

  




  

    [image: cover]

  




  




  Five Sermons




  by Joseph Butler




  




   




  ©2020 Dancing Unicorn Books 




   




  This book is a product of its time and does not reflect the same values as it would if it were written today. Parents might wish to discuss with their children how views on race have changed before allowing them to read this classic work. 




   




  All rights reserved. Printed in the United States of America. No part of this book may be used or reproduced in any manner without written permission except for brief quotations for review purposes only. 




   




  ISBN 13: 978-1-5154-4557-9






  Introduction.




   




  Joseph Butler was born in 1692, youngest of eight children of a linendraper at Wantage, in Berkshire. His father was a Presbyterian, and after education at the Wantage Free Grammar School Joseph Butler was sent to be educated for the Presbyterian ministry in a training academy at Gloucester, which was afterwards removed to Tewkesbury. There he had a friend and comrade, Secker, who afterwards became Archbishop of Canterbury. Butler and Secker inquired actively, and there was foreshadowing of his future in the fact that in 1713, at the age of twenty-one, Butler was engaged in anonymous discussion with Samuel Clarke upon his book on the à priori demonstration of the Divine Existence and Attributes.




  When the time drew near for call to the ministry, Butler, like his friend Secker, had reasoned himself into accordance with the teaching of the Church of England. Butler’s father did not oppose his strong desire to enter the Church, and he was entered in 1714 at Oriel College, Oxford. At college a strong friendship was established between Butler and a fellow-student, Edward Talbot, whose father was a Bishop, formerly of Oxford and Salisbury, then of Durham. Through Talbot’s influence Butler obtained in 1718 the office of Preacher in the Rolls Chapel, which he held for the next eight years. In 1722 Talbot died, and on his death-bed urged his father on behalf of his friend Butler. The Bishop accordingly presented Joseph Butler to the living of Houghton-le-Spring. But it was found that costs of dilapidations were beyond his means at Houghton, and Butler had a dangerous regard for building works. He was preferred two years afterwards to the living of Stanhope, which then became vacant, and which yielded a substantial income. Butler sought nothing for himself, his simplicity of character, real worth, and rare intellectual power, secured him friends, and the love of two of them—Talbot first, and afterwards Secker, who made his own way in the Church, and became strong enough to put his friend as well as himself in the way of worldly advancement, secured for Butler all the patronage he had, until the Queen also became his active friend.




  Joseph Butler was seven years at Stanhope, quietly devoted to his parish duties, preaching, studying, and writing his “Analogy of Religion, Natural and Revealed, to the Constitution and Course of Nature.” In 1727, while still at Stanhope, he was appointed to a stall in Durham Cathedral. Secker, having become chaplain to the Queen, encouraged her in admiration of Butler’s sermons. He told her that the author was not dead, but buried, and secured her active interest in his behalf. From Talbot, who had become Lord Chancellor, Secker had no difficulty in obtaining for Butler a chaplaincy which exempted him from the necessity of residence at Stanhope. Butler, in accepting it, stipulated for permission to live and work in his parish for six months in every year. Next he was made chaplain to the King, and Rector of St. James’s, upon which he gave up Stanhope. In 1736 Queen Caroline appointed him her Clerk of the Closet, an office which gave Butler the duty of attendance upon her for two hours every evening. In that year he published his “Analogy,” of which the purpose was to meet, on its own ground, the scepticism of his day. The Queen died in 1737, and, in accordance with the strong desire expressed in her last days, in 1738 Butler was made a Bishop. But his Bishopric was Bristol, worth only £300 or £400 a year. The King added the Deanery of St. Paul’s, when that became vacant in 1740, and in 1750, towards the close of his life, Joseph Butler was translated to the Bishopric of Durham. He died in 1752.




  No man could be less self-seeking. He owed his rise in the Church wholly to the intellectual power and substantial worth of character that inspired strong friendship. Seeing how little he sought worldly advancement for himself, while others were pressing and scrambling, Butler’s friends used their opportunities of winning for him the advancement he deserved. He was happiest in doing his work, of which a chief part was in his study, where he employed his philosophic mind in strengthening the foundations of religious faith. Faith in God was attacked by men who claimed especially to be philosophers, and they were best met by the man who had, beyond all other divines of his day—some might not be afraid to add, of any day—the philosophic mind.




  H. M.




   




  Sermon I. Upon Human Nature.




   




  

    Romans xii. 4, 5.




    For as we have many members in one body, and all members have not the same office: so we, being many, are one body in Christ, and every one members one of another.


  




   




  The Epistles in the New Testament have all of them a particular reference to the condition and usages of the Christian world at the time they were written. Therefore as they cannot be thoroughly understood unless that condition and those usages are known and attended to, so, further, though they be known, yet if they be discontinued or changed, exhortations, precepts, and illustrations of things, which refer to such circumstances now ceased or altered, cannot at this time be urged in that manner and with that force which they were to the primitive Christians. Thus the text now before us, in its first intent and design, relates to the decent management of those extraordinary gifts which were then in the Church, but which are now totally ceased. And even as to the allusion that “we are one body in Christ,” though what the apostle here intends is equally true of Christians in all circumstances, and the consideration of it is plainly still an additional motive, over and above moral considerations, to the discharge of the several duties and offices of a Christian, yet it is manifest this allusion must have appeared with much greater force to those who, by the many difficulties they went through for the sake of their religion, were led to keep always in view the relation they stood in to their Saviour, who had undergone the same: to those, who, from the idolatries of all around them, and their ill-treatment, were taught to consider themselves as not of the world in which they lived, but as a distinct society of themselves; with laws and ends, and principles of life and action, quite contrary to those which the world professed themselves at that time influenced by. Hence the relation of a Christian was by them considered as nearer than that of affinity and blood; and they almost literally esteemed themselves as members one of another.




  It cannot, indeed, possibly be denied, that our being God’s creatures, and virtue being the natural law we are born under, and the whole constitution of man being plainly adapted to it, are prior obligations to piety and virtue than the consideration that God sent his Son into the world to save it, and the motives which arise from the peculiar relation of Christians as members one of another under Christ our head. However, though all this be allowed, as it expressly is by the inspired writers, yet it is manifest that Christians at the time of the Revelation, and immediately after, could not but insist mostly upon considerations of this latter kind.




  These observations show the original particular reference to the text, and the peculiar force with which the thing intended by the allusion in it must have been felt by the primitive Christian world. They likewise afford a reason for treating it at this time in a more general way.




  The relation which the several parts or members of the natural body have to each other and to the whole body is here compared to the relation which each particular person in society has to other particular persons and to the whole society; and the latter is intended to be illustrated by the former. And if there be a likeness between these two relations, the consequence is obvious: that the latter shows us we were intended to do good to others, as the former shows us that the several members of the natural body were intended to be instruments of good to each other and to the whole body. But as there is scarce any ground for a comparison between society and the mere material body, this without the mind being a dead unactive thing, much less can the comparison be carried to any length. And since the apostle speaks of the several members as having distinct offices, which implies the mind, it cannot be thought an allowable liberty, instead of the body and its members, to substitute the whole nature of man, and all the variety of internal principles which belong to it. And then the comparison will be between the nature of man as respecting self, and tending to private good, his own preservation and happiness; and the nature of man as having respect to society, and tending to promote public good, the happiness of that society. These ends do indeed perfectly coincide; and to aim at public and private good are so far from being inconsistent that they mutually promote each other: yet in the following discourse they must be considered as entirely distinct; otherwise the nature of man as tending to one, or as tending to the other, cannot be compared. There can no comparison be made, without considering the things compared as distinct and different.




  From this review and comparison of the nature of man as respecting self and as respecting society, it will plainly appear that there are as real and the same kind of indications in human nature, that we were made for society and to do good to our fellow-creatures, as that we were intended to take care of our own life and health and private good: and that the same objections lie against one of these assertions as against the other. For,




  First, there is a natural principle of benevolence in man, which is in some degree to society what self-love is to the individual. And if there be in mankind any disposition to friendship; if there be any such thing as compassion—for compassion is momentary love—if there be any such thing as the paternal or filial affections; if there be any affection in human nature, the object and end of which is the good of another, this is itself benevolence, or the love of another. Be it ever so short, be it in ever so low a degree, or ever so unhappily confined, it proves the assertion, and points out what we were designed for, as really as though it were in a higher degree and more extensive. I must, however, remind you that though benevolence and self-love are different, though the former tends most directly to public good, and the latter to private, yet they are so perfectly coincident that the greatest satisfactions to ourselves depend upon our having benevolence in a due degree; and that self-love is one chief security of our right behaviour towards society. It may be added that their mutual coinciding, so that we can scarce promote one without the other, is equally a proof that we were made for both.




  Secondly, this will further appear, from observing that the several passions and affections, which are distinct both from benevolence and self-love, do in general contribute and lead us to public good as really as to private. It might be thought too minute and particular, and would carry us too great a length, to distinguish between and compare together the several passions or appetites distinct from benevolence, whose primary use and intention is the security and good of society, and the passions distinct from self-love, whose primary intention and design is the security and good of the individual. It is enough to the present argument that desire of esteem from others, contempt and esteem of them, love of society as distinct from affection to the good of it, indignation against successful vice—that these are public affections or passions, have an immediate respect to others, naturally lead us to regulate our behaviour in such a manner as will be of service to our fellow-creatures. If any or all of these may be considered likewise as private affections, as tending to private good, this does not hinder them from being public affections too, or destroy the good influence of them upon society, and their tendency to public good. It may be added that as persons without any conviction from reason of the desirableness of life would yet of course preserve it merely from the appetite of hunger, so, by acting merely from regard (suppose) to reputation, without any consideration of the good of others, men often contribute to public good. In both these instances they are plainly instruments in the hands of another, in the hands of Providence, to carry on ends—the preservation of the individual and good of society—which they themselves have not in their view or intention. The sum is, men have various appetites, passions, and particular affections, quite distinct both from self-love and from benevolence: all of these have a tendency to promote both public and private good, and may be considered as respecting others and ourselves equally and in common; but some of them seem most immediately to respect others, or tend to public good; others of them most immediately to respect self, or tend to private good: as the former are not benevolence, so the latter are not self-love: neither sort are instances of our love either to ourselves or others, but only instances of our Maker’s care and love both of the individual and the species, and proofs that He intended we should be instruments of good to each other, as well as that we should be so to ourselves.
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