s theology was wholly an
introverted and persondised reigion. A (proto-) Evangdica Quaker, Tuke, dso showed a
theologicd similarity in soteriology with earlier Quakers. However, Tuke’s theology had two
digtinctions especidly in his underdanding of the sdf. The fird was his emphass on the
usefulness of human reason as wel as human learning in gaining knowledge of God. The
second was his assertion of the sgnificance of the Bible and Chrigtian discipline, and the
necessity of verifying each person’s fallible faith and practice by such standards. Over dl, it can
be sad that these theologians and ministers kept the particular traditiona theologica positions
on soteriology, but & the same time, their theologies shifted as results of different Stuations

within and outside of Quakerism. They swung ideologicdly right and left with regard to the
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vaue of inward light asthe religious foundation.

The traditiona framework of Quakerism seems to be kept in rhetoric even by Liberd
Quakers. However, they actudly transformed Quakerism into a different type of reigion. Ther
theology was deeply influenced especidly by Hegdianism as found in ther logic of God’s
sdf-expanson as the process of truth, and the completion of human sdf through the
auto-regressive correspondence to the Sdf as the Origin. This ideology was sugtained by their
belief in human conjunct with God through consciousness. Then, the Hegelian matif of the
completion of the world as God’s sdf-expanson was turned into a sense of human
sf-redisation. Such a sdf-complete, sdf-affirmative rdigion together with its humanistic
tendency put Liberd Quakersinto adifferent ideologica dimenson from traditional Quakerism.

In regard to the conventiona estimation of Barcdlay’s theology by Jones and Braithwaite,
they accused Barclay of being the main cause of Quietism and the later decline of the movement
because of his dudistic way of thinking and passive atitude towards God. Neverthdess, it
would be correct to recognise the existence of such adudigtic way of thinking and the concept
of sdf-denid from the beginning of Quakeriam, and to think of these shifts from the fird to the
second generation and Quietism to be the results of politicd, socid and ideological dynamisms
within and outside of the rdigion. However, in the Liberd historiography, the whole of Quaker
history was restructured in the light of Liberd sdf-affirmative theology. Liberds projected their
own podition onto thefirst generation, and conversdly later unfavourable aspects onto the second
generation, particularly Barclay’s theology. They described the Quaker higtory as a battle
between authentic and fase faithsin terms of the vaue of ‘intimacy with God,” or ‘proximity to
the sdf.” Then, Liberd Quakerism, findly triumphing over the latter fdse fath, managed to

establish their own position by affirming itsdf asthe true her of the origind authentic faith. As
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such, the Libera interpretation of history especidly concerning the connection between
Barclay’s theology and Quietism was largely conducted by their politicad and ideologica
moativations. Of course, the Liberd historica indications were dl wrong, but there is little to

learn from the history over-amplified and modeled to the peculiar intention.

Severd decades before such Liberd criticiam of Quietiam was presented, acareful atempttotie
up the phenomenon of the decreasing number of Quakersin Greet Britain with the theologicd
degeneration of Quakerism was done in Quakeriam, Pagt and Present by John Stephenson
Rowntree (1834-1907). In this work, Rowntreg, from his evangdicd standpoint, argued the
positive and negative aspects of theologicd emphasis upon inward light snce the fird
generation. He enumerates, as the negative aspects for example, the neglect of externd means
such as human reason, the Bible, and minigerid and educationd work (which led to an
introverted and non-aggressive church system).™® These negative aspects became obvious and
injurious especialy in later years because of changing socid conditions®® However, he does
not merely attribute the decline of the movement to such adoctrind leve, and points out severd
other factors, such as the Sgnificant decrease by the disownment of members for the reasons of
(1): the breach of paying tithes and mixed marriage especidly after the revivd of disciplinein

1760,*" (2): birthright and hereditary members which brought exclusive amosphere upon

¥5 John Sephen Rowntree, Quakerism, Past and Present: An Inquiry into the Causes of its Decline in Great
Britain and Irdland (Philadephig, PA.: Henry Longdreth, 1860), p. 57, 60 and 64, pp. 68-72 and 169-170.

%6 \When an error has to be combated, the opposing truth will probably be dwelt on, with an emphasis
proportionate to the grestness of its previous neglect —an emphags that isinjurious and out of place, when the
aror it was to counteract has greatly abated or ceased to exis. ...Somewhat andogous was the postion
occupied by the founders of Quakeriam in the rdigious world.” (Rowntree, Quakerism, p. 52). Also, according
to Rowntree, this theologica leaning of Quakerism had been balanced by persond influence of Fox and his
common sense (Rowntree, Quakerism, p. 110). Rowntree thinks that the loss of such power was another factor
of the aggravation of the Quaker church (Rowntree, Quakerism, p. 181).

%7 Rowntree, Quakerism, p. 31, pp. 154-159. Rowntree argues that disownment for mixed marriage was the
most influentia cause of the numericd decline in Quakeriam. It should be mentioned that, in Rowntree’s
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Quakers™® (3): Quakers’ commercid success and the following religious indifference™® (4):
the establishment of schools which advanced the status of members but dso promoted the
emigration to Americaand decressed marriage and birth rates®® Thus, his study can be seen as
a composite gpproach to the matter rather than a reductionistic gpproach as Libera researchers
do.* Of course, Rowntree conducted his research from his particular points of view, such as
the belief in the usefulness of human reason in religious maters™ and in the permanent
Christian obligations of Baptism and Eucharist.** However, his discussions are siill in some
degrees vdid in the present academic situation>* Therefore, | think it important to see Quaker
history, especidly the controversd periods of the second generation induding Barclay and
Quietism, not from propagandistic viewpoints*® but based on primary sources, whilst being
careful of ideologica orientations that necessarily accompany interpretationa work, so that we
can ligen to voices and see things that are missed in the conventiond Libera Quaker history. If
Jones’ words, ‘Stripped of socid effiliations, a person dhrinks a once to zero,” should be
followed, an ideologica manipulation by reducing al thingsinto its monigtic sructure should be

given second thought. There will be no relaionships with others and no different dements, and

discussion, the year of 1690 to 1759 was supposed as the second period, and 1760 to the middle of nineteenth
century was asthethird period.

%5 Rowntree, Quakerism, p. 118.

%9 Rowntree, Quakerism, p. 100.

%0 Rowntree, Quakerism, p. 108, pp. 160-161.

%L “we are thus unable to say what proportion of decline is due to this cause, and what to that,” (Rowntree,
Quakeriam, p. 186).

%2 Rowntree, Quakerism, pp. 56-57.

%3 Rowntree, Quakerism, p. 48.

%4 Hall confirms Rowntree’s conclusion of mixed-martiage as the mgjor reason for disownment in thefirst half
of the nineteenth century, while showing the existence of other various factors (David J. Hal, ‘Membership
Satidtics of the Society of Fiends, 1800-1850,” The Journal of the Friends’ Hidtorical Society, val. 52,
1968-1971 (London: Friends’ Hidtorical Society. n. d.), p. 99). See d<0 Toru Yamamoto, Kindai Eikoku
Jitsugyoka Tachi no Sekai: Shihonshugi to Quaker-Ha (The World of Modern English Businessmen: Capitalism
and Quakers), (Tokyo: Dobunkan, 1994), p. 115.

% |nfact, historical studies, aslong asit is based on the method of interpretation from some perspective, will
never escape from such arbitrariness, for interpreter’s standpoint and prechosen methodology make prejudices
and biases. Therefore, it is quite important to recognise such preoccupations as we have unconscioudy when
seeing higtory.
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such an attempt will findly result in the shrinking of the sdif to zero.
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Chapter 3: Quaker Peace Testimony in the Twentieth Century

Introduction

In 1930s and 40s in the United Sates, facing the rise of Nazi Germany, Reinhold
Niebuhr (1892-1971), who has been one of the mogt influentid theologians in the palitica
sphere of the country, changed his pogition as apacifist into a strong critic of nonviolence, which
was based on Liberdism prevaent in the country a that time! He regarded Libera pacifism
including Quaker pacifiam as an irrespong ble escape from the harsh redlity, and criticised those
who bdieved nonviolence to be the best attitude for a Chrigtian, probably leading, as Niebuhr
daimed, to the expansion of totaitarianism in Europe® Niebuhr’s position was not merely an
affirmation of coercive forces, nor a smple argument for just war. The point of the discusson
liesin his particular understanding of human nature: that is, human sin and depravity, in contrast
to an optimistic Libera view. For Niebuhr, who was a neo-orthodox theologian,® human lifeis
never immune from power-relations and participation in sn (violence), and this cannot be

overcome by humans themsdlves* espedialy at a collective leve.” In this sense, he advocated

! John C. Bennett, ‘Reinhold Niebuhr’s Social Ethics,” in Charles W. Kegley and Robert W. Bretdll, ed,,
Reinhold Niebuhr: His Rdligious, Social, and Political Thought. The Library of Living Theology, val. II. (New
York: The Macmillan Company, 1956), pp. 64-65.
2 Bennett, ‘Niebuhr’s Social Ethics’ p. 49 and 66.
3 Neo-orthodoxy was a Protestant theological position developed just after the First World War. ‘Its major
characteritics are the critique of 19" and 20" century liberal theology with its failure to distinguish sharply
between God and the world, and the condruction of atheology firmly based on the proclametion of God’s word
in the bible.” Typical theologians were Karl Barth (1886-1968) and Emil Brunner (1899-1966). See the article
of ‘Nec-orthodoxy,” in Adrian Hagtings et d., ed. The Oxford Companion to Chrigtian Thought (Oxford:
Oxford University Press, 2000). Macquarrie describes Barth asfollows: ‘In reection againg the humanized God
of theliberd theologies, Barth hasingsted on God as ‘whally other’, the Onewho is quditatively different from
creaturely and fdlen men.’” (John Macquarie, Twentieth Century Religious Thought: The Frontiers of
Philosophy and Theology, 1900-1980, revised ed. (London: SCM Press, 1981), p. 323).
* Bennett, ‘Niebuhr’s Social Ethics,” pp. 68-69. See dso Yugo Suzuki, Reinhold Niebuhr no Ningen-Kan
gReinhold Niebuhr s Miew of Humanity) (Tokyo: Kyobunkan, 1982), p. 142.

Reinhold Niebuhr, Moral Man and Immoral Society: A Sudy in Ethics and Pdlitics (Louisville, KY.:
Westmingter John Knox Press, 2001), p. 83. Seedso D. B. Robertson, ed. Love and Judice: Sdectionsfromthe
Shorter Writings of Reinhold Niebuhr (Philadelphia, PA.: TheWestmingter Press, 1957), p. 241.
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that we must take the responsibility of redising relative justice through our strugglesin the anful
world® His criticism and theory of just war is shrewd and must not be ignored, given that his
thoughts have actudly influenced socid and foreign policiesin the United States.” To give one
example of this, in the award ceremony of Noble Peace Prize in 2009, the 44th president, Barack
H. Obama, ddivered the message which says tha the belief in peace is not sufficient for the
achievement of peace, and peace requires our responsibilities and sacrifices® His message Ieft
us the impression that Niebuhr’s theo-political spirit is still dive in the country. However, there
are some crucid contradictions in Niebuhr’s theology, particularly in regard to his understanding
of human dnful naure, which might theoreticdly tend to block a path of didogue for
reconciliation. The case | put forward in this chapter is the ironic fact that our acts for justice
eadily turn into egocentrism, if they are conducted only in a computable way. This chapter dso
shows that it is necessary for us to keegp looking both at the difficulty and significance of being
open to otherness, because others are easly and unintentiondly susceptible to the reduction into
human subjectivity, which consequently leaves no room for sengtivity to others. Niebuhr’s view
on pacifism, and his arguments and counterarguments mentioned here may reflect the debates
within Liberd Quakerism, which actudly has a wide range of opinions about peace testimony,
and can be used as a case Sudy of peace issues in orthodox Protestants, Quakers, and other
sectarian Chrigtians.

Fird, | outline the differences between Niebuhr’s view on pacifism and that of Liberd

Quakers especidly in regard to human nature. Secondly, | make a survey of counterarguments

® Niebuhr, Moral Man and Immoral Society, pp. 31-32.

" Seethe aticle of ‘Reinhold Niebuhr’ in Michael Walsh, ed. Dictionary of Christian Biography (London and
New York: Continuum, 2001).

8 Barack H. Obama, ‘Barack H. Obama —Naobe Lecture,’ Nobelprize.org. 16 Jan 2011

http://nobd prize.org/nobe _ prizes/peace/laureates/’2009/obamarlecture en.html
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againg Niebuhr from Quakers and other Chrigtian pacifigs, such as John H. Yoder and Stanley
Hauerwas, in order to identify the features of Quaker pacifism. Findly, | find a clue for a
constructive discusson on peace by criticdly examining Niebuhr’s and Quaker postionsfrom a
viewpoint of present philosophicd arguments on being (identity)® and violence, such as those
put forward by Jacques Derrida and the post-Derrida generation; their arguments might provide

uswith anew ingght about relationships between saif and others

3. 1. Niebuhr’sCriticism of Liberal Quaker Pacifiam

3.1 1 Liberal Quakers Attitudestowards Peace

Jung Jiseok andyses the Quaker Peace Testimony in the twentieth century in terms of
four shifts (1): the shift from a testimony againgt war to the testimony for peace, (2): from a
Chrigtianity-centered bass to Chrigian, non-Chrigtian and non-rdigious bases, (3): from a
prescriptive to a permissive atitude, and (4): from anarrow to a broad concept of peace™® Here
| focus on the second shift, a shift from a Chrigtianity-centered bass to Chrigtian, non-Chrigtian
and non-religious bases. The reason for thisisthat the change closaly reflects the modification of
Quakers’ view of human nature.

According to Jiseok, Quakers in the twentieth century changed their ground of ther
peace testimony from a spiritud and biblical base to a spiritud and humanitarian one™ Early
Quakers, such as Fox, advocated an anti-war position, based on spiritualised and biblica

viewpoints. For example, Fox’s Journal says, “The Spirit of Christ brings us to seek the peace

® Inregard to the connection between being and identity, refer to 3.3.1. in thischapter.

19" Jung Jseok, ‘Quaker Peace Testimony, Ham Sokhon’s Idea of Peace and Korean Reunification Theology’
(PhD dissertation submitted to the Univerdty of Sunderland, March 2004), p. 22.

1 Jiseok, “Quiaker Peace Testimony,’ p. 46.
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and good of dl men, and to live peacegbly; and leads us from such evil works and actions asthe
magjstrates’ sword takes hold on.”> He lso says, ‘I lived in the virtue of that life and power that
took away the occasion of dl wars, and | knew from whence dl wars did rise, from the lust
according to James’s doctrine [Jas. 4:1].*® However, in the twentieth century, the Quaker stance
has largely changed under the influence of Liberd Quaker theology, which prevailed in Britain
and in parts of the United States since the Manchester Conference held in 1895. Jiseok
explansthat ‘One digtinctive shift was a reduction of Scripturd ground and an increase of both
spiritua and humanitarian groundsin the QPT [Quaker Peace Testimony].™> One reason for this
change was the reviva of early Quaker spirituality aleged by Libera theology.’® Especidly
under the leadership of Rufus M. Jones, one of the most influentid figures within Liberd
Quakeriam, the concept of inward light was rediscovered, and the mystica aspect and
experience of early Quakerism was fully emphassed. Mogt importantly, the light was
transformed into merdy an dtribute of humanity as pat of the rubric of ‘that of God in
everyone” As Martin Davie indicates, this is apparent from the facts that Jones considers the
subconscious self as the path to, and capacity of, direct experience of God,*® and that a Liberd
Quaker advocate a the Manchester Conference, John W. Graham, went so far asto ascribe the
place of God’s presence to human genetic components.™® The second reason for the change was

their emphasis of human conscience as the ground of anti-war position: ‘Coreideas of thismord

12 John L. Nickals, ed. The Journal of George Fox, reprinted ed. (Philadelphia, PA.: Philaddphia Yearly
Mesting, 1985), p. 699.

3 Nickalls, The Journal of George Fox, p. 65. ‘From whence come wars and fightings among you? come they
not hence, even of your lugtsthat war in your members?” (Jam. 4:1).

¥ Martin Davie, British Quaker Theology since 1895 (Lampeter: The Edwin Mellen Press, 1997), p. 58.

> Jiseok, ‘Quiaker Peace Testimony,” p. 43.

1" Jiseok, “Quiaker Peace Testimony,” pp. 43-44.

17" Jiseok, “Quiaker Peace Testimony,” pp. 59-61.

8 Davie, British Quaker Theology, p. 104.

9 Davie, British Quaker Theology, p. 120.
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ground against war are the sacredness of persondity and the supreme worth of persond life™
For indance, as seen in the previous chapter, in Jones’ view, ‘conscience’ is a synonym for
self-consciousness as thinking process (reason),” and reason is considered to have both human
and divine nature”® Another Liberd Quaker writer, Edward Grubb, links human will to
goodness with God’s salvation, and lays specid emphasis upon the sacredness of the free will
which ganceisin close pardld with Arminianism in the seventeenth century.

Thus, unlike early Quakerism,** human nature came to be considered as sacred and
deified in regard to conscience, reason and persondity (in other words, humanised God), far
from a depraved nature as in the framework of traditiond Chridianity. The bdief in such a
capacity for goodness and respect towards each other’sinnate divinity of human beings cameto
be regarded as a sure ground and effective means of Quaker peace-making efforts® dthough it
was with the result that the movement certainly expanded its horizons beyond the limit of
Chrigtianity into cooperation with other rdigious and secular peace activities by philanthropists

in political and economical fields®

3. 1. 2. Niebuhr’sCriticiam of Liberal Quaker Pacifism

Neverthdess, as dready seen, Niebuhr harshly criticises Liberd Quaker pacifism as

% Jiseok, ‘Quaker Peace Tesimony,” p. 45.

2! Rufus M. Jones, The Nature and Authority of Conscience (London: The Swarthmore Press, 1920), p. 54.

% Jones, The Nature and Authority of Conscience, p. 66.

% Davie, British Quaker Theology, p. 136.

# Bardlay describes inward light as sharply in conflict with human faculties, such as resson and conscience
(Robert Barclay, An Apology for the True Chrigian Divinity, Stereotype ed. (Philadelphia, PA.: Friends’ Book
Store, 1908), pp. 142-146).

% Jiseok, “Quaker Peace Tesimony,” p. 62. For example, “The Fellowship of Reconciliation, with its emphasis
on Sairitua witness as the means generating, ‘a great wave of mord feding asto the awfulness of .. .[war] and
the sin of having been led into it,” (Thomas C. Kennedy, British Quakerism 1860-1920: The Transformation of
a Rdigious Community (Oxford: Oxford University Press, 2001), p. 361).

% Jiseok, ‘Quaker Peace Tesimony, p. 45.
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basad upon an optimistic view of human nature. His criticdism is given especidly in Why the
Chrigtian Church Is Not Pacifis. First, Niebuhr divides Chrigtian pacifism into two categories;
one is traditiond absolute pacifism, such as tha of the Mennonites, who retire from a secular
world to fathfully follow the teachings of Jesus in the Bible (so-caled rdigious pacifiam), and
the other is politica pacifism advocated by Liberdists (pragmatic pacifism).?” Niebuhr places
high va ue upon Mennonite pacifism because, he congders, it plays an important role, regardiess
of itsactud efficacy in society, as ‘areminder to the Christian community that the rd ative norms
of socid justice, which justify both coercion and resistance to coercion, are not find norms?
Rdigious pacifism enables us, who must live in conflicts and power poalitics, to be free from
cynical resignation and mere affirmation of the status quo, as an idedl norm of love® On the
other hand, pragmatic politica pacifism including Libera Quaker pacifiam, in Niebuhr’s view,
fasdy daims tha nonviolence is the single politicdl means for the resolution of conflicts™
Paticularly, for Niebuhr, Liberal Quakers are the people ‘who have generally held to an
optimistic view of man and history and who usualy believe thet they do have adueto agtrategy
which will avoid violence and at the same time restrain conquerors and oppressors.®"” To take an
illugration of their optimiam, Liberd Quakers gave a favorable response to the Munich Pact
(1938), alarge compromise with Nazi Germany which was made by Neville Chamberlain, and

rgoiced that the agreement would ensure peace in Britain, whilst conniving a the invason of

%" Reinhold Nigbuhr, “Why the Christian Church Ts Not Pacifist,” in Richard B. Miller, ed. War in the Twentieth
Century. Sourcesin Theological Ethics (Louisville, KY.: Westminster/ John Knox Press, 1992), pp. 29-30.

% Nigbuhr, “Why Not Pacifist,” p. 30.

® Suzuki, Niebuhr s View of Humanity, p. 148.

% Niebuhr, “Why Not Pacifist,” p. 30. To be fair, of course, the real images of Liberal Quaker practical thoughts
and actions in peace-making, especidly in terms of what was common with, and different from, other Liberd
ifigts, (as Niebuhr jumbles them together), should be more closaly examined as asubject for further sudy.

! Niebuhr, Reflections on the End of an Era, pp. 111-112. (Cited in Bennett, ‘Niebuhr’s Social Ethics,” p. 67).
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Czechodovakia and sacrificing the people for the sake of peace® What was worse, in the case
of Nazism, this politicd appeasement merdy caused and amplified their feding of hatred

againg,, and contempt of, Britain.®

As dready mentioned, Niebuhr’s criticism of pragmetic pacifiam is levdled mainly from his
redistic view of humanity;* namely, human beings, especiadly a a group level, cannot live
without participating in sin (violence), as long as they beong to the world. Conflicts and wars
are only the reflection of this sinful nature of humanity.® Therefore, one must manage to redlise
relaive justice in the world through some struggles, which of course should be done in a
nonviolent way if possble, but in other cases with coercive forces. To use atheologicd term, his
understanding of human nature as sinful is dearly based on the orthodox doctrine of “Totd

Depravity.*” Along theline, Niebuhr maintains:

Man is a sinner. His sin is a rebellion against God. ...Sin is occasioned precisely by the fact
that man refuses to admit his “creatureliness” and to acknowledge himself as merely a member

of atotd unity of life. He pretendsto be more than heis.

% gydney D. Bailey, Peaceisa Progress (London: Quaker Home Service Woodbrooke College, 1993), p. 1-2.
See ds0 Wolf Mend, Prophets and Reconcilers: Reflections on the Quiaker Peace Testimony (London: Friends
Sarvice Committee, 1974), p. 10. To do Chamberlain justice, recently, the re-estimation of his policy has been
conducted in that it gave Britain enough timemilitarily to prepare for the war with Nazi in the succeeding years

¥ Erich Fromm, The Fear of Freedom, reprinted, ed. (London: Routledge, 2002), p. 200.

¥ Bennett, ‘Niebuhr’s Social Ethics,” p. 49.

% Robertson, Loveand Justice, p. 268.

® The article of faith says that as a consequence of the Fall, human beings have become unable to love God
wholeheartedly, only inclining to love themselves, and their capacities for salvation hasbeen totally ruined. And
it dso saysthat the triumph over the depravity is promised (only to the elect) in an eschatologica hope, in other
words, jugt redised dfter thelr death (John Macpherson, rev., The Westminger Confesson of Faith: with
Introduction and Notes (Edinburgh: T& T Clark, 1977), p. 64, 96 and 110).

¥ Reinhold Niebuhr, The Nature and Destiny of Man: A Chritian Interpretation, vol. 1 (New York: Charles
Scribner’s Sons, 1964), p. 16.
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Sin is thus the unwillingness of man to acknowledge his cresturdiness and dependence
upon God and his effort to make his own life independent and secure. ...man hides the
conditioned, contingent and dependent character of his existence and seeks to give it the

appearance of unconditioned redity.®

In short, Niebuhr argues that Sn liesin human nature of denying their own finitude, considering
the sdlf to be an absolute redlity, and making themsalves God. It is certain that thisview makesa
sharp theologica contrast with that of Libera Quakers, who think of the sdf as haf-deified in
itsdirect connection and intimacy with God.

The differences in views of humanity between Liberas and Niebuhr have dso a close
relationship to their understanding of love. In aword, Liberd pacifists consder violence to be
utterly incompetible with the law of love, while for Niebuhr, Chrigianity isnot Smply the law of
love. In Niebuhr’s view, Chrigianity contains ‘totd dimension of human experience not only in
terms of the final norm of human conduct, ...but aso in terms of the fact of sin,®” which cannot
be overcome by efforts on the human sde. The law of loveis surdly the ultimate principle in our
fath and practice in Chrigtianity, but it is the ‘impossble possbility’ in the events of our
history.* At this point, Niebuhr seems to show the significance of the centra doctrine of the
Reformation, “Justification by Faith,*"” in that sin can be redeemed not by good deeds, but only
by faith in Chrigt. Notwithstanding this fundamenta Chrigtian principle, Liberd pacifists do not

redlise such human sinfulness a dl, and atempt to reduce an un-reckonable principle of love of

% Niebuhr, The Nature and Destiny of Man, pp. 137-138.
¥ Niebuhr, “Why Not Pacifist,’ p. 28.
0 Niebuhr, “Why Not Pacifist,” p. 29.
! Niebuhr, ‘Why Not Pacifist,” p. 29.
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God into merely computable political methods* Niebuhr says:

they [Liberd pacifists have redly absorbed the Renaissance faith in the goodness of man,
have rgected the Chrigian doctrine of origind sn as an outmoded hit of pessmism, have
reinterpreted the Cross so thet it is made to stand for the aosurd idea that perfect love is

guaranteed asimple victory over theworld.®

In Niebuhr’s view, Liberd pacifiss amply think that ‘the necessity of coercion in socid lifeis
attributed to the fallure of other peopleto arrive a the same degree of enlightenment enjoyed by
the pacifists™ Liberas optimiticaly believe that the main difficulty for peace is due to the
misunderstanding between peoples®™ Therefore, if al human beings are fully enlightened, or
only if they perfectly love and respect each other, then there would be no conflicts and wars™
Kennedy concisdly explains about this point:  “They [ordinary Quakers] opposed thewar ...asa
product of mankind’s inability to see and embrace the Light.*”” However, Niebuhr argues thet it
IS the oblivion of human ethical and mord dilemmas, and it is the oblivion of the fact that
coercion will necessarily cause another oppression; he says that, in order to correct injustice,

coercion is ‘necessary.®® Therefore, ‘it is dso the business of a Christian to preserve some

“2 Niebuhr, Moral Man and Immoral Society, p. 57. ‘[In religious life] ...everything in human history being
identified with evil, the ‘nicely caculaed less and more’ of socid mordity lose dl significance” (Niebuhr,
Moral Man and Immoral Society, pp. 67-69).

“ Niebuhr, “Why Not Pacifist,” p. 29.

“ Robertson, Loveand Justice, p. 264.

“ Robertson, Loveand Justice, p. 297.

% Mendl mekes the same point from a different perspective: “Their [Libera Friends’] thinking was strongly
colored by the optimism of an eerlier age. War was attributed to particular and well defined causes, such asthe
ams race or economic injustice and exploitation. It was thought that if one could remove the causes the
prospect of permanent peace would beat hand.” (Mendl, Prophetsand Reconcilers, p. 42).

" K ennedy, British Quakerism 1860-1920, p. 378.

8 Suzuki, Niebuhr s Miew of Humarnity, p. 150.
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relative decency and justice in society againg the tyranny and injustice into which society may
fal,*> and he adds the fact that even Quaker pacifists actudly in their “family life might benefit

from amore ddicate “balance of power.”*

3. 2. Counterargumentsfrom Pacifissto Niebuhr

3. 2. 1. Counterargumentsfrom Quakers

Quakers today are rardy concerned about doctrind issues of Chrigtianity, and do not
reedily respond to any theologicd discussion. However, there are some Quaker writerswho rise
to Niebuhr’s chdlenge, dthough we should admit thet their arguments go little beyond a hopeful
decladtion of ther fath, nor beyond Niebuhr’s criticd scope, without presenting any
thoroughly-examined theologicd views. For example, Brinton criticises neo-orthodox just-war
theory as the denid of the core of Chrigtianity and as akind of defeatism.> He says, ‘All this
[Neo-Cavinist’s pogtion on the inevitability of evil] seems to be so much a variance with the
teaching of the New Testament and the religious experience of the great Chridtians that it is
difficult to see how it can be held sincerdy.®

In this section, as an initid step to bring to light the features of Quaker pacifiam, | pick
up Lonnie Valentine’s counterargument againgt Niebuhr. | then compare the Quaker stance with

those of other pacifists, such as Yoder and Hauerwas, who are leading Christian pacifigsin the

present times. What 