CHAPTER VI
ANGLICAN MISSION AND THE VICTORIAN INTELLECTUAL CRISES

The "Believing" Intellectual

As one would expect, theology and mission methodology engaged
the intellect of the leadership of the Melanesian Mission to a far
greater degree than anything else. In the second half of the nineteenth
century, however, neither of those pursuits could, for thoughtfuy?
individuals, be completely separated from the dramatic intellectual
changes of the period. Butler and Hooker might have more reality for
Patteson than Darwin or Lyell, but he did not choose, despite the
readily available excuse of distance and the press of mission affairs,
to ignore the intellectual dilemmas precipitated by advances in the
natural sciences, new methods of biblical scholarship, and an
increasingly secular approach to man and society. "We can't suppose,”
he wrote, "that men in the Nineteenth Century will view the questions
as they did in the Sixteenth or Seventeenth. We must not seek simply
to reproduce what to any of us may appear to be a golden age of
theological literature and thought. Men must be dealt with as they
are."! To avoid difficult questions or to ignore the character of

one's own time was, in his view, to invite stagnation and indolence.2

IChar'lotte Yonge, Life of John Coleridge Patteson, 2 vols.
(London: The MacMillan To., T873], Z:203.

2rbid,
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Patteson, in short, even from the remove of Melanesia, partici-
pated in the delicate process of integrating belief and tradition with
new knowledge. The fact that a Victorian missionary engaged in this
process at all is at variance with some scholarly conceptions of
Victorian intellectual life. Those conceptions stressed dichotomy
and conflict between religious traditions and new “scientific,“ secular
views of man and society. In such a conflict, a clergyman of the Church
of England ought to have known exactly where he stood. In fact,
Patteson, like a great many other thoughtful Victorians, perceived
no such confifct and was most vehement in his criticism of those who
would create artificial schisms. Of Matthew Arnold, he said, "1 suppose
that an irreverent man e.g. Mat. Arnoi&, being partly disgusted with
the popular theology and having no scruples about putting aside
inspiration and believing that he is an adequate'representative of
the 19th century's intelligence . . . sets to work to demolish what
is distasteful to himself, and what the unerring criticism of the day
rejects . . . eliminating all that lies beyond the speculative range
of the mind . . . ."3 "A man needn't be unbelieving," in short,
"because he doesn't like to be credulous."4

An understanding of the synthesizing process--indeed of Victorian
intellectual change--would be serjously hampered by imposing a formal,
doctrinaire structure on men who were decidedly eclectic in their

intellectual outlook. For all that intellectual change could be

3Patteson Papers, SPG Collection, Rhodes House Library, Oxford,
1871.

4Yonge, 2, p. 539.
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problematic for religious men, it did not, for these High Church
Anglican missionaries, represent insurmountable difficulties or require
total rejection. But at the same time, the refusal of these particular
Victorians to settle on a fixed ideological position complicates matters
in terﬁs of any attempt to "place" them intellectualiiy. The approach
taken in this chapter will be to reconstruct the Victorian intellectual
climate at mid~century, emphasizing the effort to find a proper
intellectual context for Christian belief, and then determine the effect
of thg£ effort on the Melanesian Mission. The emphasis is again on
Patteson with particuiar attention paid to his educationai background
and his reading on problems of Christian restatement. A great deal
of this effort must be categorized as logical speculation. But if
Patteson was contradictory or unclear in his own synthesizing effort,
he was all the more typical of his age. And surely, the means he found
for integrating change in terms of European culture is of some signifi-
cance for mission. His resolution of the “problem" of faith and
expanded knowledge as it appeared in the mid-nineteenth century

ultimately affected the Mission's view and expectations of Melanesians

and its course of action in the field.

Nineteenth-Century Intellectual Change and Christian Restatement

Historians of the Victorian period have increasingly shied away
from conceptualizing the critical intellectual developments of the
mid-nineteenth century in terms of irreconcilabie conflict, The
"conflict view" of change, however, had considerable appeal in the

second half of the nineteenth century and for a long time thereafter.
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Not only did it have an appealing simplicity, but it found numerous
articulate popularizers. John William Draper, for éxample, the for-
gotten principal speaker at the famous 1860 debate between Thcmas Huxley
and Samuel Wilberforce, bishop of Oxford, maintained in his History

of the Conflict between Religion and Science (1874) that faith is

stationary in that a revelation from God must be taken as an absolute.
Science, by contrast, is always dynamic, always progressive. An
immensely popular book, Draper's History was eventually translated
into French, German, Italjan, Spanish, Polish, Russian, Portuguese,

and Serb'ian.5

In the United States, as part of his efforts to create the modern
secular university, Andrew Dickson White further defined the "conflict"

in his History of the Warfare of Science with the Theology in Christen-

dom (1896). White assumed a clear conflict between "progressive”
science on the one hand and reactionary religion cn the other, with
science, given its intrinsic advantages of logic and objectivity,
ultimately victorious.5 This conflict had a long history, culminating

in the uproar over Charles Darwin's Origin of Species in 1859. After

the Darwinian Revolution, which stripped man of his privileged status
as God's special creation and relegated him to the biological order,

Christianity, White thought, could no longer exert any influence on

5Owen Chadwick, The Secularization of the European Mind in the
Nineteenth Century (Cambridge: Cambridge Universs y Press, ’
pp. Tb61-162.

Gdokef L. Althelz, “The Warfare of Conscience and Theology"” in
Mind and Art in Victorian England, ed. Josef Altholz (St. Paul:

University of Minnesota Press, 1976), p. 59.
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the scientific community. Efforts to reconcile the obscurantist

traditions of Christianity with the truth of science proved not only
fruitiess but entirely illogical.’

Yet almost from the point of full articuiation of the "warfare
of science and religion, there has been a parallel awsreresc that such
an absolute dichotomy obscures an understanding of the nature of
intellectual change. The legend of this dichotomy--Science and
Religion, as Owen Chadwick phrases it, "blown up into balloon due]lists"8
--began to lose credibility with Emile Durkheim's and Max Weber's
expositions, at the turn of the century, of the integral relationship
between society and religion. ODurkheim distrusted the notion that
a society could discard irrationality with the accumulation of new
scientific knowledge and then proceed with its own inexorable advance.
Weber, in turn, developed the relationship between the religion and
the ethical attitudes of even a so-called "advanced" society. The
study of intellectual change in a given society moved, therefore, into
a new phase, one in which it was no longer possible to map that change
simply by formal propositions articulated by some of its member-s.9

In keeping with this more complex approach, modern scholars of
the Victorian intellectual crisis have emphasized its multi-faceted
nature, and the old view of clear-cut divisions and identifiable

antagonists has undergone considerable revision. The Darwinian

7A. Hunter Dupree, "Christianity and the Scientific Community
in the Age of Darwin® in God and Nature, eds., David C. Lindberg and
Ronald L. Numbers (Berkel€y: University of California Press, 1986},
p. 352.

8

Chadwick, The Secularization of the European Mind, p. 162.

%Ibig., p. 8.
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Revolution--and, indeed, science itself--has increasingly come to be
regarded as only one facet of a wider, Tong-standing movement toward
a critical approach to man and his history, the natural sciences and,
significantly, religion. Because this movement was so broad in scope,
it engaged almost all thoughtful men at some level of inquiry that
was problematic for them.

The application of critical thinking to one such problematic area
tended, moreover, to overlap into another. The internlay between
geolégy and biblical criticism provides an instructive example,

Geology was an immensely popular subject well before 1859, with geologic
surveys occasionally outselling the novels of Sir Walter Scott.
Initially, clergymen-geologists such as William Buckland and Adam
Sedgwick managed to adhere to the harmonizing traditions of eighteenth-
century natural philosophy. Nature, in short, continued to interpret
Genesis. But with the work of Charles Lyell, the anonymous publication

of Robert Chamber's Vestiges of the Natural History of Creation {1844)

and the introduction of concepts of uniformitarianism and evolution,
this harmony threatened to become cacophonous. "“The proof of design,"
writes Owen Chadwick, "which for a century and a half served to marry
science and religion s1id into the dust of prehistoric r-ocks."]0

But, interestingly, a new critical approach to 01d Testament

studies, German in origin but increasingly available to English scholars

1°Owen Chadwick, The Victorian Church 2 vols. (New York: Oxford
University Press, 196 -7 : .
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in the 1840s and 1850s, provided the means of reconciling what the
intelligent believer could no longer ignore. Set in the larger frame-
work of German idealism, this new biblical criticism was predicated
on the conviction that the Bible could be read like any other book
and subjected to the same scholarly criteria without damaging the
validity of its fundamental message. Hence, the problem of conflicting
biblical "facts" and scientific "facts" did not ioom nearly as large.
*, . . 1 owe,” wrote Julius Hare, one of the earliest English scholarly
proponents of this critical approach, “to them [German theologians
and biblical scholars] my ability to believe in Christianity, with
much more implicit and intellectual faith than I otherwise should have
been able to have done, for without them I should only have saved my-
self from dreary suspicions, by a refusal to allow my heart to follow
my head, and by a self-willed determination to believe, whether my

ull

reason approved of my belief or not. It would appear, then that

what the critical approach took away with one hand, it often gave back
with the other.

The supposed dichotomy between science and religion breaks down
in other areas as well. A. Hunter Dupree points out the degree to
which Victorian scientists and science popularizers relied on religious
symbolism when confronted with major philosophical issues. Even the

agnosticism of "Darwin‘s bulldog," Thomas Huxley, utilized such

M, o5
Julius Hare, Charges to the Clergy of the Archdeaconry of Lewes
(Cambridge, 1856) quoted in John Rogerson estament Criticism in
the Nineteenth Century: England and Germany (London: s
p. T63. ’
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Christian models as lay sermons, the concept of a new Reformation,

and conversion;12 Others have maintained that an increased mora!l
sensibility and earnestness were as likely to be the source of the
rejection of Christian orthodoxy as “"scientific" knowledge and the
strict application of reason. For many Victorians, the harsher
Christian doctrines pf original sin, eternal punishment, and the entire
doctrine of the Atonement were simply incompatible with this heightened
moral sensibi1ity.]3 James Anthony Froude, who came from a strong
Tractarian background, wrote of the Atonement in his famous account

of his loss of orthodox belief, The Nemesis of Faith (1849): "That

each shou]d-have his exact due is just--is the best for himself. That
the consequence of his guilt should be transferred from him to one

who is innocent . . . whatever else it be is not Justice . . . To
suppose that by our disobedience we have taken something away from

God, in the Toss of which He suffers, for which He requires satisfaction
has been made to Him by the cross sacrifice (as if doing wrong were
incurring a debt to Him which somehow must be paid, though it matters
not by whom), is so infinitely derogatory to His majesty, to every

idea which I can form of His nature, that to believe it in any sense

14

as this confounds, and overwhelms me." Yet, ironically, the ethical

IZDupree, “"Christianity and the Scientific Community . , . ,
p. 363.

]3Atholz, "The Warfare of Conscience with Theology," p. 64,

14A. A. Froude, The Nemesis of Faith, London, 1849, quoted in

Howard R. Murphy, "Christian Orthodoxy in Early Victorian England,
American Historical Review, 60, July, 1955, p. 808.
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and moral yardstick by which orthodox belief was measured and found
wanting was itself the result of the renewed religious fervency and
interest marking English society in the first half of the ninetsenth
century. Moreover, this phenomenon--religious renewal, heightened
moral sensitivity and the consequent rejection of orthodox belief--
found expression in both the Evangelical and Tractarian segments of
Victorian Christianity.'®

In short, Patteson's position--neither unbelieving nor credulous--
places him squarely in line with current thinking on the true nature
of mid-nineteenth century intellectual patterns that were marked at
least as much by accommodation, overlap and synthesis as by conflict.
This is not, however, to deny the presence of conflict or to imply

that accommodation was easy. Regardless of the symbolic overload it

rapidly acquired, the fact remains that Origin of Species, with its

total lack of theological reference noints, destroyed the old clarity
of the relationship between God, man and nature. The challenge of
- redefining that relationship fell, not on science as it had in the
past, but on the community of Christian believers.16

Large segments of the community chose not to address that challenge
at all. The traditional Calvinist stress on the Bible as the sole

source of moral and religious authority made both biblical criticism

51hid., p. 816.

1GFrederick Gregory, “The Impact of Darwinian Evolution on
Protestant Theology in the Nineteenth Century” in God and Nature,
pp. 372-388.
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-and the’ new discoveries of the natural sciences particularly uncon-
genial to Evangelicals of every persuasion. Almost without exception,
the Evangelical response was denial and reaffirmation of its orthodox
position. High Church Anglicanism could produce the same reaction,
albeit couched in somewhat more sophisticated language. In 1858, for
example, H. L. Mansel argued, in a series of lectures on the ]imits
of religious thought, that the Absolute or the Infinite existed on
a level that was utterly beyond the comprehension of human reason.
Man must, therefore, unconditionally accept God's revelation, as con-
tained in the Bible, in complete and absolute faith. For man to explain
or defend or deny the Infinite on rationalist grounds missed the point

entirely.17

For others, this rather ostrich-like attitude was unacceptable,
Yet they approached the alternative--restatement of Christian belief
in such a way that new knowledge and sensibilities could be accommodated
--with a certain amount of trepidation. 1In some cases, restatement
entailed very real personal and professional sacrifices. Frederick
Denison Maurice's views on the immorality of hell and eternal punish-
ment cost him his divinity chair at King's College, London in 1853.
At Teast two of the liberal clerical authors of the most famous expres-

sion of restatement, Essays and Reviews (1860), were charged with heresy

before a judicial committee of the Privy (:ouncﬂ.]8 Benjamin Jowett's

T?Altholz, "The Warfare of Conscience . . . ," n. &9,

18James R. Moore, "Geologists and Intersreters of Genesis in the
Nineteenth Century" in God and Nation, p. 341.
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academic career, in particular, suffered major set-backs because of

his participation in Essays and Reviews, and Max Mueller, who was not

even a contributor, lost the Oxford chair in Sanskrit through mere

12

association with these "liberal" Anglicans. A declaration repudiating

Essays and Reviews and reaffirming biblical authority and inspiration

garnered the signatures of nearly half the clergymen of England and
[reland by 1864, while written rebuttals in the form of books, pamphlets
and articles numbered over four hundred.20

Patteson, cushioned by the remoteness of Melanesia and his own
reverence for the Anglican tradition, never faced such professional
risk. On a pérsona] level, however, he was at some pains to explain
his interests in restatement and expressed his concern that his much-
revered father would think him wrong for questioning so much.z] His
interests also put him at theological odds with his Tractarian heroes.
"Some bf the very best men, Pusey, e.o ." he wrote, "puzzle one. In
heart and in their theological books they belong to the Past, and
would fain connect it unchanged with the present. But they do strange
things, which seem to indicate that it is to them also a time and an
age which demands new combinations, new modes of meeting error, new
ways of presenting the Truth--almost as if the truth had a new aspect

unfolded to the man of this time. . . . the outward circumstance do

lgeeorge W. Stocking, Jr., Victorian Anthropology (New York: The
Free Press, 1987), p. 57.

20&. R. Moore, "Geologists and Interpreters . . . ," p. 341,

z‘Patteson Papers, 5PG Collection, 1861.
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change--the truth of course cannot change. Yet is the old way of
stating the truth a little worn out? Does it satisfy the wants of
this generation which starts [with] difficulties not generally known
and not perplexing the minds of our forefathers.“zz'

For Patteson, then, the issue of restatement could not be avoided,
however much one might Tong for the simpier faith of a simpler time.
In that recognition, he aligned himself, albeit with some cautign,
with the so-called liberal Anglicans, a group loosely associated with

the ideas and attitudes expressed in Essays and Reviews. Essentially,

this group sought to address the fact that traditional, orthodox English
Christianity offered no acceptable way of resolving the potential
intellectual conflict that faced men of good faith by 1859. The key

to the resolution of this conflict lay in restatement and expansion

of a faith that continued to be a deep, personal reality.

Patteson, who, given his reverence for Anglican tradition, might
have hesitated to call himself a religious liberal, nevertheless
articulated the challenge of restatement extremely well. "Is there
to be some legitimate development--not a compromise of truth, not a
concession to Erastian worldly principles, not a negation of the Divine
constitution and spiritual Life and Powers of the Church--but a some-
thing which I cannot describe, and for which I cannot find a name?

Some recognition of the wants of the time, some humbling acknowledge-

ment that we have never allowed Christianity to put forth its real

22Patteson Papers, Selwyn Collection, Selwyn College Library,
Cambridge, 1869.
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powers; that our sins, divisions, uncharitableness have checked and
thwarted and stifled the free manifestations of God's love and the

t.“23 For a man such as Patteson--a Christian

full working of the Spiri
of sufficient conviction to undertaka mission who_nonethe]ess
recognized the validity of what man discovered by reason and observa-
tion--this "legitimate development" was critical. For how otherwise
could the framework of Christian idealism be maintained? How, in short,
could the intelligent, informed individual remain convinced of a moral
deity's moral end for man and his world?

The critical approach had, by mid-way through the nineteenth
century, played havoc with the traditional theological answers honed
by William Paley and Bishop Butler. And ﬁeither Victorian Evangelical-
ism, with its dependence on personal re1igiqus experience and biblical
literalisim nor the romantic vision of the religious pasf of the Oxford
Movement seemed likely to provide intellectually satisfying answers.
If, however, the various elements of the English theological tradition,
in themselves, failed, the deep religious feeling of the period com-
bined with the intensified interest in history generated by English

Romanticism to produce a new awareness in some quarters of an intellec-

tual tradition with greater possibilities.

The German Contribution

As early as the 1820s, the importance of the contemporary intellec-

tual developments in Germany began to dawn on a few serious-minded

23Patteson Papers, Selwyn Collection, 1869.
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Englishmen. This was particularly true of those with interests in
the related disciplines of philosophy, philology, biblical studies,
and theology. In these areas, the German intellectual effort had far
outstripped anything in England. Unlike their English counterparts,
the German Protestant clergy functioned as an educational civil service
and were not required, by either their church or the state that employed
them, to subscribe to particular statements of belief. So the
theclogical faculties of German universities enjoyed a degree of
scholarly freedom impossible in either the Anglican universities or

24 At the beginning of the

the Evangelical academies of England.
nineteenth century, Germany had twenty Protestant theological faculties
engaged in innovative theological work and serious bibiical scholarship
based on comparative philology. Theology students were indeed required
to undertake original research, thus adding to the existing body of
critical know1edge.25 At a time, then, when only the most tentative
efforts for the improvement of the quality of the clergy were being
made in England, German theological and biblical studies were both
intense énd”higth polished. "Genesis," says one scholar of the
period, "in the one land was being studied in the manner of geology

in the other."26

In England, by contrast, the academic conditions under which an

aspiring student could become a biblical specialist and produce and

24Moore, “Geologists and Interpreters,” p. 332.

25Rogerson, 01d Testament Criticism, p. 249.

stoore, “Geologists and Interpreters,” p. 332.
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publish original work simply did not exist. As we have already seen,
university education continued to be dominated by classical studies
until late in the nineteenth century.27 Serious postgraduate study
in more specialized areas received 1ittle institutional recognition
beyond the reward of a few essay prizes and merit examinations for

28 Under these conditions. it comes

a small number of fellowships.
as no surprise to find a contemporary observor of the English theologi-
cal scene writing, in 1855, that, “. . . the very rudimentary idea
of theology as the ever-fresh product of scripture and criticism, in
short as a 1iving science and not a dead system, is unknown.“29
The German achievement, then, had to be acknowledged by English-
men of a specu]at%ve, scholarly frame of mind, regardless of their
own intellectual point of departure. When that most conservative and
fervent of churchmen, Edmund Pusey, sought scholarly proofs of belief
with which to refute the arguments of a2 friend whose faith had lapsed,
he realized that the most definitive theological work was in German,
a language that neither he nor anyone else at Oxford read. In 1825,
he undertook the first of two excursions to Germany for studies in

theclogy and biblical schelarship. Much of his encounter with the

likes of J. G. Eichhorn, the father of modern biblical criticism, and

27Roger-son, 01d Testament Criticism, pp. 249-253.

28George Haines, Essays on German Influence upon English Education,
1850-1919 (Hemden, Conn.: Archon Books, s P- 2l.

29). Tulloch, Theological Tendencies of the Age (Edinburgh, 1855).
quoted in Ieuan E117s, Seven Against Christ (Leiden: E. J. Brill, 1980},

p. 2.
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the devout rationalist, Fredrich Schieiermacher, shocked Pusey to the
core. “This," he wrote in horror of Eichhorn's cheerful dismissal
of miracles, "will all come upon us in England; and how utterly
unprepared for it we are.“30 But he could not, despite his unease,
dismiss the German achievement, and his own biblical scholarship was
clearly influenced by German methodology, if not German theology.
While, for example, he steadfastly clung to his belief in the inerrant
nature of "plenary inspiration” [what must be revealed and which is
therefore without error], Pusey could concede that in other matters,
biblical authors were susceptible to er-ror-.31

In the succeeding decades, English students trekked to Germany
in ever-increasing numbers. The degree of recognition of the value
-of the German achievement forms, in a sense, a conveniént gauge for
measuring individual receptiveness to ideas of a more speculative,
theoretical, and metaphysical nature than those that commonly prevaijled
in Victorian England. Walter Houghton, in his comprehensive study
of the Victorian mind, has delineated the manner in which the Industrial
Revolution, Evangelicalism, and the success of utilitarian philosophy
all tended to reinforce a popular affinity for the pragmatic and a
traditional distaste for abstract speculation. "The English public,"
he quotes from John Stuart Mill, "think nobody worth listening to

except in so far as he tells them of something to be done . . . What

3OGeoffrey Faber, Oxford Apostles: A Character Study of the Oxford
Movement (London: Faber~and Faber, 1933), p. 133,

rogerson, 01d Testament Criticism, p. 169.
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is more, the only reasons they will attend to0, are those founded on
the specific good consequences to be expected from the adoption of
the specific proposition."32

“Germanism," despite its intellectual attractions, was regarded
by many with considerable suspicion. Its more extreme critics, says
Owen Chadwick, associated it with everything from David Strauss's
radical interpretation of the historical Jesus to "lax attitudes toward
Jonah's whale."33 Among churchmen, even those who were decidedly
progressive in other terms balked at some of the intellectual stretches
German studies required. Bishop Bloomfield, a'staunch advocate of
institutional church reform and the expansion of the colonial Church,
would nevertheless inquire of ordination candidates as proof of
orthodoxy, "I trust, sir, that you doﬁ't understand German.“34 Pusey,
despite his appreciation of German scholarly methodology, routinely
greeted Max Mueller in Oxford High Street with the complaint, "I know
you are a Ger-man.“35

But the fact remained: Germany offered specialized study on an
incomprable level. Beginning in the 1840s, a number of professors
and fellows~-notably Mueller, Jowett and Mark Pattison at Oxford--

actively encouraged travel to Germany and the pursuit of German learning

32Ha1ter E. Houghton, The Victorian Frame of Mind, 1830-1870 (New
Haven: Yale University Press, 19577, p. 112.

33Chadwick, The Victorian Church, 1, p. 551.

34E11is, Seven Against Christ, p. 7.

351hid.
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at home. A tutor and later master of Ballio] College at Oxford, Jowett
owned all the collected works of Schleiermacher and was of the opinion
that more Sth1eiermacher had been read at Balliol than anywhere else
in England.36 In the 1840s, he also acquired a fascination for the
work of Georg Wilheim Hegel and consulted German scholars on the best
approach to a study of his writings. His own lectures at Oxford on
Greek philosophy began to refiect this inﬂuence.37

In 1852, a recent Baliiol undergraduate took just the sort of
scholarly pilgrimage that Jowett and others encouraged. And it was
in Germany, John Coleridge Patteson later maintained, that his education
really began. Patteson's scholarly interests focused on polishing
his German skills in order to undertake a proper study of Hebrew, a
task requiring access to German scho'larship.38 But he also made an
effort to measure the theological climate in Germany by attending
lectures and intervieﬁing Cerman clerics. That climate was, of course,
extremely varied, and Patteson found its more extreme manifestations
unpa]étable. In his correspondence with his father, he expressed his
relief that Strauss appeared to have relatively few followers and that
skepticism in general seemed to be on the dec]ine.39

The significance of Patteson's German connection--a connection

almost certainly begun at Balliol and reinforced by his language and

bid., p. 306.

37Sir Leslie Stephen and Sir Sidney Lee, eds., Dictionary of
National Biography, 21 vols. (Oxford: Oxford University Press, 1922),

(Supplement]:522.

Byonge, 1, pp. 42-34. 31bid., pp. 100-08.
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theology studies in Germany--lies not in his adherence to a particular
doctrine, however, but in the degree to which it tied him to the so-
called Liberal Anglicans. Patteson certainly valued his time in
Germany and continued to read extensively in German. He was, for
example, familiar with the German church historian, Augustus Neander,

a student of Schleiermacher, and the Catholic theologian, Johann
Dollinger, who was eventually excommunicated for his unorthodox views.
But, more significantly, he read these Anglican itinkers who, in a
variety of ways, undertook to retool German intellectual developments
to meet English needs. These included Frederick Denison Maurice, A. P.

Stanley, the seven authors involved in Essays and Reviews, John Seeley

and the Anglican biblical scholars, Joseph Lightfoot and Brooke F.
Westcott. Patteson did not always read with approval, but he never
read with dismissal. If, as Bernard Reardon in his study of religious
thought in the nineteenth century has suggested, the options for
religion in the Victorian era were either retreat into the past or
accommodation, Patteson, to a far greater extent than most of his con-

temporaries, had the training and inclination for accommodation and

restatement.40

German Ideas in an English Context

The course of this German influence in England was, however,
decidedly problematic. Walter F. Cannon, in his study of the cross-

disciplinary network among Cambridge intellectuals that developed

4oBernard Reardon, Religious Thought in the 19th Century
(Cambridge: Cambridge University Press, 1946), pp. 1-7.



188
between 1820 and 1850, identifies Germanism as a kev component in a
“progressive center" in English thought; the source of the growing
professionalization and internationalization of English science,

M

scholarship and religious thought. Victorian intellectuals them-

selves sometimes saw their intellectual endeavors in the same light.

The Oxford classicist and contributor to Essays and Reviews, Mark

Pattison, regarded the controversy over that publication as symptomatic
of a larger issue; the conflict between a new liberal scholarly, and
essentially European, view of society and a conservative, anti-
inteiiectual position.42 As one might therefore expect, even those
Liberal Anglicans who found the idealism, speculativeness and polished
methodology of Germanism congenial utilized it in a highly selective
manner.43 What exactly, then, did Germanism mean for English intellec-
tual life in general and for Christian restatement in particular?

On the most immediate and pragmatic level, German biblical
criticism provided an escape from the intellectual dilemma of biblical
literalism. German philology and biblical scholarship had undertaken
the task of treating the Bible as a text 1ike any other, reflecting
its historicaf circumstance and subject to the limitations of that
circumstance. Yet German theologians had not concluded that the entire

Christian doctrine was thus at risk. Perhaps, then, a closed mind

4]Idalter F. Cannon, “"Scientists and Broad Churchmen: An Early
Victorian Intellectual Network," Journal of British Studies, 4, 1964,

pp. 87-88.

4251115, Seven Against Christ, p. x.

43184d., p. 308.



189
need not be as much a part of the professional equipment of the clergy-
man as the inevitable black coat. For clergymen seeking participation
in the broader intellectual culture of their day--a participation that
uncritical acceptance of the entire Bible precluded--the combination
of reverence and scholarship found in at least some aspects of German

biblical criticism appeared to offer an effective solution.44
This attitude underlaid the work of clerical scholars on the order
of Brooke F. Westcott and Joseph Lightfoot, whose biblical commentaries
Patteson eagerly solicited for the clerical library he was accumulating
at Norfolk Island.45 These Cambridge scholars, who readily acknowl edged
their debt to their German colleagues, insisted on meticulous scholar-
ship. Lightfoot, particularly, stressed exact study of grammar and
vocabulary as part of his conviction that the only access to a writer's
-meaning lay in an accurate understanding of his language.46 By these
means, they sought to separate the extraneous and the erroneous in
biblical texts from the critical truths of the faith.47
Patteson found this perspective most congenial. He held Lightfoot,
despite some reservations, to be a most valuable man.48 And he shared
Westcott's conviction that the theologian and the clergyman had a duty

to take into account knowledge of all kinds. One of the most serious

44A'lthoz, "The Warfare of Conscience with Theology," p. 61.
45Patteson Papers, SPG Collection, 1863 and Yonge, 2, p. 250.

4GD'ict'ionary of National Biography, 22, pp. 1116-17.

47Marsh, The Victorian Church in Decline (London: Routledge and
Kegan Paul, 1989), pp. 6U-61.

48

Yonge, 2, p. 535.
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charges that could be leveled against the clergy in these new critical-
minded times, he maintained, was that of the neglect of serious
study.49 Far from being threatened by the approach of men such as
Westcott and Lightfoot, Patteson looked to it to provide correctives

to the generally lack-luster intellectual performance of the English
clergy. "What offends . . . ," he wrote shortly before his deatﬁ,

is the cool reckless way in which so many preacters
make the most audacious statements, wholly unsupported
by any sound learning and logical reasoning. A man
makes a statement, quotes a text or two, whic1 he
doesn't even know to be capable of at least one inter-
pretation different from that which he gives to it;
and so the critical hearer is disgusted and no wonder.
One gain of this critical spirit is, that it makes

all of us Clergy more circumspect in what we say, and
many a man looks at his Greek Testament nowadays and
at a good commentary too, before he ventures to quote
a text which formerly would have done duty in its
English dress and passed muster among an uncritical
congregation . . . . It offends . . . to have a shallow-
minded preacher taking for granted the very points
that he ought to prove, giving a sentence from some
divine of his school as if it settled the question
without further reference even to the Bible.50

But there was another dimension to this German influence; one
involving issues more complex and subtle ihan deliverance from clerical
parochialism. German biblical scholarship and theology did not exist
in a religious vacuum. We have already noted the relative freedom
of theological study from Church control in the German university
setting. Equally important to its advanced degree of development was
the close relationship between religious studies and other academic
disciplines. In the eighteenth century, the theological faculties

of German universities had incorporated philology, philasophy,

“Yonge, 2, p. 52.  SOrpid., p. 539.







