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Faustus: Heroic Rebel or Chtistian Sinner?

%FAPTER 1;i‘ Faustus: Heroic Rebel or Christian Sinner?

.

r

Chhristop

r Marlowe's Doctor Faustus has inspired much

critical controwetsy, particularly in the twentieth century.

Part of the reasof it has been the object of so many varied

and opposing interpretations is due to additions and
;evisionsrin the Axtant texts by autho;s other than Marlowe.
These alteratiphs make it difficult to pip'ddwn Marlowe's
original coﬁce tion of Ehe play.l Notwithstanding the _

. \ . N
play's textual corrupthion, critics have offered radically

opposed views on Faustus' character and the-meaning of his
damnatton. /The primary critical divergence is over whether
Marlowe int;nded Faustus to be viewed ag a-trégic hero or as
a sinner:] Foundational for the-critics' interpretation of
“Faustus is their interpretation of the doctrinal framework

in which Faustus operates. Does Marlowe intend us to view

the Christian cosmology in which Faugtus iw damned as

essentially good and just, or as oppressive and suffocating
to man's aspiring nature? Is Fau&tus n arch

1




Faustus: Heroic Rebel or Christian Sinner?

Christian sinner, or a heroic rebel resisting the
limitations of human’ nature?

Following this split, divergence a&ongst critical
opinion arises over the degree to which Faustus’shoﬁld be
held responsible fér his damnation. DQ?S Faustus repeatedly
and freely turn away from God's grace, and thus choose
damnation in 5pitE oﬁ God's proffered salvation? Or is
Faustus merely a victim in a universe where his will is so
bound by original sin that he is not free . to choose
obedience to God unless God has predestined him for
salvation? 1In thé_former interpreta?ion, the critic is left
with the problem of Faustus' éerQibié anguish in the Final
Ascéne, where he seems to be a victim of circumstances that
are out of his contzp}. On the other Hand, it would seem
that if one interprets Faustus as a victim of
predestination, the'ﬁiay_céases £o be tragic, and we must
view Faustus as a human pawn in a Divine game where one is
arbitrarily damned or saved: —F

An early twentieth century advocate of this latter
lnterpretationl}s-ceorge éaﬁtayana, who states:

\Thﬁs excellent Faustus is damned by accident or by
predestination; he is brow-beaten by the devil and
forbidden to repent when he has really repented.
The terror of the conclusion is thereby i
helghtened; we see an essentially good man,
because in a moment of infatuation he has signed
away his soul, _driven against his will to despair

and damnation.

Santayana interprets Faustus as a heroic figure who would
2 .
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have been recognized by Marlowe's audience as "a brjver

rells}

the good things of this life above the sad joys vaguely

brother, a somewhat enviable reprobate who had

promised for the other." 1In Santayana's view, Faustus is a
"martyr" to the Renaissance values of "power, curious
knowledgé, enterpriée, wealth and beauty," and the devil

(représents the trué good in Marlowe's play. Santayana
conc}udes by suggesting that Marlowe and Goethe share an -
.essentially similar attitude toward Faust, but wh;ze Marlowe
was still.bound by his medieval roots, Goethe "glo;ifies the
return from Christianity to paqanism."?

Santayana's view of Faustus as a tragic hero who is
"noble and human but led astfay by ;ome excusable vice or
error,"4 has been developed and modifed by &any scholars
after him: U.M. Ellis-Fermor argues that Faustus is a
tragic heéo, whpse féiling wa%\to ignore the limitations
imposed on man by God and to strive against nature to

perfect himself. In her book Christopher Marlowe,

Ellis-Fermor suggests that Marlowe was torn between dogmatic
Christian "orthodoxy" (she does not distingulsh different
Christian theological traditlions) and pagan 1ndivlduallim
and imagination. . Like Faustus at Wittenberg, Marlowe
"resents and blames... the dry and barren learning which he
rightly perceives has led him somehow astray." Atrﬁhe
beginning of the play, Faustus is at the point of |

- 3
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R

discovering that all the academic disciplines_he“~has pursued
. )

fall short of "that infinity for which he craves.™ Unable
to accept the limitations of the human condition, Faustus
turns to magic as an imaginative source of transcendéﬁce,

"as the means by which h¥s imagination can be like the
imagination of God." Unfortunately, though, Faustus is
deluded in hia expectation of magic, which can only offetr an’
{llusion of idyllic power. He is

propelled onward along the road to damnation by

threats and seductions of the Bad Angel and the

Devils, and by his own sense of despair, until he

is beyond repentance and salvation and has one

fleeting clear glimpse of the delu51on, before

terror overwhelms him.

Again we see Faustus presented as a victim of an inhumane
universe, where his heroic attempt to realize the ideal in
his own life resulted in inevitable tragedy.

Ellis-Fermor attempts to explain _why the play is
explicitly critical of Faustus by arguing that "Marlowe's
thought in this play wavers between submissive acceptance of
a traditional dogmatic system, and a pagan simplicitly of
outlook to which instinct‘and temperament prompt him."®
Because of the "gloomy theology" with which Marlowe was
indoctrinated, his cenclusion is grim. Marlowe concludes
that "The reward of sin is death... 1f we say we have no sin
we deceive ourselves," ‘for sin is death of the spirit, but

it is also inherent in everything man does .’

The inevitahility of man's damnation, which is the
' 4
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conclusion Faustus arrives at when he dlsmlssés divinity, is
| now generailf_ééen by critics to be a.fallacious arqument on
_ Faustus' part. When he éuotes "The wages of sin is death,”
\he leaves out the rest of the versé, "hut the gift of God is
eternal life in Christ Je'sus éur Lord” (Rom 6:23).8
Similarif; when hé quotes "If we say that we have no sin, we
deceive ourselves,'and the truth is not in us," he ignores ——
the following verse, "If wé confess our siné, he is faithful
and just and will forgive us our sins and purify us from all
unrighteousness" (1John 1:8-9)., In drdef to argue, as
Ellis~Fermor does, that Marlowe's conclusion to_the play is
that damnation is inevitable, one must argue that damnation K

. -becomes inevitable for Faustus, despite the'hopeﬁof

—-

salvation offered by Scripture. - . » -

e
-

Charles G. Hasiqton”&ﬁ&”ﬁichafﬁ*ﬂa&uo.both“defghd the

conclusion that/dgmnation was inevitable for Faustus by

arguing that Marlowe uses the Protestant doctrine of
salvation by grace to-:show how Faustus could do nothing on
his own to avpid damnatian. In Christopher Marlowe's Traqic

Vision: A Study in 5§@h§tion, Masinton arques that Faustus'®

Pl

tragedy lies in his éttempt to overcome the human condition:
I

It is the story of the universal misery and
downfall to which man's proud, rebellious, and
ambitious nature inevitably leads him when he
seeks glory and power by rejecting the accepted
limits of normal behavior or viglating
conventional forms:.of morality.

By treating Faustus' £a11*a$;ﬁ dramatization of man's human
‘ S
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condition, Masinton suggests that damnation is the loss of

Faustus' vision of the ideal, which 'has "given his life

meaning and sustained pis conception of himself." He

Eompares Marlowe's conception of damnation withxtheﬁprthpd¢x

—— B
// \

the deprivation of Gbd's presence - but he Sugdests &hat .

Cﬁristian notion of poena damni - suffering,asfguxesult of

LN

Marlowe diverges from Christian doctrine by perceiving_
S

damnation as an lInevitable part of man's condition, and as
-somethfng which oCCurs temporai}y as internal psychological

10 He further érgues that Faustus' indulgence in

shffering.
magic is both an attempt to trénscené.the mortal—state ééd a
reaction og despair to the detefminism in his theological
educétion. He suggests that Faustus' career becomes a . ‘:§§
dramatization of the anxiety of:a Renaissance man, who ha§

}

'1e£t the ordered theology of.meéievalism, but Has not found %
a éoherent world viéw with;which to ;eplace it_ll

Thus, in Masinton's opinion, M;rlowe's world view is
fundamentally deterministic. Man iéldqﬁpimined
"psychologically because his choices are governed by
irresistible.drives and desires ("one's Qill is not

" distinguished from one's fate"), and his plight is tragic.

because he does not forsee the unfortunate consequences of

12

his actions in the beginning. In thé case of Faustus,
predestination is the théoloéical‘pérallel to the
determinism inherent in man's psychological make-up.

6
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.
Masinton argues that the irony of Wittenberg Protestéhtlsm
is that, because man's will is so bound by original sin,
"the only possible route to salvation - through faith - is
blocked because faith itself comes only as a glfF from | °
God.".l3 . .
Richard Wasﬁd differs in emphasis somewhat from

Masinton in his interpretation of Doctor Paustus. He argues

that the Protestant doctrine of original sin is not merely a
theélogical analogue to the psychologiéal Limita}ions of the
huﬁan condition. He suggesté, rather, that Harlowé's
primary concern ig to draJZt%ze the tragic consequencés oé a
Protestant world view within-the context of an ind;vidual
life. In his article "Damnation Protestant Style: Macbeth,
Faustus, aﬁd Christian Traéedx,“ he discusses specifically
the Protestant concept of the sin against the Holy Ghost to
explaih Faqstus' damnation. He quoteé several Protestant
preachers of Marlowe's time Qho suggest that when one
commits a sin against the Holy Ghost, the person is no
longer psychologically capable of repentance.

Over a century earlier, St. Thom@s Agquinas had also
argued that the'siqner cannot will to repent when he has
committed-the‘si; against.the Holy Spirit. -Howeﬁet, Aquinas
also maintained that the slinner is not éxcluded from the
redach of God's giace, because God can pardon the sin just as

: “\

He can cure an incurable ﬁisease.l4 Waswo points out that

7
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the Engiish'frotestant preachers accepfed.the notion that
God's grace can pardoq all siﬁ, but made the posSibility of
God's iatervention more remote by suggesting the individual
must repent before fofgiveness can be given. Thus, the sin
is unforgivable in fact, but not\because Christ is incapable
of fo:giv{ng it. Waswo argues that;when Faustus duotes
Scripﬁure in order to set up the false sylloéism that
damnation is unavOidgble, he commits the sin against the
éoly Ghost'bé cohdemning the Gospels. Ironically, by
lgﬁaring the "good news" of Chriit's mercy, ﬁe determines'
that he wfli not receive tt.l3

All the critics we have examined so far suggest that
Faustus is ngsented as a victim bf-spigitual laws which do
not allow sécond-chances for repentance and salvation. The
last ;wo critics I will look at in this intréductdry chapter
suggest/ﬁhat.ﬂarlowe is at pains to portray Faustus as a '
sinner who chooges to ;eslét Lhe .moral order of the
universe, espite'repeated signs and warningé ;hich should

[y

have led him to repentance and salvation.

In his article "Ma e's Dr. Faustus," James Smith
argues that.many of the chardcters in the pléy - the Angels,
the 0ld Man, Mephlistophilis, Lu , and Helen - should be

‘Interpreted (In late medleval perspective5 as allegorical

aspects of Faustus, ,as well as characters in thefr own
right.l6 He suggests that the Good Angel repr

8
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quectlve order of goodness by which Faustus iIs measured, .
and also Faustus' own potential .for perfection within that -
moral order. (It is worth noting that, in Smltﬁls view,l
Faustus' siq is not his desire to be perfect, but hisadesire
to be self-perfected. Santayana, Ellis-Fermor, and Masintoﬁ
. all argue that it was Faustus; desire for perfection which
led to his damnation.) Smith argues that the moral order 1s
independent of Faustus, and only by cnnforming'to‘it could
Faustus achie;e happiness and peace. But, "if he sacrifices
his own perfection he is tormented by its loss, and in
either case the order is viﬁdicaﬁed."17

Smith ;;gues that the suggegtions of the Good and Bad;

Angels are not arguments to persuade Faustus, s¢ much as”

they aréuocéasiong_for Faustus to choose. The fact that
Faustus continueslto re-affirm his choice against God B
il]usfrates‘the fact that "he has Heither eyes nor ears save
for the immediate advantéges.of having chosen evil."18
: Smith concludes by arguing that Faustus remains in
association with evil of his own free will. In order to
avoid seeing Faustus 55 "hrow-heaten by the devil and
forbidden to repent when he has reallyiiepented,“ as George
Santayana suggests, Smith main%éihs that Lucifer is both the
devil and an aspect of Faustus,."who Is thus agent as well
as vicitlplin'his own torment." ot \<§~
And an interpretation of this kind should always

be made whenever, at flirst sight, it appears that
. 9 .

°
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Faustus' moral freedom is being infringed. It is

not, for example, only Lucifer and Beelzebub who

forbid him to continue the study of "astrologie;"

it is his own evil will, which has already

determined not to embrace the truths teo which

astrology is leading.l - .

Smith's interpretation of Lucifer as a manifestation of
L. ' ; “y
Faustus' evil will is vulnerable to the criticism that it
begs the guestion of whether Marlowe intended to present
 Faustus as morally free or as morally determined. Douglas

Coie's interpretation of Dr. Faustus defends more fully thé

claim that Marlowe is at pains to present Faustus' will as

\

morally free. 1In his book -Suffering and Evil in the Plays

of Chrisktopher Marlowe, que'suggests that the central irony
qf‘the play is that Fau;tué brings about the condition of
separation.fzom God by rebeatedly choosing against Him, "and
the punishment of the damned soul is to remain eternallf in
tﬂe state he has deliberately phosen."zo The importantv
difference between Cole's and Waswo's perceptions of the

_ process of damnation is that Waswo sees the sinner as
spiritually bound by the conseguences o{ a single sin,
whereas Cole sees damnation as something the sinnet creates

"

through deliberate and repeated choices over a lifetime.

Cole defends his interpretaﬁion of Dr. Faustus by examining
in detall Marlowe's debt to the dramatic. traditions of the.
eariler Middle Ages. .He looks closely at the theclogical
attitudes towaxd'evil; éin, and redemptlog in-the medieval

-~
cycl%Ldramas and the morality plays, and he demonstrates how
10 T
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Marlowe draws upon these traditions in his presentation of
Faustus' suffering and damnation. He alsolcompares

Marlowe's play to the English Faust Bogk, Marlowe's primary

source for the Faust legend, in order to pinpoint Marlowe's
original contributions to the character of Faustus. 21
Cole points out that the Good and Bad Angels are

Marlowe's invention, and he suggests that their presencelfn

"the play serves to reinforce the idea that Faustus' choice

is his own. ’Like Smith, Cole éuggests that their function
is not to persuade Faustus by argument, but to present true
and false alternatives bétween hhich‘he must choose, 22
Mephistophilis' warning to Faustus ;bout the naéure of Hell,
and his admonition that Fgustus "leave these frivolous

demandes,/ Which strike a terror to my fainting
soul"(11.306-07), are also completely original with Mar lowe,
and they serve to reinforce Faustug' myopia and his

responsibility for his own fall.23 cole also poeints out

_that Marlowe diverdes from the English Faust Book by having

- Faustus suggest, without fear, the diabolic contract for his

soul. Furthermore, Marlowe enhances the essentially lronic
qé%lity of Faﬁstus' choice by havbng him invert the language
of CHristian worship when he commits himself to the De\{il.z4
' cole suggests that more than orice in the play Faustus -
moves toward-repéntance, but does not get beyond convict{on

of sin. His only thorough repentance is given to Lucifer.?2?

11
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Cole notes t®at in the English Faust Book -Mephistophilis

+

"demands. a renawal of the contract from Faustus, but Marlowe

has Faustus offer it Ereely.26

Readers will recall that at
the end of the play Faustus has a strikind’vision of
redemption. Cole notes that Faustus repeats the péttern of
incomplete repentance, but his final prayer is agaln to
Lucifer, and
as soon as Faustus re-directs his attention to
Lucifer, the vision of redemption vanishes and is
replaced by a vision ot the wrath of Ggq... where
mercy is rejected, justice takes over.<’

The emphasis in Cole's interprefatibn of Dr. Faustus is thus

on Faustus"zesponsibility in resisting the redemptive moral
order of the universe.

"It is clear when one compares the réadings oﬁ.Cole and
Smith to those of Waswo, Masinton, Santayana and
Ellls-Fermor, that critics have been attribu£1ng very
different theological presuppositions to the play -
presuppositions which run the whole spectrum from
theoloéifi}/and péychological determinism to voluntarism. -
Evidéntly, choices among these various positions along the
spectrum have each a decisive impact on readings of the play
as a Renaissance tragedy. In this thesis, I want to
_gsimine what 1 take to be Marlowe's indebtedness to both
médlfval theology and Protestant theology contemporary to
him, in order Eo suggest some of the theolggical tensions.

that lie behind the difficulty of Interpreting Faustus'
12 -~
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culpabllity in his damnation.
In my second chapter I willlgstablish some of the
fundamental differences between popﬁiar medieval doctrine on

-

sin, free-will and salvation, and the doctrines later taught
by the Reformation theold¢gians. To do this I will use the
téachLQgs of St. AugqustAne, St. Bonaventuge, and St. Thomas
}quinas as representative of medieval theoclogy, and the'
teachiﬁgs of William Tyndale and Martin Luthef as
represehﬁative'of Reformation theology.

In my third and fourth chapters I will demonstrate
Marlowe's indebtedne§s to the medieval morality play and
saint's play traditions, and show how the medieval theolpgy

which informs these dramatic styles also forms the doctrinal

foundation for Doctor Faustus. .The influence of the

morality play tradition has been thoroughly examined by

Robert Potter in The English Morality Tradition and David

Bevington in From Mankind to Marlowe, as well ds Cole in

Suffeginq_ahd Evil in the Plays of Christopher Marlowe.

-However, besides the morality play tradition, Doctor Faustus

also contains impdrtant structural and thematic parallels

with the English sain$s' plays The Conversion of St. Paul

-'and The Play of Mary Magqdalene. As far as 1 know, no

‘critical research has yet been done on the influence of the
English saints' plays on QQQLQL_Eiﬂﬁﬁﬂi-ZB
In my concluding chapter, I will‘azgue that Marlowe

13
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f‘“\\ :
"presenkts Faustus as an arch-Protestant sinner, who wilfully

»

abuses the Lutheran doctrines of election and predestination
in order to convince himself that he is outside the pale of
God's saving grace, and therefore "free" to pursue his

worldly ambitions without further anxiety over his spiritual

destiny. However, by establishing Doctor Faustus within the
context of medieval drama, Marlowe dramatically constructs a
cosmology in which Faustus Iis given the necessary grace for
repentance. Thus, farlfrom being liberated of |
"other-worldly" concerns, Faustus finds himself having to
réééatedly deny the possibility of God's forgiveness in .
prdér.to maintain his commitment to necromancy. 'By‘the ené
of the play, when he is fully convinced of the.reality of
hell and desires to escape damnation, he finds that his wiil
ls so boﬁnd by sin and demonic possession that, ironically,
he is no longer capable of receiving the grace which he now

deslres.

14
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CHAPTER 2: Theological Backgrounds To Doctor Faustus

Marlowe's England was/a place of‘poiitital and
theo{;gical tension between the difkering factions of
Christianity. Elizabeth's State Church essentially was é
political compromise, made with the intention of alieﬁating
as few as possible-of her subjects.in both. the Romav,

Catholic and Protestant extremes.l “‘The court reformers who

% .
wrote the settlement of 1559 had proceeded on the assumption

. 5
that the Church of Rome was basitally a true Church, and

that by eliminating its errors and superstitions, England
could recover the pure religion that was énﬁcticed in the
early ;&ddle Ages.2 The Presbhyterians, howeher, contended
that the entire structure of the Roman Church was erroneonus,
and that it was necessary to feturn to the very earliesl
Biblical models of the Churc .3 The notion of univeréar
priesthood, originé;ing with Luther, was used by
Presbyterians in England to denounce -Lthe authority of the
Bishops and the authority of Elizabeth herself as hedd.of

»

15 . —
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the Church.? 1In England, at a time when religious
uniformity was highly desired for polltical stability, the
Reformation clatim that .the Church should be a voluntary

\/association of beliqvers was pg;ceivsd by non-Lutheran and
non-Calvinist divines as-daﬁgerous both to the ;uthority of
the Church a;d to the coﬁtinqity of the Christian community
iq general.5 "

The voluntarist model of the Church; which was éévanced.
by reform thinkers,.reflected a very different theological
perspective on the human condition than that of medievaf
theology. The Cathélic model of the Church - in wbiéh one's

.memﬁézship, like one's cillizenship, was assumed at birth -
allowed for a fairly optimistié view of human nature. While

-all members fell séort of the Church's moral ideals, the
inclusiveness of the Church's structure‘meant thaé; /f\\
individuals could feel confident of their salvation by_,/
virtue of their participation in the Churcﬁ's sacraments.
Thus, the Church challenged its members to grow in sanctity,
nét only for fear of damnatioh, but also out of love of God.

The_voluntarist model of the Church, however, impiied
‘that the Church had no mediating role in man's salvation,
and that the individgallwas dependent sclely upén the
stlrrlﬁgs of his own conscience to evaluate his spiritual
condition, Not surprisingly, the theology of the
Beformétion tended-to emphaslze persénai sin &nd Qﬁﬁ
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unworthliness, and take a pessimistic view of the human
t:condition. Because the issue of personal salvation was made
eminentiy important, the theblogy of tthReformatioh was
concérné& primarily with man's justificggion béfore God: his.
status of election or damnation.
‘The pessimistic attitude of Reformation theologians

. - s
toward the human condition, and their consequent emphasis on

psychological introspectio for thg purpose of

spiritual growth, b imaxily for the purpose of

evaluating cone's status of justification before God), were
' ~

distasteful to Anglican and Catholic imaginations.
Shakespeare's character Hamlet is a notable example of a
Wittenberg scholar whose pessimistic view of humanity .

o ‘cﬁptrlbuted significantly to his tragedy. While we'hav{:r)%

litt1€ direct knowledge of Marlowe's personal beliefs, it isé_ﬂ
safe to assume that as a Cambridge thqg%ﬁq%ﬁgf'stadentrhx,- \\\\
Marlowe would have been very sensitive to the theologlcal -
tensions-of his time. These tensiohs-haye impbrtant

implications for understandipg the tragedy of Doctor

Faustus, who was a Wittenberg Divine énd the creation of an

, "Anglican thﬁ%logy student.
i As necessary background for appreclating the

theological implications of Faustus' tragedy, I have
selected a few texts of the most prominent theologians whom
both Marlowe and Faustus would have studied. This survey

17
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cannot, of ‘course, do Jjustice to the theological complexity
of the works of these great wrifers, but it can establish
some generalizations about medieval and reformation theology
vseful for interpretind Marlowe's play. ' As representative
of medieval theological attitudes toqud—the human
condition, sin, and the nature of man's relationship to God,
I have selected texts from St. Augustine, St. Thomas -
Aguinas, St. Bonaventure, and Boethius. As representative
of the Reformationist perspective I have selected Luther,
because of his association with Wittenberg, and William
‘Tynddle, because he was one of the most prominent and
controversial English Protestant writers in the sixteenth
centdry.6
St. Augustine's belief that human nature, though
} - -
tainted by original sin, is still imprinted with the image
of God, 'typifies the early medieval attitude, toward the
human condition. Augustine argues that the Imago Dei is
manifest in man through man's instinctive desire to seek God
and worship him as man's Divine Source:
Man is one of your creatures, Lord, and
his instinct is to praise you. He bears
about him the mark of death, the sign of
his own sin, to remind him that you
thwart the proud. But still, since he -
is part of your creation, he wishes to
praise you. 'The thought of you stirs
him so deeply that he cannot be content
unless he praises you, because you made
us for yourself and our heazts‘gind no

peace until they rest with you.

18
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Howevér, as a conseguence of the Fall, man easily
misinterprets his longing for God as a longing for Ehe good -

things God has created.® Because man's condition is one of

*

separation_from his Source, he has the tendencylto percelve
all desirahle things in separation from their Source. This
tendency is the fundaméntai>Eharacteristic of sin: to enjoy
the.goodness of‘creatéd thindgs as an end in itéelf ralher
than to use the created world as a means of enjoying God:

For we enjoy the things that we know

. /yher the will rests by rejeoicing in them
for their own sake; but we use things by
referring them to something else which
we are to enjoy. Neither is the life of
man vicious ner culpable in any other
way than in enjoying things badly and in
using them badly.?

L In The Consolation of'Philosnphv, the medieval

‘ ph!losopher Boethlus argues sxmllarly that God is ti; only
fulflllment of man's des§re for happiness Strongly
-influenced by neo-Platonism, BOEthon contends that the good
thlngs which man desires in life are imperfect rpflect:onq
of the One Good for which man's immortal soul longs. God is .
*full of the highést and most perfect good... therefore it
follows that true happiness has its dwelling in the most

‘high God‘."i'U 'ﬁhi;e Boethius argues that human réason is
sufficient to attain this perféct happiness; Auguétlne
integrates the Biblical notion of man's falleness witbgthe

. .

Platonic concept of perfection as man's Good, Ehrough the

Christian doctrine of thé incarnation and atonement:
19 -
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We would not be able to [achieve :
“-perfection] except that Wisdom Himself
saw fit to make Himself congruous with '
such infirmity as ours and to set an
example of living for us not ctherwise
than as a man, since we ourselves are
men.... Although He is our native
country, He m??e himself alsc the Way to
that- country. : )

\;n the later Middle Ages, it is especiglly in
Franciscan spir}tua}ity that Ghrist's Incarnation was
g]qfifiéd as God's fullest possible response to the human
"condition. Because God identified himseélf with man in his
humble, fallen gtéte, all of creation is to be glorified in
turn through its identification with God.!2 This intimate
connection between creature gnd Creator is reflected in.thé'
Franciscan emphasis upon knowing God through study of his
creation. Augdstine suggestoed that it 1s through visible
réalit%’that man can come to know invisible truth; with the
" help of Divine Tllumination. St. Bénaventure; the great
Franciscan-philosopher, identifies even mere closely a
. knowledge of visible reality with gnowledge of invisible
truth in his doctrine of 1ight.. Borrowing from the éritish

scientist JRobert Grosseteste, Bonaventure suggests that

light is the universal principle of energy and activity,

‘\—; -

permeating the material world. Light in it;\BMrity is God’ .

Himself, and the light we experience sensually is a mirror
of the pure light which is invisible to the senses: "light °
In the created universe is a particlipatien in God's

20
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Light.“13 Thus, the sensual beauty_we enjoy in a tree or 1
“flower through'the light of the sﬁn'isufully analagous with
the beauty cof God which we arertoféﬁﬁog with our spiritual -
senses as Lt is revealed to usltﬁéougﬁ Hfs.LiQh;. Pef[ect‘

»
union between the material wo

r}hAénﬁ‘Coé is achieved in the
‘Incarnation of Ch}ist,'where God's pure Liéﬁt iﬁfofms:and
.élorifies human flgsh-and takes upon itself humannnatgre.

ﬁoﬁh St. Bonaventu and St. Augdégfne sque;t that the
world can be a,yaluabJZFZLhoof for man's spiritual growth if
it is usea corrsctly. while Augustine doeé emphasize the

danger of énjoying material goods, he shares with

Bogg;gbﬁure an optimistic view of man's ability to recognize

%gd resist sin through the exercise of reasgn. St.
B;navénture suggests that man's.appetites can be regulated
éither by £xe€ will oL by."synteresis." SYnteresis is. "the
inétinctive.inclination'dﬁ the affective n§ture of man
towards moral good and away fram moral évil."}q This
Itendency toward moral good is.irrevocahly set:towards its
final end of be;titude, since it is ;hrough the embraciqq of
moral good that min will finally be led to the posseséiun of
beatitude; ‘df 6ourse, this inclination in man'"God-wazd"
has been affected by thé Fall and must be rédeemgﬂ thtough’
God's grace, Even so, Bonaventure sees it as a natural

tendency in human nature.-

St. Thomas Aquinés, a contemporary of St. Bonaventure,

. -

21
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also holds a basically optimistic view 0of the human
condition. Aquinas suggests that man has a natudral

receppiveﬂgss for God's grace:

N .
As daylight from the sun is diffused
into the room, so the light of grace is
infused into the soul by God. Although
grace is beyond the nature of the soul,
there is, nevertheless, in every
rational creature the readiness to
receive grace, and from grace the vigour
te act accordingly.

Although the Fall has faintgd man with an unavoidable

propensity for sin, Aguinas views man's falleness as a

%}:ange in his degree of dependence on God, and not as a

ntamination of his whole being.

Bonaventure identifies original sin as man's "ignorance
in his mind and unruly -passions in his flesh.n16 Aq{}nas
suggests that original sin is found in the disfunctioning of

‘the will/and the "disobedience" of man's lower faculties:
In the case of original sin, the human
will, which is the moving principle in
human acts, is deprived of original
justice, which the 'lower powers are
prone to waste themselves - we may term
this their concupiscience. ‘
Consequently, the formal element in
original sin is the lack of original
Justice, the material element is-
concupiscience... it estranges us
Gpd and commits us to the world.1l7 d

Lack of original justice in the will does n¢t mean that
man's will is itself corrupt, but that it has a tendency to *°

choose wrongly:

The cause of the initial sin is not an

[ i 22 .
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evil, but a good, namely the will, not
joined to anolher good, namely the rule
of .reason and divine law, °-

Reason is the one faculty in man unaffected by the
Fall, fffpmthe spark of reason cannot be exfinguished 50
long as the light of mind remainsj and sin can never make
away with the mind."1? The light of reason is what Aquinas
describes as “naturél law," by which man intuitively knows

at to pursue and what to avoid. However, man's f[lesh

became rebellious because of the Fall,, causing his

concupiscience to urge him to the contrary oi'reason.go Both.

Bonaventure aﬁa Aguinas argue that man can control his
concupiscible urges when he is In a state of 'grace..
Bonaventure suggésts that the intellect provides the will

with the necessary freedom to resist immorality.21' Aguinas

distinguishes further between the roles:of.gzace and free
~will by suggesting that although man is capablelof moral
rectitude to a’great extent when he,is‘in rélationghip‘With'
God, he cannot maintain perfect moral purity'But'must trust
in God's willingness to forgivey : lf'

I1f you say that soméghe can persevere to
‘the end of his life free from grave
sin... it is tantamount to saying that
someone can put himself in a state into
which sln cannot enter, render himself
impeccable. This is not within our
power of freewill; our effective ability
does not go so far as to execute thls
ffﬁtention. We cannot command-our £inal

perssgezance, but must ask it from
Geoed.

23
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It is in regard to man's natural sinfulness, his
capaclity for good, and his xole in determining his own - | #////
éalvation, that the Reformation theologians notably differ

from the medieval philosophers, who were their predeéessors_/’”

‘as gthdfities on these questions. Two theoleogiansg who may

Serve as rep:eéentative of Refogmation thought are Martin
lLuther, the chief figure associated with Faustus' ’
Wittenburg, and William Tyndale, perhaps the most outspoken
and controversial Protestant dissenter of Marlowe's day.
Although medieval theologians affirmed that the

separation from édd incurred through the Fall was such that
man's salvation - his reconciliation to God in eternal life
- would have beeh impossible except for Christ's gracious
sacrifice, we find in Tyndale's and Luther's teaching a
particular emphasis on man's unworthiness to be saved.
Ty;dale suggestgﬁ}hat "we are heirs to the vengeance of God
by birth and from our very cqnception," and "we have our ——
[ellowshlp gith the‘damned devils under the rule of Satan
while we are in our mother's womb . " %3 Tyndale's emphasis
upon the sinfulness of manfs‘;atural condition leads him to
argque that ouf wills ;fe'absolutely bound to sin. Unlike
Bonaventure, Tyndale suggests thgt there remains in man no
natural 1ncllnaflon_tpward God:

Ouf'williis locked and knit faster unto

the will of the devil, than could an

hundred thousand chains bind a man unto

a post. Unto the devil's will consent
24
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we with all our hearts, with all our
minds, with all our might, gower,
strength, will, and lusts.
[ V=N
It follows from his belief that man's wilkl is inclined

absolutely toward evil, that man is incapable of doing

anything good from his own nature.” Unlike ‘Aquinas, who

argued that we were still able to perfofm good acts, Tyndale;

claims that man must first receive a type of supeﬂnatuzal
goodne*‘ before he‘gqn do any good work .25

Martin Luther also aggues that the natural human

WY

condition is unworthy ofrsalvation, 5ugggst1ng that we mﬁst

first be entirely stripped of our human nature Lhrough

£, 26

humility and emptying. of sel in order to receive the

"naked mercy of God who will reckon us righteous."27
Although Bonaventure and Aquinas.agree that we are made

rlghteous only through God's mercy, they dlEfLI from Luther

-"

y suggesting thdt man's falleness is confined to his unruly
111 and concupiscient passions. Luther contends:

It is not only a lack of a .certain

guality in the will, nor even only a

lack of light in the mind cor of power in

the memory, but particularly it is a

total lack. of uprightness and of the

power of all the faculties both of body .
and soul and of the whole inner and

outer man. -On top of all this, it is a
propensity toward evil. It iIs a pausea

toward the good, a loathing of light and

wisdom, and a delight in error ang
——nn ¥

darkness, a £light from and an

abomination of all good works, a pursuit:
of evil. (italics added)

We can see from this passage that Luther perceives
25




1

Theological Backgqrounds to Doctor Faustus

man's fallen condition to be far more serious in iPs
impllcétions than an f the earlier theologians we ﬁave
looked at. His belief that man's will is fuhdamentally
inclined toward evifl is in direct opposition to
Bonaventure's notion of synteresis, ahd he argues:

For they say that since the will has . ‘
this synteresis, "it is inclined, ' '
albeit weakly, "toward the good."” And’

this minute motion toward God (which man

can perform by nature) they imagine to
be an act of loving God abdve all

things! But take a good look at man,
entirely filled with evil lusts _

(notwithstanding that minute motionp.
The Law commands him to be empty, so

that_he may be taken completely into
- God . 23

Luther identifies all aspects of human nature with'the
flesh, suggesting thaE "if we were truly untainted with sinf
our souls would leave our flesh and fly to God."30 1n
contradistinction to Aquinas, Luthe; claims that because the
Fall has affected everi aspect of human naturé} even reason
is part of the Elesh,31 and theréfore not a reliable

interpreter of our experience of the external world. He
suggests that

the spiritual man, although he is
present in all things with his senses,
yet in his heart he is entirely
withdrawn from these things and dead to
all™wf them. This comes about when a
man comes to hate all things of this
life from the very marrow of his bones,
-indeed, when he detests all the things
which go on in this life and yet endures
them with patience and even with joy and
glories in the fact that he is like a

: 26
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< deaa body.32
We recall that along with Bonaventure's emphasis on the
goodness 6f création and its value for revealing God to the
human imagin;tion, he also éuggested'that ﬁan's sensual and
aesthetic delight in natural things is an icon for the
spiritual delight he can experience in God. Augqustine too,

although more suspicious of delight in material things,

emphasized the joby that is part of man's relationship with

N\

God: "For these éarthly things, too, cdﬂ g}ve joy, %hough’
not such’ joy as my God, who made them all, can give."33
Luther, however, suggests that man is incapable of
experiencing any foretaste df the.beatific vision ln thiz
life, becauge pure love of God is free from any pleasurable
benefitgto his fallen Eacultres;

It is called YGod's love" because by It -
we love God alone where nothing is

Vvisible, nothing experiential, either
inwardly or outwardly, in wkich we can

trust or which is to be loved or feared;

but it is carried away beyond all things

.into the invisible God, who cannot be

that is, into the midst
knowing what it loves, ing what
it does not love, and desiring only ‘that

sick with love" (Song/of Sol. 2:5), that
is, I 'do not want what I _have and I do
not have what I do want. '

A further consequence of/Luther's distrust of human

- -

nature is his belief that even man's sinful condition must
be accépted by faith, "for man of himself could not know .

27
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that he s unrighteous#and sinful unless God comes into him
and reveals it to him."3% 1In response to St. John's comment
"{if we say we have not sinned we make God a liar" (1John

1:10), Luther argues:

Even if we do not recognize any sin in
ourselves, it is still necessary to -
believe that we are sinners.., For just
as through faith the rightecﬁé ess of
God lives in us, so through_faith we
must -bélieve that we are /sinners, "¥5r it
is not manifest to us, jindeed, we often
do not seem to ourselv to be aware of
the fact.?3

In the extremity of his eﬁphasis on éersistent'human
sinfulness, Luther goes on to suggest that to believe one is
a sinner requires more thén intellectuél assent te the
docfrine of original ;in: "But:when you have confessed with
your mouth that you are such a person, then you must also
earnestly feel the same way about yourself in youi heart,
and you must conduct yourself in this manner in every act

"3T  Luther here suggests that a

and in your.entire life.
t;ue attitude.of repentance requires one to engender a
profound sense of self-distrust. By doing 56,'the sinner
‘learns to believe his own unworthiness and experience his
profound need for Christ's righteousness.’ ’

_ Of course,‘for both Tyndale ;nd Luther - indeed for all
theclogians of the Refofmation perxiod - the-srngle'most
important doctrife which informs their theology is that of
salvation by faith. Luther ghggests tﬁaf the only way a

28
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IS

Christian can have any kind of assurance about the status of
his salvation is 1f he persistently searches himself for

unconfessed sin, and never grows complacent about his need

-for God's mercy,

For we are not called to ease, but to a .
struggle against our passions, which A Q .
would not be without guilt (for they. are
really sins and truly damnable) if the
mercy of God did -not refrain from
imputing them to 'us. But only to those

- who manfully struggle and fight against
their faults, invoking the grace of God, Y
does God not impute sin.- b

When a man ceases to be fearful and anxious about his -t

»

sinfulness, God's imputation returns, for as soon as God's

- mercy .is presumed upon, He withdraws it.39

Likewise, Tyndale argues that we are justified by God
when we acknowledge our slnfulnéss. It Is interesélng tb
note that, in the Eollowiﬁg passage, %yndale's'use of the
word "knowledge" implies that he equates‘sélf—knowledge ylth
the knowledée of bersonal sinfulness: |

Another confession is there which goeth
before fayth and accompanyeth
.~ repentaunce. for who so ever repenteth
doeth knowlege his synnes in his herte.
And o soever doeth knowlege his sinnes
recebveth forgivenes {as saith John in
rof his fyrst Pistle) Y we
ynnes he is faythfull and
orgeve vs oure sinnes. and to
s from all vnrighteousnes/ that

ause he hath promised/ he must
is truethes sake doo it. This

confession is necessayre all oure lyves
longe/ as is repentaunce... for we all, <
wayes repente and all wayes kriowleage or
confesse our synnes vnto god/ and yet’

: 29 .
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dispeare not: but remembre that we are
washed in Christes bloude.

that man must persevere in a'11£e~1ong attitude of

contrition,.

Although Tyndale accords with Luther in his suggestion

it is clear from this passage that Tyndale is

considerably less concerned that he remain anxious and

fearful about God's mercy. 1In the following passage

suggests even more egplicitly that God's promise of

forgiveness should be experienced as Good News:

Because we are iustified thorow faythf
we are at peace with "‘god thorowe oure
lorde Jesus Christe/ that is/ because
that God/ which can not lye/ hath
promysed and swornepto be mercyfull vnto
vs and to forgeve vs for Christes sake
we beleve anq are at peace in our
consciences.

L

Tyndale

It is clear that both Luther's and Tyndale's theplogies

of sin emphasize man's passivity in relationship to God.

" Because they believe man's will is turned absolutely away

from God and toward evil, they also believe that his

N
in no way free to choose God. Tyndale writes:

-—

Because free will was lost with the Fall,

Now when we saye/ every man hath his fre
will/ to doo what him lusteth I saye
verely that men doo what they lust. Nor
with stondynge to folow lustes is not
fredome, but captivite and bondage. T¢-
God open any mans wittes to make hym
feali in his herte/ that lustes and
appetites are damnable/ and geve him

r to hate and resiste them/ then is

“he fre even with the fredome where with

Christe maketh fre/ and hath power to -
doo the will of God.4%%2

30
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freedom as a.gift from God. Tyndale's and Luther's emphasis
on God's omnipotence and righteousness, and man's

helplessness in his fallen state, is compatible with the
il .- "
controversial doctrine of predestination. But before we

consider certain implications of Luther's arguments for
predestinatiogn, it is helpful to reflect on Aquinas’
theological reconciliation between man's free will and God's

omnipotence.

We recall that Aquinas does in fact affirm that haﬁ has
the f;éedom to Eurn to God in repentance, or Lo resist Goll's
grace and remain in a state of sin. He suggests that G;d's
meicy always remains évailablefto man right until. the time

of death:
‘ -&
Divine justice does not treat men who
still have their course to run as though
they had finished. Only when thelr life
is over can human beings remain fast in
evil: unalterableness and dmmobility
mark the end of a process. All our
present life is a condition of flux. We
are always travelling andynever in a.
position of having arrived our
thorough restlessness bears[this out.... ’
That we should stick in our-¥sins is
certainly not to be expected from the
way Divine Providence works in the o
world.? v '

In this passage we see that Aquinas views earthly life as a
process in which the individual elther moves toward God or
away from Him, and Aquinas suggests that God intends that
all men shoulds»move toward Him.

Aéuinas affirms éxpllcit}glthat God's grace is

bt 3]
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avallable to/all men,. and that fhe_power'ofrresisting God's‘
grace lies ié the human will:

Rational natures are poised between two
1ternatives. God moves the human
spirit to good; nevertheless it could
resist. It is God's doing, then, that -
man prepares himself to receive grace.
If he lacks faith then the cause of the
fallure lies in hlm, not God.

To obstruct or not to obstruct the
entrance of divine grace, this lies in
the power of man's own.free will; if he
does so, then he is not unjustly blamed.
. God for his part is ready to give grace
to-all.... Those only are deprived of
grace who of themselves .offer

hinderances to it. The sun shines on
the whole world, nobody could see but L
for its light; Lf somebody blunders into
somethlng unseeing because he keeps his
eyes s?ut he has only h;mself to ‘
blame.
These two passages reconcile the'doctrine of justification
- R
by grace with the notion of human free will by suggesting
that man's free will is lihited to a negative power of
resisting God., Man cannot choose God, but God has chosen
man - all men .- and yet men are free to refuse Him. The
analogf of the sun's lightuto God's grace is particularly
apt, because it is through the Son's singuiar act of grace
that all men come to be reconciled with God.
However, the notion that God's grace is offered
universally is problematlc, because it seems” to detract from
God's omnipotence. If God desires all men to be saved, how

can it be that many in fact are not saved? Can men resist
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God's will? Aguinas attempts to resolve this pmobleﬁ by
distinguishing between God's will and God's wish. Although
Qit is God's general wish that all men be saved, for any

individual He may g}%f/fhat he be damned if he refuses the

46

graée offered him. Thus, damnation is not merely a

consequence of man's choice to resist God, "it is a positive

reflection of God's will for that individual.

Luther and Tyndale, however, are not satisfiedrfhat

\

such a resolution accords God enough power. Luther dyaws
H .

upon Scriputure and human experience to argue that GJB\

p———
L

~

elects certain ;;dTCTEEéls td\ialvation and refuses others.
He cites Ishméél and Esau as }ﬁo examples of indiqldhqls who
were not chos@n by God//:;zkéor‘any persdﬁal fault of the}r
own, but for Guod's owﬁ‘purposes. Lpther-also arques that
God imposes uéon His;%aints many evils, but he does«ﬁﬁf/qoég
them. FQrthermore, Hes permits many people to live good |
lives and yet nét be géved, and others who ieaq ylcked lives'
are suddénly éonvéited and saved.?? To the rejoinder that
Ged is unfai; if. he hardens the hearts of certain.
individuals.so that they cannot repent and be saved, Luther

replies:

We are all of necesslity in sin and
damnation... those whom God hardens are
those to whom He gives voluntarily to ~
will to be and remain in sin and to love
iniguity. Such people are necessarlily
in'sin by the neciisity of immutability,
but not by force. .

33
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In other words, because man does not have any c}aim'upbn
God's grace, God is in no way unjust for refusing it to

b
those he has not elected. Their consequent remaining in sin

. - : . ‘f oo
is not imposed upon them by God, but part of their natural

condition.

In the end, however, KfGther arques that because God is
God, and His Will is righteousness itself, wé are'in QP
1 ] .
pusition to suyggest that Ged-is unfair: +
~* _For the fact is that there neither is -
nor can be any, other reason for His
righteousness than His Will. So why
should man murmur that. God does not act
according to the Law, since this is
impossible? Futthermore, since His will
‘is the highest good, why are we not glad
~and willing and eager to see it bﬁ done,
since it cannot possibly be evil? 9

‘Tyndale puts forward the same'argument, that man is not in a-
position to comprehend the-decisions and actions of God:

And why God giveth it not every man, I
can give no reckoning of his judgements.
But well I wot, I never deserved it, nor
prepared myself unto it; but ran another
way clean contrary in my blindness, and
sought not that way; but he sought me,
and found me out, and showed it me, and
therewith drew me to him. :

Luther's and Tyndale's belief, thit man 1:\@5 fallen
condition has not fetained any of the natural ;anctity he
ﬂad as God's creaturq,before the'Fall, informs thelr
teéching about mqn's zefationship to God and to the world.

We saw in the teaching of Augustine, Bonaventure, andg

Aguinas that their perception of the influence of oriqinal
. 34
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-

sin in man was baltanced by their belief that he was created

as .the Imago Déi; For Tyndalé, the image of God is ;edéeméd-
in man when he takes on Christ's nature' through baptlsm In
the Holy Spirit. Lﬁther, however, gtzesses séfpnqu the:
ongoing influence of original sinf§£:ing man's earthly life.
. Luther's pessimism abdut the human condition also leads
him to distrust .any mystichl experience of God. Luther'
%tfesses that God's self-revelation is fulfilled in his
Word,. and man'can on1§ grow in knowledge of God through
Scrlpfﬁre._ Consequently, Luther is not sympathetic .to st.
; Bonaventure;s incarnational theology, which sgggcsté that
God‘revéals Himself in His ¢reatu:es. For Luther, beéapse
all of creafion i; falleh, and particularly‘pecause mam
canndt trust his ability ﬁé interpret fhe yorid qorrectiy,'

-

all aspects of his earthiy life must be rejected as

hinderances to a éure faith in6ed's Scriptural promlses.

Bé%ause thé]wérld is antitheti;al to , it is only when
_man suffershgklp lation that his worldly experienge is an
asset to~spirituatgrowth. _

Finally, Luther's.and Tyndale's eﬁphaii; on man's -
unworthiness to be loved by God,informs their belief in

Dlv&ne election and predestination. Man in his fallen
condition has no claim upoﬁ God's-gra?e, and Lherefore.pod
is in np way culpable if He prgmotes one lndividual ahd not.
’ another .~ Luther further suggest that it is only.man's

1
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egocentricity which causes him to pérceive God's eléqtion as
unjust. TIf his heart was set fully on God, he would see
that anything He ;ills is good, because God's will is
Righteousness itself.

In the followihg chapter we will reflect ;n certain
evident ways in which medieval theology directly influenced
both the nature and function of.medieval drama. In Doctor
Faugtus, Marlowe's use of medievai dramatic fraditions serve
to contextualize tHe play witﬂin'the medieval theological
belief systems we have examined. The ambiguities critics

haﬁe-perceived concerning the possibility of Faustus's

repentance are the resulf of tension between the medigval
Lheolog;cal_struature_which ;Eplic}tly iﬁ{orms the play and
the Lutheran theoioqy which informs Faustus' peliefs\ébout
himself and/God. Faustus' tragedy is presentedlby Marlowe

as a conséquence of his theological training at Wittenﬁerg

and as a result of his perseverance in personal sin.

Lo



Faustus and the Morality Play

CHAPTER.3: Doctor Faustus and. the Morality Play Traditian

-
1

Although Marlowe trained as a theologian in

controversial times, and although his dramatic subject in

Doctor Faustus is a controversial theologian, it is
essential that we beér in mind that Mariowe's own text is.a
theatrical document - an imperfectly reconstructed script
for what may be the gréatest bridge play between the
dramatic traditions of the Middle Ages and those of the

Renaissance. Its positipn bridging these two dramatic

traditions parallels itg position with respect to the. two.
theologlcai traditions already discussed. For thig‘reason,

it seems most appropriate to begin an analysis of Doctor

Faustus as a dramatic work by reflecting on its rel

to what has usually been viewed as the most prominent

of dramatic tradition from the recent past,.the morall

-1
- play. . -

The morality play is a relatively late development in -

//g;§ieval drama, and it is the one dramatic ‘genre which

4
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"Faustus-and the Morality Play

provides a direct link between medieval theatre and the

#

Renaissance plays of- Shakespeare and Marlowe.l Between the.
mid-fifteenth and late-sixteenth ce;;uries, it underwent
several cﬁanges. The generalized mankind figure of the

early moralities.became a particular character from history

or legend, and the plot became increasingly focused upon the
woridly prosperity of tﬁé he:d, rather than upoh the hero's
spiritual condition. More importantly’$ the outcome(%i the

plot shlfted from the spiritual salvation of the manklnd '
figure, to the loss of material prosperity and tragic death

2

of the hero in the later plays. Because Faustus is a

particulai legendary hero, and because the outcome of the

play is tragic, Dector Faustus w0ulé seem ;o follow

immediately from the laﬁer mérality plays. Nevertheless,

the focus of the plot upon Faustus' spiritual deterioration

and the.on—going possibility of his repentence and . ) ‘_J?
salvation, suggest that ﬁiflowe is drawing more airectly

upon the traditions of th earliest morality plays.

Before directlygexamining Doctor Faustus as a morality
play,‘I will reflect upon the medieval attitude towérd,sin‘
and redemption which informs the tradition. As‘we-noted in
" the previous chapter, medieval theologians tended to be
optImisti;‘about man*s ability to resist™sin through the
exerclise of reason, and also confident in God's desire to
rTedeem all of sinf humamity. Their faith in "reason
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Faustus and the Morality Pléx_

informed b& grace" is En attitude-found in. most medievﬁi;{
literature. It is especially evident in the numerous
practical handbooks on sin whidh were written for lacal
clergy. B o .

An example of such a handboeck is the twelfth century

text, Vices and Virtues. 1In it; vices and virtues are.
discussed in the form of a dialogue between the penitelt
Soul and Reason. The style is modelled on Boethius'

" Consolation of Philosophy, and Reason, like Lady Philosophy,

plays the role of thg compassionate counsellor who can lead
the socul to wﬁoleﬁgsé througﬁ faith informed by reasoned
understanding. Iﬁ,ﬁé; first speech, Reason presents the
typicajly Boethian}aigument thaf the recognition and
"hapdling" of sin is a matter .0of self-knowledge:

.3 . Almighty God be thanked that thou so
" well understandest thyself!... This
« “turning is truly through God's right
' hand! Now as thou wilt so eagerly know
my name, I.will tell thee forsooth. 1
am a gleam of God's face that was shaped
in thee, dear, dear soul, Ratio by name,
that is, discernment. I left thee,
because thou followdest more thy
self-will than thou didst my counsel. -~ -
When I went from thee, then went forth
with me the same good will and that good
mind which God had shaped in thee....
Then couldst thou do no good nor any of
“the holy virtues that God had shaped to
help thee.... Thus the devil betrays
many other souls that prefer to follow
/ their bodles will, than to learn God's
lore or follow it.... Afterwards came
to thee the cursed spirits of greed,
drunkeness, of lechery, of covetousness,
and many others, all tco many, and have

T 3
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3

A D T

ruleé\theeféfter their own will in their,
thraldom ever too long. Now as thou
hast_forsaken them through God's grace,
now is great need to thee that thou
understandest with sharp wit what these
virtues are, which can shield thee from

‘ these cursed spirits, and with God's
help and with theirs may bring thee home
to thy land, whereto thou wast shaggd.3

In this passage we see that the process toward
spiritual wﬁoleness is bequn_when, through QOd's grace, the
5691 makes an effort toward self-awareness. It is
lhtéfestinq to note that sin in this passage is described as
madness. The sodf "kh t his mind" by. referring his "bedy's
wi%l," with its natural!desires that havé been tainted by

’ original sin, to the ore" of Ged which requires learning

and discipline. The more the soul sins, the more difficult

'
n because the individual's will

is the choice of convers
becomes "possessed" by sinful habit;. The cycle of sin is
broken when the soul recognizes its need for repentance and
acgepts fErom God the grace of Eorgi&eness and heélinq. Then
it regains its freedom to choose virtue. |

While practical handbooks’were useful Eor'parish clergy
and literate laymen, upléttered folk required ancther medium
for their moral education. The Franciscan movement.of the
thirteenth century facilitated the growth of European
vernacular culture, which opened up a rumber of cultural
mediums for educating the laity. The early Franciscan
friars had poets write songs around the chief events of the

)
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Gdspel story, the Passion, the miracles of the Virgin Mary,
or the Joys of Paradise, and these were sung by frlars in

public places 1ﬁ order to attract crowds for a sermon.? The

-

friars would also take well known secular songs and sing
them with religious lyrics as a means of involving lay
people in‘worship. On.the same basis, the Franciscans ) qgf
valued drama) because it was a medium by which tEe Biblical
histdiy of man's salvation could be made accessible to

ordinary people.5

L

From the perspective of Franciscan spirituality, -

theatre was a uniquely helpful tool for evangelism. In The

Mind's Jourmey to God, St. Bonaventure stresses the value of

human delight in sensual experience as a means of 1eadinq:‘ .
'khe,individual to a tran;pendent experience of deliéht in
God.® Elsewhere, St. Eonaventure explicitly suggests that
religious theatre is the most useful of the arts for leading

the individual to God because it combines sensual delight

with teaching: ‘
every mechanical 'art is intended for
man's congsolation or his comfort; it
either benefits or delights, according
to the words of Horace:
"Either to.profit or to dellght is
the wish of poets." |
And again: \ '
"He has gained universal applause
who has combined the profitable with
the pleasing." .
If its aim is to afford consolation and
amusement, )it is dramatic art, or the
-art of ing on plays, which embraces
every form of entertainment, whether
41
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‘.

song, music, fiction, or‘pantomine.7

In Bonaventure's theoclogy, the delight which drama offers is
not simply a meahs for making the teaching palatable.
Rathér,‘it is in itself coﬁducive to leading‘the soul into
union with God. .Pavid Jeffrey points out that in
Bonavénture{; theology of art,

drama, music, and lyric... are

legitimately set to function according

to the three-£fold purpose of Scrgptural kﬁ

and natural revelation: to demonstrate

the "eternal Incarnation of the Son of .
God," to illustrate the "pattern of

human life,Y and to orient towards the

common evangelical objective of "union

of the soul with God."8 .

us, drama was dogbly useful as an evangelical tool, for
notsonly dia it dramatize réligious truth, it also offered
uth in an aesthetically pleasing manner. Simply by
ying the play, the audience could be led to a deeper
sense of the immanence of God in earthly life,

The FFanciscan friars a;elspeciflcally identifieg with
medieval dfama in England. The Digby manuss,xpt, wﬁ&cﬁ
contains, two of our three extant English saints' pléys and a
portion of the morality play Wisdom, originated with the
Grey Friars.? The Franciscans were reforded. as having
performed at Coventry, and they were also responéible fér
thelreﬁival of the Corpus Christi cycle in 1556..‘it.
~Francls himself obtalned Papal permission for the flrst

vernacular nativity play to be.performed in Italy.10

42



Faustus and the Morality Play

-~

’d//f”/ 'The_hqmiletic tradition of the friars was influential

in the development of vernacular-d;ama in a number.of ways.
Firstly, by taking their homiliés to éhe market place, the
friars set a precedent for open;air per formance which made
drama more acceptable to the public.11 Secondly, the fact
that the friars.used the vernacular language in their
preaching also set a precedent for the shift from Latin

drama teo vernacular drama.l2

Finélly, and most impeortantly,
there is substantial evidence that the Franciscans - |
integrated dgama into the preaching of their sermons.
Jeffrey notes that "in many of these 'senmons'_;peéific
directions make it impossible to mistake the

. representational nature of the performance, and in some
cases it appears as though parts were actually spoken or
sung by the appropriate players."13 |

As an evangelical medium, drama had an advantage over
preaching in that it could visually demonstrate to the
audience Eﬁé ngd‘for personal repentance through the
$haracters whgggtruggled with common moral dilemas. rThe
cycle drama imitated the structure of Bod's plan for

‘ salvation in history, from the Fall of Adam and Eve to the
Last Judgement, and thus.re&inded the audience of the
Providential framework in wHich their present reality
participates. Individual plays within the cycle
recapitulated the historical theme, often by an introductory
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‘that God is the Author of history. Each play was a
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address to the audience in which the audience was reminded

-

particular manifestation of God's historical revelation for

those who have "eyes to see and ears to Bear."

The morality play was, in turn, a microcosm of the | -
history of salvétlon presented in the cycle dramas. 1In the
morality play, the events and actions within the plo£
conée;ned them;elves with the universal experience ‘of the
soul_amoﬁg.the.moral forces of human.life.lé The linear,
temporal nature of thé plot provided an obvious parallel
with the linear process of human conversion.L}® Thus, the
evangelical intent of the medieval dramatist was facilitated
by the nature of drama itself: the members of the audience
were invited to patternﬂtheir own lives after the model of
conversion dramatized bﬁ the play, through identifying with
the mankind figure; i

The central theme of all morality plays was that sin is
iﬂevitable, but forgiveness is always pessible, Because the
moralit; play demonstrated that sin is an unavoidable part
of the human condition, the audience was liberatea from a
sense of individual giiit. As Robert Potter puts it, "its
initial attack is on the hypo-critical pretension that any
human'beinq can be strong enough to rgsist being human."16
Early on in the play, thé mankind flgure dis;overs his
freedom of wlli

nd chooses to exercis@ it against the
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authority of God, thus dramatizing’the\fall from'innocénce
to sinfulness.l? This éall was usuvally presented in a
highly comic way, allowing the ?udlence to identify with the
foibles of the human condition. Virtue was temporarily
presented as less attractive than sin sorthat the audienéc
could Be led to recognize that the.pleasures of the flesh
are élhays more immediately attractivé than considerations

cf eternal life.18

The use of comedy to portray sin had the two-fold '
effect of making the pleasures of temptation real for the
audience at the same time as cvil was portrayed as '
ultimately silly énd impotent. Douglas Cole points out that
"the coﬁic furnishes a ready vehicle for the reflection of )
man'g-éorai limitations and-ébsurdities."{g The Christian
notion of evil as privation (a lack of‘prOper being) implies
‘that evillhas.no true metaphysical reality, and thus its
tempora{ manifestion in sinful behavior can be made the
objeét of mockery. 'Be;ause medieval drama affirms the
Christian belief that all nature and history take place
within a universal Divine Comedy, "in the long-range Divine

scheme of "things, evil is essentially both impotent and
vulnerablg."zo

The comic elements in the mogality play also reihforced
the serioys homiletic speeches oflthé character who
represented God or Divine Truth. For\example, in the play
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Mankind, the humorous Fxploits in whikh Mankind gets
involved when he has turned from the¢ advice given him by.
Mercy, serve to illustrate dra tically the teaching that
Mercy had delivered in abstraction.?l - Mankind's failings .
dramatize the weakness of vice, and the unpleasant
consequences of his sinful behavior would:rhave been
recognized by the audience as a manifestién of collectivé”
guilt. 22 Hembers of the audlence could then partlcxpate in
verxfyxng t;&\chrlstla; belief in salvation from sin by
making personal actéjof repentance. 23

_The'highlyureligious and eVangeIipal emphasis of the

early mdraliﬁy plays gradually gave place to more secular

24

themes. As I noted earlier, the transition from

intermediate to late morality piays involved a shift froh
allegorical figurés,to partiéu%dr individuals; from the s
issue of spirgt;al salvation to‘thé problem of temporal
prosperlty, and from a comic ending ko a'tfagic ending. Yet
even in the late sixteenth century, the intention of early
medieval aramatists to portray the invisible tfdths of
Christian history, and to involve the audlence in a
cglléctlve act of recognizing those truths, would have been
familiar to Marlﬁwe's audience. 25 By using numerous details
from the early morality play tradition, Marlowe evokes the
pattern of Spiritual comedy as a context for his audience to
interpret Faustus' tragedy.

46



™

Faustus and the Morality Play

Cole points out that the comic scenes in Doctor Faustus

are in keeping with the traditional comedy'of evil found in
medieval drama, beéause they illustrale that contact with

the powers of evil leads inevitably to the loss of human

26

L

dignity and order. While a strong argument can be made

for. the relevance of the comic scenes in interpiézing
Faustus' damnation,27 an anélyiis'of their function in'the
play is not necessary to appreciate Marlowe's use of
medieval drama as a theological framework. .Maribwé‘s use of
the‘moral;ty piay tradition is perhaps clearest in the
fpnctional roles -of the various characters in the play.-

Faugtus, of course, parallels the 'traditional mankind
figure of the-ﬁbrality piay. “Although he':s ai%aréicularL
legendary figure, ﬁhe Cﬁorus' description of his com%oh
birth ("Now is he borne, of parents base of stocke,/ In
Germany, within a Towne cal'd Rhodet" 11.12-13)2“3 suggests -
the common bond of humanlty bgtwéén Faustus and meﬁbers'bf
the audience. Furthermore; by beginning Qlth Faustus' -birth
and foilowing his life through to his death, Doctor Fggsius
parallels the structure of the moraliﬁy play The Castle of
Perseverance.2? . ’ @

while morality plays do not always encpmpasé the full

life cycle of the mankind figure, they all include the
¢ - .

mankind figure's’ fall from innocence into sin, and his

subseguent repentance and- restoration into right
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.relationship with God. For example, in the play Mankind,

Mankind's capacity for sin is acknowledged by Mankind
. -
himself in an opening speech: :

My name is "Mankinde." I have my composicion . /’\\_ . ’
Of a body and of a soull, of condicion contrarye - ’ ‘
Betwix them tweyn is a grett division. ) *
He that shulde be subjecte, now he hath the
victory. :
- \ -
This is to me a lamentable story,
To se my flesch of my soull to Have governance,.
Wher Lhe goode wyff-'i's master, the goodeman may be
sory.
I may both syth and sobbe; this is a pituose
remembrance. .
(11.194-201)30 . .

r

Althbugh Mankind is told by Mercy that he can resist sin by

practicing patxence and perseverance, Mankind fails to be

-

contlnent thus demonstratlng ‘to the. audlence the falleness

L] - . P . ¥ (
of human nature. T o {

In a similar manner, Aﬁima,,vho represents the soul in
- . )

«the play WI&dom, BEgins in.4 state of grace.” In this play,
Anima's first speech doee'net so huch_remind the audience of-
the fallen human cdnaitlon‘es'ix stresses‘an ideal 1love
relationship between God and man:

Fro my yougthe thys haue I sowte

To haue to my spowse most specyally,

For a louer of yowr schappe am I wrowte.
Aboue all hele and bewty Pat euer was sowght
I haue louyde Wysdom as for my lyght,

For all goodnes wyth hym ys broughte.

In wysdom I was made all bewty bryghte.
(11.18-24)3

The soul's love of Christ is presented by the playwright in -

the language of seculdr love. The analogy of secular and
48
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sacred passiﬂooted in'the Biblical book o‘f the Song of
Songs, was developed by the Franciscans and others in order
to make experient{ally real the mysticgl_union between man
and God.32 The Franciséaﬁ emphasis od'ﬁacred passion.is
perva51ve in Wisdom, charging the theologically rldden
discourse with emotlon and v1ta11Ly

In this play it is not Anima who falls.away_from
Wisdom, but the allegorical facultles of Mind, Understanding
and will. By treating Mind, Understandlng, and w111Jas
individual personae, tﬁe playwright retains Anima in her
status as the intended spouse of Christ at lhe same time as’

he presents her as the victim o£ their culpablllty

In Doctor Faustus, Faustus has already fallen into a ‘

statet of sin when the play begins. However, his childhood
state of innocence and his fall into sin is recapitulated by

the chorus:
» - v —
At riper- yeares to Wittenberg he went,
Whereas his kinsmen chiefly brought hzm vp;
So much he profits in Diuinitie,
That shortly he was grac'd with Doctors name,
Excelling all, and sweetly can dispule
- In th' heauenly matters of Theologie,
_—// Till swolne with*cunning, of a self-conceit,- -
His waxen wings did mount aboue his reach, ‘
And melting, heauens conspir'd his ouer- throw
For falling to a diuelish excercise,
And glutted now with learnings golden gifts,
He surfets vpon cursed Necromancle:
Nothlng so sweet as Magicke is to him;
Which 'he pfeferres before his chiefest bllisse,
And this the man that in his study sits.
(11.14-28)

The assoclation evoked by the Chorus with Icarus implicitly
19
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brings to mind the close parallel with Lucifer's (’*\)

over-reaching ambition. The final lines of this passage
emphasize the dichotomy between Faustus' use of knowledge .

for'se1£~serving ends, and a proper obedience to the

-
4 i

limitations placed upon man by God. This dichotomy
parallels the dichotomy suggested in Wisdom, when Wisdom

warns Anima against-"cunnynge... excellent" and tells her to

"drede .and conforme your. wyll to me./ For yt ys
dyscyplyne }at in Wysdam may be" (11.88-89).
obedience to God as Faustus' "éhiefest bliss,'Y the Chorus

tentatively affirms a Christian cosmology which man's

|
happiness can only-be ultimately found in relationship to
hf% Creator.

Faustus' opening'speech is both like and unlike the
openind speeches oEVAnima and Mankind. Faustus dogs not
..describe himself to the audience as a representative of the
human condition; in many ways his soliloquy seems more
particular than universal. But Faustus is an everyman
figure in that his ambitions éit the Renaissance dream of
wealth, honour, and omnlpotence.33

Faustus' character 'is revealed to the audience as he‘
dismisses various career possibilities. 1In his book The

I3

Dramatist and the Received Idea, Wilbur Sanders notes that

L ]
Faustus' rejectlion of the different disciplines parodies the

conventional medieval excercise of "dispraise of

S0



Faustus and the Morality Play

1eaz:ning.“3‘4 However, instead of proving the limitations of

. - ' } .
human wit and showing that the disciplines fall short of
their objectfﬁes, Faustus evaluates the disciplines

according to persoﬁél éé&ﬂ. For example, Sandert points out

that in Cornelius égripba's De Incertitudine et Vanitdte

Scientarum, Agrippa objects to philosophy because its

coﬁclusions ground £hemse1ves upon authqrity rather than
experience.’ F§f§tus‘has né similar sékious intelldctual
objection; instead, he reduces the scope of philosophy to _
the technique of disputing well, in order to dismissAit on
the groﬁnds that it offers him no futther challenée.35

His dismissal of medicine’is mostlzevealing, because it
implicitly evokes the stdck late ﬁedieval analogy with
Cbrist's role as Healer. ﬁhile Agrippa'slobjection Lo
"physicke" was simply that it does not wﬁrk, ﬁaustus shows

us that he is in fact a brilliant and effective doctor.. In

his article "Dgctor Faustus and Hell on .Earth," Christopher

Ricks points out that because Doctor Faustus was writlen and
per formed zigﬁf around .the time of the bubonic plague in
Eﬁgland, the audiénce would not have taken lightly F%ustus'
claim to have saved "whole cities" Erom the plaque.'36
Faustus' profession to have "cured" a "thousand desperate
maladies" is even more interesting because, as.Rickﬁ |
observes, there weie no cures for the plague: you elther
escaped it Ar you died.  Consequently, it is significant
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that Faustus feels no ,social responsibility to use his great
medicél talenEi Instead, his concern rests solely upon the
prestige of his occupation:

Couldst thou make men to liue eternally,
Or being dead, raise them to life againey
Then this profession were to be esteem'd.
Physicke farewell.

(11.51-54)

This passage also reveals that Faustus' ambitioﬁ is to
be something of another Christ, and it suggests that his
disQE}SEacL;on'with his own medical accomplishments stems
from his fundémental dis-ease with béing Human: "Yet art

+

Lthou still but Faustus, and a man" {1.50). As an exemﬁlar

of the sin of prfde, Faustus not only,represents~a besettiné 
sinful liability of the Elizabethan period, but he |
demonstrates a drive Whifh is to some egtent common to all
men: the desire (as Cole expresses it) "to re-create the
universe in ncm--t:heis!:icIt:errus."%'7 It is at this |
fundamental level of rebellion that he is mast'fuily a
mankind figure, and the play_drgmaéjcaliy portrays the
lcqnsequencbs of persevering in the attempt to éxist.i
independently of God. ’

Faustus' dismissal of‘law also reveals his

.self-interested motives. Sanders points out that Agrippa

rejected law because It fails to realize in the temporal

-

order the justice that humanity demands of the Divine

38

order. Faustus dismisses law as "too seruile and

52



Faustus and the Morality Play

illiberal for me," once more referring the value of the
discipline to his own personadl preference. A. Bartelett
Giamatti further notes that Faustus quotes Justinius twice

in his rejection’ of law. The first time he gquotes him

incorrectlf, and the second time he begins the quot&tion
. - . ‘
"The father cannot disinherit the son except..." (1.32), but

does not finish the quotation. Giamatti argues that the
.."‘-. L] .

unfinished part of the citation is completed by the rest of

the play: God the Father cannot disinherit man His son

except when man chooses to refuse God's graceu39 What

Faustus views as "legalistic trash" is in fact an abiding

4

spiritual principle. )
In the famous passage of his soliloquy where -he
dismisses Divinity, Faustus man}pulatés Scripture in order

to Jjustify himself. Marlowe would have_expeéted his

Renaissance audience to recognize the prominent Sc;lgtu:e

. .
-

verses which Faustus quotes, and to have” been able to .
:complete the'consplcudusly omitted portions of these:

familiar passages. When he quotes "The. reward of sin is

death" (1.67), he 1e;ves off the rest of the veréé}'ﬂgratia
autem Del vita aeterna, kn Christor Jesus our Lord."qo.,(ﬂaut
the gift of_éod is eternal 1life fﬁ.chrlst Jesus our Lord."
Rom.6?23). And when he quotes- "If we say we haue ﬁo{slnng/
We deceliue our §elues, énd ther is no truth in vs”

[1.1.69~20),‘he ignores the subsequent verse: "5i
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confiteamur peccata nostra, fidelis est et iustus, vt
remittat nobis péccata nostza,.et emundet nos ab omni
inigquitate." ("If we confess our sins, he is faithful and
- just and will forgive us our sins and-purify us from all
unrightecgusness.”™ 1 John 1:9). This second Biblical verse

was used in the Order for Morning Prayer in The Book of

Common Prayer, and it was followed by a homily which

emphasized God's mercy and the promise of salvation.?l By
reading only half—truﬁhs out of Scripture, Faustus acéually_
reminds his audience'sf the whole story of God's redemptive
relationship with Mankiﬁd.' He also introduces the central
dramatic frony of the play. By"ignofing the possibility of
grace, and by misinterpreting Scripture to make a défiant
choice against God {"What Qil be, shall be? Diuinitié.adeik"
1.77), it is actually Féustus who will determine his own.
damnation. 42

Although Faustus' opening soliloquy is dramatically
dlfferent from Mankind's opening speech in Hankxnd or
Anima's opening speech in Wisdom, nevertheless it is
functionally similar lr; that 1-‘t reveals toﬁaudlence
Faustus"moral.character Marlowe also creates resonanceg
betwsen Faustus and the trad1t10na1 mankind fiqure of the
morality-play by rncluding the pageant of the seven deadly

sins. In a morallty play like The Castle of Perseveréhce,

the seven deadly sins typically tempt the mankind figure
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into engaging 1n‘sin£u1 behaviour. Marlowe Gses them,
though, to reflect Faustus' internal condition. Faustus
implicity assoclates himself with Adam ("That sight will be,
as pleasant to me, as Paradise was to Adam the first day of.
his creation"™ 11.673-74), .but instead of naming the sins,
the sins give their names to Faustus: "Now Faustus, question
them of their names and dispositions”" (11.678-79). The
fundamental peFtiness reflected in the sins' "dispositions"
is in keeping with fhe medieval comedy of evil, in which
evil is shown to be ultimately silly and‘impoyent.43

Faustus associates himself with their pettiness by receiving

their names and approving of them.44

The subseguent comic
scenes, in which Faustus éngages in foolish and splteful
pranks, dramatize the degrading effect of sin on human

character.

The mediedal notion)of deadly sin as demonic possession

is alsq impliclig in this scene. We saw how Reason in Vices
e

and virt described sins as spirits who rule the soul )

"after their own will."qs Similarly, Wisdom explains to

Mind that his sln has created Anima's hellish countenance: .
As many dedly synnys as ye haue vsyde,
So many deullys in yowr soule be.

- _‘“) Beholde wat ys perin reclusyde!

—

Alas, man, of'pl Soule haue pyte!
{11.909-12)

anigthe rubrics read "Here rennyt owt from wndyr }e
hor¥ybyll mantyll of }e soul seven small boys in'}e lyknes
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of dewyllys and so retorne ageyn." . In Faustus' case, the
personified sins both reflect Faustus' psychological
condition, and also dramatize how his will is 1néreasingly

possessed by Mephistophilis,.Beelzebub, and Lucifer.
P - . o J

.-Al.‘l-‘ Lo,

While the seven deadiy-sins‘ao not function as tempters
as they did iﬁlthe morality play tradition, the traditional"
role of tempter is carried out Ey Corneiius and valdes. 46
Faustus says to them "Know that your wo}ds have woﬁ me at
the last./ To practise Magicke and concealed Arts"
{11.128-29), and their infamy as magicians is estaﬁliéhed by

“one of the scholars:
.O Faustds, then I fear y which I haue ionge

suspected:

That thou art falne into that damned Art

For which they two are infamous through the world.

(11.216-18)
Nevertheless, the effect of including plotters against
Faustus' innoceﬁce actually emphasizes our sense of Faustus'
responsibility for his own decision. Unlike Mind,
Understanding and Will in Wisdom, who only fell into sin
after a.great deal of rhetorical persuasion on the part of
Lucifer, 'Faustus' opening solilogquy reveals to the audience
how it was his own rhetoric which coﬁvinced him to abandoﬁ
Divintty. Furthermbre, Faustus' resoive to practice magic
'zequifes no encouragement from Cornelius or Valdes: "Vvaldes,
as resolute am I in this,/ As thou to llue{'therefbrg’obieCt

b

it not"™ (11.156-57). Finally, there is the imblicatidn that

LA
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. . -
through his commitment and cunning, Faustus will excel

Cornelius and Valdes in magic: [Valdes] "First I'le instruct

thee in the rudiments,/ And then wilt thou be perfecter then

-

I"~{11.183¢84),

Mephistophilis, of course, represents the central Vice

character of the morality tradition. His role is analagous -

‘to Lucifer in Wisdom and Tittivillus in Mankind, but here’

Marlowe uses him to increase the irony of Faustus'

damﬁatiqn.47

-

Unlike any demon 1n‘the'med1eva1 tradition of
Christian theatre, Mephistophilis actually exhorts Faustus
to leave.necromancy, with apparently no ultexio?‘ﬁbtive: "0
Faustus leaue these friuolous‘demandes,/ Wwhich strikes a
" terror to.my fainting soule" (11.306-07).° By‘blacing such
’an'exhortatlon in the mouth of a dewvil, a figure least -
likely to encour;;e.Faustus to repent, Marlowe leaves no
doubt about Faustus' culpability in pursuing necroﬁancf.
Mephistophilis also functions as a Vice figure by

inadvertently affirming toz Christian mora’, order of the
universe. -f; the morality play, it is a traditional
EUncfion .0f the Vice fﬁgure to affirm the Chzistfan
cosmology by describing his own fallen relationship to 1t}
In Wisdom, Lucifer afflrms the Christian moral order by
describing to the audience his fall from grace:

I was a angell of 1yghte,

Lucyfeer T hyght

Presumynge in Godys syght,

Werfor I am.lowest in hell,
' 57
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In reformynge of my place ys dyght

Man, whom I haue. in most dyspyght,

Euer castynge me wyth hem to fyght
}at hewynly place he xulde not dwell.

(11 333-40)

While the audience is privleged with inside information,
Mind, Understanding and Will remain ignorant of Lucifer's
true identity, and their ignorance provides part of the plot
device for'explaining their fall into sin. HephlsEbphllis,
. L ]

on the other hand, actually affirms the authority of Christ
and the spirituval danger of using occult magic in his very
first speech to Faustus:

For when we heare one racke the naﬁe of God,

Abiure the Scriptures, and his Sauiour Christ:

We flye in hope to get his.glorious soule;

Nor will we come vnlesse he vse such meanes,

Whereby he is in danger to be damn'd:

Therefore the shortest cut for coniuring

Is stoutly to abiure ‘all godlinesse,

And pray deuoutely to the Prlnce of hell.
{11.273-80) .

The effect of this passage is to remind the audience of
their shared belief in a Christian cosmofﬁgy, and to clearly
indicate Faustus' culpability for ignoring such a‘direct
witness. -

' Throughout the first part of the play, Faustus

frequently questions Mephistophilis on splrltual matters,

‘and Hephistophilis' replies always confirm Christian

doctgine, For example, when,Faustus questions him about his

"~ own nature, Mephistophills answers:

)

Vnhappy spirits that liue with Lucifer,
Conspir'd against our God with Lucifer,
58 -
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And are for euer damn'd with Lucifer.
(11.296-98)

-

Mephistophilis goes on to describe the theological notion of

i
poena damni, the suffering that arises from being deprived
of God:

Think'st thou that T that saw the face of God,
And tasted the eternall loyes of heauen,

Am not tormented with ten thousand hels,

In being depriu'd of euerlasting blisse?
(11.302-05)

, . .
While Mephistophilis directly affirms a Christian

cosmology in his speeches on-the nature of démdépioﬁ;lﬁe
also indirectly affirms Gad's authorit§ by what he is !
incapable of disqussing with Faustus._ Inthis thirst for .
knowledge, Faustus quéstions Mephisto;hﬁlis on matters of
lastronomy. ‘Thelr dlscuséion lgads Faustus to ponder the‘:
origins of the universe (wﬁiéh'reflect; the Augustinian
notiqg that all truth ultimately leads the 1ndividu;l to
God}, but Mephistophilis refuses to Qiscuss Divline Creation
with Féustus-(l. 639). Similarly, wﬁen FaLstus asks for a
wife, Meghistophilis persﬁadgs him t6 take a courtesan,
Jsince_he recognlzes marrlage as a divinely instituted

sacrament:

Marrlage is but a ceremonial toy,’
And 1f thou louest me thinke no more of lt,
I'le cull thee out the falrest Curtezans,

And bring them euery morning to thy bed.
(11.540-43) ' .

: )
In a continuation of the theological and dramatic

ironies, Hephistophilis'also-prgves to Faustus the essential
.59 a
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godhness of man, and his<supremacy in creation:
Meph: But think'st thou heauen is such a glorlong
. thing?

I tell thee Faustus it 4s not half so faire '

As thou, or any man that breathe on earth
Faust: How prou'st thou that?

Meph: 'Twas made for man; then he's more excellent.

(11.573-78)
This passage is a central one for intérpretiﬁg the
theological tensiPns‘in the play. It is clear that
Mephistophilis' agsertion, that mén ié most excellent‘in
God's creation, affirms the emphasis in early medieval
theclogy upon man as the Imago in. This emphasis is guite

. :

dffEerentTEer thher's emphasis on the toﬁal depravity of
the natural humad condition. - . '

Thébugh HephiSféphillS' teachiﬁg;lthe audience is
reminded of the basic-tenents of medieval Christian
doctrine. Because Faustus'too.is.reminded b} Mephistophilis
of the faith he has rejected, it is necessary for him.to
develop rationalizations E%ét permit him to pérsist in sin.
In this reéard, he is like the mankind figure of the-
morality play who'comforts himself with the thought that he
has plenty of time to repent; Ih_Hankind, Mercy warns
Maqklnq_aéalnst the danger of‘death bed conversion ("If ye
tary till your discesse, ye may hap of your desire to
mlssg",I.Bsﬁ), and iIn Wisdom, Will initlally resists)
Qisdom's call to repentance by arguing, .

We. be yit but tender of.age.
‘Schulde we leve pis lyue? Ya, whowe?
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We may amende wen we be sage.
(11.890-92) - '

At the heginning of Doctor Faustus, however, Faustus
" does not concern himself with repentance at all because he

is convinced that he can choose or create an alternative

vision of reality:

There is no chiefe but onely Beelzebub:

To whom Faustus doth dedicate himselfe.

This word Damnation, terrifies not me, .

For ‘I confound hell in Elizium:

My Ghost be with the o0ld Phylosophers.

But leauing these vaine trifles of mens soules,.
Tell me, what is that Lucifer, .thy Lord?
(11.282-88) )

Faustus' wilful blindness to the truth of Christianity
permits him to believe that he can. be the supreme
relativist, free to select his Ewn.spirituai desﬁiny.' It is
this wilfulness which pe?mlts'him to:dedlcate hlmself.to

Beeizebub at the same time as he clalms to be lgnorant of

o -
-

Luclfer's nature. . . - T

.

Later In the play, Faustus s no ]onge;;éble‘tof

convince himself of the unreality of Hell. ;ﬁe finds he must

L] : L '._.’ -

have recourse to the more familiar rationalization used by
voly, e

"

Will in Wisdom, that repentence can be saved for the- moment
of death: . -

what art thou Faustus but a man condemn'd to dle?
Thy fatall time drawes to a flnall end;

Despaire doth driue distrust into my thoughts.
Confound these passions with a qulet sleepe:

Tush’ Christ did call the Theefe vpon the Crosse,

- Then rest thee Faustus quiet in concelt.
(11.1546-51)
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1

In her article "Ironic Biblical Allusion in Haflowe“s.Doctor
Faustus," Sara Munson Deats notes that the thief on the’ \_/)
cross actively repented by acknowledging his gﬁilt.48'
Faustus, by éogtrasi, iulls'hi$se1£ with the excuse thét he
can feﬁain completely passive iﬁ regard to his own

salvation. | |

.
|

Thg/théme'of répentanée in Doctor Faustus here draws

siqnificantly”upon thé‘moéality play tradition. In botﬁh

Mank #d and Wisdom, the mankind figure is recaligd to God. by

. divine, intércgssion. In Wisdém, Eor.gxample, Wisdom‘reveéls' :
to the Miﬁd his néeg-for‘repentance:.

. : ‘0 thou Mynde, remembyr the!

' ?i weys, pou gost amyse.
Wysdom, sent to tell yow thys:
e in what stat pou doyst indwell. - .
1.873-74, B879-80) : ’

Significan , it is not through argumeat tha£ Mind, "
.__Unéérbﬁanding and Will are Yed to repent, but through being f
shown the contaminated condition of Anima.d9 This detail
'accords with Wisdom's‘eailigr admonitioﬁ,to Anima not to
desire quqnynge... excelllent"(1.87), but.rather to seek
knowledge of God through self%knoW]édge (c.f. 11.95-98).
Through their fall Into sin, Mind, Understanding and Will
lost toﬁch with the Indwelling présence of God.- It’ds_oni§,
by'béing led to récognize how that Divine imade has been
defiled that they are movea to repent. This process, of

recddhizlng one's need for. repentance through the s
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intercessory prbdings of divine grace, closely parallels

'\\\ thgt'descrjbed by Reas6n in Viges and Virtues. Once guilt

S acknowledged, self-awareness returns; and Understanding
“"kpows once more the plight of the human condition:

Be yow, Mynde, I haue very knowenge

That grettly Gode we haue” of fendyde,

Endles peyn worthyi be owr dysyrvynge,

Wyche be owrselff neuer may be amendyde

Wythowt Gode, in whom all ys comprehendyde.

Therfor to hym let vs resort. '

He lefte vp them pat be descendyde.

He ys resurreccyon and lywe; to hem, Wyll, resort.
+ (11.933-40) ' ' -

‘\w. In Faustus! case, the déll to.repentance occurs
' numerous times throughout the play, but each Cime Faustus
simply reaffirms his commitment to sin. Faustus' need for
repeétaqce is repeatedly suggested'to him by the Good.Angelt.
T%gyGood and Bad Angelg.are anothesx device‘taken directly

from the morality play traditlon; they are in The Castle of

Perseverance and in the saint's play Mary Magdalene. In’

i

these medieval plays thé Angels take up the theologian’'s
task, and try to persuade the central character through
~argument and exhortatién. Iﬁ Doctot.Faustus, hogever;

a Faustus is almost unaware of thelr presence; and the Geood

| and BadiAnqels are confined to attempting to sway Faustus*'
will. >0 _The Angels 'usually arrlive when Faustus is in a

state of doubt, for it is only at that point,thdt an act of

¢ //A .repentance on his part is possible, and tbeyhléave,again

[} . T
when Faustus firmly recommits himself to following Lucifer.
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The effec£ of the Angels' presence is twgfold. Firstly, it
.keeps alive for the aﬁdience the fact that repentance and
forgiveness remain available to Faustus. Secondly, by '
making the influence of the Ange}s subliminai, the ;eigﬁt of
Faustus' decision agéinst repentance remaiﬁs wifh Faustus,
rather than with the e*peznal.forceglof vice and vittue as
it is in the morality plays.51 |
Thehonry‘real'repentancé Faustus makes-is to Lucifer,
immediatély\after he'comes'veiy élése to repenting tblGod.

The Good Angel promises Faustus that if he repents, devils r
"shall neuer raise thy skin" (1.651), and Faustus crleﬁ out‘
"0 Christ my'Sauiéur, my Séuiour,/ Helpe to saue dist;essed
Faustus soule” (11.652-53). This plea is ;ery moving, égd
werare touched by tge fear and suffering Faustus
experiences. Even so, his use of the verb "helpe" suggésts
that he posseqses no rea¥ ?aith.in the efficacy of Christ's:
] | tonement; and he does not acknowledge his need for
<:§:;entances\ fhis passage iﬁ the A text, "Ah Christ mﬁy v
Sauiouz, seeke to. saue distressed Faustus souie"
(11:711—12); sﬁégéstéimore explicitly that Faustus wants
Christ to make a special effort to save him.'.52 The use of
‘the exp%;cative "ah" instead'o?l"ph," and the lack of the

L8

second "my Sauiour," renders this version less passionate - ‘
Y co '
and anguished than that ‘of the B text.

In.anykyase, that Faustus is not repentant is made
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evident in the guickness with which he submits to the

authority of Lucifer: . ' M

Lucif. Christ cannot saue thy Soule, for he is:iust,

There's .none but’ I haue interes the same.
Faust. O what art thou that looks'st sgbdérribly.
Lucif. I am Lucifer, and thla is my companion Prince in.
' ‘hell.

Faust. O Faustus they are come to fetch thy soule.
Belz. We are come to tell thee thou dost inlure vs.
Lucif. Thou calst on Christ contrary to thy prom1se
Belz. Thou should'st not thinke on God _ f
Lucif. Thinke on the deuill. ’

Belz. &And his dam to. .

Faust. Nor will Fhustus hehceforth "pardon him for

this, -
And Faustus vowes neuer to looke to. heduen
(11.655-66) :

. . *

It is important to .note that while Lucifer and Beelzebub
persuade Faustus to abandon. repentance to God . they do not
even threaten him in this passage, and Eaus}ust reﬁentance

» . . . ".—/

to Lucifer is offered freely., This scene demonstrates

Aquinas' argument, discussed briefly in the btevious

chapter, that the human will'is alwa}é free to tuﬁn away
~from God.>?3 That FaustuF should not resist Lucifer is only )
human; the traéedy lies in the fact‘tﬁat he has gotten lnto
such a state of demonic bondage that an act of shpervﬁuman
courage would have been reQU149d by Fauafus to continue to
call upon Christ in Lucifer's presence. It ts after he

- ]

repents to Lucifer that'Lucifer suﬁmons that pageant of the’ - .
seven deadly sins, which drapatizes'for the audience
Faustus' 1ntgrnal.bondage'to sin.

The 0ld Man, of course, parallels the role of Merﬁy and ' ;JJ
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ﬁisdom in Mankind aﬁd Wisdom. Uﬁlike the Good Angel he-
speaks to Faustus directly, explicitly éxhorting him- to
rqpent'end'femindinqlhim of God's forgiveness. -It“;s- .
interesting to note the difference between the 0ld. Man's
spgech'in the A and B texts of-the:piag. In the A ﬁext, the

0l1d Man emphasizes Faustus' need for heart-felt contrition,

the vileness of Faustus' sin, and the_doctrfhe of Christ's

atonement:

Breake heart, drop bloud, and mingle it with
‘teares, : .
Teares falling fxrom repentant heauinesse
' Of thy most vilde and loathsome filthinesse,
The stench whereof corrgpts the inward soule
With such flagitious Lr,mes of hainous sinnes,
/ As no-commiseration may expel,
But mercie Faustus of. ‘thy Sauiocur sweete,
Whose bloud alone must wash away thy gquilt.
(11.1306-13) °~

In the B text, the 01d Man's speech is focused 1e§s/ﬁ%§n the
vileness of Faustus' sin, and more upon the divine love and
mercy qgaltinq Faustus if he repents:

Yet, yet, thou hast an amiable soule,
If sin by custome grow not into nature:
. Then Faustus, will repentance come too late,’
' Then thou art banisht from the sight of heauen;
No mortall can expresse the palnes of hell.
It may be this my exhortation
Seemes harsh, and all vnpleasant; let it not,
For gentle sonne, I speake it not in wrath,
Or enuy of thee, but in tender loue,
“And- pitty of thy future miserie. |,
And so haue hope, that this my kinde rebuke,
‘ Checking thy body, may amend thy soule.
. (11.1818-29)

.

Where the A text tends to focus on Faustus in his

particularly $1n£u1 condition, a degree of sinfulness with
- : 66 b - :
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which it would be d;ffichlt for the audience to identify,
the B text offers a more general exhortati;n for repentance
and the prémise of mqrc¥. The greater universality of the
text is more in keeping with Fhe morality play traditlon,‘
where the audience is called to make a personél act of
repentance through affirming the promise of mercy dramatized
by the play. furthermore, the emphasis upon compassion and
10Qe3in the 0l1d Man's speech is comparéble to thc‘loving
gentleness with bhich Mercy and Wisdbm lead* Mankind apd

Anima to spiritual wholeness.

Doctor Faustus thus draws upon numerous details from ,
the morality play tradition. Faustus functions as a mank i nd
figqure both by exempfifying the sins of ambition
paréicularlf associated with the Elizabethan period, and by
representing, more universally, man in a conditonqof . {’

[ * . .
Euhdamental rebellion agaiﬁst a theistic universe. The
pageant of the seven deadly sins is also drawn from the
_morality playitradition, and here Faustus exemplifies the
human condition when man is possessed by ghe sinful habits
he has chosen, thus illustrating the medieval notion of sin
as‘demoﬁic‘pdésession. | .

Throuéhout_the'play,'Faustus is reminded of his need
for repentance and the proml;e of God's forglveness. The
Good and Bad Angels function as répresenﬁatives of the two

options available to Faustus, and serve to remind. the

Y
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audience‘of’ﬁhe eff;cacy of repentance. Corne}ius ané
Valdes parallel traditional morality play characters as:

" plotters against Faustus' innocence, but Marlowe inverts the
tradition by using them to emphasize Faustus' culpability |
'for his own fall. Similarly, Méﬁﬁistophilis parallels the
role of the Vice figure, but his witness to the Christian
order of the uniVerse serves to emphasize Fauétus'
wiifulness in genying that order. Finally, the.Old Man
embodies the Divine promise of mercy. By acting as a
witness to‘Faustus' redeemabiliéy and lqveabienesslgs a

human beiﬁgL he reminds ;he audience thét\repentance is

always an available alternative to perseverance in sin.
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CHAPTER 4: Doctor Faustus And The Saint's Play Tradition

- : - . . -- . Q:-‘
Along with the morality play and the cycle play, the
English saint's play was a popular dramatic form in the
Middle Ages. Although there afe'only.three extant English

salnts' plays, The Cdnversion_oflst. Paul, The Play of Mary

egdalene (1502), and The Play of' the Sacrament referentes
to numerous other plays suggest that ;lt was onLe a
‘flourishing dramatic forF 1 Bevington points out that "in
several matters of stagxng and dramatic technique, these
plays reveal important affinlities to other dramatic genres
of the fifteenth centuey, especially to the qupus Christi
cycle and to the morality play."2 The saint, like the
‘mankind fiéeie in the ﬁqraiity,play, is representatiye of
the unive{sal life of ehe Christian. Af the same time, he
is also a particular individual, and in his individuality he
is more closely‘affiliated_with the individual characters of
the cycle play than the generallzed figure of qanklﬁd. -

Thus, at the same time as the saint represents the ideal
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pattern of the “Christian life, he is also a historical or

legendary figqure whose story reveals God's work in the life

-

of a pérticular individual.

In The Conversion of St., Paul and The Pléy of Mary -

-

Magdalene, the playwrights are concerned to depict the

psychoiodical process that leads to conversion. The
converted saint stands in implicit contrast to the
unconverted sinnersrin the play: characters who remain
emotionally inaccessible to the audiehce. In Doctor
Faustus, Hailowe draws upon the psychology 65 conversion as
it is model?ed in the saints' plays to dgvelop, in the
charactér of Faustus, a psychological model of the
unrépen£ant sinner.

Before examining in detail certain ironic parallelé
between saints] plays (as illustrated in Theiﬁpnversion Of.

— . .
St. Paul and The Play of Mary Magdalene) and Doctor Faustus,

=

I will briefly look at the history of the cult of the saints
in the late-fifteenth century and the ssixteenth century, in
order to establish the prominence of hégiography in England :
" during Marlowe's time. '
From the gixth éentury right until the fifteeﬁth
century, the stories of saints'.lives were a popular form of.
creative literature.S3 Perhaps the best known English
Renaissance collectlion of saints' lives is Willlam Caxton's

The Golden Leqend, a fifteenth century translation of

- 70
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Jacobus de Voraginé's Legenda Aurea (12%58-1270).~ Like its
earlier Latin source, Cax;on's book was intendeayprimarily
as devotional matertal for laymen. While Jacobus wrote in
Latin, thus reaching lay people via-the clergy, Caxton's
English translation aimed-at reaching likerate‘laymen
directly.4. . ~..

The medieval spirit of devotion to the saints is

perhaps best captured by Caxton In his explanation of the

.celebration of All Hallows Day. Caxton suggests that the

saints are no other than our brothers and sisters, and sgo
"theif solempnyte islour dignyte, for whan we worshipq oure
brethern we worshippe our 'selfe, ‘for charyte‘maketh ay to be
comyn, and:our thyngés ben celgétyall erthely and
perdur;ble."s Thus, the saint'was'more than—an example: he.

or she was a revelation oﬂ God's power in human flesh, 6 and

.

also "a i;iggfaf'1mmorta11ty present in the life of the ;
mystical~“bedy, and perenially operatlve in t e affalrs of

Althouﬁh‘the cult of the saints offered a rich

Atradltlon of/éastoral value for 1nstructing people in.

religious ﬁﬁndamentals, the saint’ s images and relics were
clearly vulnerablé\tq the abdses of idolatry and -
supérs;itloﬁ, thkio.mention the greed of thpse who
exploited the‘bneducated by selling relics. Erasmus spoke
out aginst the\gbuses.of the cult of .the saints in his'work
}

! . ’ 71
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The Pildrimaqg of Pure Devotioh,'but he did not-séé idolatry -
: - = _

—

as an ineJitable consequence of the veneration of the
8

-

. saints. The Protestant reformers, however, were °

exceedingly sensitive both to the heresy that the saint's
image or relic may have [ntrinsic supernatural poﬁer, and

alsq.to the heresy that 'the saint, as an advocate for man;

was capable of influencing God's will for. the salvation of

sinners. In:-The Obedience of a Christian Man (1528),
-William Tyndale speaks to this.latter concern, suggesting

that the intercessory prayers of a saint can be no different

-

than our ﬁrayers when we pray for each other, or our efforts

to preach the Gospel to each other: .
Yff Paul were here and loved me... what
good coulde he doo for me or wish me/
but preach Christ and praye to God for
me/ to open myn herte/ to geve me his
sprite and to bringe me vnto the full i
knowledge of Christ: vnto which porte or

*. haven/ when I am once come/ I am as safe

.. as Paul/ felow with Paul/ ioyntheyne
with Paul of all the promyses of God and
Gods trueth beareth my prayer as well as
Pauls I alsoc now caulde not but love

- Paul and wish him good/ and praye for
him/ that God wolde strength him in all
his Eemptqtlons and 8eve him victory/ as
he wolde doo for me.

.Given that we recoghize the salnts as odrfequals in Christ,

Tyhdale goes on to argue that we ought to reserve our

——

worship for Christ alone, and rely upon the saints only as

N

good examples of the Christlan 1ife:

. Late vs therefore set our hertes at rest
in Christ and in Gods promyses/ for so
72 ’
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thinke it best/ and let vs take the
sayntes: for an example 'only and I%t vs
doo as they both taught and aid,

Accordingly, we'find in the Protestant reaction to the
cult of the saints a de- emphasis bf the saint as a ILylng
mgcber of Christ's body, and a denial that he is "perenially
operative 1W/E\ affairs of the brethren." Instead, the
pastoral valuy of the saint's life ie seen only as a

historical del from which we can learn to emulate a

Christian life of dewftion.., It ¥s this ‘educational role

'whlch'is recpgnized,in The Institution-of a Christen Man

{1537), in which the bishops and archbishops of England'h“-v—’.
prohibit'the veneration of the'images of saints. They gd,qn

to ad .
et they be not so prohibited, but that
ey may be had and sette up in
churches, so it be for none other
,pourpose, but only to thintent, that we
{in beholding and loocking upon them, as
in certayne bokes, and selnge ) . .
. represented in them the manifolde - '
. examples of vertues, which were in‘the
7y 'salnctes, represented by the sayd R
* ' images) may the rather be provoked,
'kendled, and stired, to yelde thankes to
our lorde, and to praise him in his said
sainctes, and to remembre and lamente
our synnes.and offences, and to praye
god that we may have grace to followe
their goodnes and holy lyvinge.

r

In 1538, Cromwell published Injunctgpns-for the Clerge
" under the authority of King Henry VITI, in which he stressed
more clearly the necessity of the clergy to dlscourage

parlshoners from any veneration of saints:
13

-
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suche Images as ye knowe in any of your - .
cures to be so0 abused with pilgrimages ‘

or offeringes of any thyng made

therunto, ye shal for avoyding of that

moste detestable offence of Idolatrle,

furthwyth take down and deley, and shall

suffre frome hensforthe no candels, .

tapers, or Images of wax to be set afore

" any Image or picture.

L}
.

Nevertheless, statues of the saints were yet valued by

]Czomwell as reminders'of the saint's story as an example of

Chrastlan v1rtue -

ye shal suffre to-remayn styll _
admonlsshyng your parishioners, that
Images serve fgqr no other purpose, but
as to be bokes of-unlerned men that can
no letters, whereby they myght be
otherwyse admonysshed of the lyves and
conversaciog 6f them that said Images’ do
represent. . A
- -

When Henry reissued h1s own version of The. Institution

of 4 Christen Man, he endeavoured to give lnstructxon for

14

the\proper use of images. He argued that the second

coﬁhﬁndment does not forbid the maklng of\ images, put only

the worship of them, and he went on to caupidn:
images may be set in the churche, and *
ought not to be despised, but to be used
reverently, although we be forbydden to
doo anye godly honour unto them. These
lessons shuld be tigght by every -curat

to there parryshe. . '

Nonethéless, as the Protestant movement dqveloped firmer
roots during the subsegquent two decaﬁés, the exemplary:valﬁe
of the Images of the salnts was not perceived to oafweigh

the risk of encouraging ldclatry. During the first year of

S 74



FauétusLahd Ahe Saint's Play

* e

the. reign of Queen Elizabeth, an injunction was ublished

--

) - .
directing visitors to enquire of the parish clergy,

whether ‘in thelr Churches and Chapqls,
all Images, shrines, tables,
candlestickes, trindels, and rolles of
wax, pictures, paintings, and all other
monuments of fayned and false Miracles;
Pilgrimages, Idolatrie, and superstltéon
4be removed, abolished and destroyed.

. This injunction continued{throughout the.reign of Elizabeth.

L

' The pervasive influence of the inconoclasts in England ls .

-

perhaps best summarized by'the arguments of the homilist ot

The Seconde Tome oE'Homelyes (1563). He argues that not
only is the making of images in direct contravcntlon of the
second commandment, but ‘also that people could not posslbly:
be instructed about Lhe-correct use of 1mages, for "the

nature of man is none.dther-wyse bent to worshippihg of °

'ihages‘(if he have -them and see- them) then it is bént to . K

whordome and edultry in the company of harlots“"i? ' o

»

We can see by }E?E*U{Qef historlcal sketch that the

censorshlb of the ,cult of the salnts was .a gradual ‘process

in the sixteenth century It was never Lhe exemplary

function of. the saint which was ptoblematic, but the - - °

‘tendency of the common people to worship the saint as an:

v
lndependent source of heallng and power.- The abolitlon ‘of .

salnt's images’ altogether coincided with xhe attitude of

dl trust toward human nature whlch typifled ‘So much‘of

eform doctrine. ' - ' :
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Faustus and the Saint's Play

.Given the tenbr'of the sixteenth century, it is not

) ¢

s rprlslng ‘that so Eew Engllsh Saints' plays survived. .

' Bevington suggests that. the Blbligal historicity of The'

~-

Convers1on of St. Paul and Mary Magdalene "may ‘have’ rendered

them palatable to Reformhtlon tastes w18 1t is also

important to - recognize that in these plays, Paul and Mary
“ . o .

-are-primarily presented as examples of the Christian life,

and as witnesses .to ‘the power of God to re-create the

lifestyle and personallty of the 51nner As dramatic art,

. 4
they®were a means Eor educat:nqnllllteiate laymen ‘about

God's love for sinful humanity.. -

-.

f- . - : .
The fact that these two plays survived the Reformation

. f . . s ., '
may also be due {to their lack of much of the fabulous and

sensational nts that typzfy the stor:es in The Golden

In his book Sdints vaes and ChrOﬂlCIEb in Early

England Charles Ww. Jones argues that the haglographlcal

legénd Is a- romaqfit gen:e of literature dints' lives are

h .

nature truthfurly, rather, the saint is exalted above the

level of teaffty in 6rden:po functfon as a model’ of
~ % . : -

) 3 ' !
asplratlon'and edifld%tlon to the readem. 13 one result of

this idealizat)on is that-theze tends to be a great deal of

- : .~
.

Reglnald 0( Canterbury, in_hlsa p:efdce to the_ Life of st .

HQL :hus, admlts that he. may have aqerlbbd cg;taln miraclea
r - I -

76
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to Malchus that were manifest in the life of another saint,

but that this was not a problem because "all things are

"cormmoen in the communion of Saints."20

This romantic elevation of the saint was neither
‘appreciated nQr understood by the sixteenth century‘ -
réforme;s. In the growing ﬁenpissance‘concern for’
histoéicél and scientific-.truth, they had no sympéthy for a

génre of literature which proféssed to express theological.
¢

truth for the purpose of edlflcatlon, at the same time as it
was plac1dly unc oncerned w1th hlstorlcal ac¢curacy. William

Tyndale vehemently expressed his concern about all types of
»
romance, particularly hagiography He suggests,that the -~

¥

hagloqrapher magnxfles the saints' 11gg5¢4bove measure and

-

and with their poetry they make them
greater’ than God made them. And if they
find any infirmity or sin ascribed unto:
"the saints, that they excuse with all
diligence, diminishing the glory of the
mercy of God, and robbing wretched ,
sinners of all their:-comfort; and ‘think
thereby to flatter the. salnts, and to |
~obtdin theix favour, and to make special
‘advocates of them, even as a man would “.
,obtain the Eavour of worldly tyrants

. whiJe it may be argued that by Marlowe's tlime

. haglography was largely repressed as allxﬁe:éry genre, the
-'attEq§ion and contraoversy it inspired fn the sixteenth
century attests to its prominence in Enqlish,culture. It is
‘ -

not un)ikely{ therefore, that Marlowe was familiar with the

o . -1

o
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-saint's play as a dramatic genre, and that he'expectéd his

audience to recognize his use of this genre. Unfbrtunately;

we are limited to two English saints'. plays - The Conversion

of St. Paul and The Play of Mary Magdalene - for

establishing Marlowe's use of this génre in Doctor Faustus.

While The Play of the Sacrament is a conversion play, its

primary purpose i3 to present a convincing demonstfation of
ﬁhe real presence of Christ in the Eucharist, rather than to
portray the pr&g;ss of repentance in the life of an
iqdividual saint. .

The Conversion 6f Saint Paul and The Play of Mary

" Magdalene, however,'offer a ‘'depth of psychological realism

which is not typical of hag1ography in generalk 'It would
seem that their authors were less 1nterested in dramatLZLng

the romantic and sensational aspects of the lives of these

* 1

-two saints, than they weré in-depicting a psyéhﬁlogical

process of conversion, with which théir audience could

identify. Although'Mdry Hagdalene‘was ppimarily derived

from The Golden L_qg_nd 22 the romantlcaevents in- the plot do

3

not detract from the’ pbychologlcal zeallsm with which the

playwright develops her character. He certainly could not

be accused by Pghdale of excusing her of sin and thus

"robbing wretched slnneré of all their comfort," but ﬁelﬁ er

does the playwrlght dwell upon the horrors-of Mary's sinffl

past,' héthcr, he ‘uses her to-exemplify the psychological

18

]
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condition of sin as it effects all of mankind. Although The

L

Conversion of St. Paul is less psycholegically complex “than

Mary Magdalene, its playwright also uses Péul to exemplify.
the psychological change which conversion entailé, and to
contrast him with unrepentant characters in the play. In

his own portrayal of Faustus, it would appear that Mar)owe"

draws upon, and significantly dgvelops, the psychological

i

model of sin as it was used by the meqfeval playwrights to.

P o depict the saint ngorekhis or her ‘converslon experience.

In The Conve;§;;;>of St. Paul, Saul's opening speech

identifies him as a typlcal tyrant figure from medieval Z\v_
drama, characté;ized by pride and an'éxagge:ated sense of

selfjimportance: ]

Most dowtyd man I am living upon thé& ground,
Goodly besene with many a riche garnement!,
My pere on live I trow{ls nott found.

Thorow the ‘'world, fro the orient to the occident, - ﬂgé"

My fame is best knowyn undyr the firmament.
I am most drad of pepull universall;
They dare Bgt displease me most noble. i .

. (11.15-21) 4

\ In this passage, .Saul illustrates the’essentially-

éompetitiﬁg}haﬁﬁré of pride. In Mere Ch:lsttgnltvn‘c.s.
Lewis suggestq thag Jﬁiide gets no pleasure-éut_of héQing
soﬁethipg, only ogt éﬁ‘havlng moreiof lt.ehﬁn the nexé
man,“24 and Elea;ly Saul's §qnse of self-worth is based on

hls perception that he'ls "most.d}adroi pepull unliversall."

" Purthermore, it is typical of tyiant figdies‘iﬁ medieval
L% . . . .
"drama that their conceptlion of power is always "power over"
) 79 : i :
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other individuals. ﬂgain,féapl tybifies.tbiglcharacter
trait im his promise that he will brrng all Christians "to
punnishement for ther trespace . Both man and child, that I
find of them" (11:25,35).

Faustus, we recall, begins with aﬂégeech ir. which he
eyeiuates thg’merfts of J;rious occupations on the basis of
the prestige they can bring him, revealing to rhe audience,
that he is motivared-by pride. 'His_;ine'"Ye thou art QEill
but FaUStuq,;end'a man"({1.50) suggests that he net only
desireg to be the mpst powerﬁul persoh; but that ﬁe wishes

A

to be above humanity all together. Faustus also desires

L]

poyer‘over the lives of others:

v T
‘ lAll things that moue betweene the guiet Poles
e . Shall be at my command: Emperors and K1ng§

“.;oAre but obey'd in their seuerall Prouinces:

;v But his dominion that exceeds in this,

. Stretcheth as farre as ‘doth the mind of man:
A sound Magitian is a Demi-god, .
Here tire my braines to get a Deity. (11.83-89)

of the average tyrant‘of medievai drama. The tyrannical
side of prxde, which Marlowe develops later in Faustus'
'chara r, is hege masked by subtle rhetoric and the
sligpery 1oqlc of self del . f L ‘ f’
JaIn botly The Conversidn of St _Paul and Dr. Faustus,-the

L

characters of Saul and Faustus are glos*hd by the characters

of Lhe corrupt religious authorities of. the&r respective

times. 1In Saul's case it is the Jewish leaders who

*

go * e !

i
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represent the paradigm of religious abuse. Saul starts out

»

committed to the interests of the Jewish leaders in subdulng  {/
Chi{g}ganity, and the_st;ength of his commitment is

reflected in the trust which Caiphas and Anna place in him:
/
We may 11ve in rest, "by his consolacion.
T He defendith us; wherefor we 'be bownde
" To love him intirely with our harttes affeccion,
And honour him a5 champion in every jtownde. .
Ther is none suche 13v1ng upen the grd
" That may-be like him rnor be his pere,
By est nor west, ferre nor nere. (11.148-54)

-evident after Saul’ s conversion. Instead of being to

guestion the correctness of their own position, 4s and

cgnna display their egocentricity by pefceiving Paul as a
threat to .their palitggdl power, and thus seek{Q? to destroy
him: 7 R C . ) »

"

. -

Nay, I'hadﬂiever in fier he were brent
Than of Cesar we shuld have displeasure . 4
"For sich a rebell and subtile fals Lreato:'-
(1.1.619-21) '
q§1phas ang ‘Anna's lack o{'s§1r1£0al 1ntcgrity is
contrasted with the converted Padfl AlthaggBKSaul exh1b1ts
.-the standard characteristlcs of pride at the begxnnlng o£

tbe,play, ‘his confrontatlon w1th God on the road to Damascus

L L
' drastlcally alters his character As soon as Cod accuses, . .
saul of reslsting Him {"It 1is hard to ptlke agalins the .‘.' 5

spore!" 1.184), saul xesponds with both fear and submission
"O.Lobq\xl am aferd, I trymble for—fere!/ What wolglst I/
ded? Tell me here" (11.188-89%. God rem03k3§Saul's sense of
. o ‘ ) 8 l : . .

.
. a . . . 2 . L)
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*

self- sufficiency by depriving him of his sf&ht and physical ,

strength, and he surrenders to God' s authority,
acknowledging his need for grace and guidance "Whether
shall I wynde, or whether shall 1 pas?/ Lord, 1 besecfhie
thee, helpe me of tnf grace!" (11.202-35. . ‘

Paul's conversion dramatizes fo? the audience €Ee~
process of repentance, baptism, and anOinting by the Holy
Spirit. His“subsequenr)homily on personal sin and f:ristian

commitment involves the audience even more intimately with

t.he plaj;'so-rhat the reaiify.and immediacy of the Christian

message'dominates the dramatic-fiétion It is'immediately
F

after his Sermon Lhat Paul }s arrested which adds to the

)

]/
poignancy of his address. Pajl's total bmelSSlOH to the
will of God and his absolute trust in P ov1dencew111ustrates

how the love ‘of Bod can conquer a hature_as proud as Saul s

alat

" was,at the beginning of.the‘play:-

. 4 : . A
I am the servant of Jhegu almiggry,' -
Creator and makér of see -and sonnd, '
“Whiche Is king conctipotent ,of hevyn glory,. .
Chef co rt and solace both to fre and bonde;. .
Againsgwho e power nothing may stonde. - .
Empg#®wr he is both of hevyn and hell, , "« *

Whoys goodnes and grace al thing dOdbfg;C311!
(11 594 600) « o

NN

¢

. In his relationship to Anna and Caiphas,‘Paul moves from
being tbeir co—conspirator to being their victim..

In Dr. Faustus, Pope ‘Adrian is the ‘Rénaissance

" equivalent of Caiphas and Anna, representing the extreme of

‘religioua corruption in Marlowe s time. Llke Caiphas and
. 82 ) ‘
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Anna, the'Pobe views the autﬁority f.ﬁiS‘positibn as a-

person ? right to power. When Brudo appeaLs to the fact .
! ~

that he was elected by the Emperor, Pope Adrlan responds

1)

We will depose the Emperour for that deed
_Kmd curse the people that submit to him;
Both he and thou shalt stand excommunicate,
. And interdict ‘from Churches priuiledge,
- - And-all society of holy men:
. He growes to prowd in his autgirlty,
But weé'le pul. downe his hauqh y insolence:
Adding this golden sentence to our praisP,
That Peters helres should tread on Emperours.
(11.936—41,44,47—48} .

In khls passage we see that the Pope's power over temporal

authorlty extends far beyond the power of Calphab and Anna
Z’The Pope's presumption of absolute power was exactly the.

‘type of religious abuse that the Reformatlion sought to

-

res1st In particular,’it was _the belief-tﬁa

o ﬂ
K@e Pope had

control over the eLeznal salvation. and damn ion of souls

which was seen as the’ ultimate blasphe ¥y by’ Refofhangp

theologians. Pgpe Adrian, not suprlsxngly, claims th‘a
, ) . . . . P
rauthordity: ' , '

£
L

Behold this Siluer Belt whereto is fixt _
Seuen golden: seales fast sealed with selen :eales,r
In token of our seuen-fold power from heauen,
- To binde or lgose, lock fast, condemne, or ‘iudge, -
S Resigne, or seale, or what so pleaseth vs. '
. oo Then he.,and thou, and all the world shall stoopﬁ
~0r be assured .of our dreadfull’ curee,
To. light as heamy as the paines. of
hell.(ll.962—69) ’ :

5]

Faustus “~att of rescuinq Bruno'from executloh appears,

-, on the surface, to behpne of mercy and justice. However, it
. : . . .83 ,
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"is clear that‘the “rigﬁte@ushéss“ of Faustus' action is

3

merely an inadvertent consequence of the selfish pleasure he

takes in fru rating the Pope s pride:

r
And by the folly make some merriment,
3to: so charme me here,
walke inuisible to all,
O And doe what ere I .please, .vhseene of any.
‘ (11.1021-27)

>

Faustus' subsequent prahks.of stealinq'the Pope's meat

and wine dramatize the essential pettiness of a charactez

" which is tuzned in upon xtself " As wW.L. Godsha]k suggestsp\h

the Pope is Faustus™ alter ego;-for both characters claim
¥ : T

supeznatufal power and authqrity (the Pope 'claims it from

God, Faustus from Luclifer),- yet ‘both figures are compln

-_self—seiving.24 Furthermore, while Pope Ad an zepresents

\; " the extreme of religious abuse which manifests itself as

tyranny over the Christlan community, Faustus exhibits the

&

other extreme of:individual alienation from (and antagonism
Q -

toward) the Christian community.' The Pope's meat and wine:

Eunctibn:as'symbols of the eucharist, and by having Faustus

-

Y ' < . - ' . ) . e,
steal them, Marlowe dramatizes Faustus' extreme irreverance

4

Eor sacramenfai grace. As a sat‘rical co;ment'oncﬁarlowe's
time, this particular prank also suggests that Faustus
stands £or-a typaqof Protestantism which emphasizes the=
_importance of individual libexty above responwibility to. the

Chrlstian communlty. Faustus, as the supreme indlviduallst,
: . 84 .o
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and Pope Adrian, as the,tyrant, both exemplify fundamentally

similar characteristics of pride.

o

in both The'Conversion of St. Paul and Dr. Faustus, the

physical oppreSSLOn of the saint by demonic forces is ~

contrasted with the salnt's splrltual safety. At the same

_authorities to destroy Paul's body (cf. 11.477-79),' Paul's
spiritual sanctity, quite literally, hurts their pride:

The-conversion of a sinner, certaine,

* Is more paine to us and persecution *
Than all the furies of the infernall dongyon.
{11.472-74) .

The play illustrates how the devices of Satanic bzide ha;e
K;, ho‘uitlmate eEfect upon'the joy‘of the saint. Althouéh the
play does not end in Paul's martyrdom, it ends at a point
where Paul'is prepared td'face death, and he-embraces-hia
fate eithout feat:."That Lordes pleasur ever_mut’be dewn,/
Both in hevyn and in hell, as”his will ist" (11.643v44). |
_The fact that at this point in the.play Paul is-rescueaJifom
mattyrdom by angels shows how even the temporal power bof
demons can he overuled by the Provident1a1 .plan of God

It is characterlstlc of the saxnt's lee that the salnt

faces death peacefully st. Ignatius’ bigge&t concern when

Sl

L

prevent him'from witnessing to-Christ ih his death. 26 ”Helen

-C. White points out that. often saints ; partlcularly women '3 g.:

. , 8s - . ) ) -

time aQ\Eellal and Mercury have power to persuade temporal ‘

as on hilseway to Rome to be. executed was that the Roman B

:istiane might interfere to procure rls-release, and.thusu .

&
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N\
saints - would argue undauntedly with those who have

temporal power oVer.them,,thus zushing headlong into

martyrddm 27, Furthermore, the hagiographer gloried in

descrlblng the most Lngenxous and helnous forms of executlon
and torture. Frequently the martyr would not die before

many attémpts at executlon were made, as a wltness to the

LY

sa1nt's d;sregéza for phy51ca1 aff11ct10n White muses:

One does not ‘know which- to_marvel at

more, the dogged persistence o0f the
‘ pagan tyrants who in the face of - .. ' .

incredible frustratibn still persist in:

trying to kill these seemingly .

indestyuctible zealots or the toughness

of their v1ct1m5

E{Ee-peul who calmly faces the conspifecy of devils and

t_y‘;aﬁ{s; t_g_‘%pm Man in'Doctor Faustus typifies the spirit
gf the saintly martyr who isiunoe:torbed by- physical torture .
‘and death.‘ #By contrast, Marlowe suggests that Faustus Hs a K 3
~ failed saint, flc’)r it is his fear of the physical torture |
threatened by Mephlistophilis ("Reuolt,-or I'le tn |
peece-meale teare thy flesh," 1.1849) whicn inspires him to

mméﬁa\Ghe devila to attack the Old Han as a slgn of his :

o \ rl !
Ienéwed commitment to Lucifez}/f\sﬁhH’/ . . '.. o

Torment sweet friend, that.base and aged man,, -

. ~‘That 'durst disswade me from-thy Lucifer, '
With greatest torment that our hell afoozds Lo
(11. 1857 59) L oo

_Hephistophff:} reply affirms the conquest of the
Chzistian s faith over’ tem.l suffering. ' ‘ T e
. ¥ : .
B His falth is gre 1 cannot touch his soule; . .» o
. 86 . ) . .v ¢ e :
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}

‘But what I may afflict his body with,
L I will attempt, which is but little worth.
{11.1860-62) . . .

. in the A ;}xt, the 01d Ménihaé on finainspeech‘in whicQ he

. ; : T '

dramatizes the composure’oftthe Christian martyr:
Sathan Eegf@s'to ift me with his pride,
As in the furnace{God shal try my faith,

_ My faith, vile he}, shal.triumph ouer thee,
Ambitlous fiends, {see how the- heauens smiles
‘At your repulse, 4nd laughs your state to scorne,
Hence hel, for hence I flie Vnto my God.
(11.1381-86)

’

Faustus' ahbitian, arrogance,-apd bapacity for
tyranhical behaviocr-are characteristics clearly aharéd by .,
the tffant figures of medievai c(amaf It is less clear tﬁac ~
éaquus' Character parallels that of the unconvertéd_ﬂar;x

1 Magdalehe, for in The Play of Mary Haqdalene, Hary

apparently lacks the ambition and arroqance which would laa
her to crave power'over.the lives of others.” 1In fact, it is
| B
.her psychological insecurity uhich precipitates her fall' /7/

s

3iqto sexual-sin. As we shall sae, however, the playw:igh{
iliuatrates that psychcloqical insecuricy'is often a .
c&i&equence of spiritual pcide. in,Fahsius, Marlowe
deVelOps‘twb appazently conElicting impulses which a:e.both';7‘
manifestations of his alie?ation from God an_exagqerated,
sense of self- uo:th on the one hand, and a pidfodnd sense of
self-doubt on the other," accompanied by the ;endency to turn. v

to sensuality as a.means ‘of escape. "In both The Pla h

Mary Magdalene and Doctor Faugtus, the.bsychologitai'and

01_..‘5 “ e



' Caesar's opening proclamatiocn revedls the fundameptal

Fiustus and the Saint's Play
. - | '
A o

spiritual disintegration of Mary and Faustus are obeerved in

their surrender to cupidity.

At the beglnning of Mary Maqdalene, the-playwrlght

establxshes the stock man1£estat1on of- prlde in the figures
of_temporal tyrants. Like Caiphas and Anna in The

Conversion of St. Paul and Pope Adrian 1n Doctor Faustus,

Caesar, HerodJ and Pllate dramatlze the extreme

pride'against which Mary's character can be analyze

insecurity of those in positihns of temporal power.

\establlshes his authority aotocraticalﬁy (c £.

\ xr

Although h

11.1- 2), e needs to hear the afflrming bravado of hls own

V01ce in order to feel secure "about his power. His prlda 15-

»

evident in his claim to be the chief ruler of heaven and
hell (Ll.5), and the "soveren of al soverena" (1.71;:29 titles

which are riqgtfully held only by Chr1st , Furthermore,. o

“Caesar holds the whole human race in subjugatron, yet

1ron1ca11y he is dependent upon them in’ order to have powe?‘

n

T over someone Although he claxms “That person is nat born

-

that dare me’ disse obey" (1 32), he 1mmediate] -sends out i:

“*scr}be to wELd out. dlssenters or even grumblers ‘from amon

-
hjs subjects . Hiu deep psycholoqical insecurrty is further'

manifest in hls parodlc confesslon "Now have I told yow my

‘hart, I am wyll plesyd" (1. 47)

Herod and Pllate are also tyrant,flqures. "Herod 1is
.- C - < R
. - T, Ba . . P
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presented.as tqg non- 1nte11ectudl barbarxan,?o'hnd in him we

‘e

see most clearly the sadlstic pleasure of tyrannical powez,
. N -1

and'its'cdrrthlve psychologicql consequences. Pilate'ls In

1 - )
~an adm1nistrat1ve role, and suffers from the duress o{- -

Havxng his power medlated by the law -and the authorlty of

I
caesar .31 kae Anna‘and Calphas, Pilate' power is

expreased by h1a‘man1pu1atxon of the letter of the law:to
"~

"sett many a snare §1.25?). BecauSe he;xs in an - .

adpiniétrative position, though, he needs reassurance from
- . . § .

his subjects in ggspect to.the-judgemenﬁs he has made: "To .

N .

put hem to peyn, 1 épare for no paté.VwMyfserjuanteé semle,

quat sye ye?" (11.239-40). o N

,:’ Along -side these figures of témpd{al'poﬁer;is Cyrus,.

Mary Magdalene's father. He tob speéks with ppide‘and'

wealth': "BPhold my parson, ‘glistering in qold / Spmely b oYﬂ

of all otNher men !t " (11 53-54}). Huwpvvt, Cyrus' tempordl

wealth, with which he:claims to be ", ..sett In solas *from al

sying sore" (1.63), cpnnot‘accurq him against'dealh. In

' ﬁact we’see it is of no'iéei comforh in life thhcr, for

- . ’ *

.\J§?§°u9h Cy:us belfeves his: material wqath will ul‘ow,his'
ch

dren "to leven in’ :est ahd ryalte (1. 65),-andiHary.,

v

Ed

belleves "This ls a preservatiif from Jtrhgtne% we find,/ -

“From’ wozIdly labors ‘to my eomfortlnq (11.97-98), -hura

»

+

oo . T e PO

'
-

. 4
*  bravado, bul rather _than Elauntxng power he fluunts pe:aonal

naterJal uell being 15 .no com[ort to her whcn Jhe loses her '



‘angel's address with hum111ty, Mary Magdalene 1s f .

#

';martyrs, and finally death itself;, which our natur

. argues that suffering results from being at

Fiustus and the Saint's Play

father. ' : '.".- Er e
] Hary s grief over her father s desth makes her

partlcularly vulnerable to Lechery s seductlon because

Lechery seems tor offer her an escape from sorrow Lechery

first of all appeals to Mary s Vanxty in aq address that

parodies Gahriel's address to the Virgin Hary (11 “440- 444)

¢

Unlike the Virgin Hary, who 1mmed1ate1y responded to the

1
"rav15s1th . to(;rankqvellté" (1:.447) by Lechery

.

flattery. By hooking Mary through her pg

eeln her physlcal

attractiveness, Lechery achieves a posTti 'oE 1qf1uence'

over Mary. Leghery advises, "Print yow. i qurtes'which

best doth yow plese" (1.459), and Mary acquiesbes,: "Ye be my
hartes leche" (1.461): r\\ e
- The desire to escape temporal sufferlng would

g

reccgpgzed by a medieval audience as qssentlall

wrong—headed. St. Augustine suggests,that_“bodily

v

afflictlon and torments, which we knqw troubled aven the
has

merited by sinning, are relaxed for no one."_32 oethius-
hed:ito. the

gifts of Qoztune, which are transient by nature,.rathquthan :
seeklng one's happinéss solely in God. 33 Cyrus' death was
an qpportunityafor Mary to recognize the transieﬁce of

‘ \

. X L '
temporal gchs,‘and by seeking consolation in God, to avaid

" 90,
e - -
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the folly of her father. She fails: the trial by choosing to
escap; the pain of temporal loss with temparal pleasure, and
her fall is symboilzed by her move from the castle to Lhe
tavern, which is a reversal of Augusgrne s sprrltual
pilgrimage from the "City of the World" to ‘the "City of
.God."™ Similarly, the tavern's worbdly wine which offers
"Mary Lemporary relief from pain ("From stodyls and hevines
lt“ﬂoll yow relyff" 1.488), is a parody of the eucharist1c
wine which Christ offered as his blood to take away the sin
of the world -for all time.34 y

Mary s seduction by Curio;ity,‘the_calaunt, typifies

the courtly love conventdph_whlqﬁ medieval writers used as a
- s 35

Sexual seduction is essentially

4an appea /hef belgved's pride through ilattery,mand as we
q . 9 :

have seen, Mary 1s easily persuaded of the perfections of

her 'person.36 _Her 1initlal suspicion of Curiosity's

sincerity, "Qwat'cause that ye love me so sodenly?" (1.522),
is allevifted by his response:

0, nedys I must, mine own lady!
Your person, itt is so womanly, . o
I cannat refreyn, my swete lelly. _
© 0 (11.524-26) : : .-
The- seduction is'compleﬁerkfter Curiosity has engaged Mary
in dance, whlch is a symbol of her’ p;jgicipation in the,

rhythm and measure of the world.

Despite her debauched coﬁditlon when she leaves with

Curiosity, we. do glimpse a potential in Mary for deep
v 91

-
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devotion:

Evyn at your wil, my dere derling. : -

Thowghe ye wil go to the worldes eynd,

I wol never from yow wynd, L

* To die foxr your sake. (11'543_46)b
The medieval playwright may be asking us to see this :
dffirmatiop as an indication of her potential for fidelity
and charitable love. Even when its object is unworthy, the
act of devotion reflects the hunger of the human heart for
God because, as Augqustine suygests, God made man for Himself
and therefore man's deepest instinct is to worship Him.
" : I's

Nevertheless, if.devotion is directed away from God and
toward a creature it becomes a form of idolatry.

In this contex{, the reason secular passion becomes

idolatrous-is that its object is always a fantasy created by

‘the lover's imagination.” In The Art of-Courtly Love,
Andreas Capellahus sudgesfs that the pieasure éna_suff.ring
experienced by the courtly)lerr Is brought ébout‘by
"excessive meditation upon the beauty of the opposite
sek,"37 and this suffeiing is essentlally lnborn beEause "it
does nbt arise out of any actlon; -only from the reflection
of ‘the mind upon what'it sees does this suffering come."38
Augustine calls the pleasure/suffering of the lover
}fﬁrﬂicétion-of the fantasy",39 becaué thet object of love

is pleasure itself, not the beloved i

lover's pleasure 1in desiring him.40

92
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condition. When we see her alone in the arbour, meditating‘

on her absent lovers, it is clear that she has not made a.
commitment to any individual but is addicted to the pleasure

and sufﬁeiing of concupiscible desire:

e »

A, God be with my valentines, .

My bird sweting, my lovys so dere! N

For they be bote for a blossum of blisse.

Me mervellith sore they be nat here.

(1.1.564-67)
Her lapse into inner isolation is symbolized by sléep, where
her consciousness is cut off absolutely from the external
world. When she is moved to repentance, Mary séekSaJesus;
because she knows him to be "the welle of perfith charité®
(1.611); the well symbolizing eternality, and charitable
love'being the only cure for the soul that is isolated in
fts own cuplidity. v, A

In the early Middle Ages, cupidity was described as the

root of all evil because it is an idolatry of the self

which, if left unchecked, changes into the more obvious

manifestatlons of pride. Mary's self-estimation that she is -

a "Pblossum of .blisse” (1.566), déserv{ng her lovers as
booty, is not far in sentiment from Cyrus' declaration
"Behold my person, glistering in gold" (1.53).41 with the

- help of the Good Angel, however, Mary breaks the cycle of

™
,; ;
sin by confessing her "sinne of pride" (1.682) and receiving

from Jesus "helth gnd medsin" (1.6819.

1 .~

This fundamental dichotomy between cupidity and charity

. : 93
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-~¥s also at the center .of Marlowe's psychology of sin in

Doctor Fausfus.._Faustus"ambition, td transcend the

limitations of the human condition and to be master of his +

own destiny, cuts h1m off from the pos:xblllhy of
wo;shxpp1ng a God who is greater than himself. By chodsing
to be his own god, Faustus makes himself the measure of all

good, and ironically becomes ruled by his basest appétites.

‘Even before Faustus makes a forfidl treaty with Lucifer, he

recognizes "The God thou seru' hine owne appetite/

Wherein is f;x. the loue of Belzebub" (%.1.398-99).

Faustus' career. is marked by increasing insecurity and

fear; accompanied by an increasing reliance upon sensual
. .

pleaSure as an escape from fear. Masinton notes that imaged

of qluttony call attention to Faustus' lack of spiritual
su/lenance and his 1nst1nct1ve attempt to compensate for
this loss by satisfying his physical appetite.42
Furthermore, whenever Faustus begins to recognize the extent
of his wretchedness he instinctively turns té p}eaggre to

divert himself. 1In each case, gratification of his

—r
"

spiritual craving ls replaced Qy-{gtile pleasure or

"

entertainment. 43
. .

Initially, Faustus does not admit to himself that his
carnal indulgence is a diversion from anxiety. After he
asks Mephistophilis to tell him about hell, and.
Mephistophilis responds "For I tell thee I am damn'd, and

94 T
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_now in hell" (1.529), Faustus appears to make light of
Mephistophilis notion of damnation:
Nay, and this be hell, I'le willingly be
damn'd. : -
What sleeping, eating, walking and disputing?
But leauing this, let me haue a wife, the
fairest Maid in Germany, for 1 am wanton and
. lasciulous, and cannot'liue without a wife.
(11.530-35) '
His sudden shift from discussing damnation to demanding a
wife discloses his underlying fear. As damnation becomes
more real for him, Faustus himself récognizes. that pleasure,

Is his only escape from despair:

Swords,‘boyson,-halters, and inuenomb'd steele,
Are laid before me to dispatch my selfe: ..
And long e're-this, I should haue done the deed,

Had not sweete pleasuré cbnquer'd deepe despaire.
(11.591-94)

1
Faustus' surrender to cupidity is ﬁost fully symbolized
by hls lust for Helen. The jFét that he desixes Helen of o
Troy - the alisgeé;y most be7ﬁ€?¥u1 woman in -hi%tory -
suggests that his lust Is not slmply for carnal
satl%factidn, but also for‘tﬁe 1nte11e6tual satisfaction of
his curioesity. In his article "Marlowe's Doctor Faustus,"
Smith uses Augustine's notion of 'the vice of curiosity to
describe Faustus' degenerétﬁon'throﬁghout the play.44
Augustine described éuriosity as the desire for experiential
knowledge as an énd.ln itself, and he also.connected it to
the conjuring of devyls as a means of attaining |
+ extraordinary experience. Helen is an appropriate symbol of

' X 95
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Faustus' curiosity, for her legendary beauty seems to : -

promise the ideal carnal experience.

In Mary Maqdélene, the connection bet*een cupiditfiand
curiesity is made expliciﬁ. By n;minq Mary's gallant
."Curiosity;“ the playwright suggests'that he represents .
Mary's willingnesé to ente;fain carnal knowledge. His
preoccupation with his ph}sical appearancé is a projection
of Mary's vanity, and his flattery echdes back to Mary the
trust she  places in'her own physical.beahtj: Her real
desire to be lovable-and lovlng is temporarily appeased by
the facade of devot;oniegchanged between them. |

Simllarly, Faustus' real desire for eternal life, and
.his fear of eternal dea%h,-is mas%ed.by the fantasy that
carnal love can capture.an eternal momehﬁ: . .

Sweet Hellen Make'mé immortall with'a kisse:

Her lips sucke forthe my soule, see where it
flies. '

Come Hellen, come, giue me my soule againe,

Here will I dwell, for heauen is in these lippes,

And all. is drgsse that is not Helena. (11.1876-80)
As the archetype of female beauty, and as an adultress,
Helen of Troy is a-literary type oE cupidity. fhat she jsi_'
also a demon only appearing as é woman compounds the T
essentially narcisstlc nature of carnal love by the fact
that Faustus knowlngiy accepts an 1l1luslion as his greatest . v
reality.45 Furthermore, that Faustus perceives immortality

as Havinq its source in a demon lover points to the fact

that he has wed himself to eternal alienation from God.46
: 96
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" Faustlis' body is merxely the completion of the spiritual
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N

The concurrence of Faustus' desires to torture the 014d

1

to take Helen for a lover dramatize the fundamental

unity of irdscible pride, manifest in tyranny, and
upiscible pride, manifest in idolatry. In symbolic
contrast to Faustus, who'attempts to escape fear by

indulging in pleasures of flesh and fantasy, the 0ld Man -

. realizes the beatific vision through the martyrdom of his

body.47 The death of the 01d Man releases his spirit to

enter into full communion with God, whereas the rending of

death he has been dying from the beginning of the play.
In his final monologue, the irony of Faustus' spirftua
condition. is captured in 'the line he quotes from Ovid, "0

[} 3

lente lente currite noctis equi" (1.2045). Although F
says he wants the night to be prolonged so that he/may have
fq;e to repent, 1in its original context this linef was spoken

by a lover who desired more time Eo enjoy the embraces of

48

his mistress. Furthermore, critics have noted Faustus'

curious ambivalence toward his approaching doom. At the
/

- same- time as he'longs to escape his damnation,, the syntax of

the penultimate line of his soliloquy, JVgly hell, gape not;
Come not Lucifer"™ (1.2091), suggests that he Is compulsively
invoking whatfhe is tryiné-to keep away.49 Wilbur Sanders

captures the £undamen?al narcissism of Faustus' mental state

in his comment,
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hat irreducible love-hate that Faustus S
ears toward both God and Lucifer C
ecomes that cry of erxotic ‘ . ;

JeN elf-surrender and horrified revulsion -
- a ields to the embraces of his

* demon lover - ‘Ah, Hephistopheles!'50
» (italics in original)

We have seen how Faustus' character ba;allels'thét of

the sinner in the medieval saint's play in his ambition for

power and in his'escape from despair through sensuality.

-~

lowe also develops an ironic parallel belween Doctor '~
Fadstus and- the saint's play .in Faustus' isolation-from
humqnuéommunity. In the hagiographical tradition,  the
saint's life usually included a departure Eroﬁ'worldly,
'communitie%rinto solitude with God, and, after death, a
participgtion in fhe heavéniy community of the saints. Ii'

the saint remained in the world it was without any
a

‘\f::) dependence upon human community, for the saint

in his communion with God. Faus s} er is marked by

was fulfillegd -

, lsolation from human community, In his solitude he is

also alienated from God. Marlowe d plcts Faustus as an ¢

_inverted saint by having him replace Yhuman community, not

L.

(5“ with divine-communion, but with .the dompany of devils.

In The Conversion of St. Paul, P ul's story follows the
~ i

pical pattern of a saint's life. He starts™out in
community - or rather conspiracy - with Calphas_and Anna.

His worldly stature Yéf;eflected in the obdadience af his

henchmen (11.64-77), and the domlneerling pects of his
, 08 L .
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¢

personality are gl;7éed by his servant's abusze treatment
51 '

of the stable groo After he is séruck down by God, he

Is deserted by his ‘henchmen and isolated. from human
comﬁunity by his blindness and paralysis. It is in this

condition of solitude that he grows in communion with God:

by

But, gracios Lorde, of thy visitacion I thanke
thee.

Thy servant shall I be as long as I have breth,
Thowgh I therefor shuld suffer dethe.
(11.266-~68)

Even after he has enterqd the community of the disciples,

. Paul remains indifferent to his earthly life, desiring only

-

that God's will be done }11.643—44).

Mary Magdalene's participation in various communitiéS'
also reflects her spirituél and psychological condition.
She begins in cbmmunitf with Martha and Lazarus and, as we
have'seen, her jqurney from the cagtle to the taverq

symbolizes her fall from Christian brotherhood into a

i
~~ co nify of sin. The psychological isolation that is part

" of sin 1s symbolically represented when she falls asleep

alone in the garden, dreaming of her "valentines." After
) _ SN

her conversion, Mary re;entersbgbmmunity‘with Martha and

Lazarus at Maudlin Castle, the castle being.a type of

Ahgu§tlneus "City of._God."52 L

T§ Hary's independence of‘all earthly goods for emotional
fulfillment 15 stressed in the second part of the play.

Mary is sent on a mission to convert .the Klng and Queen of

A
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Marseille, and although it is clear that a bond of love

develops Retween them during the time she is there, Héry's

deepest longing 1s for solitary communion with God. The

absolute fAlfillment of both body and soul, which Mary

experiences in her desert hermitage, is dramatized by the
fact that she is nourished only by divine.manna:

0 thou Lord of lorddes, of hye domenacion!

In heven and erth worsheppyd be thy name.

How thou devidist me from houngure and vexacion!
0 glorios Lord, in thee is no frauddes nor no
defame.

But I 'shuld serve my Lord, I were to blame,.
Which fullfillith me with so gret felicetéd, \
With melody of angylles shewith me gle and game,
And have fed me with fode of most delicitée!
(11.2032-39) . —

Doctor Faustus begins and ends with Faustus isoclated in

his study. The study is a symbol of s intellectual pride,
f !

by which he sought to elevate himself{ above the need for

human community. The intellectual &apmdnity Faustus has
rejected is represented by the two scholars. The first

scholar's comment, "I wonder what' ecome of Faustus that

was wont/ To make our schooles ring, with sic probo" P

(11.190-91), suggests’that Faustus has already lisolated
himself at the beginning of the play. Furthegmoré, the
Latin phrase that Faustus is known for, "thus it .is proven,"
points to both his intellectual brilliance and ﬁis
arrogance. After the scholars have found out that he is

practicing necromancy, the concern they express for him

suggests that their friendship was avallable to Faustus:
100
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Were he a stranger, not allyed to me,

The danqer of his soule would make me mourne:

But come, let wvs go, and informe the Rector.

(11. 219 -21) ‘ -
When the scholars return at the end of the play, their
ignorance of Faustus' lifestyle foz the past twenty- four
years reminds the audience that Faustus has lived in social
isolation. One of them observes, "He 1s not well with belng
ouer solitarie" (1.1929), and Faustus himself admits, "Ah my
sweet chamber-fellow, had I liu'd wgth thee,/ Then had I
lived still, but how must dye eternally" (11.1924-25).

Like the 0ld Man and the Good Angel, the scholars .

remind Faustus of the possibility of repentance: "Yet
Faustus looke vp to heauen, énd remember mercy is Lnfinl?e"
(1.1935). Had Faustus been in Christian fellowship, he may
have received, the support and challenge he needed to be
moved to repentance. His isolation, begun even before‘hi;
pact with the.éevll, can be viewed partially as a;
.Consequence of ﬁhe individualistic emphasis in Lutheran
- thought. ' Luther's famous decree - "here I stand"ﬁ; was seen
in non~Lutheran'and_ﬁah—CaTbinist quarters as symptomatic of
an over-emphasis. on the aufohomqus individual at the expense
of the continuity of the Christian community.53 Ironically,
Faustus' self-imposed alienation from Christian community -
origlnally motivated by pride anq selfish émﬁifion - leaves
him particularly vulherable to his morbid conviction that he

cannot be forgiven. .
‘ ' 101
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The great irony of ‘pride is that once the proud

individual pecomes'awaré qE‘Lis sinfulness,' he is obsessed
by the apparent magnitude of it. Despai} is thé_counterpa;t
of pride, for just as the soul is Erappeé in itself when it
engages in‘self-aggfandizement, se the soul is still trapped
within itseif when it contemplates thé greatness oflits sie.
Because he has made himself the measure of all things, -
Faustus cannot even conceive of Divine forgiveness

7
penetrating his soul from without:

But Faustus offence can nere be pardoned,

The serpent that tempted Eue may be saued,
-But not Faustus. (11.1937-39)

What finally distinguishes Faustus from st. Paul and
Mary Magdalene is his persistent resisteﬁce to the.
y : .
invitation to repent.’ Paul's conversion ry is quite
dramatic, for not many sinners are acco d by God on the
road. VYet the playwright stresses that it is not only

because God manifested himself so clearly'to Saul that Saul

repented. The soldiers also witnessed God's power: "And me

thowt that I hard a sounde/ Of wone speking with voice
delectéble" (11.252-53), yet they were not converted by the
experience. Similarly; Anna and Caiphas recelved not only
the eye-witness account of the soldiers, but also the
testim;ny of Paul himself, yet they chose to believe "he is
bewitchyd by sum conjuracion,/ Or els the devill on him is.
avengyd" (11.603-4). The playwrléht does not allow us to

102 ° .
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guestion why characters like Caiphas and Anna are not
converted, but the implication is clearly that pride
prevents thém‘from acknowledging their fallibility.

In The Play of Mary Haqdalené,_we see in Mary's

character a willingness to submlt to the’ truth The
playwrlght is ca:eful to develop her prlde in her physical

appearance so that it parallels»thegprlde of Cyrus. Her

. . L - o
propensity for charity, however, comes' through when she is

moved to repentance - not by. any dramaticiwitness - but by
the stirring ofsher own conscience., The authenticity of her
repentance is seen by the fact thét she is not so much

afrald of damnatlon as she is disgusted with her present

condition: .
2 ST o
A, how the sperit of goodnesse hath promptyt me //
this tide, (
And temptyd me with tityll of’ trew per{ythnesse!
Alas, how betternesse in my hert doth abide!
I am wonddyd with werkes of gret distresse.

A, how pynsivnegse potith me to oppresse,

That I have sinnyd on every side! -
(11.602-07) ’

In both of the saints' plays we have looked at, the
playwrights do not develop the unrepentant characters so as h\’

to permit the audience to glimpse the psychological process'

of rejecting grace. 1In Doctor Faustus, however, Marlowe

develops precisely this theme. As we shall see in the next

-

chaptef,uFaustus{ beliefs about the nature of God and grace,

cdmbined with the power which he invites Lucifer to have \
over him, make Lt posslble for him ultimately to reject the -
' 103
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grace which he knows'would save him. Drawing on the
medieval psychology of sin as we havé seen it developed in
the characfer of the saint before his or her conversion,
Marlowe portrays PFaustus at the.end of the play as é soul
completelyAturned ih-upon itself, trapp a in ité condition
éf pride. It is his extreme egocentricity which.ultimately

keeps Faustus from surrendering to the authority of God,

even when it becomes clear ¢hat he has absolutehxﬁi;iled_to
Bi

L
be the author of his own destiny. By developing

as an .
- - ’ - »
sinner, Marlowe depicts Faustus ' as a %f&glc

e figure of the converted saint of medieval

drama.
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CHAPTER 5: Eaustusé The Arch-Protestant Sinner

We have seen how Marlowe use$ the morality play and the

salnt's play tradktions as thematic and structural

foundations for Doctor Faustus. As an everyman figure an
as a failed sa{nt, Faustus is the universal sinner who

dramatfzes the consequences qf wilfully persigt}ng in
upon the

In the previous chapter we noted that Marlowe draw

1 psychology of sin in depicting' Faustus a soul

Lurned in upon himself through pride. Both the orality
play and thé the saint's ﬁlay dramatize how the sinper

becomes injjﬁasingly bound by his sinfulness, but they also

illustrate thow he is set Eree when he is éalled to

repentance by a divine'agent. In Doctor Faustus, Marlowe

portrays a sinner who repeatedly resists the call to

repentance, despiée'deep psychological suffering created by

his bondage

sin. "Why," we are forced to ask, "does

Faustus not rgpk

In Chapte

— . —— A

noteq that critiecs have tended to
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answer that question in one of two general ways. Those of
the "Satanic" school, such as‘Santayana and Ellis-Fermor,
suggest that Marlowe is portraying Faustus as a heroic
tebei, caught in an oppressive'universerwhich does not allow

v

for second chanFeé. In thissview Faustus does repent, but
it is too late. Of those critic;—who believe Faustus to be:
a sinner, some, like Wawswo and Masinton, argue that Marlowe
.is depicting Faustus as a Protesianiisinner'in a Pfotestant
unive:se.l Although Faustus rebels against God freely, by
doing so he Qlaces himself in a position where he is'no
longer psycholoqicélly éapable of repentance, and‘bf
consequently damned by God. The other critical approach
which views Faustus as a sinner i's that of critics like
Cole, who arque that Faustus freely and repeatedly chooses
to reject God's ﬁercy,'thus creating the condition of

alienation from God which iENJhe nature of damnation (Qoeﬁa

dawmni). ‘ , '

In my reading of Doctor Faustus. from the perspective of
its roots in the morality play and saint's play traditlions,
I have Eacitly argued the latter viewpoint: that Faustus

wilfully rejects God's mer y,kof which he is repeatedly

reminded throughout the

ay. I will now undertake to

qualify this position Py suggesting that Faustus' despair of

-

God's mercy is fueled, oin part, 'by his Protestant

theclogical training. No ally believing in hell, Faustus
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deliberately.beébmes an aréﬁetypal Protestant sinner in the
beiiéf tﬁat, by rendering himself incapable of repentance,
he.can be free tg, pursue hissémbitions in this life without -
further concern for his spiritual safety. He then uses thé
deterministic aspects of Lutheran docE}iﬁe t; deny his
_responsibility for persisting in sin.‘ Marlowe, howeverco
does not affirm a cosomology in which it is-possible for a
person to render himself incaﬁable of repentance throuéh a’
single sinful act. By his heavy relianceé upon earlier -
medieval thepiogy and dramatic forms, Marlowe forces us to
'zecognize that Faustus has many opportunitiés to repent. At
any point in Ehe play, e«right until the final act, the
Wittenberé'theologian is capable of réﬁeiving God's
forgiveness.' However, his manipulation of the doctrine cf
election, which he 1n1t1a11y uses to free hlmselj of moral
kconce:n, ends up being a source of spiritual bondage By
the final act, hils conviction that he is incapable of -
repentance and is damned necessarlly, .combined with a
~— .

11£et1me of commitment to sin, does in fact render him
"hardened, " incapable of receiving the mercy of Ged.

In Chapter 3 we noted that Marlowe presents Faustus as
a unlversal sinner in Faustus' opening speech. In his *
ambition for wealth, honour, and political canquest, he
expresses the Renalssance dream of the triumphant emergence

of the individual. 1In his desire, to transcend the
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liﬁitations of the human con@itioh all togethér, Faustus
epitomizes the man of pride. More specifically;'ﬁarlowe
presents Faustus as.an archeptypal Protestant sinner who .
directly imitates many of the ‘characteristics Luther #
suggests are signs of non—electioﬁ. ‘

The passages from écripture which Faustus misreads are

; otq.stant

preachers because they are Central,texts sSupps 'ing the

texts that were particularly popular

doctrine of salvation by grace. As a Wittenk theologfan

it is impossible that Faustus would not know the subsequent

verses, so we must assume his quotation of half-truths is a

very deliberate distortion of the text.] The deterministic

f’ﬁshiiosophy'Faustus‘e¥tragts from Scripture is not supporte
by Ahe context of the passages at all, yet, we see in_his )

speeches a ;illingness to believe - a faitﬁ if you will '~

that damnation is unavoidable:

Why then belike we must sinne,

“And so consequently die, o

I, we must die, an euerlasting death.

What doctrine call. you this? Che sera, ser
What will be, shall be; Diuinitie adiew.
(11.71-75) ‘

) -
Faustus' apparent sgprise at having "discovergd" the

inevitability of damnatlion, suggested in the jn\efof lines
71 and 72, is replaced by a tone of grim and delibe Le
commitment in line 73.

The determinism he rejects comes not from the passages

he quotes, but from the larger doctrinal context of his
' 108 ’-
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Lutheran education. In his Commentéiy on Romans, Luther

despribes'hoﬁ/5cript € is a snare for those who are proud.

Ironically, Luther uses a historical Faustus as an exampie

of one who distort Scripture as a weapon of deception:’
Thus blfssed Augustine in his
5ions describes Faustus the
nichaean as a great snare of the
evil... from the same feast, the same
oly Scripture, one man catches death,
ariother 1ife, one man honey, another
poison, just as from the same rose, or
flower, the spider collects venom and
the bee honey. Thus nothing must be
R touched with so great fear and so little
presumptuousness as the Word of God,
because it immediately catches those of
proud mind and trapsgthem and makes them
stumble... not by a fault of Lgs\pwn but
because of presumptuous pride.

Through his métaphor of the spider and the bée, Luther.
captures the'fundamenfal dichotomy between the saved and the

uhséved inherent in the notion of predestinationvf-In

characterizing his Wittenberg theologian, Marlowe may well

have Eeen aware of this passage; it is clear enougl that he
has Faustus deliberately set out to "collect venom" faom
Scripture. . . ' -

Here the issue of'vocatlon, traditionaltih medieval
salnts' lives, is made central td‘the opening QE Marlowe's.
play. ? Faustus further rebels against Luther's development
of tradltioﬂal Catholic teachling by.engaging iIn the process
of deciding his vocation by himself. Luther stresses the

nggkﬁance of allowing God to call us to our vocation,

) 109
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For those people who choose on their own
initiative cannot refrain from praising
themselves. They please only
themselves, and only so do they want to-
please God... The devil in this way
disturbs every mind, in order that he
may make void the calling of every
perscnand to tempt him by seducing him
to that for which he has not been
called, as if Gad were a fool and did
not know where he wished to call a’
person.

In'Faustus' case, the rhetorical deliberation with which he --

rejects various disciplines suggests that he is not seduced

available™~te_him’syggests that he is deliberately rejecting
Luther's nolt of divine caliing. Since Marlowe presehts

him to us e chief theolddian of Wittenberg, this and

,6ther consequent actions have a deepened {ron}c value.

It may involve much more than colncidence, therefore,
£hat in his "decision" making pzocess-Faustus goes through
Luther's four levels of pezstioh. When Faustus rejects
iogic, saying "Then read no more, thou hast attain'd tﬁat
end" (1.39), and yhén he rejects medicine because "The end
of Physicke is gyzjbodies health:/.Why Faustus, has thou not
attain*d that end?" (11.45-46), he'demonstrates the flrst
1éve1 of perd&tién, which is ingratitude. Luther suggests
“sélg-satlgfactlon... takes pleasure in things recelved as

tﬁough they were not received at all, and it leaves the
‘ v . 110
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Giver out of consideration."?

When' Faustus evaluates medicine only on the basis of
the prestjge It wlll bring him,

‘gzg%giiqgﬁGu make men to liue eternally,

el dead, raise them to life againe,
Then this profession were to be esteem'd.
{11.51-53)
demonstrateg Luther's second level of perdition, which is

vantty. Luther argues that when one has become vain in his
thoughts, "One seeks only himself, that is, one'g own glory,
delight, apd advantaqe."5 T

Following vanity one-BFgegerateg to épirifual
blindness, where the sinner ﬁhas.turned cdmpletély away from
God.f'6 Faustus clearly exeﬁplifies this ‘blindness in his
rejection of divinity. The final 1evef of perdition is
idglatry, "For when a person hés lost God, nothing remains
except that he be glven over to every type of turpltude
according to thé will of the devil."7 In his' embracing of
necromancy ("Lines, Circles, Létters, Characters./ I these
are tﬁose that Faustus most desires." 11;78—79)‘Faustus very

deliberﬁtely enters this fourth stage. And yet his cholce

is déubly lronig, for by attemptin

to defy the Geod of
Lutheran théologj - b; turning himselflinto an archetypal
sloner - Faustﬁs does{ in fact surrendef hls freedom to the
will of the devil.

“Luther goes on to argue that for those who\reach the

fourth staée of perdltlion, "God withdraws his helping hand
- - . 111 -
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from him and deserts him," and that "it is God's will that
man be overwhelmed by sin... He makes him a slave to that .
which He means to punish most harshly."8 Luther goes on to

explain how it is that God can punish éinne;s_by wi%ling

that they sin further, by apﬁeallng to the doctrine of s

election:; . : —

some He does not will nor like to
justify, so that through them He may

show forth so much greater glory in the
elect. Thus also sin He wills- for the

sake of something else, that is, for the .
sake of Hig glory and for the sake of
the elect.

In big desire to be_authé%’of his_own destiny, Faustus
conveniently uses the determinism in/this docf:ine of
electian to absﬁlve himself of the:responsibility for
choosing against God. He seems deliberately to imitate
Luther's reprobaté man, who does not "fear the hidden
judgements of God... For tﬂe.feprobate despise it and pay it
na attention, or in desperatidn they become presumptuous
saying: 'If { am damned, I will be damnedfﬁﬁlo

That Faustus believes himself to be damned is clear
enough from his \first conversation wfth Mephistophiils.‘
Heph{stophilis‘te 1s.Faustus that he camé not because of
Faustus"', powe; over him, but because of his blasphemy, and
he .adds "Nor will we come vnlesse he vse such'means,/

~Whereby he is in danger to be damn'g" (I}.276—66, ftallies

—

added). Faustus responds: ’

b
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See'ing Faustus hath incur'd eterﬁell death,
By desperate thoughts against Ioues Deity:
Say he surrenders vp to [Lucifer] his soul: ™ "~ ,
(11.313-15, itaIics-added) T ¥

kY
. Because he belleves his damnation’toé be unav01dab1e, Faustus ¢

™

,gllbbly 1gnore% Heph1stoph1115' warnlgzgthat his soul is
"only in danger of damnatlon, as’ well as HephlstOphxlls
explrc1t entreaty that Faustue "leaue these friuelous
demandes,/ Which strikes a terror 'to my falnting soul" {f
{11.306-07). It is,interesring to note that id tQis passage
Faustus doeslnot say that all men must sin and therefore die

v v"'

an everlastin;\dfath. Rather, he acknowledges that\it'is
through his act ef rebellion ther he has, as he g:lieves,
"incﬁr'd eternall death. |

But it is also clear’ that Faustue does not‘really
Jmaglne the possibility of damnatlon at EDE beglnn1ng of the
play. On the first pccasjon wden_the Good and Bad Angels
attempt to influence Faustus' will, the Good Angel's

warning, "O Faustus, lay thdt damned -booke aside,/ And gaze

p .
not on it least it temSt thy soule" (11.97-98), does not

even register with Faustus. The Bad Angel's enticemen?ﬂ f ﬂb#z\

however, "Be thou on earth as Ioue is in the skye,/ Lord and

T

Commander of these elements"™ (11.103- -04), is immedlately

firmed by Faustus:

How am I glutted with conceiptt§¥ this?
Shall I make spirits fetch me what I please?
Resolue me of all ambiguities?

Performe what desperate enterprise-I will?

(11.105-08) , | - |
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When the.Angels call Faustus to repentance a second
time, Faustus has alreadf begun to suffer doubts abou% the
wisdom of his rebellion. Yet he comforts himseif with the
hope thét through demonic forces he will have power over the
guality of his temporal life: |

Now Faustus, must tﬁou needs be damn'd?

Canst thou not be sau'd?

What bootes it then to thinke on God or Heauen?

Away with such vaine fancies, and despaire,

Despaire in God, and trust in Belzebub,

- Now go not backward Faustus, be resolute.
(11.390-95) ‘
Faustus is very concerned to disbelieve in the possibiiity
of salvation, for if he allowed himself to think that
repentance could be efficacious, he would hawe to admit his
culpability for continuing in sin. It is ironic that only
by believing he is-alrgady damned can Faustus "be resplute®
in his éommitment to ngcromancy. After he.experiencés God's
. call to repentance, "D-something soundith in mine eare./
Abiure this Hagie‘e, turne to God againe'" (11.396-97), he
. «must re-affirm hngggﬁiiction that he is beyond the pale of
4 God's love: "Why he loues thee not: The God thou seru'st s
thine owne appetite/ Wherein is fixt the loue of“Belzebubﬂ
(11.398-99).
In this scene, the Géod and Bad Angels arrive after
Faustus apparently has resolved his conflict, Marlowe has

them arrive at a point of apparent resolution in order to

emphasize the fact that the Good Angel's call to repentance
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is independent of Faustus' internal conflict. Although the
3 _

Bad Angel is the first to speak, the Good Angel's comment,

"Sweete Faustus leaue that excrable Art" (1.404) is what

re-creates doubts in Faustus' mind. In response to Faustus'

!

question, "Contrition, Prayer, Repentance? what of these?"
(1.405), the Good Angel argues the evangelistic message

central to medieval drama: "O they are meanes to bring thee

vnto heauen" (1.406). The Bad Angel's response, however,
affirms Faustus' belief that there is an inherent dignity in

refusing to submit to God's law: "Rather illusions, fruits
of lunacy./ That make them foolish that do vse them most"
(11.407-08). But as yet it is not self-righteous despair

-

which moves Faustus so much as the Bad Angel's entreaty to
"thinke of honour and of wealth" (1.410}): ¢

Wealth? Why the Signory of Embden shall be mine:

When Mephistophilis shall stand by me,

What power can hurt me? Faustus thou art safe.

Cast no more doubts; Mepho: come.
{(11.411-14)

At this point In the Eii; it is still not difficult for ,
Faustus to convince himself of the unreality éf hell. As
~damnation becomes more real for Fau§tus;*his disbelief in
God's mercy becomes a source of suffering. Waswo argues
that because Faustus is no longer psychologically capable of
repentance, the accusatlﬁns of his conscience (as-verballzed
by the Good Angel) are part of the torments of heli.ll as

we have noted, howevér, Marlowe's use of the angels is taken

115



Faustus: The Arch-Protestant Sinner

from medieval é;ama, where the Good Angel's invitaéion to
repentance provides the necesséry externaiasupport for the
.slnner to recognlize his need for Eorgivenegs and thus break
the qyclé of éin. Furthermore, Cole notes that the scenes
with the Angels are additions by Marlowe to the text of theh
English Faust Book, and serve to reinforce the iéea that
Faustus' choice to turn from God is his own and
unconstrained.l2 Nevertheless, as Faustus comes to desire
salvation, his ability to repent is constrained by his

despair of God's mercy.

Ironically, it is Mephistophillis who first inspires
Paustus with the hope that perhaps his damnation is not-

necessary. As we noted in Chapter BL/Mebhistophilis”'
functions like the Vice figure in medieval drama who

inadvertently affirms orthodox Christian doctrines wh}ch-aré_
recognized and shared by the audience. Here, Mephistophilis
presents Faustus with an image of man as the Imago Dei -"a

far more optimistic lmage than that provided by Faustus' own

ostensibly Lutheran training: 9y
< ...think'st thou heauen is such a glorious thing?
I tell thee "Faustus it is not halfe so faire
As thou, or any man that breathe on earth. -
'Faust. How prou'st thou that?

Meph. 'Twas made for man; then he's more excellent.
(11.574-78) '

I

Waswo' suggests that Mephistophilis lies to Faustus fgg
the first Fime in this passage, inviting him to bellieve that

the joys of heaven are less than the glories of man.+3 This
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reading seems unlikely,. tHough, because Mephistophilis'
teaching does not in fact build up €austus' vanity, but
rather inspires in him a hope that salvqtion may yet be 4
possible - "If Heauen was made for man, 'twas made for me:/
I will renounce thié Magicke and repent" (11.579-80) - a
hope which is immédiately affirmed by the Good Angel. The
Bad Aﬁéel's lie, "Thou art a spirit, God canno; pity thee"
(12552), Is quickly rejected by Faustus: "Be I a deuill yet -
God may pitty me,/ Yea, God will pitty me if I repent"
(11.585-86): But the tragedy of Faustus' position is that,
by having convinced himself that he is incapable of
rgpentance in order to wholeheartedly pursue his worldly
ambitions, he has-become bound by thé Lutheran doctrines he
‘has chosen to affirm. When the Bad Angel insinuates, QI,
but Faustus neuer shall repent" (1.%87), Faustus submi}s
without struggle to his belief that "My heart is hardned, I
cannot repent™ (1.589}. The notion that God actively
hardens,sinners; hearts to prevent their repentance is
argued by Luther;lq_and Faustus uses that doctrine here in
.
order to passively-avoid responsibility for his spiritual
condition.1® .
’ Passivity marks the subsequent scene, where Faustus
again struggles with the possibility of ;epentanée. Once
more, Faustus is reminded of God by Mephistophilis, this

time inadvertently through Mephistophilis' refusal to name
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Him as Creator. 1In response to Faustys' questiqﬁ, "Ist not

-

too late?" (1.647), the Angels respond: e
Bad Too late. .
Good. Neuer:too late, if Faustus will repent.
Bad If thou repent, deuils will teare thee in y
peeces. - © - < - -
Good. Repent' d@nd ‘they'shall neuer raise thy skin: . . ..- .-
(11.648-51) : : R Y

e re.

In our analysis'df Doctor Faustus as an inverted saint's

- .
-

play, we noted that saints were seldom spared physical ,‘_‘ .

hardship; but that their suffering was more than compensated

‘“for by spiritual joy. That the Good Angel would not only

pfomise Faustus salvation, but also redemption from the

"qszil's power to torture his bedy, is indeed a special

graéE} Yet even with this added secur{ty, the best Faustus
can do is ufter'é plea for help which };\qupieteiy.vo}d of
any certainty in Christ's ability to save him: "0 Chrisl my
Sauiour, my Sauiour,/ Helpe to saue distressed ﬁaqstus
soule™ (11.652-53, italics added). '
When Lucifer, Beelzebub, and Mephlstophilis appear,
they do nothing other than echo Faustus' own.despair of
Christ's mercy: "Christ qgnnot'saue thy soule, for he is.
iust,/ There's none bﬁt I haue ;nterest in the same"
(11.655-56). Without any threats and with 41\1tt1e verbal
peisuasion, Faustus quickly offers‘a'fﬁll reﬁentance to’
Lucifer which, Cole notes, parodies the traditional 3

threefold structure of Christian repentance; acknqwledgement

of offence, appeal for mercy and pardon,. and resolve not to

18
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offend again.16

As Faustus becomes more entrenched in his despair of

"salvatlion, he takes on more characteristics of Luther's

conception of the sinner. 1In his passivity toward Luciker,
he ié very muéh like Luther's carnal man, who "does n;t have
this fire of ind;gnapion nor.does he feel any resistance,
for he is shatched away and‘meekly foliows." {1, As we noted
in Chapter. 3, Faustus' growing bondage to sih and.demonic

control is symbolized by his passive affirmation of the

.pageant of the seven-deadly sins - his “reward" for

répenting to Lucifer. .

'Both Masintonl® ahd waswol? suggest (correctly I
beliewe) that Marlowe is concerned to depict in Faustus the

progreséive disintegration of a soul alienated from God. It

L4

is clear.from the scenes we have examiped that Faustus

-

degenerates from affirming eagerly the egocentric ambitlions

of honour and wealth, to submitting passively to the Bad’
Angel's suggestion that he will not repent, and to Lucifer's
suggestion that Christ does not love him. By disbelieving

In the reality of damnation and embracing the gualities of

the reprobate, Féustus believes he has freed himself from

Euture'obllgation for moral choice. 1In reality, Faustus has

limited the freedom of his will by engaging in sin (which

Is, in medleval theology, the traditional bondage of the

sinner)29 ang by convincing himself that repentance would'be
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ineffective. When he struggles to hope that repentance is
A ]

still possible, he now finds himself ironically bound by h

convictlon that his sin has rendered hlm psychologlcally

is

incapable of repentanbe. It is much easier for Faustus to

trust the devil's Ehreats of dismemberment than it™is for
him to trust the Gbod Angel's assurance of protection.
Besides his own belief -in deterministic theology and
the ﬁevil's ihreats,rthe contract he makes with
Mephistophilis is also d psycholegical bérrier which édds
his despair. In the scene where he signs thé contract,
Marlowe includes the coagulation of his blood and the
warning "homo fuge" as evidenﬁe of God's love for Faustus.
But at the time Faustus does Aot really believe 1ﬁ
damnation, and is as yet unconberned“with the love ok GPd:
Faust. I thinke Hel's a fable.

Meph. , I, thinke so still, till experience change
thy mind.

, Faust. Why, dost thou Lhink {hat Faustus shall be

damn'd? .
Meph. 1, of necessitymfor here's the scrowle
In which thou hast giuen thy soule te Luclfer.
Faust. I, and boedy too, buil what of that: :
Think'st thou that Faustus, is so0 fond to imagine,
That after this life there is any paine?

No, these are trifles, and meere old wiues Tales.
(11.519-27) |

to

By the final scenes Faustus bellieves very strongly in the -

reallty of hell, and the contract becomes another external
focus on which he can project the responsibility for his
damnation. With the passage of time, the contract becomes

in Faustus' mind the reasaon his damnatién is inevitable:
120 .
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Hell claimes his right, & with a roaring voice,

Saies Faustuys come, thine houre is almost come,

And Faustus now will come to do thee right.

(11.1831-33)

Ironically, the contract was vioTated Mephistophilié
as soon as it‘wés made. Faustus gtigglated that
wMephistophilis shall doe for him, and bring him whatsoever"
(11.490-91), but ;ephistophilis could hot_pE}ng Faustus a
wife, which Ls the first thing Faustus asked for.2! By
having Mephistophilis break his part of the contréct,
Marlowermakgs clear to the audience that Faustus' damnation
s not fnevitable upon the expliry of the contract.

It is a strong critical temptation, however, to
identify the necessity of Faustus' damnation with the legal
coﬁtract he draws up. James Smith argues that after signing
the contract, the ponseqhences of Faustus"act gtretch
forward to etezpity, and thus can only be represented by a
symbolic period of time (twenty-four years).22 Therefore,
although the play seems to be about Faustﬁs working out hi;
sal?atlon/damnation in time, in another sense he iIs damned
alfeady.23 Simﬁlafly, Masinton affirms that."Faust;s'
.damnation beéins the very moment he signs himself.off
‘eternally from God's mercy by qésuming the attributes of a
devil.n24

Jg. Haflowe, however, discourages us from Edentifying the
moment of Faustus' damnation in time by fragmenting the
formyl issuling of the contract into stages. 'Whén Faustus
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first cuts his arm to write the contract, he deciares: 3Loe
Mephosto: for loue of thee Faustus ha¥h cut his arme, /. And
with his proper bloud assu;es his soul to bé‘é:eat Lucifers"
(11.441-42). - The verbal declaration is followed by the

writing of the contract, after which Faustus declares

"Consummatum est: this byll is ended,/ And Faustus hath
begqueath'd his soule to Lucifer®" (11.462-63). The apparent
- fina¥ity of this statement is miligated by Faustus' Y
‘"ofﬁicial" Presentation of it to Mephistophilis:”

Then Mephistophilis receiue this scrole,

A 'Deed of Glft, of body and of soule:

But yet confitionally, that thou performe 4

All Couenants, and Articles, betweene vs both.

{11. 481-83) .
Even this is not climactic, however, for Faustus formally
reads the contract to Mephistophilis, and then
Mephistophilis asks "Speak Faustus, do you deliuer this as

~

your Deed?" (1.504). The casualness of Faustus' final
response, "I take it, and thegaeuill giue thee good of 1t"
(1.505), renders the whole process anticlimactic. sy

spreading the contract out over a serles of proclamatory

acfs;.uarlowefactually prevents the audience from locating
the preclse,cgmmencement of Faustus' damnation in time. _

Waswo argues that Faustus"damnation is not tied to the-
contract, but begins when he first dgspairs of salvation.
Thus, "the pact is a mere ratlficatlgn of the moglve, means,
and decision ;“the crucial intermal determinents of

N
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Protestant morality:"25 This leads'Waswo to argqgue that, '

dramatifially, Ehere is.no chance of Faustus' repeﬁtance, and
e%peflence the possibility of his salvation as a
suspense-geferating device.28 1 go not think this reading
is adequat

our experience of the play. Rather, I agree

with Cole tha one of the main dramatlc tensions in the play

-remains the bmplied possiblity of Faustus' repentance.zv-

However,,Waswo'is correct in arguing that all of Faustus'
experlences thrquhout the play ére part of his éxpézlence
af heil28 ;'but pnly retrospectively so. Faustus'
psycholog'cal condition of increasing bondagé to sin and
alienatign from God is the, essence of his damnatlon It
becomes/actual hell for Faustus only at 'the' qu of the play,
when Faustus is so turned in upon himself that he is
psycholégically 1ncapab1e of " change,

When Faustus requests the 01d Man to leave so that he

may have time "to ponder o my sinnes" (1. 1840), Faustus

cannot but fuyrther distancgé himself from the p0551b111ty of

Accursed Fays wretch what has thou done?

I do rep and yet I doe despaire,
N Hell strdues with gtace for conquest In ny breast
What sh 11 I doe to \shun the snares of death?

4

In this passage we-see, oncd more,

"that Paustus evades the

\
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a feeling.rather than an act of the will; Furthermor€, he
exte%nalizes his spiritual struggle onto the abgtract forces
of "héll" ‘and "grace," and his egocentricity is further
.suggested by the fact that his concern is not to be made
righteous, bEE to "shun the-snarES'of death." As.I‘
suggested. in Chapter 4{ Faustus' damnation - his rejection ~
of_realit; for fantasy enclosed within the self - is
symbolically preéented béyiis ?exual intercdéurse with Helen.
It has alsc been anticipated by Mephiétophiiis:

Fond worldling, now his heart bloud dries with griefe;
His conscience kils it, and his labouring bralne,
Begets a world of idlé fantasies,

To ouer-reach the Diuell; but all in vaine.
(11.1907-10) )

Mephistophilis' birth metaphor here suggests that ?pustus'
proceSé of spiritual death will be complete when Faustus has
fully enclosed himself in the subjective realm of

fantasy/idolatry.

In the final scenes,‘Marlowe depicts Faustus as a soul

".completely turned in upon itself. wﬁsp the scholars suggest

/;3 Faustus-that he repent, Faﬁstus' response reveals hls

obsession with his own sinfulness - not because it is sin,

but because it is h S:

But Faustus offence can nere be pardoned, The serpent
that tempted Eue may be saued, But not Faustus... 0O
would I had neuer seene Wittenberg, neuer read book &
what wonder I haue done, all Germany can witnesse: yea
all the world, for which Faustus hath lost both Germany
and the world, yea heauen itself: heauen the seate of
God, the Throne of the Blessed, the Kingdom of Ioy, and
must remaine 'in hell for euer. Hell, O hell for euer.
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Sweet friends, what shall become of Faustus being in
hell for euer? =
(11.1937-48)

Faustus' egocentricity is poignantly suggested by his ironic
claim that he is a- greater sinner than the devll, "the

| serpent that tempted Eve." Even as .the hour of his death
draws nigh, it 1s "the wonders" Faustus has accomplished

A ]

that £ill Faustus' thoughts, which is hlghly ironic when we

consider the trivial parlour pranks which make up most of

Faustus' career. But at the same time as we recocgnize
Faustus' narcissism, we ‘cannot help but be deeply moved by
his sufferxng -

IL has been argued by Joseph Westlund that the endlngs

of the A and B texts of the play are radically different.

He suggests that while in. the A text Faustus' damnatibon is

self-induced, in the B text his damnation is revealed by

Mephistophilis to be a dlabolic plot.3p In other places in
the B text, hewever, Mephistophilis is careful to resist
Faustus' efforts to blame him ror Faustus' damnation.
Harlowe's-addieion of the passage, in which Mephistophilis
claims-responsibility for causing Faustus ta misread ’

Scripture, 1s highly ironic, for it suggests that Faustus

has so convinced himself that he is a victim of external

forces- that he cannot recall a time when his will was' his

&
own.

Time has run out for Faustus, not because the date is



Faustus: The: Arch-Protestant Sinner

A

: i
expired on the contract, but because more time will no-

L

longer do him any geod. Iﬁdeed, at the end,df the play he
is aiready in heli, and the irreversability pf‘his .
'psychological condition'ig suggestéd by the é%ne of the - : //
Angels' last speeches to him: they nﬁ longer encourag; him -
to choose, but,gimply remind hiﬁ of the consequences of the
choice he has made. Faustus' final speech.réfleqts his

absolute ignorance of his condition and of tﬁé‘ﬁatufe of
damnation. Just as he asked the Old Man for'time to ponder

his sins, sovnow.he beseeches the elements for "ﬁ month, a
weeke, a naturall day,/ Tﬂat Faustus may repent, andhsaue

his soule" (11f2043~44). But unforunately, Faustus' siﬁ*hag

“by custome‘[growh] into natu;e? 11.1815), and more time

would not give him the opportunity to repent; but only the

occasion to persevere in his "world of idle fantasies"

{(1.1989).
Thus, it Is clear to the audience, though not ‘to

Faustus, why there can be no temporal limitation placed on

one's suffering in hell. Damnation occurs when.repentance

ceases to be posgible. Hell is'iealized subjectively when

an individual cuts himself off absolutely from God.

Ironically, Faustus unwittingly suggests this in fhis flnal

-

effort to project responéibility for his sgjritual conditian}k
outside of himself:

[

Curst be the parents that ingendred me; ®
No Faustus, curse thy selfe, curse Lucifer,
- 126 )



Faustus: The Arch-Protestant Sinner

By

That hath depriu'd thee of the icies of heauen.
(11.2080-82)

In hell, Faustus' nature is no lgnger distinguishable from.
Luclifer's ‘because both are defined by their agsoluté
allenation from God.

We see, thgn; Marlowe‘presents Faustus' damnation
as a process of psychological di;i“tegration. He makes it
clear, however, that it is a prqu:;\§hich becomes .
irreversible only in the last act. By drawing upon the
medieval dramatic traditions of the maralkity play and the

-

saint's play, Rarlowe establishes the p}edlcament of gggggg
. ' e
Faustus upon the doctrinal foundation of an earlier medieval
theology. Faustus";héracter closely parallels the
p?e—converted salnt, who suffers in bondagé to sin until he
is brought to recognize his need ﬁgilpeﬁéntance through the
assistance of divine grace. Similarly, Faustus resembles
the everyman fiqure, who rebels against thé éhtistian way of
iife out of selfish desires for power and p}ea;ure. But
unlike the saint or evefyman; Faustus resists numerous calls
to repentance. 1Initially, this reflects his désire té
persevere jn his ambitions, for Faustus believes éhat only
if salvation is impossible can_he "be resoclute" in Bis
commitment to necromancy: But even after damnation becomes:
real for Faustus, hewéinds imself unable\fo believe in the

efficacy of repentance.

By making Faustus a Wittenberg theologian, Marlowe
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implicitly sugqeéts that, to some extent, Faustué is a
victim of his theological training. .waever, unlike
Masinton, who argues that "ﬁe cannot escape Ersm its
teaéhings because they aré the very forms of consciousness
through which‘he views the human condition,“31 I have,argued-’
tﬂ t faustus' bondage (o his beliefs arises only after he

s repeatedly affirmed them. As he repeaﬁedly affirms-the
Bad Angel's suggestion that repentance is p?intlgss-and

‘mnation is unavoidable, the deterministic Lutheran

doctrines which he initially twisted for his benefit become
the conditions of his own bondage..\And‘iropically, as his
will becomes bound by sin, hls continued re-affirmatlion éf
the unavoldabiiity of his damnation becomes increasingly
\\automatic and less a free choice. Furfhermore, by isolating
%imée;f.from human community and seeking only the'coﬁpany of

dgvrls, he cuts himself ofiff from external influences that

could jhave mitigated his £igid Lutheran‘perspective.
',’%hus, Faustus creates his own damnation. The

convenient but false belief, that‘h;'has ﬁo‘control over
wpether he is saved or damned, becomes true precisely
because he refuses to acknowledge hls continual fesistancg
of God's gré?}. It is oniy through his choosing of |

determinism that determinism is reallzed.

—
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32 Owst, pp. 16-21.
+ 33 cole, p. 233. ' -

g 34 wilbur Sanders, The Dramatist and the Received Idea
(Cambridge: At Theé Univ. Press, 1968), p. 223.

35 A. Bartlett Giamatti, Exile and Change ip

Renaissance Literature (New Haven: Yale University Press,
1984), p. 109.

- 36\Christopher'Rick3? "Doctor Faustus and Hell on
Earth," Essays in Criticism, 35 (April 1985), p. 106.

-~

37 cole, p. 234.
38 Sanders; p. 224.
39 Giamatti, p. 110.

90 Biblia Sacra Vulgatde Editionis. All Latin Biblical
quotations are taken from this edition. It is interesting
to note that Faustus guotes from the Jerome Bible - the

. Bible of the Roman Catholic Church - to dismiss divinity.
Of perhaps further significance is the fact that he ‘uses
"the Hebrew Psalter and new Testament” (1.177) - the two
parts of Scripture traditionally associated with
Protestantism - to do his conjuring.

41 Djane Elizabeth Dreher, "'Si Peccasse Neégamus ':
Marlowe's Faustus and The Book of Cqmmon Prayer," Notes &
Queries, .30 (1983), p. 144, . . LY

42 ¢ple, p. 198.

43 Warren D. Smith, "The Nature of Evil in Doctor

Faustus," Modern Langquaqe Review, 60 (1965), 171.
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44 jpia., p. 238.

45 Vices and Virtues, p. 22,
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46 Bevington, From Manind to_Marlowe, p. 258.
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47 Cole, p. 241.

48 sara Munson Deats, "Ironic Biblical Allusion in
Marlowe's Doctor Faustus", Medievalia et Humanistica, ed.
Paul Maurice Clogan,N.S. 10 (Totowa, N.J.: Rowman &
Littlefield, 1981), p. 211. ‘

49 As W.A. Davenport notes (Fifteenth-Century English
Drama, Cambridge: D.S. Brewer, 1982, p. 89), Mind's
immediate repentance when Wisdom comes to him is one of the
inevitabilities of allegory: "wisdom has come to mind and
this in itself is the intellectual recognition of wrong."

50 Cole, p. 237. . . -

51 ibid., p. 202. ‘

52 Michael J. Warren, "Doctor Faustus: The 0ld Man and
the Text," English Literary Renaissance, 11 (1981), 124,
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53 Aquinas, pp. 161-62.
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2 ibid., pp. 662-63.
3'Charles W. Jones, Saints Lives and'Chronicles in

Early England (Ithaca, 1947; rpt. Hamden: Archon Books, -
1968}, p. 52. ) .-
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4 Helen C. White, Tudor Books of Salnts and Martyrs,
~ (Madison: Univ. of Winsconsin Press, 1963),/ pl. 34.
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- S'william Caxton, The Golden Legend, (n.p.: n.p.,
1892), p. 982. , .

-

b.wnite, p: 6.
7 ibid., p. 37.
8 ibids, pp. 76-77.
9

Tyndale, The Obedience of a Christian Man, p. crvii.
19 jbid., p. crvii.

11 The Institution of a Christen Man, (London Thomaq

Berthelet, 1537), as quﬁtea\*? White, pp. 82-83.

12 Injunctions for ‘the thrqe, {London: ‘&
Berthelet?], 1538), as q%osii/iy White, pp. 83 84

13 '

ibid., p. 84.

14 ibig., p. 85.

15° 7 Necessary Doctrine and Erudition for any Christen
.man, set by the Kynges Majestye of ERgland... (London:
Thomas Bertheleet, 1543), as quoted in White, p. 85.
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Ladie Elizabeth...1559, (London: Robert Barker, 1600), as
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17 The Second Tome of Homelyes, (London: Richard Jugge
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and John Cawood, 1563), as quoted in White, pp. 93-94.
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18 Bevington, Medieval Drama, p. 662.

13 Jones, .p. 52.

20 3pid., p. 61.

. '
21 Tyndale, Works of William Tindale, p. 139.

22 ¢, Darryll Grantley, "The Macro Piays", Notes &
Queries, 31 (1984}, 27-29. 1In this article Grantley
identifies the South English Legendary as the primary source
for the Digby Mary Magdalene, pointing to¢ narrative
strtucture and verbal detail as evidence.

23 The Conversion of St. Paul, in Medieval Dramg, ed.
David Bevington, p. 666. All direct quotations are taken
from this edition. ' .

24 ¢.s. Lewis, Mere Christianity (New York, 1943; rpt.
London: Fontana Books, 1964}, p. 107. ’

25 W.L. Goshalk,- The Marlovian World Picture (Paris:
Moriton, The Hague, 1974), p. 177. ‘ '

26 white, p. 8. r—\.

| - \u_
27 ibid., p. 41.

28 ipid., p. 42 ﬂjL -
g;é‘ 29 The Play of Mary Magdalene, in Mediev i Drama, ed.
Yavid Bevington, p. 630. All direct quotatidns are taken
from this edition. ‘

3 pavid L. Jeffrey,” “English Saints’
Medieval Drama, Stratford-Upon-Avoen Studie
bDenny (London: Edward Arnold Ltd., .1973

lays," in
" 16, ed.-Neville
p- 78. -

31 ihid., p. 78.

32 Augustine, On Romans, trangf'Paula Fredericksen
Landes (Chico: Scholars Press, 1982), p. 65.

33 Boethius, p. 98,

34 Teresa Colletti ("The Design of the Digby Play of

Mary Maqgdalene", Studies in Philoloqy, 76, (1979), p. 319)

further notes that this scene also stands in contrast to the
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/ A
~Eeast'at Simon's house, where Mary receives from Christ
spiritual sustenance through the forgiveness of her sin.

35 Andreas Capellanus, The Art of Courtly Love, ed.

J.J. Parry (New York: Frederick Ungar Pub. Co., 1957), p..ﬁ.

Endnotes:

- 36 John M. Velz, "Sovereignty in the Digby- Mary
Magdalene, in Comparative Drama, 2 (1968), p. 36. "

37

Capellanus, p. 2.
38 ipid., p. 3. ,

33 Augustine, The Holy Trinity, p. 356.

40 Shirley Sugarman (Sin and Madness, Philadelphia: The
Westminster Press, 1976, p. 28) ,uses the Narcissus myth as
an explication of original sin, because the myth explores
the psychology of desire when the object desired Is enclosed
within the self: "We find the figure of Narcissus - 'the

self curved in upon itself' - in the emerging metaphor of
madhess - the hell of the isolated individual

consciousness."

4l yelz notes that "Mary is led into a life of sin not
. by lust but by a pride much like that which is apparent in
the false claims of sovereignty made by all of the major
characters in the play," p. 36.

92 Masinton, p. 124.
43 jbid., p. 127.

44 James Smith, p.28. J.C. Maxwell ("The Sin of
Faustus,"” _The Wind and the Rain, 4 {(1947), p. 52) accords
with §mith, and-sO0ggests furthér that "in the representation
of Fgustus' character, the presence of this vice of :
curlosity mediates the transition that -has sometimes seemed
unduly abgupt, between the essentially spiritual pride to
" which he succumbs, and the direct sensuality in which his
earthly career culminates."

15 Goshalk, p.186. It has. been argued by many critics
that Faustus' monologue to Helen contains some of the most

beautiful lines of poetry in the play. G.J. Watson (Drama:’
An Introductlion, London: The Macmillan Press, 1983, p. 44)

for example, suggests that this passage reflects Faustus'

aesthetic sensitivity, which is in unresolvable tension with

the orthodox moral framework from which Marlowe wants us to

interpret the play. More recently, Michael Keefer ("Verbal
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Magic and the Problem of the A and B texts of Doctor
Faustus", JEGP, 82 (1983), p. 345) has argqued that Faustus
address to Helen “ is "permeated by a verbal magic which is
transitive-pnly in its effects upon the audience... and yet
the glamour Wwhich his words cast tends to remove one's
desire, and rhaps one's capacity, to make detached moral
judgements of Him." It seems to me that by yoking such an
aesthetically beseutiful speech with a morally horrendous
situation, Marlowe in fact strengthens the ironical
implications of Faustus' desire, and invites the audience to
feel even more acutely his tragic culpability in rejecting

God's love. St. Augustine one said, "For a mind which loves
fervently is only to be praised when that which it loves
deserves to be fervently loved." (The Holy Trinity, p.
310). '

L 4

186 y.w. Greg's article, "The Damnation of Faustus"
(Modern Language Review, 41 (1946), 97-107), in Wwhich he
argues that Faustus was damned for the sin of demonality,
has received numerous critical responses. I agree wlth J.C.
Maxwell ("The Sin of Faustus," p.50), that "to say 'with
Faustus' .union with Helen the nice balance between possible
salvation and imminent damnation is upset' (Greg: p. 107) is
true enough if it means that this act of Faustus is that in
which his impenitence finally finds expressiion - that this
union is the apparent good which he finally prefers to his
salvation - but it is false if it means that this sin in its
partlcular character is, and is bound to be, specially
‘momentous.

47 goshalk, p. 186.
48 cole, p. 226.

49 Fiward Snow, "Marlowe's Doctor Faustus and the Ends -
of Desire", in Two Renaissance Mythmakers, ed. Alvin Kernan
(Baltimore: The John Hopkins Univ. Press, 1977), p. 72.

50

Sanders, p. 242.

51 Bevington, Medieval Drama, p. 664.

52 Owst, p. 78.

53 This point was made by David Jeffrey in a letter, 13
Dec., 1986.

142



Endnotes: Chapter S

1 Joseph West + "The Orthodox Christian Framework of
Marlowe's Faustus," in Studies in Enqlish Literature, 3
(1963), 192. Deats (Sarah Munson Deats, "Ironic. Biblical
Allusion in Marlowe's Doctor Faustus," Medievalia et
Humanistica, ed. Paul Maurice Clogan, N.S. 10, Totowa N.J.:
Rowman & Littlefield, 1981, p. 209) also arques that
Faustus' misrepresentation of Sgripture is done "in order -to
convince ‘himself that he is doomed to die eternally and thus
to offer a convenient rationalization for his subsequent
actions." '

Z Luther, p, 425.

(98

ibid., p. 338. ' /
4 ibid., p. 159.

ibid., p. 159.

=] LY 2 I

ibtd., p. 159. | o
7ibid., p. 389. o o
8 ibid., p. 160. - | |
9 1bid., pp. 162-63.  °
10 5prd., p. 378.

11 Waswo, p. 77.

12 ¢ole, ‘p..202.

13 Waswo, p. 93.

14 Luther, p. 162.

15 Deats, pp. 210-12, Deats notes that Faustus is an ,
unreliable witness about his own spiritual condition, and
that his estimation that his heart i1s hardened should be
superceded by the 0ld Man's testimony that Faustus still has
"an amiable soul" (1.1818). She also points out that, with
the exception of Faustus' reference to his heart being
hardened, all of the ironic Biblical allusions in Doctor .,
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Faustus have to do with the mercy of God.

16 cole, p. 220.

17 Luther,fp. 334~ .

18 Masinton; p. 8. )

19 Waswo, p. 71.

20 Aquinas, p. 139. Here Aquinas argues that sin
lessens the soul's readiness to receive grace.

2l cole, p. 211.
22 gmith p. 26.

23 ipid., p. 27.

24 Masinton, p. 9.

. . ’ /
25 waswo, p. 86. :

26 ihid., p. 91.
21 cole, p. 219.
28 Wagwo, p. 86.

29 Malcodm Pittock ("God's Mercy Is Infinite: Faustus'
Last Soliloquy,®? English Studies, 64 (1984), 302-11) locates
the moment of Fausfus' damnation at the®point in Faustus'
soliloquy where he calls on Lucifer after witnessing the
vision of Christ's blood in the firmdment. Pittock argues
that right until that innt Faustus was still capable of .
He suggests that Faustus begins to
repent, "oh my Chris (\.2049), and then is tormented by
Lucifer, "Rend not m heékt, for naming of my Christ"
(1.2050}, begins to repentiagain, "Yet will I call on him"
(1.2051), but then finally swuctumbs to Lucifer's torment "0
spare me Lucifer" (1.2051). After this point (as numerous
critics have pointed out), thé vision of Christ's redemptive
blood is replaced by a vision of the wrath of God.

Pittock's reading works well for the A ‘text, but I am ~
not satisfied with his effort to reconcile the last speech
of the Good Angel, found in the B text; with the notion that
Faustus ls still capable of repentance in his last
soliloquy. Indeed, Faustus' soliloquy in the B text lacks
the line about Christ's blood streaming in the firmament,
perhaps because Marlowe (or the editor off the B text) did
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not want to sugqgest that Faustus was shown a vision of God's
mercy when he was no longer capable of responding to it.
Because I have primarily followed the B text, I have
not adopted Pittock's argument in my reading of Doctor
Paystus. My claim, that Faustus' damnaticn is presented as
a degenerative psychological process, does not ) uire us to
establish the exact point at which Faustus becomes ineapable
of repentance. That he does reach this point «in the las

act, however, is made clear symbolically by the Angels'
departure.

30 westiund, p. 203.

31 Masinton, p. 116.
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