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But you ask, 'how does our England please you?' If you trust me at all, dear Robert,
1 should wish you to trust me when I say that I never found a place I like so much. I
find here a climate at once agreeable and extremely healthy, and such a quantity of
intellectual refinement and scholarship, not of the usual pedantic and trivial kind
either, but profound and learned and truly classical, in both Latin and Greek, that [
have little longing left for Italy, except for the sake of visiting it ... It is marvellous to
see what an extensive and rich crop of ancient learning is springing up here in
England.

Erasmus of Rotterdam to Robert Fisher, 5 December 1499

If one studied theology in the first decade of this century at famous theological
Jaculties within Germany, such as those of Tiibingen, Halle or Berlin, one identified
the history of theology in the last four centuries with the history of German theology.
It started with the Lutheran Reformation, it accepted or rejected elements of the
thought of the Swiss Reformers, Zwingli and Calvin. It experienced the doctrinal
legalism of classical orthodoxy, the enthusiastic subjectivism of the pietistic protest,
the slow dissolution of the dogma of the Reformation and of the Christian dogma
generally under the rational criticism of the philosophers of the Enlightenment and
their theological pupils, the beginnings of historical criticism with respect to the Old
and New Testaments - a movement in which the great Lessing, the classical
representative of German Enlightenment, played the central role. Of course, one
knew that there was an orthodox period in Western Calvinism as well as in German
Lutheranism; but one considered its contribution not so much in the doctrinal as in
the practical realms, in church and world politics, in personal and social ethics,
things of which one always and still is distrustful in German Lutheran theology. One
also knew that there was pietism on Calvinist soil, that there was Methodism in
England, and the great Awakening in America. But one did not value very highly the
theological contributions of evangelical enthusiasm and its pietistic successors.
None of them was any competition for the classical tradition in theology. One also
knew that the ideas of the Enlightenment originated in England and France and not
in Germany. But one argued that in Catholic France they could be used only in
struggle against theology, not in support of it, and that British conformity was able
to push the deistic criticisms of Bible and dogma into the background. It was our
Jeeling that only in Germany was the problem of how to unite Christianity and the
modern mind taken absolutely seriously.
All this was a mixture of limitation, arrogance, and some elements of truth. In the
nineteenth century the belief that Protestant theology was German theology was not
to far removed from the truth. The innumerable American theologians who studied
in German universities in that century are witnesses to it. They usually speak more
enthusiastically about the German theologians of their time than do the Germans
themselves. It was the new foundation given to Protestant theology by Friedrich
Schleiermacher that inaugurated this glorious period. It was the adaptation of
Protestant theology to the modern mind by Ritschl and his widespread school that
continued the leadership of German theology. When the greatest pupil of this school,
Adolf Harnack, published his 'Wesen des Christentums' (What is Christianity?) in the
year 1900, it was translated into more languages than any other book except the
Bible, and the Leipzig railway station was jammed by freight trains carrying
Harnack's book all over the world. And when the reaction started against the
theology of which Harnack's book is most representative, it was first Ernst Troeltsch
in Germany and then Karl Barth in Switzerland and Germany who were the leaders.
No wonder a German student of theology in the first decades of our century believed
that Protestant theology is identical with German theology. It is not astonishing that
he became provincial, since the province in which he lived was so large, important,
and seemingly self-sustaining.

Paul Tillich, Theology of Culture, 1959
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Abstract

Jorg Manfred Gereon Mosig, The Graduate Society, University of Durham
The Birth Pangs of Neo-Protestantism: Hugh James Rose, Ernst Hengstenberg and
the Conservative Response to German Rationalism
Thesis submitted for the degree of Doctor of Philosophy, University of Durham
AD 2000

The main concern of this study, as outlined in Chapter 1.1, is with the crisis produced
by Rationalism at the dawn of a new era in the history of Protestantism. This
discussion concentrates upon the seemingly unlikely parallel of the High Churchman
Hugh James Rose and the spokesman for the emerging Lutheran Confessional
orthodoxy Ernst Hengstenberg in the critical definition of two distinct conservative
theological systems. Chapter 1.2 gives an overall outline of the religious situation in
early nineteenth-century Germany. In the light of Rose’s negative reception of
German biblical criticism, Chapter 1.3 looks at the historical significance of England
for the developments of modern Biblical scholarship and by the same token defines
the extent of the overall negative reception of Protestant Germany in Victorian
England.'

Chapter 2 deals with the English Orthodox reception of German Rationalism. Chapter
2.1 outlines the impact of German Protestantism on religious life and theological
debate in nineteenth-century Britain. Chapter 2.2 concentrates on those theological
developments which determined the pre-Tractarian High Church attitudes to German
Lutheranism. Chapters 2.3 and 2.4 centre on Hugh James Rose and his significance
for the nineteenth-century Anglican revival. Chapter 2.5 is a study of Rose’s work on
German Rationalism, The State of the Protestant Religion in Germany (1825).
Chapter 3 is a study of the German reception of Rationalism among Schleiermacher
and the German Idealists (Chapter 3.1), the German Supernaturalists (Chapter 3.2)
and the German Revival Movement (Chapter 3.3). The central objective of this
chapter is the examination of Hengstenberg and his contribution to overcoming
Rationalism (Chapters 3.4 and 3.5).

Chapter 4 discusses the conclusion. The aim of this study is to incorporate Rose and
Hengstenberg's responses to German theological Rationalism, independent as they
were, into a theological and historical understanding of the complex pan-European
conservative counter-reaction to the new manifestation of Protestantism that was later

to be known as Neuprotestantismus.
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1. The Birth Pangs of Neo-Protestantism

1.1 The conservative response to Theological

Rationalism: or the birth pangs of Neo-Protestantism

This study is predicated on the assumption that established Protestantism in
Germany faced a severe crisis of identity in the period after the
Enlightenment. Johann Gottfried Herder's (1744-1803) famous ironic
portrayal of the prevailing state of the late eighteenth-century Evangelical
Church as the "Bildungsakademie fiir Biirger und Untertanen Sr. Majestit"!
anticipated in many respects an ecclesiological dilemma which emerged as
the great and lasting problem of nineteenth-century Protestant theology;
that is to say, in the light of a changed intellectual climate the definition of
the Church herself was increasingly called into question. As Emanuel

Hirsch (1888-1972) has emphasised:

Johann Gottfried Herder, An Prediger. Fiinfzehn Provinzialblitter (1774),
in: Johann Gottfried Herder, Werke. Theologische Schriften, Christoph
Bultmann and Thomas Zippert (ed.), 10 vols, vol. 9.1 (Frankfurt: Deutscher
Klassiker Verlag, 1994), p. 80. [educational academy for citizens and
subjects of his majesty].



Der Geschichte der evangelischen Theologie und Kirche im 19.
Jahrhundert haftet die Eigentiimlichkeit an, daB in einem MaRe,
welches keinem fritheren Zeitalter, auch nicht dem der Reformation,
bekannt ist, die Kirche selber, ihr Wesen, ihre Aufgabe, ihre Gestalt
und Ordnung, ihr Verhiltnis zum Staat und zum allgemeinen Leben
tiberhaupt, der Gegenstand, wo nicht gar Mittelpunkt theologischen
und kirchlichen Urteilens und Handelns wird.2
Of all the new approaches and departures in theology it was above all the
school of theological Rationalism which, coming from the Enlightenment
and almost untouched by Romanticism and Idealism, dominated the
religious life of early nineteenth-century Germany.? The development of
Rationalism owed much to the influence of Immanuel Kant (1724-1804).
Since the close of the eighteenth century, no German theologian, as
Wallmann has stated, could overlook the philosopher from Kénigsberg.4 In
his famous treatise Die Religion innerhalb der Grenzen der blossen

Vernunft> (first edition 1793), Kant distinguished the three schools which

came immediately from the Enlightenment as follows:

2Emanuel Hirsch, Geschichte der neueren evangelischen Theologie im
Zusammenhang mit den allgemeinen Bewegungen des europdischen
Denkens, third edition, 5 vols, vol. 5 (Giitersloh: Gerd Mohn, 1964), p. 145.
[The history of nineteenth-century Evangelical theology and Church was
shaped by one particular characteristic, that to an extent which was
unknown to any previous epoch, even the Reformation, the Church herself,
her essence, her destiny, her form and order, her relation to the state and
public life in general, became an object if not the focal point of theological
and ecclesiastical reflection and action.]

30n Rationalism see ibid., pp. 3-70.

4See Johannes Wallmann, Kirchengeschichte Deutschlands seit der
Reformation, second, revised edition (Tibingen: J.C.B. Mohr, 1998), p.
174.

3[Religion within the limits of pure reason].
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Religion ist (subjektiv betrachtet) das Erkenntnis aller unserer
Pflichten als gottlicher Gebote. Diejenige, in welcher ich vorher
wissen muf}, da} etwas ein géttliches Gebot sei, um es als meine
Pflicht anzuerkennen, ist die geoffenbarte (oder einer Offenbarung
bendtigte) Religion: dagegen diejenige, in der ich zuvor wissen
muB, daB etwas Pflicht sei, ehe ich es fiir ein gottliches Gebot
anerkennen kann, ist die natiirliche Religion. - Der, welcher blof die
natlirliche Religion fiir moralischnotwendig, d. i. fiir Pflicht erklrt,
kann auch der Rationalist (in Glaubenssachen) genannt werden.
Wenn dieser die Wirklichkeit aller iibernatiirlichen géttlichen
Offenbarung verneint, so heiflt er Naturalist; 148t er nun diese zwar
zu, behauptet aber, daf} sie zu kennen und fiir wirklich anzunehmen
zur Religion nicht notwendig erfordert wird, so wiirde er ein reiner
Rationalist genannt werden konnen; hilt er aber den Glauben an
dieselbe zur allgemeinen Religion fiir notwendig, so wiirde er der
reine Supernaturalist in Glaubenssachen heiflen kénnen.6

In the 1790s the age of Neology had gradually turned into an era dominated
by the theological conflict between Rationalism and Supernaturalism. The

tensions and questions which arose from Kant's philosophy of religion

concerning the question of revelation led to the segregation of two

¢Immanuel Kant, Die Religion innerhalb der bloBen Vernunft (1794), in
Wilhelm Weischedel (ed.), Immanuel Kant. Werkausgabe, 12 vols, vol. 8
Die Metaphysik der Sitten, ninth edition (Frankfurt am Main: Suhrkamp-
Taschenbuch, 1991), pp. 822-823. [Immanuel Kant, Religion within the
Limits of reason alone (1793), trans. Theodore M. Greene and Hoyt H.
Hudson (Chicago/London: The Open Court Publishing Company, 1934),
pp. 142-143: "Religion is (subjectively regarded) as the recognition of all
duties as divine commands. That religion in which I must know in advance
that something is a divine command in order to recognize it as my duty, is
the revealed religion (or the one standing in need of a revelation); in
contrast, that religion in which I must first know that something is my duty
before 1 can accept it as a divine injunction is natural religion. He who
interprets natural religion alone as morally necessary, i.e, as duty, can be
called the rationalist (in matters of belief); if he denies the reality of all
supernatural divine revelation he is called a naturalist; if he recognizes
revelation, but asserts that to know and accept it as real is not a necessary
requisite to religion, he could be named a pure rationalist; but if he holds
that belief in it is necessary to universal religion, he could be named the
pure supernaturalist in matters of faith."].

3



contrasting schools, "nicht durchgehend und folgerichtig, sondern mit
mancherlei Abschattungen, Vermittlungen und Ubergéngen, immerhin aber
doch so deutlich, daB3 es das Gesicht von Theologie und Kirche bestimmt."?
Despite their intense mutual feuding, both schools Rationalism and
Supernaturalism were closely related and their differences were anything
but clear. Supernaturalism also depended heavily on Kant's philosophy of
religion. It was Kant's restriction of the cognition of reason to the area of
nature from which the supernaturalists thought it justified to deduce the
necessity of a supernatural revelation. "Eine Vermischung von modern
kritischer Philosophie mit dogmatischem Konservatismus" as Wallmann
has passed on the historical judgement on that school, "die keine Zukunft
besal."8 The rationalists, on the other hand, resolutely disputed the
necessity of any supernatural revelation and exalted reason as the absolute
critical authority and corrective to the traditional teaching of the Church.
Yet contrary to widely held misconceptions to which, as will appear, Rose
also succumbed, the German Rationalist theologians earnestly considered
themselves Christians and many of them occupied senior ecclesiastical

positions. Thus the extreme naturalism of a Karl Friedrich Bahrdt (1741-

THirsch, Geschichte, vol. 5, p. 7. [not throughout and consistent but with
manifold nuances, mediations, and crossings, yet clear enough to determine
the appearance of theology and the Church].

8Wallmann, Kirchengeschichte, p. 174. [A blending of modern critical
philosophy with dogmatic conservatism that had no future]. The
significance of the supernaturalists for the development of German
Protestant theology is further explored in Chapter 3.2.
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1792)%, whom Wallmann has labelled the "Enfant terrible der deutschen
Aufkldrungstheologie"10 lacked the merit to succeed and remained a matter
of peripheral importance for the theological development in post-
enlightened Germany. In 1779, Bahrdt became a lecturer at the University
of Halle, after he was removed from office as Generalsuperintendent in
Diirkheim for heresy in the preceding year. In his radicalism, Bahrdt saw
Jesus as a naturalist and founder of a secret order, and this, as much as his
boundless ridicule of the Church, provoked a lasting controversy with
Johann Salomo Semler (1725-1791) and the other Halle neologists. After
the death of Friedrich II in 1786, he was finally forced to give up his
lectures altogether. Hirsch has described Bahrdt as a theologian who had
been broken by his loss of belief in Christian revelation!!. His later life
story makes him a rather tragic figure in the German Enlightenment. In
1789, Bahrdt was sentenced to prison in Magdeburg for publicly deriding
the Wollnersche Religionsedikt!?. He met his end as a landlord of a public
house in Nietleben nearby Halle, where he had founded the Deutsche

Union, a bizarre masonic organization.

Even though Rationalism, unlike the Enlightenment and Neology, does not

have an outstanding representative, it by no means lacked original thinkers.

90n Karl Friedrich Bahrdt see RGG 3, vol. 1 (1957), col. 845, Hirsch,
Geschichte, vol. 5, pp. 108. 115-116.

10Wallmann, Kirchengeschichte, p. 174 [enfant terrible of the German
theology of the Enlightenment].

1See Hirsch, Geschichte, vol. 4, p. 115.



The church historian Philipp Konrad Henke (1752-1809)!3 is widely known
as the actual pioneer of the Rationalist school. In 1793, he published his
Lineamenta institutionem fidei Christianae historico-criticarum, an
introduction to dogmatics which already presented all Rationalist
propositions. For Henke, the transition from the religion of revelation to the
religion of reason had one fundamental goal: "Es sei die Aufgabe", as
Hirsch has put it, "von der auf Christus gerichteten Religion (in Christum
religio), wie sie in der theologischen und kirchlichen Uberlieferung
herrschend geworden ist, zur Religion Christi (religio Christi), d.h. der in

Christus selbst lebendigen Religion zuriickzufiihren,"14

Among the leading Rationalists, apart from Henke, mention also should be
made of another of the enfants terribles of contemporary Rationalism,
Heinrich Eberhard Gottlob Paulus (1761-1851)15. Other Rationalists
include the Generalsuperintendent of Gotha, Karl Gottlieb Bretschneider

(1776-1848)16, the Saxon royal court preacher, Christoph Friedrich von

12See chapter 2.5.1.

130n Philipp Konrad Henke see Hirsch, Geschichte, vol. 5, pp. 11-14, RGG
3, vol. 3 (1959), col. 221.

14]bid. It was the task to go back from the religion which was directed to
Christ (in Christum religio), as it prevailed in the tradition of theology and
the Church to the religion of Christ (religio Christi), that is that religion
which was alive in Christ himself.].

150n Heinrich Eberhard Gottlob Paulus see RGG 3, vol. 5 (1961), col. 192,
Hirsch, Geschichte, vol. 5, pp. 27-33.

160n Karl Gottlieb Bretschneider see RGG 4, vol. 1 (1998), col. 1755,
Hirsch, Geschichte, vol. 5, pp. 63-70.
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Ammon (1766-1850)!7, the Generalsuperintendent of Weimar, Johann
Friedrich Rohr (1777-1848)'8, known for his Briefe iiber den
Rationalismus'® and his much praised funeral oration for Goethe, the
church historian Ludwig Timotheus Freiherr von Spittler (1752-1810)2,
the pupils of Kant, Johann Heinrich Tieftrunk (1759-1837)2! and Wilhelm
Traugott Krug (1770-1842)2 and finally Julius August Ludwig
Wegschneider (1771-1848) and Wilhelm Gesenius (1786-1842) whose
embroilment in the most notorious clash over Rationalism will be discussed

in depth later on?3.

John Rogerson, in his work on Old Testament criticism in the nineteenth
century, has pointed out that many leading biblical scholars with either
Neologist or Rationalist credentials who occupied chairs in 1799 and who
had been trained in the second half of the eighteenth century remained in

their posts until well into the new century.

This was true of J. G. Eichhorn, professor of oriental languages at
Gottingen 1788-1827, of J. G. Rosenmiiller, professor at Leipzig,
1786-1815, and of J. S. Vater, professor at Halle, 1799-1809 and

170On Christoph Friedrich von Ammon see Hirsch, Geschichte, vol. 5, pp.
60-62, RGG 4, vol. 1 (1998), col. 415.

130n Johann Friedrich Rohr see Hirsch, Geschichte, vol. 5, pp. 17-20.
19[]etters on Rationalism)].

200n Ludwig Timotheus Freiherr von Spittler see RGG 3, vol. 6 (1962),
col. 260.

2lHirsch, Geschichte, vol. 5, p. 15, [most important and astute pupils of
Kant].

220n Wilhelm Traugott Krug see Hirsch, Geschichte, vol. 5, pp. 14-15.
23See Chapter 3.5.



again 1820-6, after a spell at Konigsberg, 1809-20. J. P. Gabler was
professor at Altdorf, 1785-1804 ... and at Jena, 1804-26, while H. E
G. Paulus was a professor for no fewer than 62 years, at Jena, 1789-
93 (oriental languages) and 1793-1804 (theology), Wiirzburg, 1804-
11 and Heidelberg, 1811-51.24
At the same time, however, there were many signs of an enormous
intellectual storm brewing in German Protestantism. As a result of the
penetration of the complex nature of the Romantic Zeitgeist, the overall
mood of the religious public turned gradually against the Rationalist
understanding of faith and religion, and by the late 1820s it looked to many
observers as though the intellectual supremacy of the Rationalist school
was in jeopardy. Along a wide front, 'Rationalism' had even become a term

of abuse, being chiefly held responsible for the deplorable state of

ecclesiastical affairs in Germany.

The increasing intensity of the theological debate over the legacy of
Rationalism is well documented in the Unverdnderliche Einheit der
evangelischen Kirche?5, an apologetic periodical founded by von Ammon
in 1826. Alarmed by the current low profile of the Evangelical Churches,
von Ammon intended to provide through his journal a literary platform for

the theological vindication of the much discussed decline of Protestantism

24John Rogerson: Old Testament Criticism in the Nineteenth Century:
England and Germany (London: SPCK, 1984), p. 15-16.
25[The invariable Unity of the Evangelical Church].
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to a "sittliche Polizeianstalt"26. In 1828, a lampoon with the pugnacious
title Der Rationalist kein evangelischer Christ?? issued the radical cry for
an expulsion of the Rationalists from the Evangelical Churches, comparing
the whole Rationalist party as such with the members of a family who had
contracted a disease and whose serious condition made it absolutely
imperative to put up a notice on their doors for everyone else to stay
away.2® Although in a subsequent review, von Ammon generally agreed
with the anonymous polemical writer over some of his complaints, he felt
himself by the same token obliged to warn vividly of the fatal
consequences of imminent inner Protestant trench warfare for the unity of
the Evangelical Churches, predicting the danger of greater chaos and even
schism in the case of a systematic banishment of Rationalists from the

Evangelical Churches.?9 Besides, Rationalism, as von Ammon maintained,

ist eine lang vorbereitete, eine von unseren Vitern schon gepflegte
Frucht unserer Erziehung, unserer Bildung, unseres ganzen
Zeitgeistes; wer es begreift und weil}, was das sagen will, der wird
sich nicht umsont bemiihnen, diesen Baum der Erkenntnis
abzubauen und zu vertilgen, sondern seine Auswiichse und wilden
Ranken beschneiden, dal er zu einem gesegneten Stamm des
wahren, verniinftgen Christusglaubens heranwachse und fiir die
ganze Menschheit Friichte des Heils und Lebens bringe.30

26Die unverdnderliche Einheit der Evangelischen Kirche. Eine Zeitschrift
von dem Oberhofprediger Christoph von Ammon, vol. 3 (1828), p. 44.
[moral police authority].

27[The Rationalist no Evangelical Christian].

28See Anon., Der Rationalist kein evangelischer Christ (Leipzig: Reclam,
1828), p. 98.

29See Unverdnderliche Einheit, vol. 3 (1828), pp. 69-80.

30bid., p. 75-76. [a fruit of our education, our culture and our whole
Zeitgeist that was prepared a long time ago and already tended by our
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Furthermore, von Ammon's journal clearly illustrates that the hostile
reaction Rationalism evoked was not confined to an inner-Protestant
opposition but went clearly beyond denominational and, as will appear,
national and linguistic boundaries. Theological Rationalism already
provided a target for the usual polemical apparatus of Roman Catholic
argument against Protestantism. Even though in Germany the Catholic
Church was not as adverse to the Enlightenment as in France or Spain, and
had its exponents even among the higher clergy, such as Johann Michael
Sailer (1751-1832), the celebrated Bishop of Regensburg3!, Protestantism
was on the whole far more open to the currents and challenges of the
modern world of thought.32 The encounter between Protestant theology and
the Enlightenment led here gradually to the development of new forms of
theology and individual Christianity, namely the historico-critical exegesis
and a life-of-Jesus-theology which was passionately at pains to correspond

to the modern Weltanschauung. The Enlightenment undoubtedly marked an

fathers. The one who understands that and who knows what it means, will
not trouble himself in vain to cut off and eradicate this tree of knowledge
but lop its outgrowth and wild shoots so that it might grow up into blessed
trunk of the true rational faith in Christ and might bear the fruit of salvation
and life for the benefit of all mankind.].

310n the significance of Bishop Johann Michael Seiler for German church
history, see: Georg Schwaiger, ‘Johann Michael Sailer’, in Martin Greschat
(ed.), Gestalten der Kirchengeschichte, 12 vols, vol. 9.1 Die neueste Zeit .
(Stuttgart/Berlin/K&In/Mainz: Verlag W. Kohlhammer, 1985), pp. 59-72.
20DCC, p. 126, "The spirit of the 'Aufkldrung’ penetrated deeply into
German Protestantism, where it disintegrated faith in the authority of the
Bible and encouraged biblical criticism on the one hand and an emotional
Pietism on the other.”
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epoch-making change in the pattern of Western theological thinking, and
there is likely to be general agreement that from the late eighteenth century,
German Protestantism led the way in this process of transformation,
noticeably in the advances of biblical criticism, as a phenomenon sprung

from the same roots.33

However, the Unverdnderliche Einheit was forced to devote almost as
much space for the examination of the growing external, mainly Catholic
debate over recent developments within the Evangelical Churches in
Germany as to inner-Protestant controversies. Among those critical
observers from the outside who were reviewed at length in von Ammon's
organ was one Laurenz Hohenegger, professor of divinity and Catholic
priest at Preburg. Under the rather curious title Zeichen der Zeit auch ein
Beitrag zur Wiedervereinigung der getrennten christlichen Confessionen34,
Hohenegger produced in 1823 a portrayal of the state of the Christian faith
within German Protestantism which in its extremism at least deserves some

respect for its apocalyptic imaginativeness. Hohenegger claimed that the

3In this context, it is worth noting that the chief representatives of the
philosophy of the German Aufkldrung, such as Gottfried Wilhelm Leibniz,
Christian Thomasius, Christian Wolff, King Friedrich I of Prussia,
Gotthold Ephraim Lessing and the great keystone of the movement,
Immanue] Kant, came without exception from Protestant backgrounds. This
observation is the more significant considering the fact that in a dramatic
change of roles the Enlightenment not only gave the final stroke for the
emancipation but also for the victory of philosophy over the pre-eminence
of theology which now lagged behind the historico-cultural developments
and received a new impetus from philosophy.
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prevailing Rationalist parties had tried to replace the Bible with the epic of
Edda, to exclude the fear of God altogether from Christian ethics, to allow a
moderate pleasure of sensual love both within and outside marriage, to
dismiss monogamy as an obsolete prejudice, to glorify the hatred of
Catholics and Jews as a Christian virtue and even to justify treacherous
murder in some cases for its good intention. Pulpits were called bookshops
of the people and it was suggested that the newspapers be read out from
them.3> In short, for Hohenegger, the Rationalist trend in German
Protestant theology was a clear indication of the total renunciation of the
Christian faith, and the eventual dissolution of the Evangelical Churches in

Germany was therefore taken as something inevitable:

Man darf den Fall des Protestantismus mit Sicherheit erwarten, da
wir keine Kirche mehr haben, sondern nur Kirchen. Ein groBer Teil
ihrer Lehrer konne den Namen der christlichen Kirche gar nicht
mehr in Anspruch nehmen, der Protestantismus, als kirchlicher
Korper, existiere gar nicht mehr, das Prinzip der Einheit sei das
Prinzip des Despotism, wie im Staate, so in der Kirche; in ihren
inneresten Fundamenten durch die Angriffe der Deisten auf die
Bibel erschiittert, sei die Theologie des Protestantismus nichts, als
reiner Naturalism.36

34[Signs of the times. Another Contribution to the reunification of the
divided Christian denominations].

35See ibid., pp. 19-20.

36Cited in: Unverdnderliche Einheit, vol. 1 (1826), p. 21. [One may expect
the fall of Protestantism with certainty, for we do not have a church any
more but only churches. A vast majority of its teachers did not meet any
longer the necessary requirements for the name of the Christian Church.
Protestantism as an ecclesiastical body did not exist any longer at all. The
principle of unity was the principle of despotism as in the state so in the
church. Shaken in its most inner foundations through the onslaught of the
deists on the bible, the theology of Protestantism was nothing but pure
Naturalism].
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Even though von Ammon himself was aware of certain deplorable
developments within the Evangelical Churches in Germany, he took those
more indiscriminate assaults with a great deal of composure as a monstrous
invention of mere confessional polemic. Unlike England, where, as he
argued with great confidence, contemporary ecclesiastical history counted
almost as many sects as the whole of Christianity all together, in Germany,

Protestantism still constituted

der freiste, reinste, heiligste, folgenreichste Bund des Geistes und
Herzens, der je auf Erden geweiht und geschlossen wurde; ein
Bund, der uns mit den weisesten und besten Menschen aller Zeiten
in Gemeinschaft setzt.37
At the great spring book fair in Leipzig 1826, however, von Ammon's
complacent remarks on the state of religious affairs in England saw a
sweeping retort in the release of the German translation of Hugh James
Rose's Discourses on the state of Protestantism in Germany, a work based
on a series of four sermons preached before the University of Cambridge in

May 1825. "German Protestantism", as Keith Robbins has stated in a recent

lecture at the German Historical Institute London, "constituted a puzzling

37Ibid., p. 38. ["the freest, purest, holiest, most momentous bond of the
mind and heart, ever have been dedicated and entered on earth; a bond
which places us in communion with wisest and best men of all times."].
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phenomenon when viewed from an insular perspective"38. In his portrayal
of what he deemed the prevailing conditions of German Protestantism,
Rose exposed an abhorrence which in its bluntness was unparalleled in the
Anglo-German relations hitherto and even eclipsed the Catholic polemic of
Hohenegger. In as striking a parallelism, Rose denounced German
Rationalism to his fellow countrymen as a corrupting danger that was

simply tantamount to the abdication of Christianity:

Such are the elements of which the Protestant world in Germany is,
or was till a very recent period composed. It need not to be added,
that the Protestant church of that country is the mere shadow of a
name. For this abdication of Christianity was not confined to either
the Lutheran or Calvinistic profession, but extended its baneful and
withering influence with equal force over each. It is equally
unnecessary to add, that its effects were becoming daily more
conspicuous in a growing indifference to Christianity in all ranks
and degrees of the nation.?®

Rose had gained his knowledge of German Protestantism from first hand
experience while travelling through some of the German principalities in
the previous year and according to Dean John William Burgon (1813-1888)

it was particularly the state of religion and theology that Rose found in

Prussia which had shocked him profoundly:

38Keith Robbins, Protestant Germany through British Eyes: A Complex
Victorian Encounter. The 1992 Annual Lecture at the German Historical
Institute London (London: German Historical Institute London, 1992), p. 5.

3%Hugh James Rose Rose, Hugh James, The State of the Protestant Religion
in Germany, In a Series of Discourses Preached before the University of
Cambridge (Cambridge: J. Deighton & Sons, 1825), pp. 9-10.
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It was the phenomenon of German Protestantism, as the system was
to be seen at work in Prussia, which shocked his piety, aroused his
worst fears, exercised his intellect. A rationalizing school, of which
the very characteristic was the absolute rejection of a Divine
Revelation, dominated at that time in Prussia, and furnished the
subject of these pages with materials for raising his voice in solemn
warning to his country men, at a time when in high places the fires
of faith and love were burning very low.40
The particulars of Rose's encounter with Protestant Germany have to be the
subject of further investigation. The depth of antagonism which his four
university sermons subsequently aroused in Germany shows that Rose's
sweeping blow against Rationalism had landed straight on an ecclesiastical
minefield. Moreover, the general picture of the religious situation in early
nineteenth-century Germany, as outlined below, seems to suggest that
Rose's concern, in spite of all the polemic insufficiencies which could be
held against the Discourses, was not entirely without justification. By
publicly putting on trial the constitutional state of German Protestantism
from a pulpit in Cambridge, Rose contributed to shifting the problem from
an exclusively German matter to an ecumenical pan-European affair; his

involvement gave therefore the whole debate over Rationalism a new

impetus.

Yet anxiety over the ecclesiastical dilemma of post-Enlightened German
Protestantism had erupted in Germany itself long before Rose and his

Discourses appeared on the scene, and the cry 'The Church in danger" was

40John William Burgon, Lives of Twelve Good Men, first edition, 2 vols.,
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heard in many places. Controversy about the advance of Rationalism
rumbled on and was brought to a sensational peak by Emst Wilhelm
Hengstenberg's (1802-1869) journalistic general attack in 1830. As editor
for more than forty years (1827-1869) of the Evangelische Kirchenzeitung,
Hengstenberg created the most influential organ of the conservative
opposition to Rationalism in all its forms. In the 'Halle Denunciation', the
most notorious clash between neo-Orthodoxy and Rationalism in Germany,
Ernst Ludwig von Gerlach (1795-1877) savagely attacked in an article for
the Evangelische Kirchenzeitung the Halle theologians Gesenius and
Wegschneider, claiming that their theology was contrary to Scripture and
the principal confessional documents of Lutheranism and caused disgust
among students, and moreover, called upon the secular and ecclesiastical
authorities to limit the Lehrfreiheit. Even though Friedrich Wilhelm III
(1797-1840) of Prussia finally abstained from taking any disciplinary
action against the accused Halle professors, in the long term the ‘Halle
Denunciation’ marked a turning point in overcoming the supremacy of

theological Rationalism in German Protestantism.

This study is not a history of German Rationalism. It is not even a history
of the English reception of German Rationalism, for as my title implies the
main concern of this thesis is with the crisis produced by Rationalism at the

dawn of a new era in the history of Protestantism. Although the Romantic

vol. 1 (London: John Murray, 1888), p. 133.
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Zeitgeist had brought forth a number of new intellectual currents which in
their own ways contributed to overcoming finally the supremacy of
theological Rationalism, this discussion concentrates upon the seemingly
unlikely parallel of the High Churchman Rose and the spokesman for the
emerging Confessional orthodoxy Hengstenberg in the critical reception of
representatives of two distinct conservative theological systems. The aim of
this study is to incorporate Rose and Hengstenberg's responses to German
theological Rationalism, independent as they were, into a theological and
historical understanding of the complex pan-european conservative
counter-reaction to the new manifestation of Protestantism that was later to

be known as Neuprotestantismus*!.

While Ferdinand Christian Baur (1792-1860)%2, for instance, spoke of this
new period within the history of Protestantism merely in Hegelian terms of
a "allgemeinen Umschwung des prot. BewuBtseins"43 it was not until Ernst
Troeltsch (1865-1923) that the concept of Neuprotestantismus was
decisively defined. Troeltsch, convinced of the foreignness of Christianity
in the modern world, distinguished between Aliprotestantismus** which he,
along with the Reformation, still regarded as belonging to the Middle Ages

and Neuprotestantismus, on the other hand, which at least attempted to

“l[neo-Protestantism]. On the church historical understanding of
Neuprotestantismus see RGG 3, vol. 4 (1960), cols 1430-1432.
420n Christian Ferdinand Baur see RGG 4, vol. 1 (1998), cols 1183-1185.

#3Cited in RGG 3, vol. 4 (1960), col. 1431. [general drastic change of
Protestant awareness].
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relate to the thought and values of modern culture. For Troeltsch, neo-
Protestantism, triggered by Pietism and the Enlightenment and within the
framework of the changed conditions of the modern world, was the urge to
individualism aiming at the "Umsetzung des Protestantismus in eine
philosophische Bildungsreligion"45. Within the historical development of
Protestantism, neo-Protestantism constitutes an extraordinarily complex
matter divided into a variety of rather different phases, such as
Enlightenment, Neology, Rationalism, German Idealism and Liberalism.
Yet, despite the overall diversity of those eras which at different stages
constituted the broader entity of neo-Protestantism, its common and lasting
characteristic was a fundamental elevation of reason as the critical ground
of cognition and basis for theological statements and religious deeds. By
subjecting the dogmas of the Church to the judgement of reason, neo-
Protestantism, as has been stated, called for an independent endeavour for
the cognition of religious truth and by the same token gave space for
individual shapings of faith: "An die Stelle des Glaubens trat die Religion,
an die der Glaubensartikel traten 'leitende Ideen', in denen der N. in freier
menschlicher Besinnung auf den Gehalt des Evangeliums, nach dem Wesen

des Christentums fragend, es neu zu bestimmen suchte."4 The radical

44[elder Protestantism].

$SRGG 3, vol. 4 (1960), col. 1431. [conversion of Protestantism into a
philosophical religion of education].

46]bid. [Religion took the place of faith and articles of faith were replaced
by 'leading ideas' in which neo-Protestantism - in free human reflection of
the content of the Gospel and asking for the essence of Christianity - tried
to redefine it.].
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historical change which took place in the transition from Aliprotestantismus
to Neuprotestantismus was a complex process which plunged Protestantism

into its first substantial existential crisis. As Gottfried Hornig has put it:

Der von den westeuropdischen Lindern ausgehende machtvolle
Prozef der Auflkldrung erfalit ... alle Berreiche des geistigen und
gesellschaftlichen Lebens, weil er die Absicht verfolgt, durch
Wissenschaft, Bildung und Erziehung das Zeitalter der Vernunft
und des Fortschritts heraufzufiihren. Die Ideen geistiger und
politischer Freiheit, religioser Toleranz und des kritischen
Vernunftgebrauchs gewinnen erhebliche Anziehungskraft. Die
Aufkldrung bewirkt eine Autoritdtskrise, erschiittert die
gesellschaftliche Institutionen. Von dieser Krise werden auch die
Konfessionskirchen, die kirchlichen Lehrbekenntnisse und die
traditionellen Formen der Theologie erfaf3t.47

Finally, in the nineteenth century the ecclesiastical relations between
England and Germany were at a low ebb, largely marked by mutual
indifference and a great deal of ignorance. Taking Britain's traditional
tendency towards 'insular seclusion' into account, Stephen Neill has

maintained that at the end of Napoleonic era "Britain, and the English

Churches, were as much isolated from the continent of Europe as they had

4IGottfried Hornig, 'Lehre und Bekenntnis im Protestantismus', in Carl
Andresen (ed.), Handbuch der Dogmengeschichte, 3 vols, vol. 3 Die
Lehrentwicklung im Rahmen der Okumenizitit (Gottingen, Vandenhoeck
Ruprecht, 1988), p. 126. [The powerful process of the Enlightenment,
which started in the western European countries, caught hold of all spheres
of the intellectual and social life for it pursued the intention of bringing
forward the Age of Reason and progress through science, culture and
education. The ideas of intellectual and political freedom, religious
tolerance and the critical usage of reason were strong attractions. The
enlightenment caused a crisis of authority and shook social institutions.
This crisis also seized the churches, the doctrinal formulae of faith and the
traditional forms of theology.].
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ever been in their history"48. Having brought the Anglican-Lutheran
relations to a real test in the late 1820s, Rose's pointed disassociation from
German non-episcopal Protestantism might cast some light on the reasons
why two ecclesiastical systems with a natural spiritual affinity became as a
matter of historical fact so estranged. With such a focus, restrictions of
space have meant that several related areas, including the manifold
connections between the German neo-orthodox party and conservative

Evangelicals in England*® could not be accommodated in this work.

Indeed, Lutheran ecclesiology and an historical tradition of worship with a
high emphasis on the Eucharist shows from a theological viewpoint far
more correspondence with the Anglican tradition than divergence. Shortly
after the accession of the German Lutheran George I (1714-1727) to the
British throne, a translation of the Lutheran liturgy used by the Protestants
of the Reformed churches in Germany was published anonymously in 1715
by one "late Gentleman-Commoner of Magdalen College in Oxford",
mainly for the apologetic purpose of showing "how parallel and

Corresponding the Lutherans of Germany are both in Principles and their

48Stephen Neill and Tom Wright, The Interpretation of the New Testament
1861-1986, second edition (Oxford: University Press, 1988), p.1.

490n the relation between German and English Evangelicalism see G. R.
Balleine, A4 History of the Evangelical Party in the Church of England
(London: Longmans & Co., 1911); David W. Bebbington, Evangelicalism
in modern Britain. A History from the 1730s to the 1980s (London: Unwin
Hyman, 1989).

20



Liturgy to the Church of England"%0. From the same pen flowed almost
contemporaneously another treatise on the history of the Lutheran Church
in order to "unite all good Christians, in Opposition to the Principles of the
Church of Rome, John Calvin and Theodore Beza". This essay also
affirmed with great emphasis the correspondence of the new king's religion
with the doctrine of the Church of England, enthusiastically declaring "that
the Church of England, with the Doctrine of Luther, comes the nearest to
the Religion of the primitive Christians of any upon Earth"s!, In 1804,
Richard Laurence (1760-1838), future archbishop of Cashel (1822),
devoted his Bampton Lectures at Oxford to a theological substantiation of
the closeness of the Anglican and Lutheran systems. In eight sermons,
Laurence, a moderate High Church divine himself, made an attempt to
interpret the general principles of the English Reformation and the articles
of the Church of England according to their systematic origins and to prove

those origins to be "manifestly Lutheran"52 as opposed to the common view

0Anon., The Lutheran Liturgy: Now us'd by the Protestants in the
Reformed Churches of Germany, Prov'd to agree with the Rites and
Ceremonies in the Several Offices of the Book of Common Prayer, us'd by
the Church of England, Faithfully translated of the German Tongue, by a
late Gentleman-Commoner of Magdalen College in Oxford, second edition
(London: J. Morphew, 1715), pp. 26-27.

l1Anon., The History of the Lutheran Church: Or the Religion of our
present Sovereign King George Agreeable to the Tenets of the Church of
England Being An Essay to unite all good Christians, in Opposition to the
Principles of the Church of Rome, John Calvin, and Theodore Beza, By a
Gentleman-Commoner of Magdalen College in Oxford, third edition
(London: J. Morphew: 1715), p. 32.

’2See Richard Laurence, An Attempt to illustrate those Articles of the
Church of England, which the Calvinists improperly consider as
Calvinstical in Eight Sermons preached before the University of Oxford in
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of Anglican doctrine as being of Calvinist tendency.53 This anti-Calvinist
stance was echoed later by Rose who specifically acknowledged Laurence's
lectures as "very valuable" in one of his two terminal divinity lectures,

delivered in Bishop Cosin's Library at Durham.54

However, despite occasional reaffirmations, Anglican-Lutheran ties
remained delicate and the process of estrangement was fostered by
increasing mutual fear of contact. Dieter Voll's statement that for
generations Lutheran awareness connected Anglicanism with the idea of a
Calvinist state church, whereas from the viewpoint of Canterbury,
Wittenberg and Geneva appeared as good as identical55 seems accurate.
The entity of German Protestantism through Anglican eyes was generally
perceived in extremely simplified terms as if it constituted a single
phenomenon. In his meticulous biography of Edward Bouverie Pusey

(1800-1882), Henry Parry Liddon (1829-1890) gave a frank account of the

the year MDCCCIV at the Lecture Founded by J. Bampton, M. A. Canon of
Salisbury (Oxford: J. Parker and J. Riwington, 1805), p. 25.

53See Edward Harold Browne, An Exposition of the Thirty-Nine Articles.
Historical and Doctrinal, thirteenth edition (London: Longmans, Green &
Co. 1887), pp. 1-11.

54See: Hugh James Rose, The Study of Church History Recommended:
Being the Terminal Divinity Lecture delivered in Bishop Cosin's Library,
April 25, 1834 before the Right Rev., The Dean, The Chapter and the
University of Durham (London: J. G. & F. Rivington, 1834), p. 29. On
Rose's remarks on the origins of the articles of the Church of England see
pp. 29-38.

55See Dieter Voll, Hochkirchlicher Pietismus. Die Aufnahme der
evangelikalen Tradition durch die Oxford-Bewegung in der zweiten Hilfte
des neunzehnten Jahrhunderts. Ein Beitrag zum Verstdndnis des neueren
Anglikanismus (Miinchen: Chr. Kaiser Verlag, 1960), p. 127.
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largely negative image of German theology in early nineteenth-century

England:

Ordinary Englishmen supposed the Protestantism of Germany to
have remained stationary in the condition in which Luther had left
it; and the Middle Ages themselves were not more a blank to the
English mind than the three centuries of German religious history
which has passed since the Reformation. ... German politics and
German editions of the classics were welcomed in England; but the
history, the results, the temper, and the tendencies of German
Protestant theology were as little understood as though they had
belonged to another and a distant continent, far beyond the pale of
Christendom and civilisation.56

S6Henry Parry Liddon, Life of Edward Bouverie Pusey, 4 vols, vol. 1
(London: Longmans, Green and Co., 1894), p. 147.
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1.2 The general picture of the religious situation in

early nineteenth-century Germany

The transition from the eighteenth to the nineteenth century was a time of
basic inner and external disruptions in Europe as result of the great
revolution, which latently had been prefigured in the intellectual world long
before it broke out in France; a world sank and a new age was brought forth
in pain. Christianity and all Christian churches were dragged into the whirl
of rushed events and basic changes. In the words of a contemporary
witness, Conrad von Orelli, then Domherrs7 at the Predigerkirche in Zurich:
"Wir leben in einer aeuBerst bewegten Zeit, in Tagen mannichfaltiger
Gachrungen und Kaempfe ueber politische, philosophische, religioese
Meinungen und Systeme."58 In this period, church history shows such a
close interconnection with the increasingly ramified cultural life of Europe
that the remains of the unity of Western Christendom now altogether faded
away; Christianity at this time was anything but uniform and unambiguous.
There was, of course, another side to this. Around 1800, religion, of course,

still played a significant role in European culture. In spite of manifold

57[canon].

8Conrad von Orelli, Uber den Kampf des Rationalismus mit dem
Supernaturalismus. Eine Vorlesung gehalten in der Prosynode des
Ziirerischen Stadtcapitels (Tiibingen: C. F. Osiander, 1825), p. 1. [We live
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indifference or even hostility, the Churches nevertheless sustained the life

of the individual as well as of communities.

However, the general state of German Protestantism at the dawn of the
nineteenth century was at first glance quite deplorable.’ One observer in
the early 1800s contended: "Es gibt in der heutigen Gesellschaft ganze
Stadte, welche liber das Christentum soweit hinweg zu sein glauben, daB3
sie es es flir nichts anderes, als fiir einen abergldubischen Unrath, von den
Vitern ererbt, ansehen und sich schimen, die Kirche zu besuchen."¢® This
negative view corresponded with a Prussian Court rescript of 1802 which
noticed a complete decline in religiousness; of all church services only
baptism and confirmation were frequented by the people.6! In 1815, one
Pastor Pflaum addressed an emotional appeal to the German Protestant
clergy in which he described the unbelief of the people as a dangerous

worm which had eaten deep in the body of the Protestant Church, "seine

in an extreme time, in days of manifold turmoils and fights over political,
philosophical and religious opinions and systems].

°On the religious situation in nineteenth-century Germany see Wallmann,
Kirchengeschichte, pp. 181- 264,

80Cited in D. G. Thomasius, Das Wiedererwachen des evangelischen
Lebens in der lutherischen Kirche Bayerns. Ein Stiick siiddeutscher
Kirchengeschichte [1800-1840] (Erlangen: Andreas Deichert, 1867), pp. 9-
10. [There are in today's society entire cities which believe that they have
got over Christianity; that they regard it as nothing but superstitious filth
inherited from their forefathers, and that they are ashamed of going to
church.].

61See Wallmann, Kirchengeschichte, p. 184.
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innersten Fugen durchdringt, ihm am Herzen nagt und an seiner Auflésung

arbeitet"62.

Stadtluft macht frei - "City air makes free". This German proverb found a
concrete application in the increasing process of modern secularisation in
European societies. It was mainly the big cities, with their own particular
social and cultural infrastructure, in which there was a large scale exodus of
the people from the church. Von Ammon, one of the most accomplished
preachers of his time, made a vivid complaint about the dramatic decline of

church attendance in the cities:

Nicht genug, daB die Tempel verlassen stehen; nicht genug daB die
gottesdienstlichen Gebrauche und Handlungen mehr als jemals an
der allgemeinen Teilnahme verloren haben; nicht genug endlich,
dal der kirchlliche Gemeingeist der Christen beinahe ganz
entschwunden ist: auch der Glaube an die wesentlichen Wahrheiten
der Religion hat fiir unendlich viele seine GewiBheit und Stirke
verloren, Zweifelsucht und Gleichgiiltigkeit sind hdufig an seine
Stelle getreten, der Gedanke an Gott und eine kiinftige Welt ist
ganzen Familien und Gesellschaften fremd geworden.®3

62Cited in Thomasius, Wiedererwachen, pp. 77-78. [penetrating her most
inner joints, gnawing at her heart and working on her dissolution].

63Cited in Wallmann, Kirchengeschichte, p. 184. [Not only are the churches
left, not only have church services become neglected more than ever
before, finally not only has the common ground of Christianity almost
disappeared, but also the faith in the fundamental truths of religion has lost
its certainty and power for many people. Doubt and indifference have taken
its place. The thought of God and a life after death has become unknown in
whole families and societies.].
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The witness of von Ammon, who himself vacillated in his own theological
approach between the "historischer" or "Offenbarungsrationalismus"¢4 and
the "rationaler Supranaturalismus"65 of his later years, shows that his
anxiety about the state of German Protestantism was not confined to
orthodox churchmen who vehemently opposed the religious framework of
the Enlightenment. On the contrary, the perception of the 'church in danger'
was widespread and common to all church parties. Bretschneider, depicted
by Rose as one of the chief representatives of contemporary Rationalism,
only a few years before Rose's sermons, himself published a book on the

alarming decline of religious life in Germany.6

The neo-humanist, theologian and pedagogue Friedrich Immanuel von
Niethammer (1766-1848)67, who, as friend of the Idealist philosophers
Johann Gottlieb Fichte (1762-1814) and Friedrich Wilhelm Joseph
Schelling (1775-1854), was originally himself close to German Idealism,
voiced his concern in the preface to his edition of Die Weisheit Martin

Lutherst8:

Dahin ist es gekommen, dal man oft in unserem Gottesdienst
vergebens Christentum sucht, da8 man oft statt christlicher Predigt

84[historical Rationalism or Rationalism of revelation].

65[rational Supernaturalism].

66Karl Gottlieb Bretschneider, Uber die Unkirchlichkeit dieser Zeit im
protestantischen Deutschlande (Gotha: Julius Perthes, 1822).

670On Friedrich Immanuel von Niethammer see RGG 3, vol. 4 (1960), col.
1475.

68[The Wisdom of Martin Luther].
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nur etwas wie Freimaurer-Reden hért, in denen nichts hervorsteht
als das Bestreben, kein christliches Wort verlauten zu lassen.69
As a royal commissioner for schools in Bavaria for many years,
Niethammer was particularly concerned with the state of religious
education in the schools. For the first time in Germany, the Enlightenment
caused a lasting parting of the ways of education from the ecclesiastical
view of world. As Karl Heussi has put it in his classic Kompendium der

Kirchengeschichte:

Das Hauptergebnis dieser Entwicklung der Kultur fiir die
Kirchengeschichte war, dal eine reiche Welt der Phantasie mit
unerschopflichen Anregungen fiir Geist und Gemiit erschlossen und
eine &sthetisch orientierte Lebensauffassung erzeugt wurde, die sich
von der weltfliichtig gestimmten Weltanschauung der Kirche durch
ihre unbefangene Stellung zur Natur und zur Sinnlichkeit scharf
unterschied.”0

Towards the end of the eighteenth century in most German principalities,
the view gained acceptance that national education was a matter of concern

for the state rather than for the churches. New concepts for books of

®Friedrich Immanuel Niethammer, Die Weisheit Martin Luthers, second
edition, 2 vols, vol. 1 (Niirnberg: J. L. S. Lechner, 1822), p. xv. [It has
come to this! In vain one looks for Christendom in today's divine services.
Instead of the Christian sermon one has to listen to something like
freemasonic speeches, which are only distinguished by the effort to say
nothing Christian whatsoever.].

"0Karl Heussi, Kompendium der Kirchengeschichte, tenth, revised edition
(Tibingen: J. C. B. Mohr, 1949), p. 410. [As a major result of the cultural
development of ecclesiastical history, a rich world of imagination was
opened up with inexhaustible stimuli for mind and feeling and an aesthetic
oriented philosophy of life was developed which was strongly
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religious education echoed this new spirit of the time. Paulus published in
1808 in his function as director of the Bavarian school system a revised
edition of the Seilersche allgemeines Lesebuch fiir den Biirger und
Landmann™! which was described as a "kaleidoscope of everything" except
of any reminder of Christian teaching.’> Shortly afterwards a commentary
on a textbook for the instruction of candidates for confirmation was
introduced to the Lutheran Church of Bavaria providing some principles for
an up-to-date religious education. What was to be taught was "not was .
Jesus and his apostles had taught 1800 years ago, but what they still today,

1800 years later, would teach"73,

But the situation must not be overstated. Particularly in rural areas, church
life still flourished. The critical influence of the Enlightenment had little
influence especially in traditional Catholic regions and towns, such as
Miinster. In the country, attendance at church and prayer meetings was
usually in many places still the norm, and the people generally took it for
granted that the pastor preached God's Word. At the beginning of the
nineteenth century, Europe was still dominated by an agrarian economy,
and around 1800 less than 3% of the population lived in towns. Thus

Heussi has warned not to overestimate the influence of the Enlightenment:

distinguished from the withdrawn weltanschauung of the Churches through
its uninhibited attitude towards nature and sensuality.].

"1[Seiler's General Textbook for the Citizen and Husbandman)].

12See Thomasius, Wiederwachen, pp. 57-60.

3See ibid., p. 61.
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In manchen Landschaften war sie sicher nur schwach vertreten;
neben der ausgesprochenen Aufkldrungstheologie erzeugte die
Praxis mancherlei Uberginge und Vermittlungen, und die alten
Formen der Frommigkeit, der Pietismus und selbst die alte
streitbare Orthodoxie, bestanden als Unterstrdmungen fort, ja der
Pietismus nahm in den letzten Jahrzehnten des 18.Jhs. einen neuen
Aufschwung.?4

Yet even if the overall picture of the religious life in rural areas gave less
grounds for concern, a gradual decline in Christian values and a steady
neglect of sermons were also here occasionally detected. In rural parishes,
as the Bavarian theologian, Gottfried Thomasius (1802-1875), wrote in his

book on the reawakening of the Evangelical faith in the Lutheran Church of

Bavaria,

fehlte der geistliche Sinn fir die Unterscheidung des
rationalistischen Gifts von gesunder Speise - um so mehr, als die
Aufklérung auf den Kanzeln doch vorsichtig zu Werke ging und
sich den Voraussetzungen der Gemeinden anbequemte. Die schalen
Tugenpredigten faflten die Gemeinden so wenig an, daB sie nur
dazu dienten, sie einzuschldfern und jenen Unterschied allmihlich
ganz zu vertuschen.”’

"Heussi, Kompendium, p. 415. [In some regions it was only sparsely
represented. Along with a pronounced theology of the Enlightenment, there
were various forms of transition and mediation; and the old models of
devotion, Pietism and even the old pugnacious Orthodoxy continued in
existence as undercurrents. Pietism even regained a new impetus in the last
decades of the eighteenth century.].

75Thomasius, Wiederwachen, p. 70. [there was a lack of the spiritual sense
for the differentiation of the Rationalist poison from healthy fare - all the
more as the Enlightenment set to work with great care and adapted itself to
the conditions of those parishes. The vapid sermons on virtue moved the
parishes so little that they only helped to send to sleep and to gradually
obscure that difference.].
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Undoubtedly, the history of the development of the sermon, in the case of
Protestantism the ecclesiological hallmark per se, conveys the prevailing

general religious atmosphere of the age extremely well.

It is also true for the Enlightenment that religious experience in
Protestantism found its expression mainly through the sermon. Thus the
manifold criticism of the decline of the sermon which was voiced in the
early nineteenth century went to the very heart of the previous epoch's
general understanding of religion. Dietrich Rdssler has pointed out in his
outline of practical theology, that in the understanding of the
Enlightenment, religion as such was given to every Christian to determine
his thought and deeds. Religious awareness, therefore, was taken for
granted in the listener to the sermon. It was then the task of the preacher to
support and strengthen in his sermons that habitual awareness of religion.”6
"Mit der Entwicklung des Rationalismus", Rdssler concluded, "bildet sich
die ... Auffassung aus, dal der Einflu} auf die Lebenspraxis vordringliche
Aufgabe der Religion sei."”” The German theology of the Enlightenment
was as much a practical and pedagogical reform movement as it was a new

approach to systematic reflection on the content of Christian doctrine.

76See Dietrich Rossler, Grundrif3 der Praktischen Theologie, second,
enlarged edition (Berlin/New York: Walter der Gruyter, 1994), pp. 370-
371.

77Ibid., p. 370. [With the development of Rationalism the ... conception was
developed that it was the utmost task of religion to influence the practical
aspects of life. For this, the sermon was regarded the most important
instrument.].
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According to Johann Joachim Spalding (1714-1804)78, one of the chief-
representatives of Neology, only those biblical doctrines should be
considered in the field of dogmatics which had a positive significance for
the "praktischen Zweck der Gliickseligkeit"?®, that is the reformation and

comfort of humankind.8% As Gottfried Hornig has put it:

In ihren sozialethischen Bestrebungen begriindet sie [die
Aufkldrungstheologie] eine Werteordnung, die auf dem Ethos von
Tugend, Leistung und Pflichterfiillung aufgebaut ist. Die
Vorschldge fiir die Gestaltung des gesellschaftlichen Lebens und
der Eifer, mit dem man sich piddagogischen Programmen und
Erziechungsaufgaben = widmet, diirfen weder als bloBes
Niitzlichkeitsdenken = noch  als  aufgeklidrter = Moralismus
abqualifiziert werden.8!

Characteristic of the Rationalistic sermon, therefore, were such topics as
the value of morality, virtue, freedom and equality. The most popular
sermons were simply related to the challenges of every-day life: health

issues, politeness, boredom, envy, education, the value of getting out of bed

early, the population of the under-water world and the feeding of cattle.82

780n Johann Joachim Spalding see Hirsch, Geschichte, vol. 4, RGG 3, vol.
6 (1962), cols. 221-222.

[practical purpose of beatidue].

80See J. Schollmeier, Johann Joachim Spalding. Ein Beitrag zur Theologie
der Aufklarung (Gutersloh: Verlagshaus Gerd Mohn, 1967), p. 129.
81Hornig, Lehre, pp. 131-132. [In its social-ethical endeavours it [the
theology of Enlightenment] established an order of values which was based
on the ethos of virtue, achievement and fulfilment of one's duty. The
propositions for the structuring of the life of society such as the eagerness
which one dedicated to the pedagogical programmes and the educational
system should not be dismissed either as mere utilitarian thinking or as an
enlightened moralism].

82See ibid.
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Thomasius gave some revealing examples of the levelling effect of such an
understanding of religion upon the central issues of Christian doctrine.
Accordingly, one preacher reduced the message of Good Friday to the
common denominator of 'the victory of Christianity in sleepless nights'.
The problem of insomnia appeared again in another sermon on Matthew
9,18, in which the story of the reawakening of the daughter of the ruler of
the synagogue was taken as an example of the significance of religion as

the remedy against the boredom of long autumnal nights.83

Alfred Niebergall, interestingly enough, has stressed in this context, that
the standard sermon of the Enlightenment was decisively influenced by
English devotional literature and theology.8* Already in 1774, Herder, the
future Generalsuperintendent of Weimar, ridiculed in his An Prediger those
theologians and preachers of the Enlightenment whose religious belief was

formed by the philosophy of the Earl of Shaftesbury (1671-1713).85

Herder's new understanding of the Christian revelation stands at the
threshold of a new age in German theology and as such has been regarded
as an anticipation of Friedrich Schleiermacher's (1768-1834) final

onslaught on the Enlightenment.8¢ For Herder, Jesus was not any longer

83See Thomasius, Wiedererwachen, pp. 50-51.

84See RGG 3, vol. 5 (1961), col. 524.

85See Herder, Prediger, p. 78.

80n Herder's significance for the overcoming of the Enlightenment, see
Hirsch, Geschichte, vol. 4, pp. 207-271.
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simply "ein guter Mann und Lehrer guter Moral, sondern Erloser der
Welt"87. Herder's parting shot was directed against those theologians who
regarded themselves merely as "appointed teachers of wisdom and virtue".
They would have been altogether better off to have come down from the
pulpit and taught rather than preacheds? - especially since the Bible did not
really suit their purposes anyway: "Die Bibel", Herder caricatured the
enlightened use of Scripture, "welch ein unvollkommener, veralteter Autor
zu der Weisheit und Tugend! Laft uns, wie die Professoren der Politik und
Moral, einen Autor wihlen, der von der Sache geradezu handelt - Stiicke
von Sokrates, pensées der Voltireepiktete und ihrer Schiiler!"8% Against the
prevailing image of the Church and her clergy as a higher "educational
academy for citizens and subjects to his Majesty", Herder countered that
the true purpose and task of the preachers were not to be "Urtreiber
moralischer Pflichten und biirgerlicher Tugend: sondern Prediger gottlichen

Worts, Erhalter des Glaubens, der Offenbarung"90.

The general discontent with the decline of the sermon naturally went along

with an extremely low reputation of the Protestant clergy: For as

87Herder, Prediger, p. 91. [a good man and teacher of a decent morality but
the redeemer of the world].

88See ibid., p. 73.

8Ibid., p. 82. [what an imperfect and antiquated author for wisdom and
virtue! Let us, like the professors of politics and morals choose an author
who is precisely about this issue - plays from Socrates, pensées of works by
Voltaire and their pupils!].

%0Ibid., p. 89. [the upholders of moral duties and civil virtue; but preachers
of God's Word, preservers of faith and revelation].
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Thomasius lamented: "Es war wirklich eine recht kligliche Zeit, der
geistliche Stand war im Allgemeinen bis zum Jahre 1820 und dariiber
hinaus in einem tiefen geistlichen Schlaf versunken, das Wort Gottes theuer
im Lande geworden, der Weinberg des Herrn sehr verédet."9! Thomasius
painted a horror picture of the state of the German Protestant clergy. He
spoke of an entire want of education among some of the ministers, of their
unworthy performance of their official duties, even of indecent and
immoral behaviour, not to mention daily drunkenness and other worldly

pleasures:

Es kam wohl vor, daB Pfarrer mit ihren Bauern selbst am Sonntag
Karten spielten, daf} einige benachbarte Universititsfreunde auch
als Geistliche noch, wenn zusammenkamen, ihr wiistes Unileben
fortsetzen, daB Gemeinden von sehr drgerlichen Auftritten in
Pfarrhéusern zu reden wufiten.92
Thomasius' portrayal is open to the objection of giving an unbalanced
account of its subject, for his point of view was coloured by the polemical
intention of highlighting the contribution of the Revival movement to

nineteenth-century church life at the expense of the theological

Enlightenment. It is difficult to establish exactly the effect of the

'Thomasius, Wiedererwachen, p. 56. [It was indeed a deplorable time; the
clergy were generally until the year 1820 and even later sunk into a deep
torpor; God's Word became rare in the country, and the vineyard of the
Lord was wholly deserted.].

22Ibid., p. 54. [It has been known to happen, that parsons even on Sundays
played cards with their farmers; that old university friends even still as
clergymen continued their wild student-life whenever they met; that
parishes only too well knew of unpleasant scenes in their presbyteries.].
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Enlightenment on the average Protestant parish. Even Thomasius qualified
his account by conceding that only a minority of the clergy went to the
extreme bounds of the radical Enlightenment: "Von der Mehrzahl 148t sich
nichts weitersagen, als daB sie eben der seichten Aufklirung und

Oberflichlichkeit verfallen war."93

However, the signs of increasing religious indifference and of the rapid
process of alienation of the masses from the Protestant Churches in
Germany were everywhere apparent. As an 'instrument of the public
welfare' for the secular authorities, established Protestantism was on the
edge of becoming socially insignificant. This estrangement from the
Church was already at an advanced stage especially among the educated
and middle classes. Wallmann has spoken of a most serious crisis in its
history for Christianity at the end of the eighteenth century in Germany%.
A newspaper from Berlin, the place which ever since Friedrich II (1740-
1786) had been the stronghold of the German Enlightenment, went so far as
to predict the entire extinction of the Christian faith in Germany in the
course of the next twenty years.%5 As is well known, Protestantism at that
time was most purely embodied in Prussia. Bertrand Russell summarised

the new factor of Prussian predominance as follows:

%3Ibid., p. 55. [From the majority one cannot say anything more than that
they simply came under the spell of a shallow Enlightenment
superficiality.].

94See Wallmann, Kirchengeschichte, p. 175.

95See ibid., p. 184.
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Gradually, during the nineteenth century, the culture of Protestant
Germany became increasingly Prussian. Frederick the Great, as a
free-thinker and an admirer of French philosophy, had struggled to
make Berlin a cultural centre ... German philosophy was more
connected with Prussia than were German literature and art. Kant
was a subject of Frederick the Great; Fichte and Hegel were
professors at Berlin. Kant was little influenced by Prussia; indeed
he got into trouble with the Prussian Government for his liberal
theology. But both Fichte and Hegel were philosophic mouthpieces
of Prussia, and did much to prepare the way for the later
identification of German patriotism with admiration for Prussia.%
In Prussia, the Church was almost entirely incapacitated and degraded into
a handmaiden of the state. Friedrich Wilhelm I (1713-1740) believed that
Protestant countries had the advantage of knowing how to keep a tight rein
on the clergy. During the reign of his son, the 'philosopher of Sanssouci',
Friedrich II, who regarded the Church merely as an instrument of the public
welfare, the clergy were systematically employed as civil servants: "Sie
mufiten Maulbeerbdume pflanzen, den Kartoffelanbau einfiihren und von
der Kanzel herab die polizeilichen Verordnungen verkiindigen."9? Any
church organisations which were beyond ordinary parochial structures were

dissolved, and the Evangelical Church eventually had become little more

than an academic 'preaching and teaching institution'.

%6Bertrand Russell, History of Western Philosophy and its Connection with
Political and Social Circumstances from the Earliest Times to the Present
Day (London: George Allen and Unwin Ltd, 1946), pp. 747-748.
9"Wallmann, Kirchengeschichte, p. 177. [They had to plant mulberry trees,
to introduce the cultivation of potatoes and to announce police regulations
from the pulpit.].
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1.3 English biblical scholarship before the 'infiltration' of

German criticism: or signs of a collective amnesia

In comparison with Germany, England lagged far behind during the rise of
the critical method in the nineteenth century. A glance at the institutional
academic framework of both countries at that time might cast some striking
light on their educational inequalities. German Old Testament scholarship,
as Rogerson stressed, "entered the nineteenth century with something like
twenty Protestant faculties in which the subject was taught."9® Accordingly,
in Germany around 1800 there existed an established tradition of critical
biblical scholarship, whereas England entered the same period "deeply
affected by a conservatism which flowed from the Methodist and
Evangelical revivals of the second half of the previous century."®
Cambridge and Oxford in the nineteenth century continued to be the main
suppliers of ministers for the Church of England, and a majority of their
graduates were still destined to enter the priesthood. Yet, as is well known,
theology as one of the three higher faculties was not even an academic

discipline taught to undergraduates at the two English universities:

98Rogerson, Criticism, p. 249,
MIbid., p. 250.
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The provision made by the university for the formal instruction in
divinity had behind it centuries of academic tradition. Divinity, as
the queen of the sciences, was to be approached by the uninstructed
only after sufficient groundwork had been laid in humane studies. It
was accepted that previous qualifications for embarking on a study
of the Christian faith were 'a due knowledge of the rules of right
reasoning, and of the moral and religious truths which nature
teaches; of the state of the world in its earlier ages, and in that when
Christianity first appeared' ... For that reason there were no
university exercises in theology for the degrees of BA or MA.
Formal theological training was the business of the higher faculty.
When once the MA was achieved, first the BD and then the DD
could follow, though only a small minority of those entering the
church proceeded to the higher faculty, and if they did they no
longer obtained from the university the traditional instruction for

it.100
Although R. Greaves' statements on the educational standards in theology
at the University of Oxford applies in the first instance to the period from
1715 to 1800, conditions as such remained largely unchanged equally at
both universities until well into the nineteenth century. Pusey and John
Henry Newman's (1801-1890) theological education did not begin until
Charles Lloyd (1784-1829) instituted, in his function as Regius Professor
of Divinity, a course of lectures for some few graduates.!0! In short, the
provision made by both English universities for the religious education of
undergraduates rested traditionally on the framework of the colleges, and

there primarily on the individual commitment of the tutors, rather than on

100R. Greaves, 'Religion in the University 1715-1800', in T. H. Aston (ed.)
The History of the University of Oxford, vol. 5, L. S. Sutherland and L. G.
Mitchell (ed.), The Eighteenth Century (Oxford: Oxford University Press,
1986), p. 403.

101See Forrester, David, Young Doctor Pusey (London: Mowbray, 1989), p.
25-28.
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the requirements of the academic curriculum.102 Thus the enormous
influence of public lectures and the university sermons, such as Rose's
Discourses, on the formation of the minds of theologically uninstructed
future Anglican ministers should not be underestimated, since it was those
open lectures within the university which constituted for undergraduates a
decisive and often initial point of contact with the trends of contemporary

theology during their studies.

On the ground of his observation that "a very general ignorance, even of the
elements of the Hebrew language, prevailed among the great body of the
English Clergy"103, Richard William Jelf (1798-1871), the closest friend of
Pusey's youth and a fellow student in Lloyd's tutorials in the 1820s,
published in 1832 a little tract in which he voiced his deep concern about
some deplorable developments in the theological education of Anglican

divines:

Theology is studied, deeply studied, by clergymen as individuals:
but we have, in fact, to our shame be it spoken, no school of
theology among us. Attendance on a limited course of lectures,
excellent in their way, but necessarily confined rather to pointing
out than to teaching the different branches of Divinity, is all that is
absolutely required. The Divinity schools are in existence; the
Divinity degrees are conferred; the Divinity chairs are filled by able,

102See Greaves, Religion, pp. 403-404, V. H. H. Green, Religion in the
Colleges 1715-1800', in Sutherland, Eighteenth Century, pp. 425-467.
103Richard William Jelf, Suggestions Respecting the Neglect of the Hebrew
Language as a Qualification for Holy Orders: Respectfully Addressed to
Examining Chaplains, to the Clergy at Large and to Candidates for
Ordination (London: J. G. & F. Rivington, 1832), p. 5.
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and learned, and conscientious Professors; but where are the
Divinity pupils? The few volunteers who remain behind,
probationary fellows, and overworked college tutors, form but a
very trifling exception to the general rule. The great body of rising
clergymen fly away ... all of them content to pick up more or less of
the crumbs of theological knowledge ..In the meantime, the
Divinity schools are deserted, and the interests of theology are
confided to her thirty representatives in the Divinity Professor's

private study,104
For Jelf it was of the utmost consequence for the bene esse of "true
religion" that the established churches of Protestant countries should, as far
as possible, "constitute a sort of ecclesiastical confederation against the
Papist, the Unitarian, and the Infidel."195 The maintenance of high
standards in theology, therefore, was for Jelf a crucial factor in the good
working and 'domestic peace' of the interrelationship between the churches
of the Reformation. In this context, the Church of England was in "painful
contrast" with those Churches of Germany, Holland, Switzerland,
Denmark, and Sweden,!%6 as far as the absence of a requirement of the
knowledge of Hebrew from candidates for holy orders was concerned. The
damaging consequences of this academic deficiency were all the more
serious as Jelf was in no doubt of the general pre-eminence of the English
Church as "the purest of Protestant Churches"107 among her (established)

brethren on the Continent.108 However, Jelf was aware of the current poor

104]bid., pp. 48-50.

105]bid., p. 21.

106See ibid., p. 25.

107]bid., p. 7.

108See ibid., pp. 21-22: "The Church of England, indeed, from her pure
apostolic constitution, from the Scriptural stability and unchangeableness
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reception of Anglican theology abroad, and spoke from personal
observation when he pointed out that in particular the clergy of Protestant
Germany "generally entertain unfavourable opinions respecting the present
condition of our invaluable Church establishment."19 As preceptor to
Prince George of Cumberland, he had visited Germany on several
occasions as the escort of his royal pupil. In conversing with German
theologians on matters related to the philological criticism of the Old

Testament, Jelf recalled that

even where I perceived that the question did not turn upon the
knowledge of Hebrew, I have been constantly embarrassed and
silenced by the imputation on their part, or by the consciousness on
mine, of my deficiencies in that particular acquisition, without
which no one can have any pretensions to express a decided
opinion!!0,

On the whole Jelf held the international comparison and the German

example of high standards in biblical research as one great inducement for

his fellow countrymen to the study of Hebrew. Even against serious

objections that leading Hebraists in Germany were infected with Rationalist

opinions, he countered the "numbers, the daily increasing numbers, of their

of her doctrines, from the zeal, piety, and learning of her ministry, has
every requisite to qualify her for taking the foremost place amongst the
Protestant Churches of Europe; and if she were known as she deserves to
be, she would undoubtedly exercise a very powerful influence over the
religious commonwealth of Christendom; she would restrain the
extravagancies of her more undisciplined sisters, and lead them into the
paths of consistency, unity, and moderation."

109]bid., p. 22.

110[bid., pp. 23-24.
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Hebraists, who maintain the orthodox faith."111 The Rationalists were
generally rather regarded as victims not of too much learning but of the
pride of learning: "Their mind, proud of their acquisitions, eager for
distinction even in evil, nationally greedy of novelty, have led them astray,
and the error of the intellect has been unfortunately confirmed by the 'evil
heart of wunbelief."!12 Precisely because of those recent -critical
developments in the German world of biblical scholarship Jelf finally
deemed it the best hope for England of escape from Rationalism next to
practical piety to train "our learned believers in their several degrees to

conquer the unbelieving Hebraists at their own weapons"113,

However, being familiar with the German educational system, Jelf noted an
interesting difference between the institutional setting of English and
German theology from which he drew a direct line to the susceptibility of
German scholars to the rapid development of Rationalist tendencies.
Accordingly, the mischief lay not in unbounded study of theology of

German divines but

in their being allowed with impunity, by the vicious constitution of
their establishments, to teach heresy and blasphemy from the
Christian pulpit and the professor's chair. The Hebrew heresies of
Gesenius would do less harm, if they did not come with all the
sanctions of the Hebrew chair in a Christian university. The
rationalists, abusing their knowledge of Hebrew, and the authority

13Ibid., pp. 43-44.
1121bid., p. 44.
1131bid., p. 45.
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of their high stations, have converted them into instruments of their

infidelity,114
The futility of attempts by the secular authorities in the German
principalities to restrain the predominance of the Enlightenment in the
pulpit and at the lectern alone, shows that Jelf's allusion to the institutional
framework of the universities was by no means unfounded. Already in
1766 Electoral Saxony issued an edict which was directed against the
penetration of Rationalism into the Protestant churches and university
faculties. Yet the impracticability of the Wollnersche Religionsedikt in
Prussia illustrates powerfully what Jelf had called "the vicious constitution"
of the German establishment: the concept of Lehrfreiheit!!s, deeply
grounded in the tradition and consciousness of German culture, provided a
scholar at a German university once appointed with a relative freedom from
secular or in case of Protestant theological discipline, ecclesiastical
pressure. The pre-eminent position of the theological faculties as a sort of
moral office within German Protestantism arose in the age of Lutheran
Orthodoxy with the definite formation of the Landesherrliches
Kirchenregiment. With the loss of episcopal government, it was the
theological faculties which had decisively thereafter filled the vacuum of
ecclesiastical authority in German Protestantism. In his Anglo-German
case-study of historical criticism and christology, Robert Morgan dismisses

the suggestion that the constraint of a professorial canonry at Christ Church

14]bid.
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ever prevented English divines from saying what they thought, but frankly
concedes that Anglican clerics, due to this different institutional

framework, "were generally more closely tied to the church leadership than

German university professors"116,

It comes as no great surprise that the reaction to Jelf's publication of his
Suggestions in England was by no means universally favourable. The
British Magazine deemed it perfectly advisable to raise the standard for the
acquirements of the clergy, but was not at all inclined to agree with Jelf’s
generally deplorable picture of the state of English scholarship. Moreover,
Jelf's enthusiastic reference to Germany did not help to promote his cause.
The reviewer made no secret of his sincere objections to upholding the
authority of German theologians as a shining example for the English
Church: their rather dubious reputations were by no means such as "to

make it a matter of any consequence to the English clergy whether the

Germans esteem them very highly or not"117,

Rogerson, however, has shown that those general reproaches from the

German side against Anglican theology were ubiquitous in the nineteenth

115[The freedom and inviolability of teaching and the sciences].

116Robert Morgan, ‘Historical Criticism and Christology: England and
Germany’, in: S. W. Sykes (ed.), England and Germany. Studies in
Theological Diplomacy (Frankfurt am Main/Bern: Lang, 1982), p. 89.
117The British Magazine, vol. 2 (1832). p. 400.
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century,118 Heinrich Georg August Ewald (1803-1875), one of the most
distinguished orientalists and theologians at his time, repeatedly alluded in
his Jahrbiicher der biblischen Wissenschaft (1848-1865) to the
superficiality of English biblical research which lacked for the most part a
concept of an "dchte biblische Wissenschaft"!19, In his lectures on The
History of Philosophy, Hegel described the English as the people in Europe
"which, limited to the understanding of actuality, is destined, like the class
of shopkeepers and workmen in the state, to live always immersed in

matter, and to have actuality but no reason as object."120

Yet, in spite of the slightly narcissistic but nevertheless widespread
perception in the nineteenth century that Protestant theology was German
theology, there is enough evidence to suggest that the Germans themselves
have always been aware of the huge intellectual debts they owed to their
English forerunners: Carl Friedrich Stiudlin (1761-1826),12! the celebrated
theologian at the University of Gottingen, concisely summarised at the
close of the eighteenth century this development in his History and Spirit of

Scepticism (1794):

118See Rogerson, Criticism, pp. 5-6.

119Cited in ibid., p. 6. [true biblical science].

120Georg Wilhelm Friedrich Hegel, Lectures on the History of Philosophy,
3 vols, vol. 3, trans. E. S. Haldane and Frances H. Simson, 3 vols, vol. 3
(London: Routledge and Kegan Paul, 1892-1896), p. 172.

1210n Karl Friedrich Stdudlin see Hirsch, Geschichte, vol. 5, pp. 59-60.
RGG 3, vol. 6 (1962), cols 326-327.
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The Revolution in theology had occurred in England and was to be
continued in Germany. There it came especially from Locke; here
from Leibniz and Wolff and the increasing influence of the writings
of the English so-called Naturalists. There it was more connected
with philosophical and historical investigations, here it would take
its beginning from an improved criticism, exegesis and
ecclesiastical history.!22
Moreover, orthodox biblical scholarship of the type of Bishop Robert
Lowth (1710-1787) and Benjamin Kennicott (1718-1783) was known and
acknowledged in Germany. The famous lectures On the Sacred Poetry of
the Hebrews, delivered by Lowth in Oxford in 1753, were made available
to German readers in an edition by Michaelis, Praelectiones De sacra poesi
Hebraeorum (Géttingen, 1758-1762), enlarged with additional notes by the
editor.123 Lowth's chief contribution to biblical exegesis arose from the
stylistic analysis of the forms used throughout the Old Testament which,
according to Ernst Kutsch, has prepared for Johann Gottfried Eichhorn's
(1752-1827) introduction of the term 'myth' to biblical scholarship.!24
Kennicott's life-work, the critical study of the Hebrew text of the Old

Testament, on the other hand, was assisted by collations of manuscripts

from many parts of Europe. It should be bome in mind that his Vetus

122Carl Friedrich Stiudlin, Geschichte und Geist des Skeptizismus
vorziiglich in Ricksicht auf Moral und Religion (Leipzig: Siegfried
Lebrecht Crusius, 1794), pp. 135-136.

123In this study, Lowth recognised the existence of the parallelismus
membrorum as the basic structure of Hebrew poetry. For Herder's reception
of Lowth's work, see: Johann Gottfried Herder, ‘Briefe das Studium der
Theologie betreffend’, 1. Teil (1780), in Gottfried Herder, Scimtliche
Werke, Edited by Bernhard Suphan, 33 wvols, vol. 10 (Berlin:
Weidmannsche Verlagsgesellschaft, 1879), pp. 15, 28.

124See RGG 3, vol. 4 (1960), cols. 459-460.
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Testamentum Hebraicum cum Variis Lectionibus, a text-critical edition of
the Hebrew Bible on a large scale (2 vols, 1776-1780), was the fruit of
international, mainly Anglo-German co-operation. Furthermore, the
valuable collections of rare biblical manuscripts kept in the libraries of the
two ancient English universities bear silent but impressive witness to that
industrious enthusiasm with which the English world of letters was busily
occupied over centuries in the advance of text-critical studies of

Scripture.125

Correspondingly, unworried by Jelf's self-critical indications of the
contemporary international reputation of English writers on theology, the
British Magazine was far from hiding the light of English biblical
scholarship under a bushel. On the contrary, an impressive list of those
British divines who in the previous hundred and fifty years had rendered

outstanding services to the interpretation of Scripture was brought up in

sharp reply:

If the Germans do not condescend to look at the works of
Archbishops Magee and Lawrence, Bishops Jebb, Burgess, Marsh,
Middleton and Stock; Archbishop Newcome, Bishops Horne,

125]n this context, it is worth noting that the Oxford University Press,
arguably the greatest academic publishing business in the world, owes its
origins to the ambition of the university's great benefactor and reformer,
Archbishop William Laud (1573-1645) "to set up a Greek press at Oxford,
ostensibly to print valuable manuscripts in the Bodleian, and to get the
necessary typographical equipment for it." In Michael Hunter, ‘The Origins
of the Oxford University Press’, in: The Book Collector, vol. 24 (1975), pp.
513-514.
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Horsley, and Lowth; Archbishop Secker, Bishops Hare, Kidder, and
Walton; if they know nothing of Kennicott or Durell, Lightfoot or
Castell, Parkhurst and the whole Hutchinsonian School, their
contempt cannot be helped; and if they do it need not be cared

for.126
It is beyond the scope of this investigation to discuss the stages of the
history of English criticism and interpretation of the Bible in great detail.
Instead some indication will be given of the largely overshadowed fact that
the orthodox world of nineteenth-century English biblical scholarship in its
encounter with contemporary German Protestantism was haunted by a sort
of historical boomerang effect; for the 'infiltration' of German criticism

resulted in the last analysis from a home-made challenge.

Glover's general statement that the "traditional, pre-critical Bible was most
intimately related to the religious life of the English people and entered into
every pattern of religious life and thought"!27 needs, indeed, no particular
investigation. The figures of the Venerable Bede (672/3-735), the first
English historian whose biblical commentaries were soon in heavy demand
on the continent, John Wyclif (c.1329-1384), whose bible translation and
belief in the supreme authority of Scripture makes him an important
forerunner of Luther and William Tyndale (1494-1536), dedicated martyr
to Luther's new teaching and the one who first published his translations of

the Old and New Testaments from the original Hebrew and Greek into

126The British Magazine, vol. 2 (1832), pp. 400-401.
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English, must be included among those outstanding scholars who helped in
all periods to prepare the grounds for the advance of the interpretation of
the bible. At the Reformation the principle of the primacy of scripture, as
expressed in the Thirty-nine Articles, became an essential component of

Anglican doctrine. Thus the sixth article holds that:

Holy Scripture containeth all things necessary to salvation: so that
whatsoever is not read therein, nor be proved thereby, is not to be
required of any man, that it should be believed as an article of the
Faith, or be thought requisite or necessary to salvation.128
England, as the German Old Testament scholar Henning Graf Reventlow
showed in his study The Authority of the Bible and the Rise of the Modern
World, can claim "a prominent place in the history of the interpretation of
the Bible."129 In particular Graf Revenlow's recent work on the beginnings

of biblical criticism contributed to demythologise that long-established

perception of the bogey of German historico-critical methods.

When we look for the real roots of those first reflections which
brought about a critical concern with the Bible, we come upon a
large-scale cultural movement throughout Europe which must be set

Glover, Willis. B., Evangelical Nonconformists and Higher Criticism in the
Nineteenth Century (London: Independent Press LTD, 1954), p. 14.

128The eighth article subordinates the authority of the creeds to the
normative authority of scripture. The twenty-first article states not only, in
clear accordance with Luther, the fallibility of general councils but that
resolutions ordained by them as necessary to salvation "have neither
strength nor authority, unless it may be declared that they be taken out of
holy Scripture."

129Henning Graf Reventlow, The Authority of the Bible and the Rise of the
Modern World (London: SCM Press Ltd, 1984), p.4.
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alongside the Reformation as the most powerful force in the
formation of the modern world. There is a clear line of development
in the history of theology, stages of which can be seen in late
mediaeval Spiritualism, the rationalistic and moralistic trends
within Humanism and the Anabaptist movement, and finally in the
two great trends which dominated church politics: Puritanism and

rationalistic liberalism (Latitudinarianism and Deism proper) in
England.130

Graf Reventlow has redrawn the map and highlighted new landmarks in the
broader history of biblical interpretation. Therefore it was precisely

England,

with its characteristic theological and philosophical history, not to
mention its distinctive ecclesiastical politics, that typical views of
the world developed which were to have lasting influence in
forming even the hidden presuppositions in the interpretation of the
Old Testament and in biblical exegesis generally!3!,

Long before the sensational appearance of the iconoclastic Wolfenbiittel
Fragments in Germany, the crisis over the authority of the Bible had
already emerged on English soil in the endeavours of biblical criticism as

introduced by the complex entity of English Deism.

The direct and indirect influences of English Deism on the German
Enlightenment, which represents a late phase in the general
development of ethical rationalism, are great, especially since the
German Enlightenment differed from that in France by sharing the
same basically apologetic position as English Deism ... However,
we cannot overestimate the influence exercised by Deistic thought,
and by the principles of the Humanist world-view which the Deists
made the criterion of their biblical criticism, on the historical-

130]bid., p. 3.
131]bid., p. 4.
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critical exegesis of the nineteenth century; the consequences extend

right down to the present.132
English Deistic literature contributed profoundly to the development of
biblical interpretation and gave the impetus to a new understanding of
theology as historical Wissenschaft which only subsequently was to be
continued and ripen at German universities.133 Besides, as Rogerson
pointed out, the Deist controversy left also a decisive mark upon even
orthodox English biblical scholars.!34 In his foreword to the English
translation of Graf Reventlow's Authority of the Bible, James Barr has
trenchantly backed up the author's reversion of the long-established view of

biblical criticism as a German innovation:

People often suppose that biblical criticism is a German innovation
or invention, and those in the English speaking world who are
hostile to it have often cited its supposed German origin in order to
frighten people away from it. It is more true, however, to say, that
the cradle of biblical criticism lay in the English-speaking world:
only from near the end of the eighteenth century onward did
Germany become the main centre for its development. Before that
time England was the chief locus in which new ideas of the nature
and authority of the Bible were fostered.135

132]bid., pp. 411-412.

1330n English biblical criticism prior to 1800 see: Rogerson, Criticism, pp.
147-157.

134]bid., p. 153: "The eighteenth century saw considerable interest in
establishing the original text of the Old Testament, which was generally
acknowledged to be corrupt in parts. The defects could be remedied by
greater knowledge of the manuscript tradition of the Hebrew Bible, by use
of the ancient versions, and by comparative philology. The Old Testament
text was handled freely, and many emendations were proposed."
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In this light, the largely negative reception of German biblical criticism in
nineteenth-century England, as exemplified in Rose's Discourses,
constitutes from an historical point of view quite a puzzling phenomenon,
especially when one takes into account the pre-eminent role of England
during the first half of the Age of Enlightenment, where it had been, as
Neill put it "the teacher of Europe"136, Yet at the end of the eighteenth
century the 'baton change' was completed. Germany, having finally
recovered from its slumber, after the devastating turmoil of the Thirty
Years' War, put into practice those principles which 'enlightened Europe'
could previously only imagine and took once again a leading position in the
European world of letters. Since the English, on the other hand, had
overcome the traumatic experience of Deism, the overall image of religious
life in nineteenth-century England gives rather the impression of having
repressed all memory about its own previous endeavours and therefore its
spiritual fatherhood of the intellectual developments on the continent. In a
early twentieth-century study on the development of Protestant thought
before Kant, the American church historian Arthur Cushman McGiffert has
concisely summarised the different cultural developments in England and

Germany as follows:

While the rational supernaturalism of Tillotson and others like him
was strong during the first half of the eighteenth century in
orthodox Anglican circles, and among the clergy of the

135Reventlow, Authority, p. Xii.
13¢6Neill, Interpretation, p. 36.
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Establishment, its influence rapidly waned during the latter half of
the century, and Deism remained throughout a proscribed and hated
thing. In Germany, on the other hand, not only supernatural
rationalism, but rationalism of a more or less deistic type, which
minimised or even rejected altogether the supernatural, was strong
in the pulpits and theological faculties at the end of the eighteenth,
and well on into the nineteenth century. It was later in making its
appearance within German theological circles, but it lasted longer,
and in its extremer form got a much firmer hold upon German than
upon English Christianity. In England evangelicalism followed
rationalism and crowded it off the field. In Germany rationalism
followed pietism, instead of being followed by it, and hence its
development went unchecked for a much longer time. It is no
accident that German theology ever since the latter half of the
eighteenth century has been much more rationalistic than English,
although the rational tendency first found expression on a large
scale in England, not in Germany.137

This overstates the orthodoxy of the English. As the ideology of the state
was Trinitarian orthodoxy, so political radicalism assumed the attitudes of
anti-Trinitarianism. Gilley argues that while the English Deism of the early
eighteenth century had been obscured, it underwent in the 1790s something
of a revival of influence as a popular movement that was largely influenced

by the political reformer and author of the Rights of Man of Thomas Paine

(1737-1809). There was, moreover, a strong Unitarian movement:

But if the Unitarians were a minor branch of English Dissent, they
were a learned body, and made up in influence what they lacked in
numbers. Charles Dickens chose to worship in a Unitarian chapel.
Mrs Gaskell was married to a Unitarian minister. The Unitarian-
born Harriet Martineau was a leading light of political economy; her
brother James reformed the Unitarian theology. Unitarians formed
wealthy local dynasties, like the Chamberlains in Birmingham. In
the aftermath of the reform of the municipal corporations in 1835,

137Arthur Cushman McGiffert, Protestant Thought before Kant (London:
Duckworth & Co., 1911), pp. 250-251.
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throwing them open to non-Anglicans, there were Unitarian mayors

of Manchester and Liverpool. Some of their churches were of

cathedral splendour, rivalling Anglicans.!38
Otto Pfleiderer (1839-1908), who in England was long considered as one of
the leaders of German nineteenth-century liberal theology,!3% maintained
that in the face of a rising conflict between religion and science and a new
mode of feeling through the dawning of the age of Romanticism, Britain
failed in the nineteenth century to develop its proper philosophical response
to those challenges. In Germany, on the other hand, that new mode of
feeling "was met in the idealistic philosophy founded by Kant, which in all
its various developments had this in common, that it connected man with
the higher world of spirit, and set before him conscious devotion to it as the
object of his own perfection"140. No such philosophy, however, existed in
England, and as a matter of fact, Kant has lived on the fringe rather than at
the centre of British religious thought.!4! It was Pfleiderer's contention that
a philosophical system was able to exercise a determining influence upon

the ecclesiastical thought of a nation only "when it has penetrated it so

138Sheridan Gilley, Newman, Hutton and Unitarianism (unpublished
paper), for the Newman Conference, Oxford, 1998.

1390n Otto Pfleiderer see: RGG 3, vol. 5 (1961), cols 312-313.

1400tto Pfleiderer, The Development of Theology in Germany since Kant
and its Progress in Great Britain since 1825 (London: Swan, Sonnenschein
and Co., 1893), pp. 306-307.

141Kant's influence on British religious and philosophical thought is
explored in: Peter Addinall, Philosophy and Biblical Interpretation. A
Study in nineteenth-century conflict (Cambridge: Cambridge University
Press, 1991), pp. 217-261.

56



profoundly as to determine the popular philosophy of the educated classes

concerned"142, Accordingly he concluded:

As regards the idealistic philosophy of Germany no such reception
of it was possible in England. On the other hand, the English
philosophy of the past could no longer satisfy the requirements of
the new poetic and religious feeling. The revived religious
consciousness accordingly failed to find the indispensable
intellectual basis and regulative principles, without which it could
not develop into definite theological teaching, or guide the
development of the mind of the Churches in harmony with the
general thought of the nation and the age. It seems to me that we
have here the explanation of the remarkable fact that the Church life
of England, until within the last decade, has remained almost
completely untouched by the vast progress of the scientific thought
of the educated classes, and that wherever the two come into
contact, such a violent collision is the consequence that popular
feeling is shocked, and not a few despair of the possibility of any
mutual understanding. 143

Having retreated on this view into the safe shells of theological orthodoxy,
English scholars of the type of Rose, indeed, looked uncomprehending
back to the Enlightenment as a "corrupt and unspiritual age"144, rejoicing in
the conviction that the unhappy conditions of foreign Protestants, were

simply "unknown to us"145. However, in view of the troubled religious

situation in England during the 1820s, such displayed confidence is hardly

142Pfleiderer, Development, p. 307.

143]bid.

144Hugh James Rose, The Commission and Consequent Duties of the
Clergy in a series of Discourses preached before the University of
Cambridge, in April MDCCCXXVI (London: C. and J. Rivington, 1828), p.
10.

145]bid., p. 14.
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convincing. After all, Dean Burgon credited Rose precisely for his early

perceptions concerning contemporary challenges to the Church of England:

Posterity will recognize the fact that it was Hugh James Rose who
was the true moving cause of that stirring of the waters which made
an indelible impress on the Church of England between fifty and
sixty years ago, and which it is customary to date from the Autumn
of 1833. It was he who so early as the year 1822, had pointed out to
the Clergy 'Internal Union' as 'the best safeguard against the dangers
of the Church.' In 1825 ... from the University pulpit at Cambridge,
he had directed attention to the state of German Protestantism, - a
spectacle of warning to the Church of England ... His eagle eye was
the first to discern the coming danger, and his commanding intellect
was incessantly occupied with the problem of how it was to be

effectually dealt with.146
The period 1828-1832 witnessed a crisis in the Church of England’s
position as the Church of the English state, and nation, and people.!4
While the repeal of the Test and Corporation Acts in 1828 was largely
symbolic in character, Catholic Emancipation in 1829 and the election of a
Whig administration in 1830 seemed to augur ill for the Church
Establishment, and the government's Irish Church Act in 1833 provoked

the Oxford Movement in its defence. In the words of Norman Gash,

The whole constitutional revolution of these years [1828-1832]
could be represented in religious terms ... The repeal of the Test and
Corporation Acts destroyed the formal principle of Anglican
monopoly in offices of State and municipalities; Catholic
Emancipation admitted Romanists to the legislature, the Reform

146Burgon, Lives, first edition, vol. 1, pp. 158-159.

147See J. C. D. Clark, English Society 1688-1832 (Cambridge: Cambridge
University Press, 1988), pp. 393-408.
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Act gave political strength to the intellectual and sectarian enemies

of the Establishment.148
In short, Rose's anxious look across the Channel says at least as much
about the prevailing 'nervous' mood in the English Church over the growing
challenge to its position in England as it says about the alleged apostasy of
German Protestantism. Not without reason are the Discourses, as Nockles
states in his entry for the forthcoming NDNB, "the most acute of all his
writings"14%; Rose's critique on the state of affairs in Germany was

undoubtedly, as Liddon suggested,

not mainly concerned with the condition of German Protestantism.
He was thinking not of Germany but of England. The danger of
intellectual infection was not a remote one, and the question which
interested Mr. Rose even more than the devastations of Rationalism
was the cause - if any could be assigned - for its prevalence. How
had the country and Church of Luther come to repudiate so largely
the very substance and heart of the Christian Creed?150
The awful parable of a Germany where the introduction of critical methods
of research into biblical study had gone along with an increasing falling
away from Christianity, however, was immensely popular and certainly
damaging for the already shattered bonds of the Churches of the

Reformation. In the light of the preceding, however, only collective

amnesia explained Rose's belief in an ideal English ecclesiastical world and

148Norman Gash, Reaction and Reconstruction in English Politics 1832-
1852 (Oxford: Clarendon Press, 1965), p. 62.

149Peter Nockles, Hugh James Rose (unpublished paper), for NDNB.
150 iddon, Pusey, vol. 1, p. 148.
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how the overall negative reception of Protestant Germany in Victorian

England developed in the distorted way it did.
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2. English Orthodoxy versus Rationalism

2.1 Reception of German Biblical criticism in early
nineteenth-century England: or the parable of an

insular seclusion

The present chapter is concerned with the impact of German Protestantism
on religious life and theological debate in nineteenth-century Britain. In
1825, the year in which Rose brought his assaults on the state of religious
affairs in Germany to the attention of the English public, Connop Thirlwall
(1795-1875), acclaimed by Neill as "one of the greatest Christians of the
nineteenth century"l, anonymously published his own translation of 4
Critical Essay on the Gospel of Luke, which is generally considered to be
one of Schleiermacher's more minor works. The interesting aspect of
Thirlwall's impact on the origins of Rose's Discourses will be discussed
later in this study. With the publication of Schleiermacher's small volume
on St. Luke, Thirlwall set out on the brave task of acquainting the British

public with the latest stage in the study of the synoptic problem. Thirlwall

INeill, Interpretation, p. 8.
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knew only too well the tendentious attitudes among his fellow Englishmen
towards the methods of biblical criticism, particularly those developed in

Germany:

Indeed with few exceptions one half of our theological public
seems to have viewed this discussion with jealousy, and another
with indifference ... This digression seems the more unavoidable,
as it cannot be concealed that German theology in general, and
German biblical criticism in particular, labours at present under an
ill name among our divines; so that no one is more sure of an
attentive and believing audience than he who undertakes to point
out its mischiefs and dangers, and no one of course has need of
greater caution than he who thinks of importing any novelties from
the suspected quarter.2
Indeed his sound acquaintance with contemporary German theology did
not exactly turn out to Thirlwall's advantage. In the early nineteenth
century, any association with the odium of the new 'heterodox' systems of
Protestant Germany was anything but career-enhancing, and the story of
Thirlwall's life is a good example for that 'need of greater caution' about
which he spoke in 1825. As a result of his involvement with
Schleiermacher's work, Thirlwall was made to suffer with the appointment
to the bishopric of St. David's, the remotest of all the British sees. The
orientalist Archibald Henry Sayce (1845-1933) left in his Reminiscences
an anecdote about this appointment which suggests the complex reception

of German Protestantism through British eyes in early Victorian England.

It was not without difficulty in 1840 that Lord Melbourne (1779-1848)

2Friedrich Daniel Ernst Schleiermacher, A Critical Essay on the Gospel of
St. Luke. With an Introduction by the the Translator Containing an
Account of the Three First Gospels since Bishop Marsh's Dissertation,
trans. Connop Thirlwall (London: John Taylor, 1825), p. viii.
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managed to secure for Thirlwall the vacant see of St. David's, after having
attempted to install him in the bishopric of Norwich three years before.
"Thirlwall", as Sayce recollected in his memoirs, "nearly ruined his career
by a translation of Schleiermacher whose German 'neologism' were
regarded with horror by the religious world of Great Britain. An early
friend of his ... told me that immediately after his appointment to the
bishopric Lord Melbourne sent for him and said: ‘I have done you a favour
by presenting you with a bishopric; now I want you to do me a favour in
return.” Thirlwall having expressed his readiness to bestow it, the prime
minister asked: ‘Then what the devil made you translate Schleiermacher?’3
Even as late as 1848, F. D. Maurice still vividly recalled the long-lasting

impact of the translation on Thirwall’s ecclesiastical career:

The Bishop of St. David very injudiciously translated, about twenty
years ago, Schleiermacher’s book on St. Luke — the one of all,
perhaps, which he ever wrote the most likely to offend religious
people in England, and so mislead them as to his real character and
objects. In consequence of the rumour that Thirlwall would be
made archbishop, all the most revolting passages in this treatise ...
have been carefully hunted out and paraded in the newspapers as
exhibiting the deep-seated rationalism and blasphemous temper of
a man whom an English bishop had delighted to honour. Any one
who brings Schleiermacher forward while these passages are
freshly recollected must therefore expect not only some hard names
— which is easy to bear — but may also hinder the good words from
producing their right effect.4

On the occasion of Thirlwall's interment in Westminster Abbey, however,

Dean Arthur Penrhyn Stanley (1815-1881), a former pupil of Thomas

3Archibald Henry Sayce, Reminisences (London: Macmillan and Co.,
1923), p. 91.
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Amold (1795-1842) at Rugby, paid his tribute to the life of the late

bishop of St. David's as

the chief of that illustrious group of English scholars who first
revealed to this country the treasures of German research, and the
insight which that research had opened into the mysterious origin
of the races, institutions, and religions of mankind.5
But Stanley himself was known to belong to that Broad Church school
which was somewhat akin to the German critics; the majority of
Thirlwall's contemporaries viewed those 'treasures of German research'
with great suspicion. There was a considerable deficit of first-hand
knowledge concerning German Protestantism for most of the nineteenth
century, but some English controversialists and commentators thought
they knew enough about 'Germanism' to be horrified by it. The tendency to
tax the whole German nation with infidelity, and with causing a growing
indifference towards Christianity, seems to have been almost omnipresent.
In 1827 The Eclectic Review,® a Nonconformist journal, mirrored in a
critique of Rose's Discourses the common English view of the

deterioration of the Christian faith in the modern history of the German

Lutheran Church:

4Frederick Maurice, The Life of Frederick Denison Maurice, chiefly told in
his own letters, 2 vols, vol. 1 (London: Macmillan & Co., 1884), p. 454.
SArthur Penrhyn Stanley (ed.), Letters to a Friend by Connop Thirlwall,
Late Lord Bishop of St. Davids (London: Richard Bentley & Son, 1881),
pp. viii-ix.

SFor the origin of the Eclectic Review see John Medway, Memoirs of the
Life and Writings of John Pye Smith, D.D., LL.D., F.R.S., F.G.S., Late
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Within the last forty years, infidelity has assumed a disguise which
some beings who believe and tremble, have, no doubt, lauded as
very clever and ingenious. In Protestant Germany and the
neighbouring countries, it has put on the gown and the ruff; its
children and servants have been saluted as summe venerandi, and
they have sat down in the dignity and influence of university chairs
and parish pulpits. They are, therefore, decked with the name of
Christian: they are held to be the children of the Reformation; they
are professionally of the Lutheran or of the Calvinistic communion;
they are pastors and professors of divinity, profound scholars, able
critics and distinguished authors.”
This identification of critical method and 'Germanism' had tremendous
consequences for the acceptance of the whole dimension of modern
understanding of theology as Wissenschaft in the English academic and
ecclesiastical worlds which should not now be underestimated. From the
fact that modern historico-critical scholarship in the first half of the
nineteenth century was so widely regarded as a German product, Willis
Glover deduced the reasons for the overwhelmingly negative reaction of
the English Higher Criticism was branded "not only as foreign but as
emanating from a specific nation which was not held in very high esteem
by the English."8 Thus in 1854 The British and Foreign Evangelical
Review spoke in the hope that the ‘English way’ of treating the evidences
of Christianity was recovering its ground: "It was indeed time; for the field
had been invaded, and not without success, by transcendental modes of

thinking, and by a destructive criticism, imported from Germany."? The

theological world in England, as opposed to a minority of individual

Theological Tutor of the Old College, Homerton (London: Jackson and
Walford, 1853), p. 145.

TEclectic Review, vol. 28 (1827), p.2.
8Willis B. Glover, Evangelical Nonconformists and Higher Criticism in
the Nineteenth Century (London: Independent Press Ltd., 1954), p. 39.

65



figures, found itself to a great extent unprepared - both spiritually and
intellectually - to take in the vast changes in the wake of the rise of the
modern world, and the challenge to contemporary theological reflection
and in particular to the authority of the Bible. Glover argues that the
negative reaction of the English to foreign Higher Criticism, with the
exception of the Cambridge school, lasted even for most of the nineteenth
century and that the critical and historical study of the Bible did not get a
foothold in England until after 1880: "Before 1880 the religious public did
not commonly identify their work with higher criticism, which was still

identified with a non-Christian naturalism and generally condemned."1°

Yet there were also more nuanced views; a review of Barthold Georg
Niebuhr's (1776-1831) History of Rome in the High Tory and conservative
Quarterly Review focused in 1825 in great detail on the common image of

the Germans:

There is naturally enough of a national character in the manner and
degree of men's faith; and it has often been remarked that the
German school has a tendency to Latitudinarianism: its divines are
apt to explain away some of the most forcible scriptural
expressions, and to introduce hypotheses of their own, without
sufficiently reflecting on the consequences involved by the
sacrifice of the plain statements of the Bible to the removal of some
merely imaginary difficulty. Such men, however, and men who
grow up at their feet, and imbibe their habits of thinking, are not to
be therefore inconsiderately branded with want of Christian belief:
the appellation of infidel belongs with far greater propriety to many
writers on whom it has never been bestowed; to a whole multitude
of dramatists, novelists, essayists, and others, who, while speaking

9British and Foreign Evangelical Review, vol. 3 (1854), p. 458.
10Glover, Nonconformists, p. 36.
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respectfully of the doctrines of Christianity, have inculcated
practical principles in direct opposition to the spirit of the gospel.!!

In many respects, this article exposes a remarkably positive position
towards German scholarship. "Independence of thought" and
"discrimination of judgement" are among those qualities which represent
the distinction between the learning of the modern Germans and scholars

of previous generations:

They do not merely retail the facts and opinions which they meet
with in the course of their reading, without taking any pains to
ascertain the truth of the one or the soundness of the other. They do
not class the wisest and the most foolish reasoning under one
general name of 'ancient authorities', and quote them all with equal
confidence and respect. On the contrary every work which they
have occasion to notice is subjected to a complete critical analysis;
its accidental and its internal value are distinguished, and each
carefully appreciated; the probable sources of the author's
information are explored with the utmost diligence; and the product
of knowledge which is at least collected from him is applied to
illustrate the works of other writers; so that nothing is left to float
vaguely in the mind of the reader or to encumber it with an ill-
digested weight.12

The reviewer showed on the whole an exceedingly great sympathy even
with certain conceded deficiencies in the intellectual character of the
Germans. Accordingly the distinctive German intellectual endeavour

originated in a number of external circumstances over which the Germans

had no control:

With all these disadvantages of an almost total exclusion from the
Sea, a deficiency of national power, and an absence of municipal
freedom, we cannot be surprised that the energies of the Germans

WThe Quarterly Review, vol. 32 (1825), p. 87.
12]bid,. p. 84.
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have been turned more towards thinking than acting; and that their
understandings are tinged with that fanciful idealism for which a
practical acquaintance with mankind, and with the concern of real
life, seems to offer the only remedy.!3
In his attempt to belittle the prevailing anti-German mood among his
fellow Englishmen the reviewer might have slightly overshot the mark.
However, the genuine originality in his argument is certainly something of
a point in favour of the author. Untimely and certainly untrendy in its
enthusiasm as it is, this particular plea for the German cause becomes all
the more understandable as having come from the pen of one of the chief
representatives of liberal Anglican thought in the early nineteenth century.
For the reviewer was none other than Thomas Arnold, who himself was
remembered afterwards by James Bowling Mozley (1813-1878) as the
English embodiment of a "German and Lutheran".!4 In the same year as
the publication of both Thirlwall's translation of Schleiermacher and

Rose's Discourses, Arnold was confident in the hope that the English could

gain a great deal from a somewhat purified German intellectualism:

In fact, if we would hope to restrain that wildness of criticism on
theological subjects which is too prevalent in Germany, we must
learn to tolerate amongst ourselves a sober freedom of honest and
humble inquiry; our censures, at present, lose some of their weight
as proceeding from a national school too little accustomed to
question old opinions to be able fairly to judge when they are
questioned without reason ... We believe the inquiring spirit of the

BBIbid., p. p.88.

14James Bowling Mozley, Essays Historical and Theological, 2 vols, vol. 2
(London: Rivingtons, 1878), p. 26. See ibid., p. 25: "Amold was a
German; his ethos was that of genuine religious Germanism, and his life a
most favourable, but still a real specimen and legitimate development of
the Lutheran theory - not the Lutheran theory in him, perhaps, so much as
the genuine Lutheran instinct, which came round to the same point."
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Germans is of a better kind; and while we sincerely wish to see it
purified from its extravagances, we think that this may be most
successfully effected, if we acknowledge, and endeavour to imitate
its excellencies.!5
It is precisely this last paragraph which compelled Rose in his State of
Protestantism in Germany to add with a great deal of indignation a
postscript of considerable length to the advertisement of his work in order
to preclude any objections as far as his general attitude towards Germany
was concerned.!6 Rose, not being aware of the authorship of the Quarterly
article, appeared to be worried about the possibility that in principle his
remarks could be construed as a lack of respect for the German character.
Thus he felt obliged to affirm emphatically, but with little apparent
persuasiveness, the "boundless debt of gratitude" to the contributions of
the Germans, "whom no man at all acquainted with the depth and extent of

their researches in every branch of literature, can hesitate to place in the

first rank, if not the first in that rank, of European nations."

Needless to say this praise of the pre-eminent role of German scholarship!”
alludes to the past, to a golden and pre-enlightened age, "where the
German divines as a body, and especially those of the Lutheran church,
were as orthodox, as widely learned, and as remarkable for their talents, as
any body of divines."!8 As far as the present state of the Protestant religion

in Germany was concerned, the high intellectual abilities which Rose

15The Quarterly Review, vol. 32 (1825) p. 87.
16See Rose, Discourses, first edition, p. xiii.
7Tbid., p. ix.

18]bid., p. xii.
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attributed to the Germans finally turned against them. Rose made no secret
of his conviction that this supposed deterioration derived almost by nature
from the intellectual make-up of the Germans. In Rose's estimation,
theological Rationalism was clearly a distinctive 'German problem', and
the errors of its system owed much to the typical German intellectual
deficiencies: "They are owing to the perplexity arising from too deep
consideration, from an unwillingness to rest on obvious causes, from
seeking deeper ones in what appear philosophical grounds, and from an

undue estimation of the powers of the mind."19

In short, Rose categorically dismissed the suggestion of any positive
impact of that German "enquiring spirit", earnestly hoping that the
recommendation in the Quarterly Review "may never be received, and that
we may never see a spirit, allied to it, I do not mean in extent, but in
principle, in operation, among us. For it is to the principle of this spirit, the
recurrence to the human understanding alone, as the sole and sufficient
arbiter in religious matters, that we are to look with fear."20 The harsh tone
of these remarks, culminating in the open expression of fear, exposes the
far-reaching depth of the whole debate over German criticism. Apart from
concerns for conflicting methods or different theological approaches, there
were also the first signs of a subliminal suspiciousness of German culture

as such vs}hich should not be underestimated as timid indications of the

19Tbid., p. xi.
20Tbid., pp. xiii-xiv.
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theological and cultural fragmentation of Europe in the further course of

the nineteenth century.

Arnold plainly observed that, in their literary intercourse with Germany,
the English had been "as passive traders as the Chinese: we have suffered
our own productions to be exported, without any desire to import those of
our neighbours in return."?! By the same token, the situation was not a lost
cause, and the same critic felt the winds of change: "The taste for better
things is rising, and the most valuable part of the most valuable literature
in Europe will not long remain unknown to the inquiring and intelligent
minds of Englishmen."22 Indeed one must not overstate the case. From the
eighteenth century England was closely attached to German politics and
culture - after all, since the reign of George I the British people had been
ruled by a German dynasty.2?> As the Elector of Hanover before his
accession to the English throne, George I chose Georg Friedrich Héndel
(1685-1759) as his Kappellmeister who turned London into the operatic
capital of Europe in the 1720s. This is probably the earliest example of the
increasing cultural rapprochement and exchange between the German and
British nations in modern times. Contrary to long-established views, it is
arguable to think of Britain's cultural as well as its theological isolation in

far more relative terms. Thirlwall's interest in Niebuhr and Schleiermacher,

21The Quarterly Review, vol. 32 (1825), p. 84.

22[bid., p. 85.

2ZFrom George 1. onwards even the royal spouses too, not to speak about a
number of mistresses, were exclusively of German descent. Only the
future Edward VII broke with this tradition by marrying Alexandra, eldest
daughter of the future king of Denmark.
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Samuel Taylor Coleridge's (1772-1834) reception of Kant and Schelling,
Thomas Carlyle's (1795-1881) admiration for Goethe and Friedrich II,
Hare's defence of Luther and George Eliot's (1819-1880) remarkable
translations of David Friedrich Strauf3 (1898-1874) and Ludwig Feuerbach
(1804-1872) all ran counter to the general tide of Anglican prejudice

which flowed against German Protestantism and its culture.

It could be argued that these thinkers do not exactly represent the average
standard of English academic preferences at that time. All these
exceptional and highly individualistic endeavours also illustrate a very
typical feature of Anglo-German relations the nineteenth century, that is
the massive delay before German philosophical or theological concepts
gained ground on the British Isles. One only has to take the example of
Georg Friedrich Wilhelm Hegel (1770-1831), the chief representative of
German Idealism. Significantly, there are no references to Hegel either in
Rose nor Pusey's studies of the state of Protestant Germany, despite his
epoch-making influence on modern German theology.2* As will be
discussed later, the general British delay in receiving German thought
meant that Rose's view of Germany was deeply anachronistic and at least a

generation behind the times.

24Rogerson, Criticism, p. 10, put down the differing paths of German and
English Old Testament scholarship in the nineteenth century to the
sufficiently powerful influence idealist philosophies exerted upon German
theologians. In England, on the other hand, "the influence of idealist
philosophy was much milder, and used to support a more traditional view
of the history of Israelite religion".
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In short, certainly in the first half of the century, the first decisive inroads
of German theology into England were, as far as the Church of England
was concerned, largely confined to the individual enterprise of liberal
Anglicans. In addition to those named already, mention should be made of
John Frederick Denison Maurice (1805-1872), who as late as 1853 was
forced to retire from his Chair at King's College, London after the

publication of his Theological Essays.

Yet even orthodox English writers did not completely evade the world of
German scholarship. On the basis of a search for translations from
German, John Rogerson has pointed out that there had already been before
the mid-century "a steady stream of translations into English of
conservative German works"25. From the 1830s onwards increasing
publications of works of biblical scholarship of the type by Friedrich
August Gottreu Tholuck (1799-1877) and Hengstenberg were made
available to English readers. Thus even if we take it as granted that
'Germanism' was a cultural entity to be avoided and sometimes viewed
with ridiculous narrow-mindedness in nineteenth-century England,?6 the
public was not completely ignorant and indifferent towards developments

on the continent.

25Tbid., p. 175.

260ne of the most famous victims of that prevailing 'anti-German' mood in
public life was probably Prince Albert (1819-1861), the Prince Consort.
Wrongly spurned as a "Coburg adventurer on the make", he never quite
managed to win the love of the subjects of his adopted country, despite his
manifold lasting contributions to queen and country.
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In fact, the wide spectrum of periodicals and journals?? bears witness to an
increasing interest in German theological literature and refute the
suggestion that "at the turn of the eighteenth century, hardly anyone in
England was aware of the great things that had been happening in the
intellectual world of Germany."2® The Biblical Repertory, an American
periodical, which enjoyed a considerable popularity in England,
enthusiastically published Rose's State of the Protestant Church in
Germany, but nevertheless devoted a great deal of space to translations of
German theological literature and consequently assisted the introduction of
Higher Criticism to the English-speaking world.2 Ironically, even Rose,
who intended to forewarn and forearm his congregation against the
theological advances on the Continent, finally helped to inspire his hearer
F. D. Maurice with an enthusiasm for criticism.30 For Maurice himself

stated in a biographical letter in 1831:

In the Cambridge pulpit Mr. Hugh Rose, afterwards a kind friend
of mine denounced German Rationalism, and seemed to treat all
German theology as rationalist.3!

27Among those organs mention should be made of The Quarterly Review,
The Eclectic Review, The Journal of Sacred Literature, The British and
Foreign Evangelical Review, The British Quarterly Review and The
London Quarterly Review.

28Neill, Interpretation, p. 1. For the account of the knowledge of German
criticism in England see Rogerson, Criticism, pp. 158-179.

2The Biblical Repertory published in-between 1825 and 1827 almost
twenty tracts of German theologians including works by Beck, Tittmann,
Steudlin, Knapp, Warnekros, Michaelis, Storr, Jahn, Herder, Ernesti,
Tholuck Reinhard and Eichorn. See Biblical Repertory. A Collection of
Tracts in Biblical Literature, vol. 1 (1825), vol. 2 (1826), vol. 3 (1827).
30See John William Rogerson, The Bible and Criticism in Victorian
England. Profiles of F. D. Maurice and William Robertson Smith
(Sheffield: Academic Press, 1995), p. 30.

31Maurice, Life, p. 180.
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Furthermore, in the nineteenth century, there was an increasing popularity
of Wanderlust among the English elite. As a key aspect of modern life, the
development of travel and tourism should not be underestimated as a
significant element in general cultural change. In his study of Anglican
chaplaincies in Germany, Paul W. Schniewind has counted no fewer than
sixty-three of these in various German principalities and free cities in
1900.32 In this context it should be borne in mind that it was precisely the
two visits which Pusey paid to Germany which had such an enormous
impact on the formation of his mind as well as on his theological
education. As Forrester has stated, Pusey returned from Germany "a
Semitic scholar of very high order; his innate conscientiousness and
admiration of German thoroughness having enabled him to fulfil tasks
which would have daunted an average person."3? And this influence even
survived Pusey's later intellectual transformation, as R. William Franklin

has convincingly argued:

I have found much greater continuity between Pusey's experience
of Germany in the 1820s and his emphasis on patristic themes in
the 1830s and after. The impact of Germany on Pusey was multi-
layered. Though he later repudiated his debts to German historical
criticism of the Bible, the patristic views he gained in Germany are
the seed of what is most valuable in Pusey's contribution to later
Anglicanism.34

32See Paul W. Schniewind, Anglicans in Germany. A History of Anglican
Chaplancies in Germany until 1945 (Darmstadt: Schniewind, 1988), p.
Xvil.

33Forrester, Pusey, p 45.

34R. William Franklin, 'The Impact of Germany on the Anglican Catholic
Revival in Nineteenth-Century Britain', in AEH, vol. 19 (1992), p. 438.
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Even in his more advanced years, Pusey gave some of his visitors the
impression of being a "most unique union of a practical Englishman and

an intellectual German"33.

A lack of linguistic proficiency did not help the English public to
understand German theological issues. In the preface to his translation of a
work by the eminent church historian Johann August Wilhelm Neander
(1789-1850), Henry John Rose gave a remarkable account of his linguistic

difficulties with the German language:

There is one difficulty, however, which no one can properly
appreciate, except those who have known it by experience, in every
attempt to present the metaphysical and philosophical speculations
of German writers to English readers; and that difficulty arises
from the copiousness of the German metaphysical vocabulary, and
the poverty of our own. Without passing any judgement on the
various systems of philosophy which have made their appearance
in Germany within the last fifty years, we may say that the
Germans have paid more attention to metaphysics latterly than our
countrymen have done; and, whether these systems be true or false,
they have certainly carried to a very high point of refinement their
analysis of the subtle processes of thought within us. In reducing
their analysis to systems, they have made minute distinctions
between these processes, which they have been enabled to embody
in their language, and thus to introduce a definiteness into their
copious vocabulary, which our own language is hardly capable.36

It is a common cultural phenomenon to assign stereotyped characteristics

to countries and their inhabitants.3” In the case of Henry John Rose's

35Tbid., p. 444.

36August Neander, The History of the Christian Religion and Church
during the three first centuries, trans. Henry John Rose, 2 vols, vol. 1
(London: C. J. G. & F. Rivington, 1831-1841), p. x.

37In the 1820s John Russell, 4 Tour in Germany, and some of the Southern
Provinces of the Austrian Empire, in the years 1820, 1821, 1822, 2 vols,
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observation however, one should not jump to conclusions and brush aside
that aspect of the "copiousness of the German metaphysical vocabulary" as
a mere cliché. It is a truism that humankind thinks in language; therefore
Henry John Rose points to an important aspect of the 'translation’ of any
intellectual system or thought from one language to another - that is to say
the consideration of the particulars of each culture in its linguistic

framework.

vol. 1, second edition (Edinburgh: Archibald Constable and Co., 1825), pp.
6-7, drew in his travel book his own conclusions from the possibility that
the national cookery of a people may have some connection with its
national character: "The German justly prides himself on the total absence
of parade, on the openness, plainness, and sincerity which marks his
character; accordingly, he boils his beef and roasts his mutton and fowls,
just as they come from the hands of the butcher and the poulterer."
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2.2 Pre-Tractarian High Church Identity and German

Lutheranism

"It has been the fate of the Church of England from the beginning", as the
historical writer and divine John Buxton Marsden (1803-1870) put it in
1856, "to be divided into parties."3® It should be borne in mind that
statements of principle on the Anglican reception of Lutheranism or any
other shades of Protestantism, and in a wider context the whole ecumenical
dialogue, wherever the Anglican communion finds itself involved, are
largely determined and not seldom aggravated by an intrinsic ambiguity of
Anglican ecclesiology and the division of the modern Church of England
into a maze of theological concepts and church parties. In order to
establish the historico-theological nature of the Anglican-Lutheran
relations one has to take into account that the ecclesiological conception of
Anglican identity, as a synthesis between Catholic and Protestant
elements, constitutes a balancing act which makes it far more difficult for
Anglicans than for their Lutheran counterparts to take a distinct and
generally valid theological position in the ecumenical dialogue. To
describe the Anglican system as a via media between the rival
ecclesiological concepts of 'Rome and Geneva', as John Henry Newman
did, presupposes, naturally, possibilities of party spirit and theological
fragmentation in order to keep that claimed balance. Thus the conditions
for the implementation of Rose and Pusey's 'German war' over the
legitimation of German Protestantism were, one could argue, somewhat

'genetically determined' as an ecclesiological touchstone or corrective to

38John Buxton Marsden, History of Christian Churches and Sects, vol. 1
(London: Richard Bently 1856), pp. 322-323.
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the workability of the conception of Anglicanism as via media and was in
the same way predictable like, for instance, the reaction of the Anglican
public to Newman's Tract 90 some years later or even the bitter
controversy over the question of the ordination of women in the late

twentieth century.

The domestic traditions of Anglican churchmanship, whether they be
called Catholic, Protestant and Liberal or in the classic but rather obsolete
terminology, High, Low and Broad, took their modern form in the 1830s
and 1840s in the writings of the Broad Church theologian F. D. Maurice,
and do, at least in view of the reality of the theological inner-life of the
Church of England, not qualify Anglicanism to serve as paradigm of
Christian unity but as a microcosmic mirror of the division of Christianity
into a variety of denominations. "All shades of Anglican churchmanship",
as the Anglican theologian Paul Avis calls the common description of
Anglicanism as a synthesis of Catholic, Protestant and liberal elements

into question,

can be found subscribing to the view that Anglican faith is both
Catholic and Reformed and at the same time hospitable to
intellectual enquiry. But the conclusions they draw are rather
different. To some this threefold appeal will mean ordaining
women, to others not on any account doing so. To some it will
follow that there is no theological obstacle to intercommunion with
Lutherans, to others no such conclusion follows.39

For the purpose of this study it seems therefore advisable not to get bogged

down in the general question of the distinctiveness of Anglicanism*® as an

39Paul Avis, 'What is 'Anglicanism'?", in Stephen Sykes, and John Booty
(ed.), The Study of Anglicanism (London: SPCK, 1988), p. 413.

40The term 'Anglicanism' is used here in a wider sense of the "system of
doctrine and practice upheld by those Christians who are in religious
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ecclesiological concept between Catholicism and Protestantism but to
qualify the goal by concentrating mainly on those theological
developments which determined the pre-Tractarian High Church attitude
to the Continental Churches of the Reformation. Yet such a qualification
does not make the situation necessarily easier, since of all the many labels
descriptive of Anglican church party, none, as Peter Nockles stated, "has
suffered more from over-usage and misapplication than that of 'High
Church'4!l. In his pioneering works on the broader history of Anglican
High Churchmanship, Nockles has suggested a useful definition of High
Churchmanship in the pre-Tractarian era which might well be applicable in
this study:

A High Churchman in the Church of England tended to uphold in
some form the doctrine of apostolical succession as a manifestation
of his strong attachment to the Church's catholicity and apostolicity
as a branch of the universal church catholic, within which he did
not include those reformed bodies which had abandoned
episcopacy without a plea of necessity. He believed in the
supremacy of Holy Scripture and set varying degrees of value on
the testimony of authorised standards such as the Creeds, the
Prayer Book and the Catechism. He valued the writings of the early
Fathers, but more especially as witnesses and expositors of
scriptural truth when a 'catholic consent' of them could be
established. He upheld in a qualified way the primacy of dogma
and laid emphasis on the doctrine of sacramental grace, both in the
eucharist and in baptism, while normally eschewing the Roman
Catholic principle of ex opere operato. He tended to cultivate a
practical spirituality based on good works nourished by
sacramental grace and exemplified in acts of self-denial and charity
rather than on any subjective conversion experience or unruly
pretended manifestations of the Holy Spirit. He stressed the divine

communion with the see of Canterbury" (ODCC, p. 65). On the general
connotations of 'Anglican' and 'Anglicanism' see Avis, Anglicanism, p.
406-407.

41Peter Nockles, 'Church parties in the pre-Tractarian Church of England
1750-1833: The 'Orthodox’ - some problems of definition and identity’, in
John Walsh/Colin Haydon/Stephen Taylor (ed.), The Church of England c.
1689 - c. 1833. From Toleration to Tractarianism (Cambridge: Cambridge
University Press, 1993), p. 334.
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rather than popular basis of political allegiance and obligation. His
political principles might be classed as invariably Tory though by
no means always in a narrowly political party sense, and were
characterised by a high view of kingship and monarchial authority.
He upheld the importance of a religious establishment but insisted
also on the duty of the state as a divinely-ordained rather than

merely secular entity, to protect and promote the interests of the
church.42

Unlike Tractarian ecclesiological accentuation the word 'Protestant’ was in
the old High Church terminology generally by no means repudiated. On
the contrary, Pre-Tractarian High Churchmen were even, as Nockles
demonstrated, "proud of the title Protestant'"43. Charles Daubeny (1745-
1827), one of those outstanding Anglican High Church dignitaries whose
firm promotion of Catholic principles clearly predated the endeavours of
the Oxford Movement, described as late as 1821 the Church of England as
in the possession of "the best and surest bulwark of Protestantism, the
glory of the Reformation, and the most correct image of the purest
antiquity"44. Avis maintains that between the English Reformation and the

Oxford Movement

there existed a consensus as to the identity of Anglicanism as a
Reformed Church confessing with all the Reformers the supreme
authority of Scripture, justification by faith, the legitimate role of
the laity (embodied in the sovereign and Parliament) in the
government of the Church, and a national identity and integrity*S.

“2Peter Benedict Nockles, The Oxford Movement in Context. Anglican
High Churchmanship, 1760-1857 (Cambridge: Cambridge University
Press, 1994), pp. 25-26.

4Ibid., p. 154.

44Charles Daubeny, A Charge Delivered to the Clergy of the Archdeaconry
of Sarum, At this Visitation in the Year 1821 (London: John Hatchard and
Son, 1821), p. 6.

S Avis, Anglicanism, p. 410.
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Traced back to the hermeneutic problem of scriptura et traditio, the
essentially Protestant character of Anglicanism therefore rests according to

Avis above all upon

the place it gives to Scripture as 'the norm of faith and the norm by
which other norms (creeds, tradition, confessions of faith) are
judged'...It was by comparison with the touchstone of Scripture that
the Reformers rejected aspects of medieval Catholicism: the
papacy, the mediatory office of the priesthood, the propitiatory
sacrifice of the Mass, communion in one kind, the liturgy in a
foreign tongue not 'understanded of the people' and clerical
celibacy. It was on the authority of Scripture - at least the Old
Testament - that they upheld the role of the 'godly prince', the
magistrate, as the supreme governor in both Church and state.
Again it was by appeal to Scripture that the English Reformers
maintained the doctrine of justification by faith alone, without
merit accruing to good works, and furthermore insisted on this
doctrine as the article of a standing or falling Church (articulus
stantis aut cadentis ecclesiae) as Luther put it?6.

Yet even though Sack, contemporary of Rose and Pusey, described
England in his above mentioned Ansichten as a "dcht protestantisches
Land"47, it seems that the Anglican understanding of Protestantism, due to
its unique insular development, never really fitted into the categories of its
Continental equivalents. Keith Robbins has written in this context of
"borrowings from Lutheranism and Calvinism" by the Church of England
but maintained in conclusion that: "despite the wishes of some factions in
its history, it was neither Lutheran nor Reformed in a continental sense. It
was however, Protestant, or at least was perceived by most of its early

nineteenth-century adherents to be Protestant"48.

46Ibid., p. 417.

47Karl Heinrich Sack, Ansichten und Beobachtungen iiber Religion und
Kirche in England (Berlin: Realschulbuchhandlung, 1818), p. 17. [truly
Protestant country].

48Robbins, Germany, p. 6.

82



Furthermore, the question remains whether High Churchmen from the
seventeenth century onwards really meant the same thing as the reformers
when they prided themselves on being Protestant. The particular High
Church application of the label Protestant' gives the term, on the whole, a
considerable shift of meaning and by the same token underlines the
general denominational problem of reducing the complex concept of
Protestantism to a common systematic denominator. In contrast to the
usage of the German as well as the English reformers, who also conjured
up anti-Roman overtones with the term 'Protestant', it could be argued that
the conventional High Churchmen put less emphasis on the positive
appropriation of the principles of the Reformation. Thus according to such
an understanding, the Protestant identity of the Church of England was
first of all drawn from its claim of possessing true catholicity as opposed
to Roman Catholicism, which was commonly seen as a corrupt branch of
the universal Church. Anglican Protestantism, as Daubeny defined it in his

popular Guide to the Church (1798)

consisted in the right which one independent branch of the Church
of Christ claims, of protesting, in its collective character, against
the errors of another branch of it; with which, from local
circumstances, it may or may not hold communion?°.

In his study of the Church of England and episcopacy from 1914, Arthur
James Mason (1851-1928), himself a late representative of the older High
Church tradition, deemed it necessary to call to mind that "the reformed

church of England has always refused to be considered as an offspring of

49Charles Daubeny, 4 Guide to the Church in Several Discourses, to which
are Added, Two Postscripts; The First, To Those Members of the Church
who occasionally Frequent other Places of Public Worship; The Second,
To the Clergy. Addressed to William Wilberforce, Esq., M.P. (London: T.
Cadell, Jun. and W. Davies 1798) p. 149-150.
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the age of the Reformation...it claims continuity with the church of
apostolic times"50. Bishop Joseph Hall (1574-1656) even went so far as to
maintain that "no Church in the world comes so neare to the Apostolike
forme, as the Church of England"5!. Ironically, only few years later, Hall's
own confidence in the English Church was to be sorely tried; during the
persecution of the bishops by Parliament after 1640, he was first sent to the
Tower, then his episcopal revenues were sequestrated, his cathedral
desecrated and in 1647 Hall himself was finally ejected from his episcopal
palace. However, it is precisely that habitual Anglican appeal to antiquity
and continuity, to which Hall, Daubeny and Mason unisono alluded, which
gave the labels Protestant’, 'Reformed' and 'Catholic' their distinctive High

Church stance. Thus, Mason argued:

Those who represent the main stream of Anglican tradition,
however, protestant their language may at times have been, have
believed that they were acting and teaching in the spirit, not only of
the apostles, but also of the fathers, and carrying on unchanged the
life of the church of the first six centuries.52

It is of significance to notice that the Anglican emphasis on the 'historic
episcopate’ did not from the outset constitute an intrinsic division from
other churches. On the contrary, the English reformers, as specially
Norman Sykes demonstrated in his Old Priest and New Presbyter, saw not
as much in the institution of episcopacy as in the principle of the 'godly

prince' the distinctive mark of the Anglican system of church

50Arthur James Mason, The Church of England and Episcopacy
(Cambridge: University Press, 1914), p 1.

51Joseph Hall, Episcopacie by Divine Right Asserted (London: Nathanael
Butter, 1640), p. 16.

52Mason, Episcopacy, p. 3.
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government’3. Comparing the theological dimension of Continental and

Anglican principles of church polity Sykes maintained,

There existed, therefore, considerable grounds for mutual co-
operation and alliance between the churches of the Reformation.
On the one side such typical Anglicans as Whitgift and Hooker,
whilst defending tenaciously the retention of episcopacy on the
basis of history and tradition, denied that any one form of
government was prescribed in scripture in such wise as to allow of
no departure from it. On the other side, Calvin himself held that
one church should not despise another on account of a variety of
external discipline: and there was a general agreement that the
essential notes of a true church were the preaching of the Word
purely and the administration of the sacraments according to
Christ's ordinance. Moreover there was a good deal in common on
the controverted terrain of church polity and order between the
offices of bishop and superintendent; for Lutheranism retained
some episcopal functions in its superintendents, and some
Anglicans were prepared to regard the choice of title as indifferent
provided that the pastoral nature of the office was safe-guarded and
realised.54

As late as in early nineteenth century, even High Churchmen, such as the
American High Church divine John Henry Hobart (1775 -1831), who as
Bishop of New York was to become a close associate of Rose, were able
to maintain an eirenic attitude towards the non-episcopal Lutheran
Churches in Germany on the ground that their system of superintendency

preserved at least in substance the function of episcopal oversight:

3See Norman Sykes, Old Priest and New Presbyter (Cambridge:
University Press, 1957): "For Jewel, Whitgift, and Hooker therefore the
royal supremacy was the keystone of the arch of ecclesiastical polity, since
it 'may be proved by most certain warrants of Holy Scripture', and
episcopacy had proved itself of divine authority by its continuance from
the apostolic age until their own time; whilst in the Church of England
both the godly prince and the godly bishop had co-operated to reform
abuses and restore sound doctrine." (p. 28). On the development of the
Anglican understanding of episcopacy, see Richard A. Norris,'
Episcopacy', in Sykes, Anglicanism, pp. 296-309.

54Sykes, Old Priest, p. 42. See Norris, Episcopacy, pp. 303-307.
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The Lutheran Churches of Sweden and Denmark have preserved
the Episcopal succession and even those Lutheran Churches of
Germany who could not preserve the succession of Bishops,
entertained so great a respect for Episcopacy, and for its ancient
and primitive claims, and were also so impressed with the utility,
that they adopted and still maintain the forms; having distinction of
rank in the ministry, and placing over the clergy superintendents, to
exercise the general powers of superintendence and government.53

As far as the ecumenical impact of Anglican ecclesiological thought and
practice is concerned, solidarity with the non-episcopal reformed
Churches, as in Germany, was based mainly on the ground of 'necessity'. It

was generally assumed, as Bishop Hall's apologetic affirmed:

Thus those learned Divines and Protestants of Germany; where in
all the world sees the Apologist professeth for them, that they
greatly desired to conserve the government of Bishops, that they
were altogether unwillingly driven from it, that it was utterly
against their heart, that it should have been impaired or weakened:
That it was onley the personall cruelty and violence of the Romish
Persecutors in a bloudy Opposition to the doctrine of the Gospell,
which was then excepted against.56

Hall's ensuing meticulous proof of the German reformers' willingness to
maintain and establish episcopal government is coloured by the irenic
intention of belittling the ecclesiological divisions of the Churches of the
Reformation and is therefore open to the objection of giving an unbalanced
portrait of its subject. Indeed, it is generally agreed, as Norris stated, "that

the first reformers, both Lutheran and Calvinist, had no objection to

55John Henry Hobart, An Apology for Apostolic Order and its Advocates,
Occaisioned By the Strictures and Denunciations of the Christian's
Magazine. In as series of letters to the Rev. John M. Mason, D.D. the
Editor of that Work (New York: T. and J. Swords, 1807), pp. 97-98.

S6Hall, Episcopacie, p. 12.
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episcopacy in principle"S7. Luther himself exercised the right to ordain in
practice by consecrating Nikolaus von Amsdorf (1483-1565) Bishop of
Naumburg in 1542 and Prince Georg of Anhalt-Dessau (1507-1553)
Bishop of Merseburg in 1545. His treatise Exempel, einen rechten
christlichen Bischof zu weihen’® (1542) was specifically written for those
occasions. Furthermore, Luther's Schmalkaldic Articles from 1537, which
eventually became part of the Lutheran Confessions, clearly acknowledged

his readiness to retain episcopacy in principle:

If the bishops were true bishops and were concerned about the
church and the Gospel, they might be permitted (for the sake of
love and unity, but not of necessity) to ordain and confirm us and
our preachers, provided this could be done without pretense,
humbug, and unchristian ostentation39.

Here evidently was the focal point of the Lutheran understanding of the
episcopal office. Luther, in accordance with Melanchthon's argumentation
in his Augsburg Confession, undoubtedly approved episcopacy as such,
but not as the normative ordering of the church. Bishops were "permitted"
as an optional guarantee of Christian welfare and unity at most but they
did not by any means define the identity of the church. Moreover, in the
same article Luther himself already contradicted the later argument that the
ecclesiastical conditions of the contemporary hierarchy as such would

finally have prevented the realisation of episcopal government.

However, they neither are nor wish to be true bishops. They are
temporal lords and princes who are unwilling to preach or teach or
baptize or administer Communion or discharge any office or work

S7Sykes, Old Priest, p. 35.

S8[Example to consecrate a right Christian bishop].

9Schmalkaldic Articles, arts. III, X, in The Book of Concord. The
Confessions of the Evangelical Lutheran Church, Translated and edited by
Theodore G. Tappert (Philadelphia: Fortress Press, 1959), p. 314.
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in the church. More than that, they expel, persecute, and condemn
those who have been called to do these things. Yet the church must
not be deprived of ministers on their account. Accordingly, as we
are taught by the examples of the ancient churches and Fathers, we
shall and ought ourselves ordain suitable persons to this office.60

Thus, in conclusion, although the Wittenberg reformers canonically
acknowledged the institution of episcopacy in principle, the office of the
bishop remained in last analysis a constitutional adiaphoron. The lack of
the episcopal system of church government in some of the Lutheran
Churches, therefore, was due to the new ecclesiological concept of the
Reformation, not ultimately compelling an episcopal order but leaving it
within the bounds of possibility. As a consequence, from the very
beginning, the Lutheran churches had embodied and exercised

ecclesiastical oversight in a variety of forms, episcopal and non-episcopal.

Since the Church according to Lutheran belief is not an objective institute
of salvation but in the first instance rather a civitas spiritualis,
ecclesiological concepts have been issues of controversial debate right
from the beginning.8! Those pluralistic arrangements of church
government decisively formed Anglican-Lutheran relations in the years to
come. Lutheranism through Anglican eyes was not an entity which could
be treated uniformly but with due regard to the regional differences of its
member-churches.62 Therefore, the legality of Swedish Lutheranism was

never seriously called in question by Anglicans on the ground that the

60]bid.

61See TRE, vol. 15 (1990), pp. 59-68., RGG 3, vol. 3 (1957), pp. 1570-
1584.

62See Mason, Episcopacy, pp. 512-527.
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reformed Church of Sweden had preserved the apostolic succession.63 In
Denmark and Norway, on the other hand, the situation was already slightly
more complicated. Although both countries retained the institution of
episcopacy, as result of the specific course of the Reformation, they lacked

the essential aspect of an uninterrupted apostolic succession.

In Germany, as elsewhere, the Reformation was as much a political as it
was a religious affair. When Luther had come to realise that the German
episcopate almost in its entirety refused to take up the demands of the
Reformation, he turned in his writing To the Nobility of the German
Nation Concerning the Reform of the Christian Estate (1520) to the
secular authority to assign those with public responsibility with the reform

of the Church:

The time for silence is past, and the time to speak has come, as
Ecclesiastes says. I am carrying out our intention to put together a
few points on the matter of the reform of the Christian estate, to be
laid before the Christian nobility of the German nation, in the hope
that God may help his church through the laity, since the clergy, to
whom this task more properly belongs, have grown quite
indifferent.64

Luther's demands on the sovereigns to take the initiative for the sake of the
welfare of the Church resulted from the theological concept of the
priesthood of all believers by which the distinction between priests and the

laity became irrelevant.

63A fine example for the Anglican attitude towards the Reformed Church
of Sweden can be found in A. Nicholson, Apostolic Succession in the
Church of Sweden (London: Rivingtons, 1880).

¢4Martin Luther, 'To the Christian Nobility of the German Nation
Concerning the Reform of the Christian Estate' (1520), in LW, vol. 44, p.
123.
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Since those who exercise secular authority have been baptized with
the same baptism, and have the same faith and the same gospel as
the rest of us, we must admit that they are priests and bishops and
we must regard their office as one which has a proper and useful
place in the Christian community. For whoever comes out of water
of baptism can boast that he is already a consecrated priest, bishop,
and pope, although of course it is not seemly that just anybody
should exercise such office.65

With the first Diet of Speyer (1526), where the princes of the German
Empire were granted the right to order ecclesiastical affairs in accordance
with their conscience, the consolidation of Evangelical Landeskirchen
began. It is true that Luther openly entrusted the German princes with the
organisation of the Reformation, yet there is enough evidence that due to
the given state of emergency Luther as well as Melanchthon first only
thought of an interim solution. Luther later spoke of the rulers as

"emergency bishops" (Notbischdfe).56

For as much as Luther on the one hand redefined the theological
dimension of the secular authorities, he also by the same token
unambiguously laid down their limits. The separation of the spiritual and
secular orders, as defined in his Temporal Authority: To What Extent it
Should be Obeyed (1523), is a fundamental characteristic of Luther's
ecclesiology (Zwei-Reiche-Lehre!). In questions of faith and conscience
the secular authorities have no control over men; the pursuance of the
spiritual kingdom of the Church (potestas ecclesiastica) was not within the
jurisdiction of the rulers but exclusively of the parishes and clergy. Only

the parishes have the right and power "to judge all doctrine and to appoint

65Ibid., p. 129.
66See TRE vol. 19 (1990), p.62.
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and dismiss teachers [pastors]"6’. In their exposed position (membrum
praecipium ecclesiae, Melanchthon) the princes had special duties and a
share of the responsibility for the Church. However, according to the
reformer's understanding, those special obligations were restricted only to

the external custody of the Church (cura religionis).68

If your prince or temporal ruler commands you to side with the
pope, to believe thus or so, or to get rid of certain books, you
should say, 'It is not fitting that Lucifer should sit at the side of
God. Gracious sir, I owe you obedience in body and property;
command me within the limits of your authority on earth, and I will
obey. But if you command me to believe or to get rid of certain
books, I will not obey; for then you are a tyrant and overreach
yourself, commanding where you have neither the right nor the
authority.69

In short, the consolidation of the Protestant cause heavily depended in the
German principalities on the consent and co-operation of the princes and
rulers; and what has been seen first as a provisional arrangement soon
became the valid norm for centuries. Although Luther viewed the
increasing exertion of influence by the rulers with concern”, the German
Reformation, by following the dictates of external circumstances, had set a
constitutional agenda, which in the following years was open to being
undermined by and instrumentalised within the new dynamics of the state.
Thus the Evangelical Churches gradually came almost entirely under the
control of the secular authorities. The constitutional impact of the

sovereigns on the Evangelical Churches, later to be known by the term

67See Martin Luther, 'Das eyn Christliche versamlung odder gemeyne recht
vnd macht habe alle lere tzu vrteylen und lerer tzu beruffen eyn vnd
abtzusete Grund vnd vrsach aus der schrifft', in ST4, vol 3. p. 75.

68See RGG 3, vol. 1 (1957), pp. 1889-1890.

¢Martin Luther, 'Temporal Authority: To What Extent it Should be
Obeyed' (1523), in LW, vol. 45, pp. 111-112.

70See TRE vol. 19 (1990), pp. 59-63.
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Landesherrliches Kirchenregiment’!, was tremendous not only on the

appearance but also on the identity of German Protestantism.

The canonical legitimation for the concept of the Landesherrliches
Kircheneregiment was defined by a number of successive theories in the
post-Reformation period. On basis of the Peace of Augsburg (1555), the
settlement of religious affairs in the German Empire which recognised the
existence of both Catholicism and Lutheranism’2, the Protestant princes
were given episcopal jurisdiction over their sovereign territories; by
Imperial law the ruler now was the holder of the secular authority and by
the same time also summus episcopus. This secular-spiritual omnipotence
of the ruler contradicted, as Hans-Walter Krumwiede stated, the
ecclesiological concept of the Reformation, but "meant for the Evangelical
territories a chance of survival granted by Imperial law and thus could not
have been disregarded by them"”3. However, according to this theory of
Episcopalism [Epikopalismus]’ the spiritual jurisdiction of the princes
was limited to matters concerning the external government of the Church
(potestas circa sacra), whereas the internal theological regiment (potestas

ecclesiastica interna) was left to the clergy.

In the course of the further historico-cultural developments the idea of
Episcopalism became gradually obsolete. Especially with the penetration

of Absolutism and the early stages of the Enlightenment, the relation

71[sovereign's government of the Church].

72The Peace of Augsburg did not yet recognize any other confessions than
the Augsburg Confession as an official standard. The whole 'left wing' of
the Reformation as well as Zwinglianism and Calvinism were excluded
from the peace agreement.

B3TRE vol. 19 (1990), p.63.

74See RGG 3, vol. 2 (1958), cols. 532-533.
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between state and Church was rearranged by the application of the theory
of Territorialism [Territorialismus).’” Under the influence of the
Rationalist idea of the natural right, the churches finally lost their exposed
position in the structure of the early modern state. Due to the maxim
ecclesia est in civitate the princely control over the Evangelical Churches
was regarded as an integrated component of the authority of the state.
Now, the ruler practised ecclesiastical government by virtue of his
absolute sovereignty. This shift of emphasis had significant repercussions
on the cura religionis of the sovereigns which now primarily served the
welfare of the public rather than the welfare of the Church. As is well
known, the classic definition of the new relation between state and religion
can be found in the work of Thomas Hobbes (1588-1679). In Germany,
Samuel Freiherr von Pufendorf (1632-1694) and Christian Thomasius
(1655-1728) were the chief representatives of Rationalist Territorialism.
Indeed, not until the development of the theory of Territorialism can one
speak of the Evangelical Churches in Germany as state churches. Although
in theory the influence of the monarchs was still restricted to external
matters related to the government of the Church, the princes, as shown by
the example of Prussia, gradually managed to bring the Christian estate

entirely under their control.

With the advance of the Enlightenment, Territorialism, however, was
subject to further modifications which took the new understanding of state
and society fully into account. All social institutions, including state and
church, were based on social contracts and human agreements. According

to the theory of Collegialism [Kollegialismus]’¢, the understanding of the

5See RGG 3, vol. 6 (1962), col. 692.
6RGG 3, vol. 3 (1959), cols. 1720-1721.
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Church as of divine foundation diminished in favour of a new concept
which regarded the church merely as a collegium, an association within
and under the supervision the state. It should be born in mind that the
Enlightenment did not specially develop new theological criteria for the
understanding of the esse of the Church but followed largely those
ecclesiological principles which were developed in Pietism. Therefore the
Church was first of all regarded as the amalgamation and organisation of
Christians within the prevailing ethos. As such the Church did not any
longer coincide with society in terms of the medieval corpus christianum
but had to be seen as a limited association within society alongside other
cultural associations.”” However, the Enlightenment had seen the
introduction of new emphases. The general ecclesiological frameworks of
that age helped tremendously to bring the deeply inner-Protestant conflict
over the Church to the surface. The interest in the Church as a theological
topic altogether faded in importance. As Semler, one of the fathers of
historical criticism within theology, claimed: "For the acceptance and

application of religion there is no need for special societies."”8

Naturally, Anglican High Church ecclesiology eventually took exception
to these developments in German Lutheranism. The subsequent course of
the established Lutheran Churches in the mother country of the
Reformation showed that the abandonment of episcopacy could in the end
hardly be convincingly explained away with the traditional plea of
'necessity’. The German Lutherans were not precisely "unwillingly driven

from it" as some Anglican apologists argued; the disappearance of the

770n Pietist ecclesiological principles, see Rossler, Grundrifs, pp. 281-285.
8Johann Salomo Semler, Versuch einer freiern theologischen Lehrart,
17717, Cited in ibid., p. 283.
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office of bishop in most German Lutheran Landeskirchen until as late as
1918 was, apart from the given historical circumstances, in the last
analysis rather a natural consequence of the ecclesiological concept of the
German Reformation which dissolved those questions about the objective

structure of the Church into matter of free choice.

Thus the debate over the importance of church order, especially whether
the 'historic episcopate' belonged to the very definition of the Church
(esse), to her 'well-being' (bene esse), or 'full being' (plene esse) gradually
created divisions between English High Churchmen and those foreign
Protestant churches whose ministries were not episcopally ordained. For a
"belief in the divine basis of a threefold ministerial order, an episcopal
system of church government and a lineal succession of the episcopate
represented," as Nockles stated, "a key component of traditional High
Churchmanship"7. Grane has described the ecclesiological concept of the
Augsburg Confession as "preconfessionalistic", since "it in no way
envisions nor encompasses the idea of a confession as a line of

demarcation of one denomination from another"80,

The theory of Anglican High Church catholicity, on the other hand, had
already drawn the consequences from the schism between the Anglican
and Catholic Churches and from the traumatic experiences of the lasting
internal controversies over Presbyterianism and the Puritan cause of the
sixteenth and seventeenth centuries, namely that the preservation of

apostolic order through the institution of the episcopate is an indispensable

Nockles, Oxford Movement, p. 146.
80Leif Grane, The Augsburg Confession. A Commentary (Minneapolis:
Augsburg Publishing House, 1987), p. 97.
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criterion of the true Church.8! Thus the aspect of external, demonstrable
unity which found its expression in the office of the bishop became the
standard by which other |Churches could be judged by Anglican High
Churchmen on their claims to true catholicity: "Every Christian society,
possessing the characteristic marks of the Church of Christ", considered

Daubney in his Guide to the Church,

to be a separate branch of the Catholic or Universal visible Church
upon earth. The Church of England, the Church of Ireland, and the
episcopal church of Scotland and America possess these marks. In
the same light, the churches of Denmark, Sweden and Rome, are to
be considered, not to mention the great remains of the once-famous
Greek church, now to be found in the empire of Russia and in the
East.82

Given that this claim to apostolicity of order was a key component of
traditional High Church ecclesiology, Mason could not see anything new

in the Tractarian insistence upon the apostolic succession apart from "the

81See Norris, Episcopacy, p.p. 303-304, "There are, then, certain principles
which, in the controversies of the late sixteenth and seventeenth centuries,
became the common property of Anglicanism. In the office of bishop the
apostolic function of oversight, which includes and indeed derives from
the power of ordination, is continued. Further, the institution of
episcopacy, whether by reason of apostolic institution or by reason of the
universal practice of the Church, is normative for the government of the
Church. Finally, regular episcopal succession in office - which requires
succession through the laying-on of hands of other bishops - not only
guarantees the legitimacy of the Church's ministry but establishes the local
church's unity, communion, and continuity with the universal Church." See
Nockles, Oxford Movement, p. 153.

82Charles Daubeny, An Appendix to the 'Guide to the Church' in which the
principles advanced in that work are more fully maintained; in answer to
objections brought against them by Sir Richard Hill, Bart. in his letters
addressed to the Author under the title of 'An Apology for Brotherly Love’
(London: J. Hatchard, 1799), pp. 106-107.
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rigid aloofness with which the Tractarians regarded the foreign churches

which were without it."83

Indeed, the general nineteenth-century British reception of German
theology was overshadowed by the strong hostility of the protagonists of
the Oxford Movement. Newman, as is well known, did not think ‘anything
great of the Continental Churches’$4. Although he considered Luther at
one point to a certain degree even nearer to the Church of Rome than the
Church of England8s, he nevertheless upheld the view of the Continental
reformers as the founders of sects and correspondingly referred to
Lutherans as members of a sect or party who like other Protestants were
divided from the English Church more about fundamental principles than
about facts8. Newman's ‘horror of continental Protestants’ rumbled on and
was brought to a temporary head by the ephemeral intermezzo of the crisis
over the Anglo-Prussian 'Jerusalem Bishopric' of October 1841.87 In his
public protest to the Bishop of Oxford, Newman objected to the
ecumenical dimension of the proposed bishopric in Jerusalem in the

strongest possible terms: "Lutheranism and Calvinism are heresies,

83Mason, Episcopacy, p. 449.

84See Max Keller-Huischemenger, Die Lehre der Kirche in der Oxford-
Bewegung. Struktur und Funktion (Giitersloh: Giitersloher Verlagshaus
Gerd Mohn, 1974), p. 256.

85See John Henry Newman, Tract No. 38, Via Media (London: J. & G.
Rivington, 1839), p. 7: "Luther is, in some points, reckoned nearer the
Romish Church than ourselves."

86Unlike Roman Catholics, with whom Anglican controversy was to be
considered as being more about facts than about principles or opinions.
See H. D. Weidner (ed), The Via Media of the Anglican Church by John
Henry Newman (Oxford: Clarendon Press, 1990), p. 90.

870n the Jerusalem Anglican Bishopric, see Sybil M. Jack, 'No Heavenly
Jerusalem: The Anglican Bishopric, 1841-1883', in JRH vol. 19 (1995),
pp. 181-203.
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repugnant to Scripture...and anathematised by East as well as West."88
Newman's hard-line position was largely echoed by the other promoters of
the Oxford Movement. According to Robbins, there was no more extreme
critic of the "evils of the Reformation" than Hurrell Froude (1803-1836).89
Extreme is a term which certainly applies also to William George Ward
(1812-1882) who, in one of his many assaults on Luther, brought up his

polemical big guns against the Lutheran doctrine of justification by faith:

Whether any heresy has ever infested the Church so hateful and
unchristian as this doctrine, it is perhaps not necessary to
determine: none certainly has ever prevailed so subtle and
extensively poisonous...as far as its formal statements are
concerned it poisons at the very root, not Christianity only, but
natural religion.%0

Newman's brother-in-law, James Bowling Mozley (1813-1878), who
remained a loyal Anglican, described the development of Continental
Protestantism as a "mischievous system, compared with which the
corruptions of Rome are as mere dust in the balance"!. On another
occasion he summed up Tractarian hostility towards foreign churches with
a clear and compact verdict of the invalid status of those institutions: "the

Continental Churches (as they call themselves)...are not Churches"92.

To a great extent this negative reception of Luther and the Continental
Reformation can be traced back to a superficial and limited knowledge of

the foreign reformed Churches. The Tractarians were, as the Lutheran

88John Henry Newman, Apologia pro Vita Sua. Being a History of his
Religious Opinions, Edited, with an Introduction and Notes by Martin J.
Svaglic (Oxford: University Press, 1967), p. 135.

8See Robbins, Protestant Germany, p. 9.

90The British Critic, vol. 32 (1842), p. 390.

91Ibid., p. 315.

2]bid., vol. 31 (1841), p. 499.
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Yngve Brilioth had put it in his Lectures on Evangelicalism and the
Oxford Movement of 1933, "largely dependent on the second-hand and
distorted presentation of Lutheranism which they found in [English]
Evangelicalism"93. Brilioth described this indisputable ignorance of even
the basic contents of Lutheran doctrine, such as the Real Presence in the
Eucharist, the general understanding of religion and the doctrine of
justification by faith as the very heart of Lutheran teaching, as an
"important and perhaps a fatal factor in the history of the Oxford
Movement"%4. Yet it remains questionable whether the fortunes of the
Church of England really would have been much different if Newman, as
Dean Arthur Penrhyn Stanley (1815-1881) once indicated, "had been able
to read German"95. For the vigorous depth of Tractarian hostility towards
Protestantism, which went so far as to 'unchurch' foreign reformed
Churches proprie dicta, cannot merely be traced back to the limitations of
their theological training.% It was rather that genuine spiritual zeal for a
revival of Catholic principles within the English Church, which by the
same token almost intrinsically conditioned Tractarian perception of
Protestantism as an ecclesiological system. Thus the new High Church
school at Oxford, by terminating the ties with the other Churches of the
Reformation, constituted a unique addition to the conventional theological
controversies which had determined the relations between Catholics and

Protestants for centuries.

93Yngve Brilioth, Three Lectures on Evangelism and the Oxford Movement
together with a Lecture on the Theological Aspect of the Oxford Movement
and a Sermon preached in Fairford Church on 11 July 1933 (Oxford:
Oxford University Press, 1934), p. 8.

94Ibid., p. 75. See also Keller-Hiischemenger, Lehre, pp. 226-227, 256-
257.

95M Pattison, Memoirs (London: MacMillan and Co., 1885), pp. 210-211.
9See Brilioth, Lectures, p. 8.

99



In 1834 Newman regarded the appellation 'Protestant’ as an
"uncomfortable and perplexing word"97, However, this uneasiness, or what
Mason had called 'rigid aloofness' towards foreign Protestantism was by
no means a sudden ideological invention of the Oxford Movement but, as
Nockles demonstrated, has to be seen rather as the result of an increasing
hardening in the wider Anglican High Church party, above all over the
question of church order.9® Bishop Jeremy Taylor's (1613-1667) feelings
of disquiet about those reformed Churches which had failed to re-establish
apostolical discipline is an early evidence for this significant change in
ecumenical opinion which the High Church emphasis on the institution of

episcopacy brought about:

What think we of the reformed churches? For my part I know not
what to think; the question hath been so often asked, with so much
violence and prejudice, and we are so bound by public interest to
approve all that they do, that we have disabled ourselves to justify
our own. For we were glad at first of abettors against the errors of
the Roman church; we found these men zealous in it; we thanked
God for it, as we had cause; and we were willing to make them
recompense by endeavouring to justify their ordinations, not
thinking what would follow upon ourselves; but now it is come to
that issue that our own episcopacy is though not necessary, because
we did not condemn the ordinations of their presbytery.%°

A generation later, in his long-winded controversy with the leading Tory
spokesman Francis Atterbury (1663-1732) and his High Church colleagues
on church polity and episcopal order, the Whig Latitudinarian polemicist
Benjamin Hoadly (1676-1761), already saw himself confronted with a
strong diminishing sense of solidarity between older High Churchmen and

the Continental non-episcopal Churches of the Reformation:

97Cited in Keller-Hiischemenger, Lehre, p 257.
98See Nockles, Oxford Movement, pp. 158-159.
9Cited in Sykes, Old Priest, p. 58.
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Ever since the Reformation we know the Church of England has
always maintain'd a tender regard to the Sister Churches of the
Reformation Abroad ... But instead of this, too many of our Clergy,
I fear are run into a Notion, which is not only directly contrary to
all this, but does, in a manner, Excommunicate, not only all our
own Dissenters, but even all the Reformed Churches too; and
instead of allowing them to be Churches, will not so much as allow
'em to be Christians.100

By 1800, High Church tolerance of the ecclesiological principles of
foreign Protestant churches had waned and High Churchmen saw
generally, as David Forrester pointed out, "little in common between their
Protestantism and that of Geneva or Wittenberg"10!, The ecclesiological
self-definition of the Hackney Phalanx churchman Henry Handley Norris
(1771-1850) from 1812 is revealing:

If names had any weight, I much more highly prize the title of a
Catholic than that of a Protestant which later appellation I am by no
means proud of, as it confounds one with those from whom
Christianity I verily believe has suffered more outrages than from
the Papists themselves. The distinguishing title of a member of the
Church of England is a Reformed Catholic - and this places him in
a central position from which the Papist and the larger portion of
that mixed multitude known by the name of Protestant diverge, in
opposite directions indeed but to equal distances.102

100Benjamin Hoadly, A Serious Enquiry into the Present State of the
Church of England: Or, the Danger of the Church from the Rashness of
the Clergy. In a letter to Dr. Atterbury, Prolacutor to the Lower House of
Convocation (London: J. Baker, 1711), pp. 15-16.

101Forrester, Pusey, p. 33.

102H, H. Norris to R. Churton, 30 September 1812. Cited in Nockles,

Oxford Movement, p. 154.



2.3 Hugh James Rose: or did the Oxford Movement start
in Cambridge? Encounter with a forgotten godfather of

nineteenth-century Anglican revival

To mention Mr. Hugh Rose's name is to kindle in the minds of
those who knew him a host of pleasant and affectionate
remembrances. He was the man above all others fitted by his cast
of mind and literary powers to make a stand, if a stand could be
made, against the calamity of the times. He was gifted with a high
and large mind, and a true sensibility of what was great and
beautiful, he wrote with warmth and energy; and he had a cool
head and cautious judgement. He spent his strength and shortened
his life, Pro Ecclesia Dei, as he understood that sovereign idea.!03

Looking back to the development of his religious opinions from 1833 to
1839, the formative years of the Oxford Movement, in his Apologia pro
Vita Sua, John Henry Newman has left a remarkable memorial to the
significance of Hugh James Rose (1795-1838) for that special period of
English church history. In spite of an ambivalent relationship between the
two men during their life-times which led to their mutual estrangement,
Newman acknowledged in his spiritual reminiscences Rose's enormous
contribution to the Anglican revival. For generations Tractarian
historiography successfully bequeathed a misleading picture of the Oxford
Movement's origins as though it had sprung out of nothing. Moreover, the
gradual and inexorable advance of the new Oxford school of High
Churchmanship was largely at the expense of the reputation of their
predecessoré. According to popular mythology, the intimate circle around
Newman, Keble, Froude and Pusey, was exclusively responsible for the

initial great revival of Catholic principles which roused the Church of

103Newman, Apologia, pp. 44-45.
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England from a supposed eighteenth-century torpor. In his recent study
The Oxford Movement in Context, Nockles has reversed this idealised
historical perspective by demonstrating the manifold impact of the older

High Church school on the formation of Tractarian ideology:

The Tractarians sharpened a sense of High Church party identity in
the Church, but did not and could not create it. In their church
principles, sacramental teaching, spirituality and even political
theology, they owed more than they usually acknowledged, not
only to the Caroline phase of the High Church tradition but to the
eighteenth- and early-nineteenth-century witnesses to that tradition.
But 1833 was in another sense a genuine watershed. For
Tractarianism diverged both spiritually and theologically from old
High Churchmanship. Thus Tractarian historiography was
mistaken in suggesting that the Oxford Movement first
rediscovered 'Anglicanism' and that what became known as 'Anglo-
Catholicism' was a natural or lineal evolution.!04

Nockles's reconsideration of the setting of the Oxford Movement is a
stimulating account of the debate on the Catholic revival in the English
Church. However, his rehabilitation of the pre-Tractarian promoters of
Catholic principles echoes claims already made by the heirs of those
schools themselves. John William Burgon's Life of Twelve Good Men
(1888) is a good apologetic example of the bitterness with which the
supporters of old High churchmanship attempted to counter the claims of

Tractarian historiography:

To read of the great Church Revival of 1833 as it presents itself to
the imagination of certain writers, one would suppose that in their
account the publication of the earliest of the 'Tracts for the Times'
had the magical effect of kindling into glory the dead embers of an
all-but-extinct Church. The plain truth is that the smouldering
materials for the cheerful blaze which followed the efforts made in
1832-3-4 had been accumulating unobserved for many years: had

104Nockles, Oxford Movement, p. 307.
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been the residuum of the altar-fires of a long succession of holy
and earnest men, 105

Burgon's memoir of Rose in particular illustrates the extent to which, it
was believed, Tractarian predominance created disunity within Anglican
identity in the long term. He blamed the Tractarians, especially Newman,
for a fatal theological fragmentation of the Anglican community, through a

misdirected and relentless zealotry.

The Tractarian leaders of the movement, strange to relate, seem to
have been haunted by a suspicion that the office of the Theologian
is to exaggerate sacred Truth, the business of a Divine , to 'startle’
mankind ... The Editors of the later 'Tracts' did not perceive that by
the course they were pursuing, (intending nothing less,) they were
bringing discredit on Catholic antiquity generally; - sowing distrust
and suspicion in a thousand quarters; - paving the way for many a
dreary secession to Rome, on the one hand, - many a lapse into
blank unbelief, on the other.106

By questioning the contribution of the Tractarians, Burgon systematically
enhanced Rose's role in the incipient Catholic revival and portrayed him
not only as the guarantor of a more sensitive and moderate course but even

as the true originator of that movement: "It will become more and more

105Burgon, Lives, first edition, vol. 1, pp. 153-154. See also p. 178: "This
preliminary chapter in the history of the Oxford Movement has been
somewhat overlooked by those who have undertaken to describe its origin
and progress. Quite plain is it that the heart of the Church of England was
still sound. Churchmanship ... was evoked - not created by these appeals.”
106Tbid., pp. 223-225 Here, Burgon anticipated some aspects of Nockles's
re-evaluation of the Oxford Movement, ibid., p. 326, "In the short term,
the Oxford Movement might be deemed a failure. The Church of England
was weakend by the theological fragmentation of Anglicanism into
constituent parts which the Tractarian 'rediscovery' of the seventeenth-
century tradition spawned. Disunion, extremism and party spirit were all
apparent consequences of a relentless quest for true catholicity and
apostolic purity. While originally only aiming to restore to the Anglican
tradition its understated continuity the Tractarians eventually tested that
tradition to destruction.."
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apparent, as we proceed, that if to any one man is to be assigned the
honour of having originated the great Catholic Revival of our times, that
man was Hugh James Rose."107 Burgon's image of Rose as the great
"restorer of old paths" corresponded with a widespread perception among
old High Churchmen that with Rose as leader the promising beginnings of
that movement could have taken another direction. "Had this noble man
lived", wrote William Palmer of Worcester (1803-1885) in the
Contemporary Review, reminiscing about his late friend Rose, "he would
have been the greatest ornament and the most trusted leader of his
church."108 Yet, one has to take into account that by the time Burgon's
biographical account was published only half a century after the death of

its subject, Rose was widely unknown.

Mankind show themselves strangely forgetful of their chiefest
benefactors. The name above written [Hugh James Rose] besides
being a boast and a praise, was reckoned a tower of strength by
Churchmen of a generation which has already well nigh passed
away. Pronounced now in the hearing of those who have been in
the Ministry ten, fifteen, twenty years, it is discovered to be
unknown to them. And yet this was the man who, sixty years ago,
at a time of universal gloom, panic and despondency, rallied the
faint-hearted as with a trumpet blast; - awoke the sleepers; -
aroused the sluggish; - led on to glory the van of the Church's
army.109

Indeed, posterity seems to have passed over the life of Rose. Historical
research on the Oxford Movement at most reserves for him a place in its
footnotes. One of the recent studies on Rose, undertaken by one of his

successors as Professor of Divinity at Durham, Michael Ramsey, goes as

107]bid., p. 158.
108Cited in ibid., p. 161.
1090See Burgon, Lives, first edition, vol. 1, p. 116.
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far back as 1941.110 If one takes this situation into account, one of the
major contributions of Nockles's work on the historical context of the
Oxford Movement is to have prepared the way for the historical
rehabilitation of a whole generation of outstanding churchmen who have
been cast into oblivion by Tractarian historiography. Moreover, the
significant accounts by both Burgon and Newman on the origins of the
Catholic revival in the English Church seem to provide enough

justification for renewed investigation into the faded memory of Rose.

Yet, as will appear, the 'rediscovery' of Rose has not only to face the
problem of his overwhelming historical neglect but also the fact that his
role in nineteenth-century Anglicanism has become the subject of
vehement controversy. More than any other representative of his High
Church generation, Rose's legacy divided opinion sharply in the wake of
his death; partly because his premature departure permitted the widest
speculation on the possible alternative course of the Catholic revival in the
Church of England; and partly because of the extremely ambivalent and
complex character of his relationship with the Tractarians. In short, the
entire debate on Rose's significance is greatly overshadowed by the

questionable legacy of the Oxford Movement.

In strong contrast to Burgon's enthusiastic eulogy on Rose as the 'forgotten
father' of the Oxford Movement, Arthur Cayley Headlam (1862-1947),
regius professor of divinity at Oxford (1918-1923) and thereafter Bishop
of Gloucester (1923-1945), judged Rose to have been far less influential,

110See Arthur Michael Ramsey,’ Hugh James Rose', in the Durham
University Journal, vol. 34, No.1 (December 1941), pp. 50-58.
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suggesting that, with Rose as leader, the movement would probably never

have happened:

The fact was that Rose had every good quality which would have
ruined the Movement. He was a loyal High Churchman, absolutely
satisfied with his position and unable to understand why it should
not satisfy everyone else.!!!

Headlam and Burgon are obviously worlds apart in their perception of
Rose. In their own ways both presented tendentious and thus distorted
images of Rose which doubtless say more about their general estimation of
the Tractarians than about the ‘historical Rose' himself. For his part
Headlam sought to promote the "great things which the Oxford Movement
taught the world" as opposed to a "narrow and exclusive Anglican
theology"112 for which the old High Church school supposedly stood. With
this polemic intention, Headlam's portrait of Rose is little more than a
caricature, one of a key-figure standing for an obsolete ecclesiastical
concept whose close attachment with the church of his fathers prevented
him from realising "that it was not possible to confine the whole human

spirit within the somewhat strait limits of the English High church

tradition."113

In view of these conflicting historical assessments and prejudiced claims
of rival church parties over Rose, Ramsey deemed it rather hard "to
determine the place of this Cambridge divine in the history of the English
Church."114 .In order to determine that place accurately one certainly

cannot avoid the predominant questions concerning both Rose's

11Tbid.
12ibid., pp. 101-102.
131bid., p. 101.
1141bid. 51.
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complicated relationship with the Tractarians and the clarification of his
disputed significance in the history of the Oxford Movement. But his
involvement in the movement, if one narrowly dates it from Keble's assize
sermon on 14 July 1833 to Rose's death on 22 December 1838, lasted for
little more than five years. This case-study deals with the young Rose
whose sermons on the state of German theology stood at the beginning of
his public career, so that it focuses on Rose as a High Churchman without
the overshadowing emphasis on his relationship with the Oxford

Movement.

Despite his generally critical tone, Headlam nonetheless depicted Rose as
"an admirable representative of the old High Church School of the Church
of England. His academic position and learning, his social capacity, his
religious earnestness, his high character all combine to shew us what that
school could produce at its best."!15 Indeed, there is no doubt that Rose
may be regarded as one of the most outstanding and promising figures in
English church life on the eve of the Oxford Movement. Highly respected
as a preacher and as the founder and editor of many literary undertakings
such as the British Magazine and Monthly Register of Religious and
Ecclesiastical Information, the Theological Library, the New General
Biographical Dictionary'1¢ and the Encyclopaedia Metropolitana, Rose
throughout his life enjoyed the favour and promotion of leading figures in
the ecclesiastical establishment, including William Howley (1766-1848),
Bishop of London (1813-1828) and Archbishop of Canterbury (1828-

15Arthur C. Headlam,' Hugh James Rose and the Oxford Movement', in
The Church Quarterly Reviev, vol. 93 (1922), p. 101.

116This project was only projected and partly arranged by Rose himself.
The first volume was edited by his brother, John Henry Rose and the
subsequent volumes under the editorship of the antiquary Thomas Wright.
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1848)117, Charles James Blomfield (1786-1857), Howley's successor as
Bishop of London (1828-1856), and William Van Mildert!!8 (1765-1836),
the last Bishop of Durham with the palatine dignity (1826-1836). Rose
conducted a life-long correspondence with John Jebb (1775-1833), Bishop
of Limerick (1822-1833) and John Henry Hobart (1775-1831), Bishop of
New York. In short, the overall picture of Rose is of one marked by steady
episcopal protection, which in view of the constant weakening of his state
of health might certainly have helped to ease and prolong his short life.
Despite Rose's inexorable physical decline, he was appointed to several
prestigious positions, such as the first chair of divinity at the University of
Durham (1833), the domestic chaplaincy of the Archbishop of Canterbury
(1834) and finally the Principalship of King's College, London (1836).119

However, ill health compelled Rose at last to resign from most of these
positions.!20 The failure of his health was dramatically reflected in the
number of parish livings from which he was forced to resign. In 1821 Rose

was presented by Archbishop Charles Manners-Sutton (1755-1828) to the

1170On Rose’s influence on Archbishop Howley see Dewey, Clive, The
Passing of Barchester (London/Rio Grande: The Hambledon Press, 1991),
p. 31: “The mild archbishop was easily influenced by the strong
personalities around him, and two of his more intransigent counsellors —
Hugh James Rose (his most assertive domestic chaplain) and William Van
Mildert (the most forceful bishop) — were in the grip of terminal illness.”
118 On the influence of Bishop Van Mildert on Rose see E. A. Varley, The
last of the Prince Bishops. William Van Mildert and the High Church
Movement of the early nineteenth century (Cambridge: Cambridge
University Press, 1992), pp. 164-177.

119See Dewey, Barchester, pp. 135-137 (table 8: “The Hackney Phalanx as
a Meritocratic Melting-Pot: The Social Origins and Education of Thirty of
its Members and Allies”).

120Burgon, Lives, first edition, vol. 1, p. 121, "The calamitous health from
which Hugh suffered so direfully later on in life had its beginning when he
was five years old. An attack of croup, though effectually subdued, left
him liable to frequent inflammation of the lungs."
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vicarage of Horsham, Sussex. However, the damp and low climatic
conditions of his first living proved extremely bad for the asthmatic young
vicar, and already by the end of the second year extended changes of air
and scene were deemed to be necessary for the benefit of his poor health.
As the conditions became worse, Rose finally vacated his Horsham living
in 1830 and found himself in the same year appointed by Archbishop
Howley Dean of Bocking and Rector of Hadleigh, Suffolk. His ministry at
Hadleigh lasted only three years, and 1833 witnessed not only his
severance from Hadleigh but also his resignation from the Prebend of
Middleton at Chichester to which he had been collated by Bishop Carr on
23 February 1828. Following the well-meant persuasion of his old friend,
William Rowe Lyall (1788-1857), in later years Dean of Canterbury, Rose
accepted for the relief of his health an exchange from these livings for the
smaller cures of Fairsted, Essex and St. Thomas, Southwark. Nonetheless,
hopes that the new locality at London would suit him better were doomed
to disappointment. Although Rose retained the perpetual curacy of St.
Thomas until his death, he resigned the Fairsted living on 4 January 1837.
In October 1838 Rose left England to travel to Italy for the benefit of his
health, a journey from which he never returned. On 22 December 1838
Rose died at Florence at the age of forty-three; his remains were buried
four days later in the Protestant cemetery outside Florence on the road to
Fiesole. He was survived by his wife, Anna Cuyler, daughter of Captain
Peter Mair of Hill House, Richmond, Yorkshire, whom he married on 24

June 1819 and by whom he had no issue.

Although only five years older than Pusey and only three years younger
than Keble, Rose nevertheless belonged to another ecclesiastical

generation. Unlike Newman and some other promoters of the Oxford
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Movement, Rose had been brought up a High Churchman. He was born on
9 June 1795 at the parsonage of Little Horsted, Sussex, the elder son of the
Rev. William Rose (1763-1844) at that time curate in the parish. On his
father's side Rose was lineally descended "from one of the oldest of
Scottish houses".12! Burgon thought it important to emphasise the fact that
all the Roses "were on the Prince's side"!22 during the Jacobite rebellion,
his grandfather Hugh Rose having narrowly escaped hanging after the

defeat of Prince Charles Edward Stuart at Culloden in 1746.

The impact of family ties on the make-up of High Church group identity
should not be underestimated: "It was such ties of patronage, family and
kinship as well as of friendship that forged a sense of union among High
Churchmen, and bestowed the character of a succession or school."123
Thus the Roses were a fine example of what Nockles had called "the
essentially hereditary nature of old High churchmanship, of the 'faith of the
father' being handed down to a succeeding generation"124, Moreover, even
Burgon's life of Rose is open to the objection of being a biased product of
that network of family interrelationships, since Burgon himself was related
to the Rose dynasty by the marriage of his sister to Henry John Rose
(1800-1873), younger and only sibling of Hugh James. From his father,
William, Rose inherited close connections to the Hackney Phalanx, the
most prominent group of pre-Tractarian High Churchmen. George D'Oyly
(1778-1846) at some time Rector of Lambeth, Surrey, and the Master of

121]bid., p. 118.

122] bid.

123Nockles, Oxford Movement, p. 15. On the impact of c‘clerical
connections’ on the religious life of Victorian England see Dewey,
Barchester.

124Nockles, Oxford Movement, pp. 16-17. See Dewey, Barchester, pp. 151-
168 (Appendix: The Hackney Phalanx: A Checklist showing fathers,
families, education, preferment and services).
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Trinity College, Cambridge, and Christopher Wordsworth (1774-1846),
both associates of the Hackney school had not only been Rectors at Hugh
James' first ecclesiastical office at Buxted, Sussex!25 but also were friends

and patrons of his father.

When Blomfield learned that Rose was proposing to go up to Cambridge
as a member of Trinity College in Michaelmas term 1813 he reacted with
great encouragement, telling his young correspondent!?6 of his joy that
"Alma Mater was about to have so promising a son"127, Looking back to
Rose's childhood and youth one cannot help thinking that the tragic
condition of his lifelong poor health helped to foster his intellectual
powers and to concentrate his mental predisposition and energies on the
world of letters. Burgon left some remarkable reminiscences of Rose's
prodigious aptitude, that the infant Rose was taught the alphabet even
before he could speak and that he mastered a Latin Grammar as well as
Knox's Elegant Extracts before he was four years old. He did not learn,
however, the Greek alphabet before the age of five, when he was taught by
Edward Daniel Clarke (1769-1822), the accomplished traveller, High
Church divine and mineralogist.!28 After a distinguished career at
Cambridge during which he gained the first Bell scholarship in 1814 and

was elected a scholar of Trinity College in 1815, he took his B.A. degree

125Rose was ordained deacon by Bishop Howley at Fulham on 20
December 1818. Carrying out his curacy at Buxted, a chapelry of Uckfield,
Sussex, he received priest's orders at the hands of Bishop Law at St. James,
Picadilly the ensuing year, 1819.

126Rose's acquaintance with Blomfield dated from his early age of sixteen
when he privately wrote to the editor of The Seven against Thebes in order
to offer some critical suggestions to this work.

127Charles James Blomsfield to Hugh James Rose, Dunton, 5 October
1813. Cited in Burgon, Lives, first edition, vol. 1, p. 125.

128See ibid., pp. 118-119.
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in 1817. His keen interest in mathematics earned his place in the
Mathematical Tripos as fourteenth wrangler in the year of his graduation.
However, his true strength lay in the fields of classics and theology. It was
the study of ancient literature, cultivated from early boyhood and brought
to completition at Cambridge, for which he received first public
recognition. As an undergraduate, Rose received an extraordinary
acknowledgement of his linguistic skills from Blomfield, reputedly at that

time a "very pretty scholar"129 himself.

I shall always have pleasure in hearing from you on these subjects.
There are not more than five people in England who really
understand or care about these things; and I am glad to perceive
that you are going to be a sixth. Let me exhort you not to lay aside
your classical pursuits as soon as you have taken your degree.130

Soon the young graduate found himself heaped with awards for his
classical endeavours. He was first Chancellor's medallist in 1817 and won
the first middle bachelors' members' prize for a dissertation in Latin
prose!3! in the ensuing year and the widespread approval of his first
publication Remarks on the first Chapter of the Bishop of Llandaff's
[Herbert Marsh] Horae Pelasgicae (1817).132

129DNB.

130Cited in Burgon, Lives, first edition, vol. 1, p. 125.

131Inter Greecos et Romanos Historiee comparatione facta cujusnam stylus
imitatione maxime dignus esse videtur (1818).

132Further contributions of Rose to Greek scholarship include Inscriptiones
Graecae Vetustissimae. Collegit et Observationes tum aliorum tum suas
adjecit Hugo Jacobus Rose, M. A. (1825), his edition of John Parkhurst's
classic Greek and English Lexicon to the New Testament (1829), and his
edition of Bishop Middleton's Doctrine of the Greek Article applied to the
Criticism and Illustration of the New Testament (1833).
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However, Rose's academic career, promising as it was, also brought its
strains. His time at Cambridge came abruptly to a provisional end in
October 1818 when to his own great distress he failed to win a fellowship
at Trinity College. A few years later, in 1825, the Evangelical James
Scholefield (1789-1853) was preferred to Rose for the Regius
Professorship of Greek at Cambridge. Those set-backs, however, did not
prevent Rose from retaining close relations with his alma mater. Thus he
held the office of select preacher in the University of Cambridge in 1825,
1826, 1828, 1829, 1830, 1833 and 1834, an honour he managed to
combine from 1829-1833 with the prestigious office of Christian
Advocate.133 The latter was very much bound up with the subject of
Christian apologetics, a theological discipline which nowadays has

become largely unknown.

But long before his appointment as Christian Advocate at Cambridge
University, Rose devoted much of his career to controversial debates over
orthodox theological positions, of which his vigorous defence of the
Church Catechism against Jeremy Bentham (1748-1832) in 1820134 and
his little tract The Folly and Danger of Reading Irreligious Publications in
the ensuing year were first important examples. The historical estimation

of Rose's ethos and work has to take into account his great religious zeal,

133Rose's fame as theological writer rests upon such works as Christianity
always Progressive (1829), Brief Remarks on the Disposition towards
Christianity generated by prevailing Opinions and Pursuits (1830), Eight
Sermons preached before the University of Cambridge at Great St. Mary's
in the Years 1830 and 1831. To which is added a Reprint of a Sermon
preached before the University on Commencement Sunday 1826 (1831),
Notices of the Mosaic Law: with some Account of the Opinions of recent
French Writers concerning it (1831), and The Gospel an Abiding System.
With some Remarks on the New Christianity of the St. Simonians (1832).
134See Burgon Lives, first edition, vol. 1, p. 130.
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which, combined with a deep sense of urgency and sincere passion for the
troubled course of the English Church, made him one of the ablest clerical
propagandists of his time. Rose's reputation as an ‘uncompromising
Christian apologist’ is well exhibited in his sermons on The State of the
Protestant Religion in Germany (1825). In the last analysis these religious
speeches are not so much a piece of objective historical research as a series
of polemic religious pamphlets, with all the characteristics and limitations
of this genre. Pusey's rejoinder, his Inquiry, on the other hand, is much
more an academic analysis of a mind behind the scenes, and is therefore
somewhat cold-blooded and retains a higher degree of objectivity. To do
justice to Rose, one has to mention that he himself was aware of the
insufficiencies of his work. In the second edition he tried to clarify his
original intention: "In order to obviate all misconception, I think it right
farther to add, that I neither profess nor intend in this work to assign the
causes which led to the recent state of Protestantism; and that I do not

undertake to give a history of the German Protestant Churches."135

However, according to Newman's spiritual reminiscences it was precisely
that series of sermons which gave the original impetus to the great
Anglican revival: "Some years earlier he had been the first to give
warning, I think from the University Pulpit at Cambridge, of the perils to
England which lay in the biblical and theological speculations of
Germany."136 This particular reference to Rose's controversial university
sermons incpeases their value immensely not only as source for Anglo-
German relations at the threshold of nineteenth-century thought but also

for historical research on the Oxford Movement. Thus although it is

135Rose, Discourses, second edition, p. 7.
136Newman, Apologia, p. 45.
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beyond the scope of this investigation to discuss in extenso the question of
Rose's place within the Oxford Movement one certainly cannot entirely

avoid this issue.

In this context, Richard William Church's (1815-1890) classic work on the
first twelve years of the Oxford Movement exposes the extent to which the
absorption of the life of Rose had taken place within the Tractarian view
of the course of the Catholic revival in Anglicanism. With his own close
involvement in the movement and lasting personal ties to Newman,
Church should not exactly be taken as an unbiased reviewer of Tractarian
Oxford. However, his account of Rose, though not quite as "balanced" as
Ramsey suggested,!37 gives some striking testimony to the reputation Rose
enjoyed in his life-time.
It is certainly true that when the revival began he [Rose] was a
much more distinguished and important person than any of the
other persons interested in it. As far as could be seen at the time, he
was the most accomplished divine and teacher in the English
Church. He was a really learned man. He had the intellect and
energy and literary skill to use his learning. He was a man of
singularly elevated and religious character; he had something of the
eye and temper of a statesman, and he had already a high position.

He was profoundly loyal to the Church, and keenly interested in
whatever affected its condition and its fortunes.138

With regard to Rose's underestimated influence in the popular view of the
Catholic revival, Dean Church, in a clear attempt to narrow the existing
gulf between rival church parties over Rose's legacy, pointedly

acknowledged Rose's decisive role on the formation of the Oxford

137See Ramsey, Rose, p. 51.
138R. W. Church, The Oxford Movement. Twelve Years 1833-1845
(London: Macmillan and Co, 1892), p. 96.
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Movement, notably, like Newman, referring to the Cambridge sermons on

German theology as an early landmark of the movement.

As early as 1825 he had in some lectures at Cambridge called the
attention of English Churchmen to the state of religious thought
and speculation in Germany, and to the mischiefs likely to react on
English theology from the rationalising temper and methods which
had supplanted the old Lutheran teaching.13%

Church was anxious not only to underline Rose's general approval and
support for the Tractarians but also to depict him as a figure whose place

was at the very heart of the Oxford Movement itself.

More alive to difficulties and dangers than his younger associates,
he showed his courage and his unselfish earnestness in his frank
sympathy with them, daring and outspoken as they were, and in his
willingness to share with them the risks of an undertaking of which
no one knew better than he what were likely to be the difficulties
.... His countenance and his indirect influence were very important
elements, both in the stirring of thought which led to the Hadleigh
resolutions, and in giving its form to what was then decided upon
... He must have been reckoned with as one of the chiefs. He would
have been opposed to anything that really tended towards Rome.
But there is no reason to think that he would have shrunk from any
step only because it was bold. He had sympathy for courage and
genius, and he had knowledge and authority which would have
commanded respect for his judgement and opinion.!40

Yet this late appreciation of Rose as one of the "chiefs" of the Movement
is open to the objection of giving an unbalanced portrait. It completely
passed over the difficult reception which Rose received from his Oxford
friends during his life-time, mainly from Froude and Newman. By the
same token, Church also overlooked Rose's growing private misgivings

about the course of the Movement, as revealed in Newman and Rose's

139Tbid., p. 96.
140Tbid., pp. 95-96.
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correspondence. On the other hand, without overstating the case, reading
between the lines one might detect a distancing from Rose by the
Tractarians themselves; therefore, it was rather the "indirect influence" of
an "early auxiliary", which Church deemed to be the important element of
Rose's contribution to the Oxford Movement. Furthermore, Church did not
evade the question of how Rose would have influenced the course of
events if he had not died prematurely. His answer is unequivocal. Rose's
place, on the one hand, was described as being at the forefront of the
Movement, but Church defined this place with the clear qualification that
Rose was rather a forerunner, at best a patron of the movement. The
further achievements and actual course of the Oxford Movement were in

the end beyond Rose's influence.

But it is too much to say either that the movement could not have
been without him, or that it was specially his design and plan, or
that he alone could have given the impulse which led to it; though
it seemed at one time as if he was to be its leader and chief.
Certainly he was the most valuable and the most loyal of its early
auxiliaries.141

Church's viewpoint of the origins of the Catholic revival in the English
Church counteracted not only Henry John Rose's version of a Catholic
movement which had already commenced at Cambridge in the 1820s
under the leadership of his brother!42, but also emphasised an exclusive
understanding of the new High Church school at Oxford as not merely
'new wine' for 'old bottles', but rather as, in Nockles words, "something
greater than one more manifestation of a long tradition of High Church

resistance to the Church in danger'"143,

141]bid., p. 98.
142See Nockles, Oxford Movement, p. 314.
143]bid., p. 316.
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Church's judgement, though coloured by his 'hagiographic' intention,
nevertheless points the way towards a more realistic appreciation of Rose.
Speculations as to how the history of the Oxford Movement with Rose as
leader might have been written if he had not died prematurely are more a
hindrance than a help in understanding Rose's unique meaning for English
church history. It should be born in mind that approaching the time of
Rose's death, old High Churchmanship was confronted with the increasing
decline of its ideological dominance in the life of the Church of England,
and with the rise of the new theological agenda of the young Oxford
divines the influence of the Hackney Phalanx grew weaker, or as Mozley
put it: "The old High Church school were partly gone and partly asleep."144
Thus the memory of Rose gave rise to highly speculative possibilities of a
more harmonious course for the Catholic revival and by the same token
allowed space for a plausible explanation for the misdirected Tractarian
momentum. In this respect the claims of old High Churchmen concerning

Rose require as much caution as those of Tractarian historiography.

The very fact that Rose did not attain the leadership of the young
movement, and never would have while Newman was involved in it, is not
to be seen simply as a consequence of his delicate health and early death!45
but can be traced back to a divergence between them of both mentality and
theological approaches. First, it should be born in mind that the Oxford

branch of the Catholic revival, before Pusey's accession towards the end of

144Mozley, Essays, vol. 2, p. 27. See Nockles, Oxford Movement, p. 325,
"By the early 1830s, the old High Churchmen had 'run out of steam' and
lacked the power to move or inspire the new generation, unaided."

1458ee Church, Oxford Movement, p. 97, "But his action in the movement
was impeded by his failure in health, and cut short by his early death."
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1834, consisted "almost exclusively of junior men, personal friends of Mr.
Newman, and most of them Orielmen."146 Though there seems little reason
to endorse Headlam's polemic distinction of the Oxford theologians as
"men of very different calibre"!47, Rose, as a matter of fact, belonged by
"training and temperament”, as Ramsey pointed out, "to the old High
Church party rather than to the Tractarians."148 Rose's high position and
connections to the ecclesiastical establishment were most welcome!49 and
were doubtless used by the Tractarians in order to enhance their
respectability. In this context, Newman's correspondence reveals an
extraordinary side to the origins of the movement, as far as his calculated
use of Rose and of his solid reputation is concerned. In a reply to some of
Froude's critical remarks upon Rose, Newman firmly insists on the
advantages of having Rose as their patron: "We must pull with Rose, and
bide our time. I should be most unwilling to weaken him....We may use

Rose without making him our head."150

There is enough evidence that the Oriel men had always been cautious in
their attitude to Rose. At no stage even of closer acquaintance and
collaboration, were their feelings towards Rose completely free of

uncertainty and scepticism about his 'firmness'!5! and loyality to the vision

146]bid., p. 132.

147Headlam, Rose, p. 98.

148Ramsey, Rose, p. 58

1499See Newman, Apologia, p. 45, "His [Rose] reputation and position came
in aid of his obvious fitness, in point of character and intellect, to become
the centre of an ecclesiastical movement, if such a movement were to
depend on the action of a party."

150John Henry Newman to Richard Hurrell Froude, 1 August 1833, in Ian
Ker and Thomas Gornall (ed.), L & D (Oxford: Clarendon Press, 1980),
vol. 4, pp. 17-18.

151John Henry Newman to Richard Hurrell Froude, 13 September 1832, in
ibid., vol. 3 (1979), p 94: "whether he is firm, remains to be seen".
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and themes of the movement. Froude especially kept a severe reservation
against Rose's 'conservatism'. Already in November 1833 he urged
Newman to break up in a coup d'état the alliance with the representatives
of the old High Church tradition, whom Froude mockingly labelled as 'Zs'
(while he referred to the Tractarians themselves as 'Ys' or 'Apostolicals):
"We must throw the Zs overboard: they are a small and ... daily
diminishing party."152 In his resumé of the famous Hadleigh Conference at
Rose's vicarage, Froude fairly disapproved of Rose's willingness to
identify himself with the views of the Oxford men. According to Newman,
Froude would even have preferred a clean break with Rose after that
meeting at Hadleigh.153 Froude's general impression of Rose that he was
after all "not yet an Apostolical"154 might be on a personal level put down
to the incompatibility of their mentalities, which Ramsey has called the
"clash between the learned man and the enfant terrible of the

Movement"155,

However, Froude's reservations were largely shared by other members and
sympathisers of he movement. Already in 1830 Samuel Rickards (1796-
1865), Fellow of Oriel and friend of Newman and his family, wrote with
frank scepticism: "I wish that somebody would be so good as to convince
me that he is a very first rate man - because I find it mightily inconvenient

to stir among Cambridge men, and not to think him so."156 John Keble too,

152Richard Hurrell Froude to John Henry Newman, 17 November 1833, in

ibid., vol. 4 (1980), p. 112.

153John Henry Newman to John Keble, 5 August 1833, in ibid., p. 20.

154Richard Hurrell Froude to John Henry Newman, 30 July 1833, in ibid.,
17

?55Ramsey, Rose, p. 55.

156Samuel Rickards to John Henry Newman, 26 May 1830, in L & D,

vol. 2 (1979), p. 222.
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initially regarding Rose with great favour!s?, gradually distanced himself
from Rose and expressed, to an increasing degree, doubts about "our friend
Rose's staunchness"158. In short, the same high ecclesiastical position
which attracted Rose originally to the Tractarians also in the end severed
him from too close an association with his Oxford friends. This impression

corresponds with conclusions Newman himself drew in the Apologia.

Mr. Rose had a position in the Church, a name, and serious
responsibilities...Froude and I were nobodies; with no characters to
lose, and no antecedents to fetter us. Rose could not go a-head
across country, as Froude had no scruples in doing. Froude was a
bold rider , as on horseback, so also in his speculations ... whereas
in the thoughts of Rose, as a practical man, existing facts had the
presence of every other idea, and the chief test of the soundness of
a line of policy lay in the consideration whether it would work!59

Living movements, as Newman saw it, "do not come out of
committees"160, In the zealot protagonists of Tractarian Oxford a new
generation of High Churchmanship grew up, whose 'ecclesiastical Storm
and Stress' differed vehemently from that 'classic' period of Anglican
identity in which Rose had been born and bred. So much was Rose united
with the Tractarians in the general scope of the movement!6! and so deeply
did he share their sense of urgency, that the causes of disunion were
already latently present in diverging opinions about the methods to be
pursued for the restoration of the Anglican tradition. Moreover, with the

emergence of the Tracts for the Times, it became obvious that the new

157See, for inétance, letter to Newman of 11 April 1833: " I am very glad
you are working so for Rose; he pleases me more and more." (vol. 3 p.
321)

158John Keble to John Henry Newman, 4 March 1834, in ibid., vol. 4, p.
198.

159Newman, Apologia, p. 38.

160Ibid., p. 39.

161See ibid., p. 38.
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school of High Churchmen gathered around Newman, Keble and Froude
was on its way to making a calculated departure from the theological
agenda and ethos of their predecessors - under Newman's leadership the
Oxford Movement could never, argues Nockles, "have rested content with
the limited role which Hackney evidently assigned for it."162 Rose retained
an enduring regard for the Tractarians and continued to encourage and
publicly support them. However, his private correspondence, mainly of the
last two years of his life, does not conceal the fact that the course of events
at Oxford - noticeable in the altered tone of the Tracts after 1836 - had
caused him serious misgivings!é3, Not without foundation, Rose was
alarmed by some extravagant tendencies of the Tractarians which were on
the point of straying too far from the theological agenda of traditional High

Churchmanship in the direction of Rome.

Burgon devoted much space to casting some light on the suppressed fact
that an essential change in the spirit of the Movement had strained Rose's
loyalty. Unlike John Miller of Worcester College, an old friend of Rose,
who already in 1839 had alerted the Tractarians to a damaging account, for
them, of Rose's life - fears which in the end turned out to be merely a

storm in a tea cup!64 - Burgon made intensive use of Rose's private letters

162Nockles, Oxford Movement, p. 316.

163See Burgon, Lives, first edition, vol. 1, p. 207.

164See Nockles, Oxford Movement, pp. 291-292, "Tractarian apprehension
arose when Newman and Pusey learned of Miller's collection of Rose's
correspondence and projected biography. Pusey paid a diplomatic visit to
Rose's widow, whose sympathies with the Movement were known to be
pronounced. Pusey obtained her permission to modify or qualify any
potentially damaging admissions or revelations that Miller's proposed
biography might throw up ...Ultimately, Tractarian anxiety was not tested,
because Miller only produced a brief memoir which had limited
circulation, and which did not fully use the materials at his disposal. If the
biography had appeared earlier and been more revealing, later Oxford
Movement historiography might have been less slanted in favour of the
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to highlight those disagreements with the allies in Oxford and above all

with Newman.

It may be true, as you say, that our orb of doctrine is not entirely
teres atque rotundus. But I am persuaded that these additions (not
being essentials) cannot with safety be proposed to the mass. If
they are once impressed with the notion that we are imperfect, and
require improvement and change, they have not the means of
knowing or discovering how much or how little, and are merely
converted into ignorant Reformers ... But as far as my opinion
goes, you will do the greatest possible service ... if you will go on
quietly indoctrinating the mass of the Clergy with these reasons;
with teaching them the real strength of their grounds ... You have
probably a set of ingenious, clever, promising and highly endowed
students to deal with. But if you will examine a few dozens of
Candidates for Orders, rough as they run, I think you will come to
my side of the argument.16

Although his conception of the Church was as strictly episcopal, Rose was
all too aware of the danger that a relentless and sectarian vision of
catholicity would finally lead to a fatal theological fragmentation of the
Church of England. Against the theological division which the Tractarians
fomented with a collective disdain of the Reformation or their extreme
views on rather controversial issues such as the use of the Roman breviary,
prayers for the dead and purgatory, Rose unceasingly tried to put the
substance of traditional High Church principles in its proper perspective.
With growing discontent, Rose noted that the Tractarian 'rediscovery' of
Anglican church principles was partly at the expense of the eighteenth-

and nineteenth-century witnesses to that tradition.

I shall not allow you to speak of the right doctrine of the
Sacraments, or the Ministry, as such things, - because they are not

Tractarians than was to be the case." See John Miller, 'Memoir of the Late
Rev. Hugh James Rose', in British Magazine, vol. 15 (1839), pp. 327-347.
165Hugh James Rose to John Henry Newman, 9 May 1836. Cited in
Burgon, Lives, first edition, vol. 1, p. 212.
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additions to our present Faith. Too much neglected, undoubtedly,
they have yet always been held and taught by a very large body of
Churchmen as being, what they really are, - the true doctrine of the
Church.166

Rose's reservations about certain tendencies within the movement was an
early omen of the coming conflict between old High Churchmen and
Tractarians. It is true that the final breach between Tractarians and their
predecessors was not irrevocably confirmed before Newman's publication
of Tract 90. However, at a time when the High Church reception of
Tractarian zealotry was still generally favourable, Rose's alarmist private

letters already prefigured that parting of the ways.

As to my fears of your Oxford proceedings, I only say, - Keep
where you are, and go no further. I do not say that the English are
people of good sense, but I say they abhor extremes, and always fly
off from those who carry things too far.167

Moreover, Rose's correspondence of the years 1836 to 1838 exposes that
his position in the alliance with the Oxford divines was perceptibly
crumbling. The Tractarians showed little signs of appreciation of Rose's
reproaches and manifold warnings. Thus there is little evidence for the
assumption that the later history of the Oxford Movement might have been
very different had Rose not died prematurely. Rose still lived to see
Newman and Keble's publication of Froude's Remains in 1838 which
according to Nockles marked the "opening of a new era of public

opposition to the Tractarians from within Old High Churchmanship"168,

166Hugh James Rose to John Henry Newman, Lambeth, 13 May 1836.
Cited in ibid., p. 216.

167Hugh James Rose to Edward Bouvery Pusey, 9 January 1837. Cited in
ibid., p. 242.

168Nockles, Oxford Movement, p. 281.
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And it is unlikely that he would have prevented or influenced the
publication of Tract 90 in 1841.

"What then is the significance of Rose ", asked Ramsey in the 1941, "in
the history of the Oxford Movement?"169 An answer which takes into
consideration the historical relation of old High Churchmen and
Tractarians might first of all suggest a limitation which, by the same token
leads to a unique significance beyond the overshadowing and somewhat
narrow question of the impact of the Oxford Movement. Indeed, the
spiritual and theological divergence between Rose and the Tractarians,
especially after 1836, indicates that his actual influence was far more
limited as both old High Churchman and Tractarians in the wake of his
death generally acknowledged. It remains an open question whether Rose's
personal and theological bond with Newman, Keble and Pusey would have
been strong enough to survive the provocative occasion of Froude's
Remains or even the more dramatic Tract 90. Nockles has demonstrated
that younger traditional High Churchmen, such as Hook, Palmer of
Worcester, Churton, Sewell and Jelf on the one hand "remained more
reluctant than their Hackney elders to break with the Tractarians"!79,
However, the further history of the movement witnessed the gradual
parting of the majority of those old High Church companions and
auxiliaries, most notably in Palmer of Worcester's final breach, though his
defence of Newman lasted as late as 1844.17! Rose and the Tractarians

might have fallen out over their different theological ethos if he had lived.

169Ramsey, Rose, p. 58.
170Nockles, Oxford Movement, p. 286.
171See ibid., pp. 300-302.
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Yet of far greater and lasting importance than the final mutual
disillusionment was Rose's positive contribution to the Catholic heritage of
his church. As demonstrated, there was much in Rose's nature and
religious convictions which brought him and his writings near to the
zealotry of the young Oxford theologians; he was after all, as Nockles put
it, the early Tractarians' "'Z' most supportive"172, First, as founder and
editor of the British Magazine and the Theological Library, he provided a
literary platform for Newman and Froude and their young friends.
Newman's Lyra Apostolica, for instance, appeared first in Rose's British
Magazine. Second, the famous 'Hadleigh Conference' which Rose called
marked his a major link with the genesis of the Oxford Movement: "But if
Mr. Keble's sermon [Keble's sermon on National Apostasy from 14 July
1833] was the first word of the movement, its first step was taken in a
small meeting of friends, at Mr, Hugh James Rose's parsonage at Hadleigh,
in Suffolk, of the same July."173, But above all, it was Rose's clear identity
as traditional High Churchman which pointed the way back to old
Anglican paths for the Oxford Movement. The example of Rose shows
that the Catholic revival in the English Church of the nineteenth century
cannot be sufficiently treated as equivalent to the Oxford Movement but
has to be regarded as a much broader ecclesiastical phenomenon. Finally,
the Oxford Movement took place of course in Oxford, for the theological
agenda of Tractarianism differed too much in style and substance to be
stamped with the label of classic High Churchmanship. However, the
movement did not spring out of nothing, and one of its most significant
influences certainly came from Cambridge. In his study on the Anglican

revival, Brilioth has paid a sincere tribute to Rose's memory.

172bid., p. 274.
173]bid., p.94,
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He certainly used his talent to the uttermost, but he lacked the
spark of creative genius; and so the highest title of honour that can
be given<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>