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This thesis considers the nature of the debate surrounding toleration for Roman
Catholics in England and Ireland as it was carried out in print in the later seventeenth
century. It aims to prove that religious argumentation was central to the discourse of
toleration in the period immediately preceding and succeeding the Glorious Revolution
(1685-1700) and that concerns for the health and welfare of the Church-State were grounded
in interpretations of religious and secular authority as they were encountered in the Roman
Catholic tradition. More specifically, arguments against toleration of Roman Catholicism
were founded on the perceived dual corruptions of the Roman Catholic faith, which were
corrupt theological authority (spiritual corruption) and ecclesiastical or episcopal fraud or
artifice (secular corruption). These purported failings and their implications for toleration as
a religious as well as a civil measure are traced through the conceptual categories of cults,
codes, and religious culture, which feature as major themes in contention within
contemporary pamphlet literature. Ultimately, this discourse found Roman Catholicism
illegitimate in its theology and its leadership and as such recommended the complete

excision of Roman Catholicism from the English state.
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Introduction

One can be tolerant with a bore
and suffer fools, though not gladly
why should a man pretend to be glad about his sufferings?
-D.H. Lawrence, “Tolerance”?

Speaking in Jerusalem to a congregation of Pharisees and Herodians, Jesus Christ
responded to their question of the lawfulness of tributes to Caesar by declaring “Render,
therefore, to Caesar the things that are Caesar’s, and to God the things that are God’s”
(Matthew 22:21). To this the Pharisees, chastened, put away their coins; yet, despite this
seemingly definitive answer, the problem of reconciliation between the religious and civil
allegiances of Christians persisted. In the context of late seventeenth-century England, this
problem became one of toleration, and was especially germane as it related to the nation’s
Roman Catholics—how, in an Anglican Church-State, could a dissentient minority
characterized by Protestant contemporaries as possessing a faulty theology and extra-
territorial loyalties be integrated into the nation? More fundamentally, how could such a
minority be permitted to persist in Protestant Britain?

The concept of toleration, or tolerance, is defined by its complexity and subject to a
variety of definitions and interpretations, many of which emphasize the exigencies of politics
and governance for its implementation. Charles H. Parker defines toleration as conceptually
dependent on an “ideal of religious unity,” a method undertaken by the governing bodies of
diverse societies to minimize and manage conflicts arising from religious pluralism; in this
way, the official or dominant religion controlled and ordered public space while minority
confessions, such as Roman Catholicism in Protestant England or the Netherlands, were
restricted and relegated to a “cultural periphery.”® For Wendy Brown, too, toleration is a
result of the power dynamics of modernity, those between governor and governed, majority
and minority. An extension of toleration is not the action of a neutral party but rather

involves a near-paradoxical process of conciliation and aversion: the subject of toleration

! Titular quotations drawn from William Sherlock, A Preservative Against Popery Being Some Plain
Directions to Unlearned Protestants, How to Dispute with Romish Priests, the First Part. London: William
Rogers, 1688), 2, 3; poem by D.H. Lawrence, “Tolerance,” in The Complete Poems of D.H. Lawrence
(Hertfordshire, UK: Wordsworth Editions, 2002).

? Charles H. Parker, “Paying for the Privilege: The Management of Public Order and Religious Pluralism in
Two Early Modern Societies.” Journal of World History 17 (2006): 268-270, 294, 295.



asserts its own dominance and magnanimity in its power to offer reprieve from persecution
while simultaneously defining the object of toleration as repugnant, dangerous, and distinct
from an idealized norm.® Toleration, in Brown’s view, is a translation of Foucauldian
bipower into civil policy, effectuating subjugation and control of the dangerous outsider
through regulation; as a result, the discourse of toleration is characterized by “norms” and
“antagonists” representing, respectively, that which is valued and idealized and that which
threatens the norm, and in real human terms, toleration as government policy results in a
governing body self-defined as civil or progressive and a tolerated ‘alien’ body made into

“liminal civil subjects.”

That toleration was, by definition, also a rejection is highlighted by
John Coffey, who argues that the importance of religion to the early modern English mindset
carried with it disapproval of unorthodox religious expressions as well as a form of “mental
pain” in restraining from their suppression.” Sylvana Tomaselli, too, emphasizes the moral or
religious repugnance of objects of toleration to governing bodies in seventeenth-and
eighteenth-century Europe, and the importance of marginalization as part of the process of
toleration: toleration was not a virtue in itself but a practical strategy determined by local
contexts and the aim of improving social life.® In this sense, limited forms of toleration could
be offered not out of ambivalence but out of concern for the ill effects of persecution on
social harmony, or the epistemological uncertainty fostered by the rise of fallibilism and
scepticism in the late seventeenth and eighteenth centuries.” In line with this view of the
practical flexibility of toleration (and its inverse, persecution) is Ole Peter Grell’s description
of early modern toleration as a principle or policy lacking “clear and distinct metaphysics” or
a singular motivating factor; like the Enlightenment itself, toleration was not simply the
product of atheism or unbelief, instead being undertaken to reform, rather than renounce,
religion.8 Grell, like Parker, Brown, and Tomaselli, considers toleration a “loser’s creed,” a

policy requested by a minority, whether Protestant or Roman Catholic, that nonetheless

3 Wendy Brown, Regulating Aversion: Tolerance in the Age of Identity and Empire (Princeton, NJ: Princeton
University Press, 2009), 26-28.

* Brown, Regulating Aversion, 26, 28.

> John Coffey, Persecution and Toleration in Protestant England, 1558-1689 (Harlow, UK: Pearson
Education, 2000), 10.

6 Sylvana Tomaselli, “Intolerance, the Virtue of Princes and Radicals,” in Toleration in Enlightenment
Europe, ed. Ole Peter Grell and Roy Porter (Cambridge: Cambridge University Press, 2000), 87, 86.

7 Tomaselli, “Intolerance,” 89-90, 88-89.

® Ole Peter Grell and Roy Porter, “Toleration in Enlightenment Europe,” in Toleration in Enlightenment
Europe, ed. Ole Peter Grell and Roy Porter (Cambridge: Cambridge University Press, 2000), 1-2.



valued an ideal true Church rather than religious freedom.? For Perez Zagorin, however,
toleration is conceptually inseparable from the principle of freedom of religion, although the
former implies dependence on the will of the governing body and latter is an irrevocable
right; Zagorin’s definition of modern toleration as “complete freedom of religious belief and
expression” free of state-imposed tests and obligations developed from the sixteenth and
seventeenth centuries alongside concepts of freedom of thought and speech.® The
intellectual processes central to the development of religious toleration relied on a
“theoretical rationale” comprising philosophical, theological, scriptural and political
arguments, all of which were required for the acceptance and promulgation of toleration as

an institutional and social ideal.!*

This rationale was necessary because of the “general
intolerance” amongst Protestant and Catholic denominations in the early modern period, both
of which continued to link social harmony with religious conformity and, where toleration
was considered at all at this time, considered the relaxation of religious restrictions as yet
another measure of protection for true religion; it was not until the Enlightenment and
philosophers such as John Locke and Pierre Bayle that toleration began to be stripped of
religious connotations and defined in relation to intellectual freedom.*? In this way Zagorin
and Grell are in agreement as to the importance of Locke’s concepts of freedom of
conscience and universal law as well as the roles of scepticism, Bible criticism,
epistemology, and contractarian views of authority in the growth of toleration as a political
and social ideal.™®

As for toleration in practice, Anthony Milton makes an important distinction between
“de facto tolerance” and “de jure toleration:” James I, for example, supported the Oath of
Allegiance as a means of tolerating or incorporating (in a limited fashion) ‘moderate’ Roman

Catholics and ‘Puritans’ into the state while separating them from their radical counterparts

who posed a legitimate threat to the state.™ In this interpretation, the monarch might not seek

? Grell and Porter, “Toleration,” 3.

1% perez Zagorin, How the Idea of Religious Toleration Came to the West (Princeton, NJ: Princeton
University Press, 2003), 5-6, xii-xiii, 7.

1 Zagorin, Religious Toleration, 12-13.

* Ibid., 83, 289-293.

3 Grell and Porter, “Toleration,” 3-4, Zagorin, Religious Toleration, 289-293.

' Anthony Milton, Catholic and Reformed: The Roman and Protestant Churches in English Protestant
Thought, 1600-1640 (Cambridge: Cambridge University Press, 1995), 56. Tolerance ‘in fact’ refers to
unofficial abstention from persecution or alienation of a religious minority, usually effectuated on the local



to extend full legal toleration to a nonconforming minority but might, in an expression of
what Edward Vallance defines as “mutual obligations” of duty and allegiance, allow loyal
but religiously heterodox subjects a form of reprieve from persecution.™ From this body of
conceptions of toleration there arises a distilled notion of toleration as flexible and versatile,
pragmatic as well as profoundly ideological; as much as the political decision to extend or
refuse toleration was based on the exigencies of local contexts and the potential for danger or
harmony within the state, this decision also had theoretical moorings in the dominant
religious and social values of a pluralistic society. In this way, the position of Roman
Catholics in later seventeenth-century England can be seen not only as the result of their
subversive potential but of Protestant interpretations of the veracity of Roman Catholic
beliefs and the suitability of those beliefs for cohabitation within the Church-State.

Much like toleration, the Roman Catholic population of England is notable for the
ambiguity of its boundaries. The conceptual distinctions between ‘Popery’ and Roman
Catholicism in contemporary writings are often blurred, and as a result, the target of
polemical derision—whether a system of tyrannical politico-religious authority or the beliefs
and practices of Roman Catholicism itself—is not always clear. It is useful to think of
Roman Catholicism or the Roman Catholic Church as a system of beliefs, a collectivity of
individual believers, and also perhaps a community, united not only by their shared belief in
Christ and the salvific mission of the Church but by a network of shared customs, cults, and
attitudes. The Church of Rome, in this sense, is “spiritual and intellectual, [...] social and
historical,” characterized, as must be expected of organized religion in any period, by divine
as well as human attributes.'” John Bossy defines the Roman Catholic community in England
in the post-Reformation period as beginning anew after the establishment of the seminary in

Douai, a point from which Roman Catholics—recusants, as they were known to the

level, whereas toleration ‘in law’ refers to legal or official relief from restrictions on dissenting religion(s)
established as a matter of governance.

> Edward Vallance, “’From the Hearts of the People:” Loyalty, Addresses and the Public Sphere in the
Exclusion Crisis,” in Religion, Culture and National Community in the 1670s, ed. Tony Claydon and Thomas
N. Corns (Cardiff: University of Wales Press, 2011), 143-145.

' See, for example, John Spurr, The Post-Reformation: Religion, Politics and Society in Britain 1603-1714
(Harlow, UK: Pearson Education, 2006), and Gabriel Glickman, The English Catholic Community 1688-1745:
Politics, Culture and Society (Woodbridge, UK: Boydell Press, 2009).

7 Laszlo Kerekes, “Ecclesiastical Law and Ethnic Minorities with Particular Reference to Hungarian
Minorities in East-Central Europe ” (PhD Diss., University of Ottawa, 2003), vii.



established Church—became not part of the majority faith, or even of a Protestant-Catholic
binary, but one non-conforming religious community among many in the mosaic of religious
difference in early modern England.’® In this way, the English recusant community must be
understood in itself and its own historical logic, a “branch” of nonconformity that was
distinct even from the Irish and Welsh Catholic communities.*® John Spurr, too, emphasizes
the importance of Roman Catholicism as a form of nonconformity, arguing that religious
activity in the post-Reformation was defined according to its relation to the national church:
forms of conformity worked with and towards the same goal of strengthening the established
Church, whereas nonconformist communities worked outside of, against, or as alternatives to
the established Church.?’ Bossy’s assertion of English Catholic simultaneous separation and
communion within the bounds of nonconformity is somewhat at odds with Gabriel
Glickman’s analysis in The English Catholic Community, 1688-1745, in which Glickman
identifies early modern Catholic identity as tightly fusing the temporal and the spiritual,
based on an “affinity, solidarity and authority” that was transnational; it was the stigma of
this transcendence of the state that encouraged many Roman Catholics in England to seek
refuge in Catholic-friendly Europe and thus fostered a broader European perspective for the
community that remained both in England and self-identifying as English.”* For the Roman
Catholic recusant community, then, their identity was defined by a tension between the
“universalist outlook™ of their faith—as well as the continental Catholic-English recusant
alliances this entailed—and the exigencies of membership in a minority community within
one’s nominally hostile homeland; for these reasons, questions of Church and State, religious
affiliation and civil allegiance were not merely theoretical exercises but practical experiences
fostering divisions and discord in the Roman Catholic community in England and abroad.?
While it seems clear that recusants in England constituted a community, albeit an

amorphous one, the members of that community are not always easily discerned. Spurr

'® John Bossy, The English Catholic Community 1570-1850 (London: Darton, Longman & Todd, 1975), 4-7.

19 Bossy, English Catholic, 4-7.

20 Spurr, Post-Reformation, 305.

*! Glickman, Community, 158.

?2 Glickman, Community, 187-188. The importance of Protestantism in forming similar confessional
communities has been discussed by Linda Colley in Britons: Forging the Nation 1707-1837 (New Haven, CT:
Yale University Press, 2009), Colin Kidd in British Identities Before Nationalism: Ethnicity and Nationhood in
the Atlantic World, 1600-1800 (Cambridge: Cambridge University Press, 1999), and Patrick Collinson in The
Birthpangs of Protestant England: Religious and Cultural Change in the Sixteenth and Seventeenth Centuries
(London: Palgrave, 1988).



claims that Roman Catholic recusants in seventeenth-century England formed about 2 per
cent of the total population, stipulating, however, that while the community was more
prolific in terms of proselytizing and converting than historians have previously
acknowledged (through the Society of Jesus as well as polemical materials), it is difficult to
distinguish fully between recusants and ‘church Papists,” as numbers of each could have
fluctuated according to the socio-political context—namely, persecution or de facto
toleration.?® The composition of this community is also difficult to fully delineate, though
Judith J. Hurwich and John Bossy both emphasize the seigneurial character of post-
Reformation Catholicism in England, which survived as a result of the resources and social
obligations of gentry families—in the North and Midlands especially—who preserved the
social institutions of the old Church by employing household priests to administer
sacraments and say Mass for local Catholic families; maintaining such worship reinforced in
positive as well as negative terms the separate experience and communal affiliation of
recusants.?* In keeping with a conception of the Roman Catholic community as social and
religious in identity, Bossy identifies the gentry’s drive to maintain Roman Catholicism as
partially a manifestation of their desire to enforce order and stability amongst the lower
orders as well as their ability to distinguish between their own private conscience or worship
and that worship which was required of them by their allegiance to the monarch.?® This
complexity of combining opposing civil and religious affiliations, in which private
nonconformity and public conformist worship were maintained without significant moral or
spiritual strife, is addressed by Anthony Milton as well as Alexandra Walsham in terms of
‘negative Popery’ and ‘church Papistry.’26 According to Milton, the fluidity of “confessional
boundaries” and opacity of distinction between Anglican Protestants and crypto-Catholics
under Archbishop Laud can be traced to Laud’s promotion of negative Popery, which
labelled anti-Popery as counter-productive to the established Church, and his re-orientation
of the Church of England to comprise elaborate ceremonies and liturgies that appropriated
some of the draw of Counter-Reformation Catholicism.?” For Walsham, too, terms such as

23 Spurr, Post-Reformation, 314-315.

2% Judith J. Hurwich, “Dissent and Catholicism in English Society: A Study of Warwickshire, 1660-1720,”
Journal of British Studies 16.1 (Autumn 1976): 32; Bossy, English Catholic, 124-128.

25 Hurwich, “Dissent and Catholicism,” 32; Bossy, English Catholic, 124-128.

*® See, additionally, Collinson, The Birthpangs of Protestant England.

*7 Milton, Catholic and Reformed, 76-77, 82.



Papist or church Papist were “protean and pliable,” denoting a spectrum of religious
affiliations including recusants who maintained the bare minimum of church attendance
required by law as well as Protestants who failed to live up to the inward spirituality and
intellectual dedication required by the Reformation.”® The final issue of religious
terminology is more purely semantic. Milton points out that terms such as Catholic and the
Catholic Church could refer to the Church of Rome in its own writings or, in Protestant
writings, to the variety of pure, orthodox Christian institutions, which might exclude the
Church of Rome; similarly, polemicists sometimes made conceptual distinctions between the
Church of Rome and the Court of Rome, the latter of which referred to political jurisdiction
of the Church and was associated with sedition.?® Such a distinction did not, however, imply
that reconciliation with the Church of Rome was possible or advisable, given the Church’s
doctrinal errors.*® Similarly, John Spurr and Conal Condren argue that ‘Popery’ was a term
flexible enough to be used to deride any system of belief that subordinated the ecclesiastical
authority of the magistrate or monarchy to an autonomous church, or expanded traditional
realms of clerical authority.®* This usurpation could include outwardly religious interests
such as definitions of heresy, which Condren identifies as having associations of priestcraft
and clerical interference due to its utility for assuming influence in the temporal sphere and
justifying oppression.*® Despite the variety of interpretations of who and what constituted
Roman Catholicism, for the purposes of this analysis, the actual or literal denotation is less
important than that which was implied by Anglo-Protestant writers and polemicists. Roman
Catholics and Papists were largely interchangeable; Roman Catholic belief was
untrustworthy not only in its secular permutations and subversive potential—namely, its
seeming devolution into arbitrary government and the implications thereof for a nation of
freeborn Englishmen—but in a closely interrelated sense of erroneous religious belief,

superstition, and confessional identity. In a context of aggressive Counter-Reformation

2% Alexandra Walsham, Church Papists: Catholicism, Conformity and Confessional Polemic in Early Modern
England (Woodbridge, UK: Boydell Press, 1999), 103-118.

?> Milton, Catholic and Reformed, 150-151, 264, 266.

* Ibid., 264.

31 Spurr, Post-Reformation, 160; Conal Condren, “Curtailing the Office of the Priest: Two Seventeenth-
Century Views of the Causes and Functions of Heresy,” in Heresy In Transition: Transforming Ideas of Heresy
in Medieval and Early Modern Europe, ed. lan Hunter, John Christian Laursen and Cary Nederman (Aldershot,
UK: Ashgate, 2005), 116-117.

32 Condren, “Priest,” 116-117.



polemic and the threat of an absolutist universal Catholic monarchy from the Continent,
Roman Catholicism in Britain had a real, ‘present,” and seemingly founded potential to
disrupt the closely guarded boundaries of religion and politics in the Protestant Church-
State.*® To be Roman Catholic was to be a Papist, a heathen, an idolater, a Jew; to profess
and practice Roman Catholic custom was to blindly obey a Pope, ignorantly misinterpret
Scripture, fabricate tradition, and renounce Jesus Christ. In this way, Roman Catholicism,
anti-Catholicism, and toleration were conceptually dependent on temporal as well as
religious concerns, and it is a discussion of the latter that will follow.

In associating the importance of religious or doctrinal concerns to perceptions of
Roman Catholicism and toleration for the same in late seventeenth-century England, this
analysis does not seek to refute claims that the political and social subversion of Popery was
a central concern for contemporaries; rather, this analysis seeks to elucidate the ways in
which concerns for the order and stability of the Church-State were reflected in doctrinal
discussions of Roman Catholicism circulating in this period and in perceptions of the
authority on which Roman Catholic beliefs and practices were founded. While the
historiographical context for this discussion will be discussed at some length in the next
section, it can be stated simply that this analysis responds to historians such as John Spurr
who have stressed the importance of distinctly religious motivations for religious minorities
in the post-Reformation period, as well as the real significance of “meaningful religious
expression” or communal identity and the perceived intractability of minor religious
differences, despite all the nominal similarities between competing Christian sects.*
Furthermore, this analysis will utilize Wendy Brown’s theory that toleration defined and
organized its subjects as well as spatial and moral boundaries that determined the limits or
conditions of toleration, often stipulating that recipients of toleration express their difference
in “depoliticized or private” ways that do not infringe on public life.*> More specifically, the
concept of toleration that will be elucidated here is one founded on a similar assertion of the
importance of religious and doctrinal boundaries, which, while indirectly articulated, left

Roman Catholicism beyond the pale of acceptable religion.

*3 Jonathan Scott, “England’s Troubles: Exhuming the Popish Plot,” in The Politics of Religion in Restoration
England, ed. Tim Harris, Paul Seaward and Mark Goldie (Oxford: Basil Blackwell, 1990), 119-120.

** Spurr, Post-Reformation, 323-324.

* Brown, Regulating Aversion, 29, 46.



The boundaries to be considered were drawn across the landscape of religious
authority, reflecting a period in which authority, civil and ecclesiastical, temporal and
spiritual, legitimate and illegitimate, was in a state of uncertainty and flux.% In the decades
preceding the Glorious Revolution, printed references to the role or place of Roman
Catholicism in (Protestant) society rejected the ‘Roman’ confession by alleging that the
manifestations of authority associated with or underpinning the practices and doctrines of the
Church of Rome were corrupt in their interpretation and implementation. For the purposes of
this analysis, the religious concerns expressed by contemporaries can be divided into the
interrelated conceptual categories of cult(s), code(s), and, within each, culture. Anthony
Milton has emphasized the accusations of “essential deceit and guile,” religious subversion,
and “antichristian heresy” that Protestant polemicists aimed at the Church of Rome in the
early-mid-seventeenth century, and these kinds of critiques persist into the later seventeenth
and early eighteenth centuries.®” Milton’s observations as well as Spurr’s assertion of the
importance of “religious beliefs and fears” and the constant re-definitions of terms such as
orthodoxy and heterodoxy in post-Reformation conflicts can be applied specifically, in this
case, to the issue of toleration for Roman Catholics in the tumultuous period of roughly
1685-1700.%

Roman Catholicism was unacceptable—intolerable—because it was erroneous, and
this error stemmed from its flawed foundations: its interpretations of Scripture and the
ecclesiastical structures that organized and enforced those interpretations. The first of the
conceptual categories that exemplify these critiques is that of Roman Catholic cults,
comprising, in its religious form, the worship of saints; the worship of the Virgin Mary
(Marianism); prayers or requests for miracles and intercession from angels and spirits; and
the culture that arose from this, including the use and legitimacy of images related to these
cults, as well as corresponding festivals, holy days, and processions. Roman Catholic cults
could also be secular, and in this case refer to the role of priests, nuns, and religious orders
such as the Society of Jesus; and the related secular culture that prescribed the use of

% See, for example, Alexandra Walsham, The Reformation of the Landscape: Religion, Identity and Memory
in Early Modern Britain and Ireland (Oxford: Oxford University Press, 2012).

3’ Milton, Catholic and Reformed, 139, 132.

%% Spurr, Post-Reformation, 223. For a discussion of the parameters of orthodoxy and heterodoxy in this
period see J.C.D. Clark, English Society 1660-1832 (Cambridge: Cambridge University Press, 2000).
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scapularies, rosaries, and Agnus Deis and the proffering of alms, all of which carried
associations of deception and financial props for corrupt authorities. As a whole, these cults
embodied the moral and spiritual bankruptcy, the licentiousness, the laziness, and the
multifaceted corruptions of the Church of Rome. The second category, Roman Catholic
codes, corresponds to related ‘false” and idolatrous doctrines such as purgatory; indulgences,
including Masses for the dead; the mystery of faith; Roman Catholic interpretations of the
Eucharist, namely literal transubstantiation; auricular confession; and cultural manifestations
of these beliefs, such as fasting during Lent and ceremonies including the baptism and use of
bells.*® These codes, or beliefs, and the cultural practices that accompanied them were
founded on deliberate misinterpretations of Scripture, or, in some cases, a complete lack of
scriptural basis; aside from their religious failings and the implications of the same for
salvation, these codes also had secular connotations, as Roman Catholic religious error was
blamed on deliberate and calculated power-mongering by Roman Catholic ecclesiastical
authorities (especially the Pope), as reflected in the theories upholding papal authority,
namely infallibility and the dispensing power. Finally, Roman Catholic culture, as stated,
will be traced throughout this analysis in the form of the specific practices and values
emanating from the aforementioned cults and codes as well as their broader implications for
the religious and social status of the community, particularly in terms of their reliance on and
belief in superstitious doctrines, their wilful subordination to false authority, and by
extension, the rejection of the sacred and secular authorities prescribed by the state. Roman
Catholic cults, codes, and culture could, in many cases, be used to justify perpetuating their
suppression in the English Church and State.

The historical context of the mid-late seventeenth century sheds much light on
printed debates on toleration and religion. The restoration of the monarchy in 1660 ended the
brief period of de facto religious freedom for Protestant nonconformists that had risen out of
the social and “religious chaos” of the Civil War; under Cromwell, the 1650s saw a period of
expanding religious pluralism following a relaxation of controls over Protestant
denominations and de facto toleration for Roman Catholics.*® From the mid-1660s to the end

of the seventeenth century, Roman Catholicism returned to the forefront of public discourse

* Covered in its English Protestant context by David Cressy, Bonfires and Bells (Stroud, UK: Sutton
Publishing, 1980).
%0 zagorin, Religious Toleration, 194-195, 196, 238-239.
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as a threat as well as a critique of royal policy, spanning the full gamut of Protestant
grievances from Charles II’s Catholic wife and bastards to the betrayal of Protestant
fraternity in the second Anglo-Dutch War and the revival of Roman Catholic treachery and
foreign loyalties in the wake of the Great Fire of London; in this context, fears of Roman
Catholic ‘outlandishness’ and difference seemed to eclipse doctrinal disagreements between
Protestants and promote unity in the face of a common enemy.*" Accusations of popish
inclinations within the nation and the government rose in England with corresponding fears
of tyranny and the establishment of arbitrary government; in Ireland, the Earl of Ormond,
Lord Lieutenant from 1662-1668 and 1677-1684, oversaw a crackdown on Protestant
nonconformity under the 1666 Irish Act of Uniformity as well as the exclusion and land
expropriation of Irish Catholics, whose subversive and rebellious tendencies had already
been proven in the bloodshed of the 1641 uprising.*? Both the English and the Irish Acts of
Uniformity—1662 and 1666, respectively—occurred in a time of dispute over the
appropriate response to the increasing religious pluralism of the realm; while many members
of the Church of England’s hierarchy preferred enforcing penal laws over courting
nonconformity, others sought to incorporate moderate Protestant nonconformists through
comprehension and a revised Act of Uniformity that would provide more latitude in matters
such as ceremony, liturgy, and ordination.** Nonconformists offered a variety of responses to
these official efforts to come to terms with their existence, from continued rejections of the
Book of Common Prayer to seeking Protestant unity in the face of the more overt religious
threat of Popery, but Roman Catholics had few such possibilities until the reign of James 11.**
Despite his promises to preserve the Church of England and existing laws, the accession of

“ Tony Claydon and Thomas N. Corns, “Introduction—Living with Masquerade: The Recent Scholarship of
the 1670s in the Stuart Realms,” in Religion, Culture and National Community in the 1670s, ed. Tony Claydon
and Thomas N. Corns (Cardiff: University of Wales Press, 2011), 4-5. See also Bernard Capp, England’s
Culture Wars: Puritan Reformation and its Enemies in the Interregnum, 1649-1660 (Oxford: Oxford University
Press, 2012) and Tim Harris, Restoration: Charles Il and His Kingdoms, 1660-1685 (London: Penguin Books,
2006).

*2 Spurr, Post-Reformation, 144, 156. The social, political and religious complexities of the Irish uprising and
its aftermath have been described by S.J. Connolly in chapters 2 and 3 of Divided Kingdom: Ireland 1630-1800
(Oxford: Oxford University Press, 2008).

3 John Spurr, “The Church of England, Comprehension and the Toleration Act of 1689,” The English
Historical review 104 (1989): 941-942, 928-929. See also John Walsh, Colin Haydon and Stephen Taylor, ed.,
The Church of England c. 1689-1833: From Toleration to Tractarianism (Cambridge: Cambridge University
Press, 2002).

* Spurr, “Church of England,” 930-931, 943, 944.
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James Il and, in June of 1688, the birth of his heir James Francis Edward spurred a period of
religious as well as political renaissance for the Roman Catholic community in England,
which enjoyed the prospect of continued Roman Catholic rule, the suspension of penal laws
and open—though necessarily humble—worship under the Declaration of Indulgence (1687,
reissued 1688); this relaxation of oppression was coupled with the recusant community’s
attempts to boost popular approval by portraying their religion as moderate and tolerant,
despite the ill example of absolutist Roman Catholic government under Louis XIV.* In
Ireland, Richard Talbot, Earl of Tyrconnell, was appointed Lord Deputy of Ireland in
January, 1687, and soon began the ‘“catholicisation” of the Irish army, judiciary, Privy
Council, and local governments, as well as the redistribution of resources from the Church of
Ireland to Roman Catholic priests and the return of lands to Irish Catholic landowners.* The
reissue of the Declaration of Indulgence in April, 1688, with the requirement that the
established clergy read it from their pulpits resulted in a petition by Archbishop Sancroft and
six other bishops claiming that the dispensing and suspending power assumed by the king
was illegal; following their trial and acquittal, the hierarchy of the Church of England
undertook greater attempts to catechize and win over nonconformists in order to form a
united Protestant front against the political and religious encroachments of Roman
Catholicism.*” The invasion occurring shortly thereafter was met with few attempts to
preserve the king against William of Orange, whose propaganda presented him as a defender
of “liberty, law and Protestantism™ and who appealed to a wider audience with his promises
to secure the Test Acts and the Protestant state.”® The revolution ended with the treaty of
Limerick in October, 1691, after battles between Orange forces and French-backed Jacobites
at the Boyne and Aughrim in July, 1691.*° The accession of William 111 renewed optimism
for a more moderate Church of England that could include Protestant nonconformists, and
the Toleration Bill of 1689 responded to this impulse by exempting from penalties and

allowing limited free worship to those nonconformists who took an Oath of Allegiance and
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* Ibid., 179-181.

* Ibid., 184-185.



13

made the 1678 Test Act declarations.” This, however, did not extend as far as civil rights or
include Roman Catholics and non-Christians.>® In the midst of the revolution(s), in 1695 the
Licensing Act expired and allowed for an immense outpouring of Enlightenment ideas about
science, biblical criticism, and philosophy through the press that included arguments about
revealed and natural religion and the role of human reason in spiritual affairs.> The
Blasphemy Act of 1698 attempted to control such heterodox expressions but forms of
atheism and deism remained less concerning than Roman Catholicism to the religious
establishment well into the early eighteenth century.®® The Act of Settlement, which
followed in 1701, set new limitations on governance and officially fused the Church of
England and the monarchy, and despite the seeming inevitability of the Protestant
ascendancy at this time, fears of Popery and the perpetuation of the Stuart line continued to
plague Britain.>* Popular manifestations against Roman Catholicism, including bonfires and
the destruction of recusant homes, had begun immediately after the arrival of William of
Orange and were pursued in official form by penal legislation restricting travel, requiring
oaths against Roman Catholic doctrine, and forbidding the priesthood; despite their best
efforts to seek political concessions and integration, the recusant community was divided
post-Revolution by an exodus of gentry leadership to the continent and constant suspicions
of Jacobite activity.”® The events of the later seventeenth century demonstrate the
permanence of the Protestant Reformation as well as the inexorable bond of religion and
politics in the archipelago,® but it is not clear that these events were the sole motivating
force for the arguments pertaining to Roman Catholicism in this period. For Protestant
writers, Roman Catholicism seems to have presented the same concerns—religious, political,
social—as it had since the Reformation; however, in a period in which the established
Church and its teachings were embroiled in a protracted dispute over governance and

leadership alongside nominally secular manifestations of the same, the Church of Rome
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became a renewed emblem of these fears. Roman Catholicism was a spectre to be banished,
or exorcised, not only for its conspiring recusant members but for its embodiment of flawed
and corrupt authority.

This study seeks to respond to many trends in the recent historiography of early
modern England, including emphases on the importance of interdisciplinarity; intellectual
and religious currents in political and social history; the role of literature and the press for
histories of the same; and the construction of national and confessional identities. The nature
of this analysis and its focus on the literary output of the press as well as the religious
argumentation expressed therein responds to and attempts to embody J.G.A. Pocock’s
concept of the history of discourse, which affirms the role of text and language as both
expressive and active, creating practice as well as challenge and argument; in this way, this
analysis will engage in a form of “second-order language or theory,” examining the ways in
which language is used to practice and discuss religion and toleration.>” This kind of
historical exercise, according to Quentin Skinner, is reliant on determining the “fields of
meaning” or “social and political” verbal frameworks in which such discussions were held,
as historical concepts must be understood according to their meanings as well as the
intentions and concerns of their writers.*® In this case, the discourse surrounding the potential
of toleration or integration for Roman Catholicism will be gauged by reference to the verbal
religious frameworks expressed in pamphlet literature, and as such, this analysis will be
reliant in part on literary analysis, tracing the links between literary expression and history,
as well as on an intersection of intellectual and religious history. Tony Claydon and Thomas
N. Corns have identified the rise of this impulse towards interdisciplinarity in recent
historiography as well as its coincidence with a re-assertion of religious belief as central to
culture, society, and politics, which runs against a popular emphasis on the growth of
“secularizing scepticism” in the post-Civil War period.”® A discussion of the
historiographical currents inspiring this analysis will provide some insight into the potential
contributions this type of intellectual history can offer to the field.

>7 J.G.A. Pocock in Stefan Collini et al., “What Is Intellectual History?”, History Today 35 (1985): 52-53.

>% Quentin Skinner in Collini et al., “Intellectual History,” 51. See also James Tully, Meaning and Context:
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While the seventeenth and eighteenth centuries saw the advent of the Enlightenment
and the direction of intellectual attention toward the primacy of concepts such as reason and
scepticism, historians of the period have recently begun to re-evaluate the subordination of
religious ideals to such ‘progressive’ movements and assert the continued importance of
religion to the early modern public. To this end, Coffey argues that from 1558 to 1689
England remained a “persecuting state” seeking religious uniformity, a consensus that was
only disrupted in the 1640s by radical Puritanism’s “sustained attack” on conscientious
coercion and related calls for civil tolerance for religious pluralism.®® This runs counter to a
number of interpretations of toleration as predominantly or solely a pragmatic political
decision; much like J.C.D. Clark’s interpretation of Catholic Emancipation, seventeenth-
century toleration is often described as a largely conservative attempt to preserve the English
Church-State through limited concessions to nonconforming sects.®’ In this vein, Ethan
Shagan’s The Rule of Moderation traces the pursuit of a virtuous middle ground in English
governance based on a definition of moderation as both an internal state of “equipoise” and
an external act of restraint or control; as a moral principle, claims of moderation could
legitimize social, religious, and political power or policy and justify governmental restraint
in areas such as religious nonconformity.®?> Toleration, in this system, was a technique
employed to suppress “intolerant excesses” dangerous to the order of the Church and the
civil state as well as an exercise in moderation avoiding the polar extremes of persecution
and toleration of vice.® For all its philosophical foundations, the role of toleration as an
extension of moderation was a civil and governmental issue used to preserve the fused
English Church and State by reinforcing the regime’s authority in the spiritual and temporal
spheres and to restrict threatening sects while allowing less threatening sects a degree of
latitude. Similarly, Alexandra Walsham’s Charitable Hatred defines toleration and
persecution as interrelated governmental policies intended to preserve the social stability and
religious wellbeing of the state; in this context, toleration was less a desirable middle-path
than a temporary abstention from persecution intended to preserve the peace of the

% Coffey, Persecution and Toleration, 11, 17.
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community in times of upheaval.®* Conceptual associations made between Roman Catholic
heresy and treachery resulted in patterns of persecution or toleration dependent largely on
contemporary political connotations of dissidence and inspired by political events related to
nonconformity, most notably the Irish uprising and the unsettling reign of James 11.%°
Ultimately, however, measures such as the Act of Toleration that extended a certain degree
of freedom of worship to Trinitarian Protestant nonconformists®affirm that there were
theological boundaries to institutional toleration that must be included as part of the context
of complex, cyclical interactions between toleration and persecution. Scott Sowerby explores
the potential political danger of toleration in Making Toleration, which argues that the
Glorious Revolution was made possible not by oppression but by the relaxation of measures
suppressing religious nonconformists, namely Roman Catholics, under James 11.°" For
Sowerby, the king’s attempts to reform ecclesiastical and political policy and challenge anti-
Catholicism resulted in the rejection of his authority as monarch; by extension, Sowerby
illustrates that toleration was closely related to political stability and even, in some cases, a
force of destruction.®® In any case, James II’s relaxation of restrictions on recusants may not
have been interpreted by contemporaries as such, and perhaps might have been perceived as
an assault on the Anglican hegemony in matters of Church and State as well as a direct threat
to the survival of true religion.

In defence of the role of religion in forming policy and opinion, Raymond D.
Tumbleson has argued that polemic targeting Roman Catholicism in the later Stuart period
could and did merge arguments to reason and Scripture, positing these as the “naturally
complementary” foundations of Protestantism and their inverse—namely, implicit faith and
superstition—as the false foundations of Roman Catholicism.®® Anglican polemic thus
harnessed modern and pre-modern “intellectual structures” and re-established authoritative
order by locating authority in a ‘rational republic’ wise to the dangers and artifices of

Popery; tolerance, too, was argued not in a traditional Augustinian sense but in reference to
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the rational capacity of religious groups.”® Tumbleson argues that this turn towards assertions
of the “superior rationality” of the Church of England was a response to the uncertainty of
the reign of James Il and an attempt to argue against allegations of crypto-Catholicism by
appropriating some Protestant nonconformist thought, namely individual interpretation of
Scripture, while maintaining the integrity and hierarchy of the Church of England.” Peter
Lake also argues that anti-Popery (in Caroline England) functioned as a release valve for
social and political anxiety and that religious arguments were central to this type of
discourse, suggesting that critiques of Roman Catholic values or doctrine served to define in
a negative fashion Protestant “cultural, political or religious” self-image as well as threats to
the same.”” Where Protestant religious values stemmed from the dictates of God and
Scripture, Roman Catholic values were derived from the needs and desires of man, and thus
constituted a particularly dangerous inversion of true Christianity.” Religious arguments
such as these allowed English Protestants to “label, externalize” and thus control the anxiety
of the post-Reformation process as well as navigate the fluctuating religious, moral, and
cultural currents of the period by uniting fears into a single entity—Popery, false
Christianity—with a single solution—Protestantism.”* Walsham urges caution in placing too
much emphasis on such theories of religious drive, as, pace Keith Thomas, it was likely that
most early modern people were ignorant or indifferent to the complexities of Christianity, or,
as with Laudianism, had mixed responses that defy strict definitions of “for’ or ‘against’.”
With respect to such distinctions, it is possible to apply Lake’s argument not to the
population at large, but rather to the body of writers and polemicists who seemingly did
understand, in varying degrees, the complexities of religious argument and used these to
articulate their views on (or prejudice against) a religious minority with presumed socio-
political connotations. lan Hunter, John Christian Laursen, and Cary Nederman articulate the

role of religious terminology in expressing religious as well as social concerns in their
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introduction to Heresy in Transition, which states that accusations of heresy varied due to the
plurality of religious sects in the early modern period and could be used to denote “religious
derision” as well as analogies to other forms of infidelity or rational incapacity such as
“treason and madness.”’® These types of flexible religious arguments persisted, Colin
Haydon argues, well into the eighteenth century, although the anti-Catholicism of the
Augustan period is often understudied in comparison to its Stuart and Victorian
permutations.”” Despite assumptions that the eighteenth century’s political practicality and
“cool” religiosity precluded any serious manifestations of anti-Catholicism, Haydon argues
that the Catholic Pretender, Popery scares, and the Gordon Riots betrayed the re-emergence
of pre-existing animosities and the persistence of political, theological, and social misgivings
pertaining to Roman Catholicism.”® Fears of Roman Catholic subversion and Jacobitism
continued to be related to papal allegiance and blind obedience, while Roman Catholic
doctrines such as works-righteousness justification and the veneration of saints and the
Virgin were accused of perverting true Christianity and relying on the suppression of its
adherents’ innate capacities for rational belief.”® Haydon’s work is particularly interesting for
this present analysis as it does not seek to provide a history of Roman Catholicism in
England but rather a history of “Protestant hostility” to English Roman Catholics and their
faith, asserting that, regardless of the Catholic Relief Act (1778), anti-Catholicism remained
a “chief ideological commitment” in eighteenth-century England.®

The specifically religious motivations of anti-Catholicism and persecution are
explored in their Dutch context by Charles H. Parker, who argues that the de jure
suppression and de facto provisions for private worship for Roman Catholics were
undertaken to eliminate the social tensions precipitated by religious pluralism as well as to
enforce religious unity under a Calvinist mantle, but, importantly, motivated by the religious

concerns of idolatry, corrupt doctrine, and “clerical bondage” deemed unique to Roman
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Catholicism.®* Roman Catholic practices and gatherings were outlawed because they were at
odds with a Calvinist “moral universe” and, in a societal sense, were interpreted as
encroachments on “public Protestant space” that were incompatible with the requisite
political and social subordination of an inferior faith.®? Religion, in the Dutch Republic as in
England, was as much of a motivating force for toleration or persecution as the “pragmatic
security concerns” of Roman Catholic extra-territorial allegiance.®® Even this allegiance,
however, was grounded in religion, as elucidated in discussions of the Oath of Allegiance.
The inverse side of anti-Catholicism and the importance of religion to Roman Catholics
themselves is approached by Johann P. Sommerville with reference to the controversy
surrounding the Oath of Allegiance (1606). Sommerville argues against historians such as
Michael C. Questier who claim that the clause denouncing the papal deposing power was
less of a concern for swearers than the clause referring to that power as impious and
heretical, as this clause and the doctrine it targeted were firmly entrenched beliefs and
significant motivating factors for those who refused to take the Oath.®* Sommerville suggests
that the Oath was, as claimed by James I/VI and his defenders, designed to root out
subversive Roman Catholics, and that far from being the persecuted victims of a “bigoted
government,” English recusants were also the victims of the “intransigence” and poor
guidance of their Pope and the religious leaders asserting the primacy of loyalties above and
beyond the civil state.® Anthony Milton’s work on the theology of the Church of England in
the early seventeenth century is a particularly cogent analysis of the established Church’s
relationships with other Christian sects, namely Roman Catholicism and Protestant
nonconformity. Milton explores the religious self-definition of the Church of England around
the time of the Civil War as a process of manipulation in which orthodoxy was determined in
relation to polarities of heterodoxy, and that the confines of Church orthodoxy and its

portrayal of its opponents can help historians assess contemporary understandings of the
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nature of the Roman Catholic Church and its believers.?® In this context, anti-Catholicism
served a variety of purposes, including proving to ‘Puritans’ that the Church of England was
not crypto-Catholic in its theology and responding to popular fears of Roman Catholic
powers on the continent, and was subject to fluctuation along with the Church of England

itself.8’

Under Archbishop Laud, for example, Milton suggests that perceptions of Roman
Catholic religious errors changed by degrees and began to emphasize “error[s] of excess”
rather than fault and the imposition of such flawed doctrines as “fundamental” to the faith.%
Alexandra Walsham has responded this argument by asserting that the political exigencies
that influenced religious leaders’ choices in this period must be acknowledged in tandem
with sincere beliefs on their part, and that Laud’s agenda likely also sought to carry out the
Church’s duty to bring sinners and the godly under its mantle.?® From these works it
becomes clear that in the later seventeenth century, religion was not yet replaced by purely
secular concerns; rather, religion remained a central concern in its own right, and one
which—combined with the pragmatic concerns of the state—helped determine the inclusion
or exclusion of opposing Christian sects within the polity.

The merger of such political and religious concerns, especially toleration, is also
described by Ole Peter Grell and Roy Porter, who claim that arguments for toleration were
grounded in a “practical political agenda” seeking to reform the bonds between the religious
and the political.® J.C.D. Clark most famously described this “nexus” of beliefs in English
Society 1660-1832, which elucidates the “inner coherence” of the English ancien regime in
terms of its shared beliefs in monarchy, the confessional state, and clientage.** Toleration in
this context presumed the maintenance of the established Church and its privilege while
permitting a limited tolerance for nonconformist worship; in this sense, toleration and
uniformity alike were implemented to preserve the authority, structures, and values of the

established Church and a general consensus concerning the operations of society.” The
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maintenance of such stability was particularly compelling in a polity that had seen first-hand
and within the last century the potential division and destruction of religious strife. The
reality of the confessional state required that toleration be extended to nonconforming groups
only insomuch as they had ceased to become social and political threats or relinquished their
claims to “political power;” under James II, the confessional state came under attack from
within due to the king’s politicking for the Catholic cause, and the result of James II's failed
attempts to restore English Catholicism was the Glorious Revolution and the exclusion of
Roman Catholics from toleration as well as civil society.” Clark, however, seems to
subsume any genuine religious motivations for toleration under the impetus of political
expediency; in this analysis, attempts to reconcile the Church of England and Trinitarian
nonconformists, for example, were a response to the political threat of more radical forms of
Protestant nonconformity.94 Regardless, Clark’s work remains a vital component of
discussions of the close connections between religious affiliation and politics in the
seventeenth and eighteenth centuries. Richard Cust and Ann Hughes attribute this conceptual
combination to early Stuart political culture, which interpreted events such as the Irish
uprising of 1641 through “political and religious frameworks” compatible with its emphasis
on harmony as well as a conception of constructive conflict influenced by Calvinist theology
and good-evil binaries that was conducive to the achievement of said harmony.® In support
of this theory, Thomas Cogswell has argued that in the early, pre-Reformation sixteenth
century, well before the disruption of the mid-seventeenth century Civil Wars, English
contemporaries were “intellectually unable” to isolate political from religious concepts, as
demonstrated by the polarized “ideological politics” aroused by the prospective Spanish
match.? John Spurr, especially, has explained the importance of viewing religious terms and
concepts in the post-Reformation not simply as “vehicle[s]” for secular concepts or
phenomena but as closely intertwined with social behaviours and beliefs and having real

significance in terms of the present life as well as the afterlife.”” According to Spurr, the

* Ibid.,32, 36-38, 73, 84.

** Ibid., 247.

% Richard Cust and Ann Hughes, “Introduction: After Revision,”in Conflict in Early Stuart England: Studies
in Religion and Politics 1603-1642, ed. Richard Cust and Ann Hughes (London: Longman, 1989), 39, 17.

*® Thomas Cogswell, “England and the Spanish Match,”in Conflict in Early Stuart England: Studies in
Religion and Politics 1603-1642, ed. Richard Cust and Ann Hughes (London: Longman, 1989), 109, 110.

%7 Spurr, Post-Reformation, xii.



22

negotiation of religious and political ideas was one of the hallmarks of the post-Reformation
period, in which contemporaries attempted to come to terms with the new realities of life
after the Reformation; questions of particular import in this period included toleration,
religious orthodoxy, and monarchical authority in religious matters, all of which had political
as well as religious connotations and were couched in religious terminology.” Religion
could, in this way, serve a political and social purpose by uniting subjects under a set of
common values and goals as well as by reinforcing and legitimating authority.*® Haydon’s
description of eighteenth-century anti-Catholicism has a place in this discussion, too, as he
explains how the religious as well as the socio-political propaganda of anti-Popery could
serve as a negative definition of Anglicanism where its specific tenets were difficult to
determine, thus uniting members of the established Church who might not understand
complex theological distinctions.™®® Likewise, Justin Champion has identified the lack of
“conceptual separation” between issues of church and state in the seventeenth and eighteenth
centuries as underlying confrontations between the established Church and Protestant
nonconformity, namely ‘Freethought,” as the former sought to maintain its official Church
status and socio-political primacies in the face of attempts to dismantle it and the “Christian
confessional state.” " Even seemingly radical dissentients such as Freethinkers did not seek
to destroy the links between Church and State but rather to revamp that relationship by
challenging, through historical claims, the “false authority” of the Church of England and its
corrupting influence on society and reforming the establishment to follow more closely the
dictates of Scripture and early Christianity.’®> Champion effectively argues that the secular
agenda often attributed to Freethinkers was, in fact, deeply devoted to a fusion of religion
and politics because the former remained of real importance to a seventeenth-century
mindset.’® Similarly, Charles W.A. Prior explores the fusion of religion and politics early
Stuart England in terms of a conceptual link between religion and authority that was

harnessed to justify the “coterminous nature” of the Church of England and the realm by
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using history and Scripture to prove the Church’s Apostolic forebears and its “historical
entitlements” to secular authority and discipline.’®* In this context, the issue of toleration can
be seen as part of the association made between participation in “public worship” and its
relationship to “public loyalty:” if religious nonconformity was by its nature not only
heterodox but treasonous or subversive, ecclesiastical authority could be justified as a means
of promoting civil order by quashing the dangerous factionalism of nonconformity.'%® Aside
from pure pragmatism, order and harmony in the state had specific religious connotations for
providence and sin as well as a foundation in divine will that could be used to undermine
arguments for reform as undermining the Church as well as the state.'®® Roman Catholics,
according to Prior, constituted a faction that rejected not only the status of the Church of
England as a true Church but the imperium and sacerdotium of the English constitution and
monarchy by pledging their allegiance to a foreign spiritual authority antagonistic to the

“ccclesiastical sovereignty” of the king.'”’

Religious belief could colour the “political
vision” of contemporaries based on their interpretation of the locus of religious sovereignty,
and as such, issues such as toleration must be seen as political and societal concerns

determined by religious thought as much as pragmatism.*®®

Michael C. Questier’s work on
the Oath of Allegiance (1606) further explores the commingling of religious belief and
political thought, arguing that the Oath was calculated to sow discord in the recusant
community over the distinctions between religious and political authority by forcing
swearers to declare that the papal deposing power was heretical and thereby deny papal
primacy.'® Despite claims from the king and establishment that the Oath was a moderate
measure intended to distinguish loyal recusants from potentially regicide radicals, the Oath
forced the Roman Catholic clergy and its lay swearers to take a stand on the “origins of
state” and the link between grace and nature: opponents of the Oath found it incompatible

with a definition of the Church as a “visible commonwealth” with a single temporal and

spiritual hierarchy combining grace (the foundation of the Church) and nature (the
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foundation of the State) with deposing and excommunicating powers to be used for its
protection; supporters of the Oath, however, placed grace and nature in equal positions with
separate jurisdictions and thus did not, as its opponents did, see the Oath as affirming the
supremacy of the king over spiritual as well as temporal spheres.''® The Oath, then, sought to
undermine allegiance to Rome by conflating spiritual and political loyalties and thus pushing
recusants closer to conformity with the established Church.*! Peter Lake and Michael
Questier’s work on public executions of Roman Catholics for treason considers a similar
attempt by the establishment to manipulate the boundaries of religion and politics. Public
executions became a theatre for the “ideological struggle” between Roman Catholic subjects
and the Protestant state as the state sought to exert its authority and perpetuate the notion of
its moderation by executing Roman Catholics not for their religious beliefs but for treason.*2
The executed and their coreligionists could subvert this narrative by claiming martyrdom, but
for the Protestant regime the importance of the execution was in the identification of the
victim with treason and the punishment with “justice and mercy.”*** The complexity of this
“symbolic system of power” lay in its capacity to be reshaped by the agency of the victim
and for manifestations of state power to become contested, debated, and re-interpreted along
with definitions of what it meant to be Protestant or Roman Catholic."'* Political and
religious motivations for a policy of toleration or persecution can thus be seen as closely
mingled due to the confessional nature of the state without asserting that one or the other was
the sole motivating force.

The value of the pamphlet as a source of information for contemporaries as well as
modern scholars has been stressed by a number of historians, who link its significance to its
role in the growth of a public sphere and participatory politics.** Prior argues that in the

Jacobean era and with the proliferation of the printed press issues of ‘“doctrine and

9 Ibid. 318-320, 313-316, 320-322.

" bid., 320-322.

2 peter Lake and Michael Questier, “Agency, Appropriation and Rhetoric Under the Gallows: Puritans,
Romanists and the State in Early Modern England,” Past & Present 153 (1996): 64-65, 70-71. Such printed and
performed propaganda is also discussed in Peter Lake, The Anti-Christ’s Lewd Hat: Protestants, Papists and
Players in Post-Reformation England (New Haven: Yale University Press, 2002).

3 Lake and Questier, “Agency,” 71, 72-73.

“*bid., 72, 106-107.

> Most notably Joad Raymond, Pamphlets and Pamphleteering in Early Modern Britain (Cambridge:
Cambridge University Press, 2004) and Jason Peacey, Print and Public Politics in the English Revolution
(Cambridge: Cambridge University Press, 2013).



25

discipline” in the Church were increasingly carried on by lesser-known authorities and in less

formal formats such as the pamphlet.**®

Anthony Fletcher and John Stevenson identify this
fusion of cheap literature and popular piety in the seventeenth and eighteenth centuries as
responding to the needs of its market, which retained an interest in the supernatural but
required a basic or “facile” discussion of doctrine.'” Pamphlets dealing with religious
themes could respond to the public’s desire to learn about their faith as well as an inclination
to participate in the “political process” and, through pamphlets and other printed materials,
learn and form opinions about policies whose consequences might not be immediately
consequential to their lives.'*® Haydon also asserts the role of the press—namely pamphlets,
broadsides, printed sermons, and their ilk—in advancing anti-Catholic propaganda in the
eighteenth century, which was popular and especially plentiful during times of tension with
continental Catholic powers or fears of encroaching Popery within the nation; foreign news,
reprints of Roman Catholic crimes, and rigged “theological debates” were popular genres of
anti-Catholic literature that expounded on the providential history of English Protestantism
and commemorated anniversaries such as the Gunpowder Plot, the Irish uprising, and the
Glorious Revolution.®® As such, pamphlets can be an invaluable source for tracing
discourses that pertain to religion as well as to contemporary events and which were intended
for a literate layman. Mark Knights offers a detailed analysis of the growth of printed press
as part of the shift in the later Stuart period towards a more representative society and a
“partisan political culture” inclusive of the public.*?® This political culture and its public
discourse became a key component of the exercise of “authority and allegiance” as well as a
danger to that authority because of its subversive potential; in this context, religious debates
began to engage the laity and increasingly were articulated in tandem with debates
concerning the state and governance, constituting a new emphasis on “public practice” and

the role of religion in civic life.*** For Knights, religious concerns did not take precedence
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over politics but instead became a device within partisan debates.’? Knights identifies the
increasing interest in historical materials such as pamphlets as part of the ‘linguistic turn,’
which emphasizes the implicit and explicit actions of language and their power to “shape and
order” socio-political contexts; similarly, the New Historicism exercised by scholars such as
Quentin Skinner seeks to contextualize literature in history while also looking to the literary
components of history, asserting that texts contained specific “languages” with their own
vocabularies and political connotations.'*® The pamphlet, then, was a medium as well as an
agent, capable of expressing and shaping experiences, identities, allegiances, and social

coherence.?*

As the above scholars have noted, pamphlets and other mundane media can
provide a unique insight into the ideas and intellectual environments of an increasingly
involved public, particularly as it encountered new manifestations of longstanding religious
and political disputes.

The engagement of the public in politics and their participatory role in religious and
political debates is also addressed in discussions of the growth of confessional and national
identities and the concept of the ‘nation.” Tony Claydon and Ian McBride have situated the
recent historiographical interest in faith-based national identity within a revisionist impulse
toward re-evaluations of the as-yet-unexplored origins of national identities and the history
of religion, which together can illustrate the role of faith and theological positions in shaping
worldviews.*?® To this end, Claydon and Corns address the growth of national identity and
expressions of nationhood in the later seventeenth century as the populace became
increasingly engaged in politics, as well as the questions of loyalty, belonging, community,
and allegiance that frequently arose in early modern discussions of Roman Catholicism.*?
Ethan Shagan, too, has emphasized the importance of analyses of the confluence of religion,
politics, and community as it related specifically to Roman Catholics, whose identities and
political views—much like those of Protestants—were formed in part by relation to their

opponents; for Roman Catholics as much as any other religious community, belief and
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practice were as important to identity and experience as the discourse which expressed
them.™’ In general, there appears to be—as Shagan has noted—a divide between histories of
Protestant and Roman Catholic or recusant national identities and their corresponding views
of membership in a (confessional) community. J.C.D. Clark defines national identity as the
perception or image of the polity according to its members as well as the related individual
implications as it is accepted as part of personal identity, individual concepts of society, and
personal obligations to the political regime.'?® Clark asserts the religious connotations of
national identity by claiming that the collective consciousness of the early modern period
was defined not by nationalism but by “powerful collective self-images” determined by law
and religion.”® Clark argues against a simple Protestant-Roman Catholic dichotomy, instead
claiming that the post-1670 bugbear of the polity was Popery, with its implications of
“power, luxury, [...] universal monarchy, and pride,” and that Protestantism itself was an
ambiguous basis for identity, still subject to debate and implemented, along with Roman
Catholicism, as one of many “political labels.”** Still, however, it seems that Protestantism
did inspire its own unique identity, although, as Clark explains, it had to be combined with a
“matrix” of legal and constitutional ideals to form a national identity; for Clark,
Anglicanism, rather than simply Protestantism, was the key to this identity, as the Church of
England possessed its own institutional and legal framework, as well as a providential vision
of the nation that created said matrix in which “normative ethical identity” and the polity
became fused.™® Owen Stanwood, too, seeks to move beyond simple paradigms of the
religious identity and the nation-state by exploring conflicting concepts of empire and
confessional alliance during the Revolution in New England in 1689. In this case, Stanwood
argues, the common enemy of the tyrannical French-Roman Catholic empire, itself
conceived of as a political as well as religious threat, arose in the British colonies and

precipitated the desire for a transnational Protestant confessional alliance closely linked to
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the political community.**?

Although Clark has identified the patriotic impulse as having
been devised in the early-mid eighteenth century as a Whig ideology combining “public
virtue” and militant Protestantism, Stanwood argues that the revolutionary ideology at play
in New England in 1689 combined “patriotism and religious zeal” in a similar measure, with
the intention of establishing a Protestant empire that would oppose the French empire by
preserving the rights and liberties of its subjects as well as local control to preserve
Protestant religious values.’®® The foreignness of Roman Catholicism arises again in
Haydon’s chapter in Protestantism and National ldentity, which identifies an eighteenth-
century impulse towards state-consolidation and Protestant identity-formation through the
reconstruction of the continent and Roman Catholics in England as ‘alien’ entities: Roman
Catholicism was differentiated from Englishness and its practitioners excluded from English
identity by their political and social dependence on Popery and, by extension, their allegiance
to foreign power.'** Jeremy Black, however, offers an alternative view of anti-Catholicism as
a prime constituting factor of national identity by highlighting the divisions within
Protestantism itself that precluded a single “unifying Protestantism;” for Black, events such
as the Glorious Revolution that are seen as exemplifying that Protestant national identity
required for their eventual success a vigorous campaign of pro-Williamite propaganda that
associated Jacobitism with Catholic tyranny and English Protestantism as tolerant.**
Meanwhile, in Ireland, according to lan McBride, national identity and patriotism
were founded in religion and the polity and thus became Anglo-centric, Anglican, and anti-
Catholic, based on the providential survival of Protestants in Ireland and their uniqueness as
English by descent; from this perspective, Irish Catholics were excluded in cultural terms as

well as due to their belief in the papal deposing power and their inherent threat to Protestant
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civil government.**® John Gibney also explores the implications of faith-based identities in
Ireland through the memory of the Irish uprising of 1641, which was used to justify a variety
of English policies detrimental to the Irish Catholic community.**” While portrayals of 1641
could borrow from broader anti-Catholic tropes, those in Ireland took on a more particularly
Irish dimension founded in the reality of Protestants” minority position and the importance of
confessional allegiance and identity in Ireland after the sixteenth century; for Protestants,
1641 became a “touchstone” for united Irish Protestant identity formed by the reality of
religious motivation in the uprising itself and their status as a threatened population.**®
Accounts of the uprising had polemical value based in their ability to provoke response
rather than in their veracity, and were used to prove both the divine providence of Protestant
survival and the unnatural, disloyal tendencies of the Irish Catholic community that
supported the retention of most Cromwellian land confiscations.”** Brendan Bradshaw
argues that the Protestant ascendancy also had a different reaction in Ireland: the growth of
an inclusive Irish Catholic community united by their rejection of the state religion.'*°
Roman Catholicism was not only a religion in practice but also a confessional or “socio-
political identity” formed through practice and transformed into a Catholic counter-culture
comprising repudiation of the royal supremacy and the beliefs and practices of the
established Church.*** S.J. Connolly emphasizes the complexity of both Protestant and
Catholic national and confessional identities in Ireland, arguing that despite their specific
divisions and socio-political grievances grounded in confession, identities and alliances were
by necessity fluid and subject to change: the reality of life in seventeenth-and eighteenth-
century Ireland required a certain amount of concession to the Roman Catholic majority as
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well as the maintenance of social and kinship ties across the confessional divide.'* The
position of those attempting to straddle this divide of religious and political identity in the
post-Reformation period in England is elucidated by Alexandra Walsham in Church Papists,
which seeks to recover the history of those recusants who, in their attempts to reconcile their
Roman Catholic proclivities with the demands of the Protestant state, became a “diffuse and
amorphous” community of religious non-conformists.*** Walsham argues that in reference to
early modern England it is not helpful to use stark dichotomies of Roman Catholic or
Protestant, given its state of theological and confessional flux, and that ‘church Papists,” who
blurred the boundaries of confessional identity, were a manifestation of this dynamic
context.*** In religious terms, church Papists were quasi-conformist, quasi-non-conformist,
implying “partial [...] alienation from the ecclesiastical establishment” as well as a
conscientious failing associated with superficial religious expression; in a political sense,
church Papists’ “political theology” of partial conformity carried implications of civil
subversion, deception of the monarch, and potential treachery.!*® In this way, church Papists
eluded any sense of singular national or confessional identity, as they were guilty of schism
from a Roman Catholic perspective and guilty of Roman Catholicism and subversion from
an Anglican standpoint.**® Those recusants who chose full nonconformity faced a different
sense of simultaneous belonging and alienation. John Bossy’s work on the Roman Catholic
community in England emphasizes the community’s separation through their choice of
membership and practice within a nonconforming sect and their corresponding rejection of
the “bonds of collective behaviour” and religious practice that would otherwise have united
them with fellow Englishmen.**’ English Catholic identity was defined by its ritual aspects
of separation—namely fasting, abstinence, the celebration of the Mass—which distinguished
the community socially as well as spiritually from its Protestant and church Papist
contemporaries.**® Lisa McClain, too, argues that the Reformation transformed the Roman

Catholic community into a new entity with new religious experiences drawn from its
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medieval and post-Tridentine traditions and a new sense of identity and community defined
by its refusal to integrate into the Anglican community.'*® Gabriel Glickman, however,
provides a revitalized perspective on the Roman Catholic community in England which
claims that recusants, far from being “silent spectators” in the politics of the seventeenth
century, survived polemical and legal assaults on the social, moral, and spiritual implications
of their faith and participated in the wider political debates of the period, including the
questions of legitimacy, identity, political theology, and nationhood experienced by their
contemporaries of all faiths in England and in Europe.®® Recusants, in fact, were not merely
a separate entity at peace with their exile within the nation; rather, the community
experienced a form of “English Catholic Enlightenment” spurred by its experience and
relationship with exile and its desire