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This study deals with the issue of social control and 

evangelical preaching from 1850 to 1900. It responds to 

scholarship which has argued that nineteenth-century 

English Christianity used religion to avoid making social 

changes. This investigation builds upon the corrective work 

of E. R. Norman and Peter d'A. Jones through an intensive 

examination of the theological and social views of leading 

preachers from three different channels of evangelical 

religion. 

The principal sources of data are the pastoral messages, 

sermons, special addresses, and essays of the three men who 

are the focal point of this study. Other sources include 

memoirs, biographies, and church records. 

This study is presented in seven chapters. After a 

general introduction given in the first chapter, the second 

chapter traces the history of the Church of England from the 

Reformation to 1850, emphasizing the development of the 

three major theological traditions which existed in the 

Anglican Church at the mid-point of the nineteenth century. 

Chapter III traces the development, from the Elizabethan age 

to 1850, of the major Nonconformist bodies as they withdrew 

from the Church of England and established their own 



independent church organizations. Chapters IV, V, and VI 

examine the theology and social views of William R. Dale, 

Hugh Price Hughes, and William Connor Magee, respectively. 

Chapter VII compares and contrasts their theological and 

social views, and presents the conclusions of this investi-

gation. 

This dissertation finds that evangelical humanitarianism, 

especially as directed toward the poorer classes of England, 

was a genuine reflection of basic theological beliefs; that 

contrary to the pronouncements of some historians, evangelical 

social teachings were not designed as a means of social control, 

The study suggests a reexamination of the view that Victorian 

preachers were arch-conservatives, although it concedes that 

evangelical thought within the Church of England was probably 

more conservative than evangelical Nonconformity in the 

period under consideration. 
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CHAPTER I 

INTRODUCTION 

The nineteenth century was a golden era for the English 

pulpit. In an age of national self-awareness, a period 

marked by rapid change, a time of vigorous discussion of 

great ideas and movements, English preachers found ample 

opportunity to relate Christianity to the important issues 

of the century. National life was aroused by questions of 

science and technology, theology and philosophy, trade and 

empire, war and peace, democracy and the social question. 

English preachers proved themselves to be equal to their 

opportunity. A leading historian of the art of preaching 

has commented that "at no time and among no people does the 

Christian pulpit appear to greater advantage on the whole 

than in Great Britain during the nineteenth century.""'' 

Church attendance and sermon-tasting—whether in 

chapel, or hall, or cathedral—constituted a duty for many 

Englishmen, especially during the Age of Victoria. In her 

study of the Victorians, Amy Cruse concluded that "no right-

minded Victorian thought his Sunday properly spent unless 

1Edwin Charles Dargan, A History of Preaching, 3 vols. 
(1905; reprint ed., Grand Rapids: Baker Book House, 1974), 
2:471. 
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he had heard at least one sermon." Some church-goers 

regularly attended two services each Sunday; a few even 

went three times. They were usually loyal to a particular 

church, but there was ample opportunity, especially in the 

cities, to hear important public pronouncements of what 

various preachers felt to be the will of God for their 

congregations. There was a wide assortment of clerical 

personalities, with a variety of strongly marked views on 
3 

great theological and social issues. The primary task of 

Victorian preaching was to confirm or to awaken faith, but 

the secondary task 
was to maintain in all of their integrity the 
validity of the Christian ethical imperatives. 
This was necessary in a period of moral rela-
tivism. Both Anglican and Dissenting ministers 
in the major pulpits provided their congrega-
tions with ethical guidance in the economic 
and industrial problems of the day.^ 

Not everyone, however, has agreed that the Victorian 

pulpit exerted a positive influence on nineteenth-century 

England. Indeed, in current intellectual fashions, as 

Gertrude Himmelfarb has written, the assigning of very 

much importance to ideas, especially to religious ideas, 

"seems naive to a generation brought up on Marx, Freud, 

2 
Amy Cruse, Victorians and Their Reading (Boston: 

Houghton Muffin Company, 1935), p. 108. 

3 
Horton Davies, Worship and Theology in England, 

5 vols. (Princeton: Princeton University Press, 1961-1975), 
4:283-284. 

4Ibid., 4:285. 



and Sartre."5 In addition, the tone of much contemporary 

writing on religion and society seems to assume that 

religion is a tool by which the upper classes repress the 

lower classes. Religion in general—and evangelical 

7 

religion in particular—has been accused of preaching 

a gospel of resignation to the poor and repression to the 
O 

rich. E. P. Thompson, in a particularly tasteless tirade, 

accused early Methodist leaders of weakening "the poor 

from within, by adding to them the active ingredient of 

submission . ..."-and of creating "a ritualized form of 
£ 
Gertrude Hummelfarb, Victorian Minds (New York: 

Alfred A. Knopf, 1968), p. 299. 

£ 
Karl Marx's famous dictum comes from his Critique 

of Hegel's "Philosophy of Right," ed. Joseph O'Malley, 
trans, by Annette Jolin and Joseph O'Malley (Cambridge: 
The University Press, 1970), p. 131: "The wretchedness 
of religion is at once an expression of and a protest 
against real wretchedness. Religion is the sign of the 
oppressed creature, the heart of a heartless world and 
the soul of soulless conditions. It is the opium of the 
people." 

7 
As Chapter II will confirm, there has been confusion 

in the usage of the words "evangelicalism" and "Evange-
licalism" to describe movements produced by the eighteenth 
century revival of religion in England. In this study 
"evangelicalism" will refer to the entire movement and 
"Evangelicalism" will refer to the part of the movement 
which became a force within the Church of England. 

O 
J. L. and Barbara Hammond, The Town Labourer: 

The New Civilization, 1760-1832 (1917; reprint ed., New York: 
Doubleday and Company, Inc., 1968), pp. 192-212, 279-280. 
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psychic masturbation." 

In 1901 E. A. Ross published his first book on the con-

cept of social control, the idea that social order is produced, 

not only by law, but also by a wide range of other phenomena. 

These he divided into two general categories. The first he 

called ethical phenomena: 

Such instruments of control as public opinion, 
suggestions, personal ideal [sic], social 
religion, art and social valuation draw much 
of their strength from the primal moral 
feelings. They take their shape from senti-
ment rather than utility.10 

These means, he said, are used "to realize not merely a 

social order, but what one might term a moral order.""''"'' 

The second category of phenomena he called political, since 

they originate in a plan for the social order. These 

means of social control included illusion, education, 

ceremony, belief, and law. Frequently, he said, they are 

deliberately chosen to reach specific ends, for the 

9 
E. P. Thompson, The Making of the English Working 

Class (London: Victor Gollancz, Ltd., 1963), pp. 354-355, 
368. Thomas w. Laqueur has defended the Sunday Schools 
from this kind of criticism from Thompson and others in 
Religion^and Re spec tab i1ity: Sunday Schools and Working 
Class Culture, 1780-1850 (New Haven: Yale University 
Press, 1976). Chapter VII is entitled, "Sunday Schools 
and Social Control." 

E. A. Ross, Social Control: A Survey of the Founda-
t i o n s o f Order (1901; reprint ed., New York: Johnson 
Reprint Corporation, 1970), p. 411. 

llTk., 
Ibid. 



benefit of society at large or for the benefit of a class, 
1 O 

as tools of a definite policy. 

Later sociologists have argued about the nature of 

social control. The concept has been accepted, but there 

has been disagreement as to how broad it should be. It 

has often been used to mean the question of social order 

in its broadest sense. On other occasions it has desig-

nated the problem of authority and the legitimacy of 

maintaining an individual institutional structure. 

Sometimes it has been used to indicate the problem of 

conformity and the containment of deviance from the 

social pattern. 

In the vein of the latter conception of social control, 

Jenifer Hart investigated the sermons and pamphlets pro-

duced by clergymen of the Church of England between 1830 

and 1880 to determine their social and political doctrines 

and to discover how these clergymen tried to use religion 

as a means of controlling the lower classes. She concluded 

that there was an overwhelming agreement of opinion in the 

sermons and pamphlets, many of which she selected at random. 

The ministers agreed that both the social and the political 

order were ordained by God and most taught that ranks and 

classes had divine origins. Thus, the social structure 

12 . , 
Ibid. 

13 
Walter Buckley, Sociology and Modern Systems Theory 

(New York: Prentice-Hall, 1967) ,~p7 16T. 
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should not be criticized. At the same time, she claimed, 

the clergy taught the spiritual equality of all men and 

the temporal nature of social distinctions, wealth, honor, 

poverty, and afflictions; but the elevation of workers 

was not to be social or economic. Public disasters were 

seen as warnings or as judgments of God on the sins of 

the nation. Poverty was one of the inevitable results 

of sin. War was justified, especially as it helped to 

spread the Christian message. Hart found a denunciation 

of innovation or change, an identification of patriotism 

with the preservation of the status quo, a denunciation 

of democracy, a cautious attitude toward education, an 

emphasis on spiritual—but not political—liberty, and an 

advocacy of manly amusements.14 She concluded her study 

by saying, "It is not difficult to understand why the 

authorities were anxious that the working classes should 

go to church, nor why many of them did not."15 

14 
Jenifer Hart, "Religion and Social Control in the 

Mid-nineteenth Century," in A. P. Donajgrodzki, ed., 
Social Control in Nineteenth Century Britain (London: 
Croon Helm, 1977), pp. 108-129. In his introductory 
essay, Donajgrodzki claimed that the book was "the first 
collection of historical essays" to use the concept of 
social control. The contributors to the volume all 
sought to use this concept as a means of understanding 
various general issues in British history in the nine-
teenth century. 

15Ibid., pp. 130-131. 



In the introduction to the collection in which Hart's 

essay appeared, the editor expressed the desire that this 

work on social control would stimulate further study. The 

present study responds to that appeal, especially concern-

ing the subject of social change and religion in England 

in the second half of the nineteenth century. 

The problem with Hart's approach is that it seems to 

assume what it sets out to prove. It also assumes a 

uniformity of social thought within the Church of England, 

and it ignores the existence of theological factions within 

that church. This approach seems also to emphasize 

twentieth-century social concerns more than nineteenth-

century concerns. For instance, Hart wrote, "Most effort 

was therefore devoted not to discussing whether it was all 

right or not to accumulate wealth, but to what one should 

or should not do with the wealth one possessed. 

Hart noted that she did not have the time to pursue 

the question of the similarity of the social views of 

Nonconformists, Roman Catholics, and Anglicans. This 

issue is certainly worth pursuing, but it is complicated 

by the fact that each of these religious groups was 

comprised of identifiable sub-groups that differed from 

each other in a number of important ways. 

1 
Ibid., p. 130. 
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These differences are particularly visible in the 

traditions of evangelicalism, which emerged from an 

important religious revival in the eighteenth century to 

become formative forces in nineteenth-century England. 

From this revival, which will be discussed in more detail 

later, came three major currents which influenced the 

development of Victorian England. The first of these was 

Methodism, coordinated by John Wesley and George Whitefield, 

a nation-wide coalition of societies, most of which com-

prised the Wesleyan Methodist Connexion in 1800. The 

second channel of evangelicalism was Protestant Dissent, 

the part of English Protestantism which was outside the 

Church of England and which was not a part of the 

Methodist organization. Dissent was primarily made up of 

the Presbyterians, the Baptists, and the Congregationalists, 

the last of which was by far the largest group. The third 

channel was the Evangelical party of the Anglican Church.17 

Anglicans began calling this group "the Evangelicals," 

as if they were the only people in the country holding 

their distinctive theological beliefs. Of course, in 

17 
In this study the terms "Church of England," 

"Anglican Church," and "established church" will be 
synonyms denoting the state church of England. 



1800 they were almost the only evangelicals of social or 

18 
political substance. At any rate evangelicalism was 

the central element of that moral revolution 
which was turning the fleshly, earthy, plain-
spoken England of Fielding and Samuel Johnson 
into the conventionally respectable, carefully-
worded England of Dickens and Matthew Arnold. 

Such a religious movement is worthy of investigation 

in light of the discussion of the relationship between 

religion and social control. The present study will use 

Ross's two broad categories, ethical phenomena and 

political phenomena, as a tool for analyzing how three 

leading evangelical preachers dealt with the problem of 

social change between 1850 and 1900. 

The social thought of the evangelical clergy in this 

period can only be understood within a theological context 

that interacted with the times. That the twentieth century 

has largely repudiated the pattern of thinking of the 

evangelicals should neither obscure the reality of their 

theology in their own minds nor vitiate their attempt to 

influence the social order. The preachers selected were 

major figures in the three largest evangelical communities— 

men whose printed sermons provide abundant material for 

18 
Geoffrey Best, "Evangelicalism and the Victorians," 

i n The Victorian Crisis of Faith, ed. by Anthony Symondson 
(London: SPCK, 1970), pp. 37-42. 

19Ibid., p. 44. 
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analyzing their social thought and the methods of social 

reform which they advocated. Each one will represent a 

major channel through which flowed the social influence 

of evangelicalism throughout the Victorian period and into 

the twentieth century. 

This dissertation will begin with a presentation of 

the theological and ecclesiastical antecedents in the 

Anglican Church which set the stage for the Age of 

Victoria. An understanding of the Church of England, its 

relationship to the state, its major parties and their 

theological distinctions, as well as its historical tradi-

tion is necessary for a proper grasp of the religious 

scene in Victorian England. The next chapter will survey 

the major Protestant groups outside the Anglican Church, 

their historical traditions, their particular theological 

emphases, their relationships to the eighteenth—century 

revival, their development as carriers of the evangelical 

message, and their attitude toward both the state and the 

Church of England. The next three chapters will discuss 

the three leaders. The first of them is Robert William 

Dale (1829-1895), the articulate preacher who served as 

pastor of the Carr's Lane Congregational Church in 

Birmingham for the entirety of his public ministry. The 

second is Hugh Price Hughes (1847—1902), Methodism's 

leading editor and social reformer in the last part of the 
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nineteenth century. The third is William Connor Magee 

(1821-1891), the Evangelical orator who served as Bishop 

of Peterborough during the best-known portion of his 

ministry. 

These three men represent a wide spectrum of 

evangelical thought and tradition, and their sermons will 

provide ample material for analysis of the social views of 

evangelicals considered to be leaders in the years 1850-

1900. The careful examination of their backgrounds and 

theological beliefs will provide a solid theological 

context in which their social views can be interpreted. 

This procedure will provide a needed balance in assessing 

the social attitudes of English evangelicals. It will 

help to clear up misunderstandings of their integrated 

view of life. 



CHAPTER II 

THE DEVELOPMENT OF PARTIES IN THE ANGLICAN CHURCH 

In the year 1500 Western Christendom (the western part 

of Christ's kingdom) was generally considered to be a 

single entity, with Rome as its capital. The visible 

church in England was merely a geographical division of 

the Roman Catholic Church. Furthermore, canon law, the 

law of the church, was accepted throughout Western Europe. 

The Reformation on the Continent began with a theological 

dispute which eventually challenged the authority of the 

pope. In England the Reformation began with a legal 

dispute which immediately challenged the authority of 

Pope Clement VII after he failed to grant Henry VIII a 

dispensation from canon law so that Henry could divorce 

Katherine of Aragon and marry Anne Boleyn. 

In the ensuing crisis, Parliament worked in concert 

with Henry and passed a series of acts which transformed 

the church in England to the Church of England. The 

final link with Rome was broken in November, 1534, with 

the Act of Supremacy, which declared the king of England 

to be "the only supreme head in earth of the Church of 

12 
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England 1,1 As the supreme head, Henry had the authority 

to insure "the increase of virtue in Christ's religion, 

and ...the conservation of the peace, unity, and tran-

quility of this realm...." Thus, the Anglican Church 

became legally established as an institution of the English 

state, which claimed to be ruled by a Christian government. 

The legal acts sanctioning the doctrine, organization, 

and practice of the Church of England have become corpo-

rately known as the Constitution of the Church of England. 

As it developed, this body of law retained the organization 

of the church in England as it had existed prior to 1533. 

As a matter of fact, "the accepted legal doctrine is that 

the Church of England is a continuous body from its 

earliest establishment in Saxon Times."3 

During the rest of Henry's reign two parties struggled 

for influence on the king—the conservative party, which 

wished to maintain the doctrines and practices of its 

Catholic heritage, and the reforming party, which desired 

26 Henry VIII, cap. 1, in Henry Gee and William John 
Hardy, eds., Documents Illustrative of English Church 
History (London: Macmillan and Co., Limited, 1914"7~p. 244; 
hereafter cited as Documents. 

^Ibid. 

3 
_ Ecclesiastical Law, Vol. 14 of Halsbury1s Statutes 

of England, 4th ed. (London: Butterworth and Co. 1975), 
p. 145. 
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further alterations, both in doctrine and in practice.^ 

Henry remained outwardly conservative in his theological 

views. In 1539 he persuaded Parliament to pass the Six 

Articles Act, which took the traditional view on six of 

the most controversial religious subjects of the period. 

5 

The act also made doubt or heresy a felony. 

Henry was clearly aware of the religious parties in 

his realm. In his speech in Parliament on December 24, 

1545, he urged his subjects to be tolerant of religious 

opinions. He clearly acknowledged the two parties when 

he turned his remarks to the clergy; critical of both 

parties, he said, 
Some be to styff in their old Mumpsimus, other 
be to busy and curious, in their newe Sumpsimus. 
Thus all men almoste be in variety and discord, 
and fewe or none preache truly and sincerely the 
worde of God, accordying as thei ought to do. 
Shal I now judge you charitable persones doing 
this: No, no, I cannot so do: alas how can 
the pore soules live in concord when you 
preachers sow emonges them in your sermons, 
debate & discord: Of you thei loke for light, 
and you bryng them to darckenes. Amende these 
crymes I exhorte you, & set forth Goddes worde, 
bothe by true preaching, and good example 
gevying, or els I whom God hath appoynted his 
Vicare, and high mynyster here, wyll se 
these dyvisions extinct, and these enormities 

4 
T. M. Parker, The English Reformation to 1558 (London; 

Oxford University Press, 1950), p. Ill; hereafter cited as 
English Reformation. 

5 
31 Henry VIII, cap. 14, in Gee and Hardy, Documents, 

pp. 303-319. 
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corrected, according to my very duety, or else I 6 
am an unprofitable servaunte, and untrue officer. 

At Henry's death in 1547 these deep theological divisions 

still remained among the clergy and the ruling class in 

England. In the local parish churches, however, services 

usually followed the old tradition. The relatively 

independent national church had come under the control of 

the state, but the religious lives of the common people 

had not changed. They went to their parishes, as required 

. . . 7 

by law, and worshipped according to their familiar services. 

The Church of England in 1547 maintained virtually 

the same organization that had existed since the crowning 

of Henry in 1509, except for the royal supremacy. The 

country was divided into two provinces, Canterbury and 

York, each under the jurisdiction of an archbishop. Each 

of the provinces was divided into districts called dioceses 

(each under the charge of a bishop), and each diocese was 

^Edward Hall, Hall's Chronicle . . . (1809; reprint ed., 
New York: AMS Press, Inc., 1965), p. 865. The original 
title of this work when it was published in 1548 was The 
Union of the Two Noble and Illustre Famelies of Lancastre 
and Yorke Beeyng Long in Continual Discension for the Croune 
of this Noble Realme, with all the Actes Done in Bothe the 
Tymes of the Princes, Bothe of the One Linage and of the 
Other, Beginnyng at the Tyme of Kyng Henry the Fowerth, 
the First Auethor of this Division, and so Successively 
Proceadyng to the Reigne of the High and Prudent Prince 
Kyng Henry the Eight the Undubitate Flower and Very Heire 
of Both the Sayd Lineages. 

7 
John Moorman, A History of the Church of England (New York: 

Morehouse-Gorham Co., 1954), p. 179; hereafter cited as 
Church of England. 
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divided into archdeaconries, which were divided into 

deaneries, which were divided into parishes—under the 

jurisdiction of an archdeacon, a dean, and an incumbent, 

respectively.^ 

The new king was Edward VI, a frail boy nine years 

of age, who had been educated by teachers from the party 

of reform. The council of the regency had a strong 

9 

progressive bias, and in 1547 it issued a set of royal 

injunctions commanding the removal of any images or 

paintings in the churches which might be superstitiously 

worshipped, the cessation of the ringing of church bells 

during the mass, and the procural of a copy of the Book of 

Homilies and Erasmus' paraphrase of the New Testament for 

every parish church.^ 

The reforming party continued to establish Protes-

tantism in England by a series of changes in the form of 

worship. At the end of 1547 came an act of Parliament 
g 

Ecclesiastical Law, 4th ed., pp. 203, 219. An 
incumbent was variously called the vicar, rector, or 
curate-in-charge. See The Oxford Dictionary of the 
Christian Church, s. v., "incumbent." 

9 . 
Gilbert Burnet, The History of the Reformation of 

the Church of England, 3 vols. (New York: D. Appleton and 
Company, 1843), 2:23-29. 

10Moorman, Church of England, p. 181. The Paraphrase 
was a kind of commentary on the first four books of the 
New Testament, and the Book of Homilies was a collection 
of theological discourses on important doctrines expounded 
by moderate reformers. 
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allowing the laity to partake of the cup at the Eucharist.^ 

This measure was quickly followed by the bill dissolving the 

chantries, or foundations set up to provide money for masses 

said for the dead; the bill struck at the doctrine of 

purgatory and prayers for the dead as "ignorance" and "vain 

,.12 

opinion. 

In January, 1548, Thomas Cranmer, the Archbishop of 

Canterbury, ordered changes in certain ceremonies, dis-

continuing the Christmas candles, the palm leaves used on 

Palm Sunday, and the ashes used on Ash Wednesday. He also 

forbade the use of holy water and the practice of creeping 

13 

to the cross. Later that year came the publishing of 

tracts against transubstantiation, the Roman Catholic under-

standing of the bread and wine being changed into the 

literal body and blood of Christ by the sacramental grace 

administered through the priest.. These tracts were 

published with the government's connivance, and the 

conservatives had to publish abroad when they defended the 
14 

traditional doctrine. 

These changes necessitated revision of the existing 

service books, by which the church services were conducted. 

"^l Edward VI, cap. 1, in Gee and Hardy, Documents, p. 32?:. 
12 
1 Edward VI, cap. 14, in Gee and Hardy, Documents, p. 328 

13 
G. R. Balleine, The Layman's History of the Church 

of England (London: Longmans, Green and Company, 1913), p. 113; 
hereafter cited as Layman's History. 

14 
Parker, English Reformation, pp. 127-128. 
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15 

In January, 1549, Parliament passed an Act of Uniformity 

which made a new Prayer Book the only legal form for conduct-

ing worship services in the Church of England. The Book of 

Common Prayer was in English instead of Latin, but it was 

very conservative, retaining some of the old ceremonies 

and the traditional clerical dress. In the prayers, 

however, there were changes in wording so that a knowl-

edgeable Protestant could participate in the service with 

a good conscience. There were no explicit changes in 

doctrine, probably owing to the influence of the conservative 

members of the commission which had approved the new Prayer 

Book and possibly owing to government fears about the bookrs 
16 

reception in the countryside. 

In October, 1549, a realignment of the council brought 

to power the political allies of the more extreme reformers, 

such as John Hooper and Bishop Ridley of Rochester, who 

wanted to eliminate every vestige of Roman Catholicism. 
17 

Thus, change came at an increasingly rapid pace. Further 

change was also urged by a number of distinguished Protestant 

theologians from the Continent, who had begun to come to 
18 

England in 1547. A new English ordinal came into use in 

15 
2 & 3 Edward VI, cap. 1, in Gee and Hardy, Documents, 

pp. 358-366. 
X 6 

Parker, English Reformation, pp. 130-132. 
17Ibid., pp. 136-139. 
18 
Moorman, Church of England, pp. 183-184. 
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April 1, 1550, in which many old ordination ceremonies were 

abolished. In April Bishop Ridley became Bishop of London, 

where he insisted on strict adherence to the new Prayer Book, 

and in July Hooper was appointed Bishop of Gloucester. Then 

came orders from the king's council for the churches to pull 

down the old stone altars and to replace them with communion 

19 
tables. In 1551 came the forced destruction of the old 

service books and the seizure of most of the church plate, 

20 
which the new services supposedly made unnecessary. 

In 1552 Parliament passed the Second Edwardine Act of 

Uniformity, which enjoined the use of a revised Prayer Book. 

21 

This book was supposed to explain and "fully perfect" the 

first Prayer Book, but it actually made some drastic changes 

in the 1549 book. The words "mass" and "altar" did not 
22 

appear in its pages. In addition, the 
structure of the new ritual for the Eucharist 
was changed to remove any suggestion of a 
solemn sacrificial approach to God and the 
prayers relating to the communion of the 
people were placed before the consecration 

19 
James Gairdner, The English Church in the Sixteenth 

Century from the Accession of Henry VIII to the Death of 
Mary, Vol. 6 in A History of the English Church, ed. W. P. W. 
Stephens and William Hunt (London: Macmillan and Co., 
Limited, 1902), pp. 263, 278-282; hereafter cited as English 
Church. 

20 
Parker, English Reformation, pp. 137-138. 

21 
5 & 6 Edward VI, cap. 1, in Gee and Hardy, Documents, 

p. 371. 

22 Balleine, Layman's History, p. 115. 
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of the bread and wine, as if to indicate that 
communion alone was the purpose of consecration. 

All prayers on behalf of the dead were omitted, as were many 

24 

of the ancient ceremonies. Furthermore, there was a 

change in the language of the Prayer Book so that Protestant 

concepts were more prominent and the ceremonies much plainer. 

As a result of these changes the services of the second 

Prayer Book of Edward VII came to resemble the rites of 

Swiss Protestantism. The next year the Forty-two Articles 

were issued, a statement of faith which every preacher was 

required to sign before he was granted a license to preach. 

The articles had been debated the previous year and were 

decidedly Protestant, leaning toward the views of the Swiss 

reformers. The official Protestant Reformation in England 
25 

appeared to be successful. 

On July 6, 1553, however, the young king died, and 

after a futile attempt by the Earl of Northumberland to 

have the Protestant Lady Jane Grey proclaimed queen, Henry's 

eldest daughter, Mary, became queen of England. The 

daughter of Henry and Katharine of Aragon, Mary was a 

fanatical Roman Catholic. She immediately restored six 

conservative bishops to their former bishoprics, and one of 
23 
Parker, English Reformation, p. 144. 

24 
Moorman, Church of England, p. 190. 

25 
Parker, English Reformation, pp. 144-145, 149. 
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them, Bishop Gardiner, also became Lord High Chancellor. 

The government imprisoned English reformers who did not 

flee—including Cranmer and Ridley—and it permitted the 
o r 

foreign Protestants to leave the country. 

Mary was crowned queen on October 1, and later that 

month her first Parliament repealed all of the nine acts 

regarding the English Church passed during the reign of 

Edward VI. The repeal restored the Anglican Church to its 
27 

position at the death of Henry VIII. In March, 1554, 

Mary issued a set of injunctions requiring the bishops to 

restore the old ceremonies in the Latin tongue, to remove 

all married priests from their offices, and to deprive all 

heretics from their positions as clergy, preachers, teachers, 

or schoolmasters.^ 

If Mary had stopped at these limits she might have 

been able to re-establish Roman Catholicism (without its 

monasteries or papal authority) as the official religion 

of England, since the Catholics were the majority in the 

countryside. Mary, however, decided on a marriage with 

Prince Philip of Spain, who could not be expected to be 

king in a country which had rejected communion with Rome. 
2 6 
Gairdner, English Church, pp. 317-321. 

27 
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The marriage took place on July 25, 1554, and soon prepara-

29 

tions were underway for reconciliation with Rome. 

The result was an agreement that the relations of the 

English Church and state would be established as they had 

been in 1529, except for the monastic institutions. Thus, 

a new Parliament revived the heresy acts of Henry IV and 

30 
Henry V. It also passed a second Act of Repeal, which 
annulled every piece of ecclesiastical legislation since 

31 

1529. 

This reconciliation with Rome signaled the beginning 

of the persecution of those who still held to the Reforma-

tion doctrines and liturgy. The heretics were given every 

chance to recant, but for the sake of conscience almost 

three hundred went to the stake—bishops and laymen, 

scholars and peasants, men and women from all walks of life, 

as Foxe's Acts and Monuments illustrates. From Mary's 

point of view this policy failed, for Protestantism won 
32 

more converts during this persecution than ever before. 
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During the rest of Mary's short reign her policies 

produced more and more opposition. The unpopular marriage 

with Philip led to war with France and the loss of England's 

last continental possessions. There were social problems 

caused by the government's order that married clergy either 

give up their wives or their livings. Above all, the 

continuous executions repelled the English people. Mary 

died on November 17, 1558, and there was great public 

rejoicing, for the Protestants had won the sympathy of a 

33 

great part of the nation. 

The English Reformation, however, was still unfinished, 

and while the country felt sure that Elizabeth's religious 

policy would be Protestant, there was less certainty about 

how far she would allow reforms to go. The new queen was 

not a fanatically religious person. She had conformed 

outwardly under the rule of her half-sister, even though 

there had been Protestant influences in her upbringing. Of 

course, the papacy had declared her illegitimate, but so 

had Cranmer, at Henry's request. Public discontent had 

become more open during the latter part of Mary's reign, and 

although most Englishmen were concerned about the direction 

of the religious policy of the new government, Elizabeth had 
given few clues as to which path she would take.34 

33 

Moorman, Church of England, pp. 197-198; Balleine, 
Layman's History, p. 120. 

34 
Parker, English Reformation, pp. 172-174. 



24 

Ecclesiastically, England was a divided nation. The 

Roman Catholic party was comprised primarily of those who 

had assisted Mary in the return to Rome. This party now 

controlled the English Church, since Mary's firmest oppo-

nents had become martyrs or exiles. The reforming party 

was divided. The moderate party consisted of those who 

desired to adhere to the reforms of Edward VI, and many of 

these were married clergy who had been removed from office 

under Mary. Others were exiles who had used the second 

Edwardian Prayer Book to maintain a Protestant Anglicanism. 

The extreme reformers, especially the exiles who had sought 

refuge in Geneva, wanted to purify the Anglican Church of 

all of the old ceremonies and Roman Catholic doctrines 

(thus the name "Puritan"). Most of them preferred the 

imposing doctrinal system of John Calvin to the scholas-

ticism of the medieval church or the moderate Protestantism 

35 

of the reign of Edward VI. 

Elizabeth's policy was one of caution, so that the 

government would not move too swiftly nor too far from 

existing practices. Her state policy seemed to be to 

secure the reforms which had been made but also to maintain 

forms of worship which would keep from alienating those 
35 
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O C 

who still held to the old religion. In April, 1559, 

Parliament passed Elizabethls Act of Supremacy, repealing 

the heresy act of Philip and Mary and the Second Act of 

Repeal. It also revived ten acts of Henry VIII and one 

of Edward VI. Elizabeth's act demanded that every 

governmental, judicial, and ecclesiastical official in 

the country, either holding or entering into an office, 

swear an oath of supremacy to Elizabeth as the "only 

supreme governor of this realm... as well in all spiritual 
37 

or ecclesiastical things or causes, as temporal...." 

Those refusing to swear would be deprived of their offices. 

The form of the religious settlement became apparent 

in the Act of Uniformity, also passed in April, 1559. 

This act established Anglican worship according to a 

revised version of the second Prayer Book of Edward VI, 

set forth deprivation and imprisonment for clergy who 

offended (fine and imprisonment for lay offenders), 

commanded fines for all individuals not attending church 

during the regular times for worship on Sundays and 
3 6 
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holidays, and provided that the clergy dress according to 

38 

laws in effect in the second year of Edward VI. 

In the summer of 1559 the queen's visitors moved 

through the country administering the oath of supremacy, 

enforcing the Prayer Book, and administering the queen's 
3 9 

injunctions so that Anglican worship would be uniform 

and illegal activities put away. Sixteen bishops and 

about two hundred clergymen refused to take the oath and 
40 

were deprived of their positions. Permanent enforce-

ment of the Acts of Supremacy and Uniformity was handed 

over to the ecclesiastical commission, created by the 
41 

queen on July 19, 1559. 

The events subsequent to Elizabeth's succession to 

the throne virtually ended the Roman Catholic party in 

the English Church. Many refused to conform and became 

known as recusants; others conformed outwardly and still 

managed to receive the sacraments privately at the hands 

of the priests. Others simply left the country. Whatever 
O O 
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hopes they had of a Roman Catholic counter-reformation, 

probably headed by Mary Queen of Scots, were ended by the 

42 

suppression of the Great Rebellion of 1569. By 1570 

the remaining Roman Catholics had become a separate sect. 

Anglican Church leaders revised the Forty-two Articles 

in 1563. The resulting statement of the church's doctrinal 

position was known as the Thirty-nine Articles, although 

before they were published, number 29 was deleted, 

probably by the queen herself in an effort to conciliate 

Roman Catholics. In 1571, when the Romanists had seceded 

from the Anglican Church, the excised article was restored, 
43 

and the Thirty-nine Articles assumed their final number. 

Within the framework of the English Church, as 

re-established by Elizabeth were two parties. One might 

be called the "settlement party." Its members accepted the 

royal supremacy, the rule of the bishops, and the compro-

mise Prayer Book—with its Protestant theology but 

residual elements of worship and clerical dress, which 

antedated Henry VIII. The Puritan party, on the other 

hand, sought a complete break with the Roman Catholic 

past and a prohibition of everything in public worship not 
42 
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44 

specifically enjoined by Scripture. They opposed the tradi-

tional clerical garments as relics of the Roman Catholic past. 

They did not like the use of the ring in marriage, the 

veneration of saints in the church calendar, the practice 

of bowing at the name of Jesus, or kneeling at communion. 

Furthermore, the use of organs and antiphonal singing 

seemed unbiblical. The Puritans, then, sought to transform 
45 

the Anglican Church into a fully reformed national church. 

During the first five years of the Elizabethan settle-

ment of religion there was no severe persecution. Archbishop 

Parker made sure that the statutes concerning the Roman 

Catholics were not enforced to their full severity, and 

he did not move against Puritans who refused to conform 

fully with the revised Prayer Book. In actuality, English 

worship services varied greatly in these years. In 1564, 

however, Elizabeth concluded a treaty with France and 

began to entertain marriage renegotiations with the Austrian 

archduke, whom she had so far sidestepped. Mary Queen of 

Scots was regaining strength in Scotland, and Elizabeth 

moved to guard against losing conservative support. In the 

autumn she let the bishops understand that she wanted 
44Baring-Gould, The Church Revival, p. 9. 
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uniformity in clerical dress. Thus began the vestiarian 

controversy. Elizabeth's strategy made the visible Puritan 

practice the ground of the controversy, obscuring underlying 

differences concerning church discipline and governmental 

control of the church. The Puritans, in this light, became 

petty-minded men who stubbornly fought for their opinions 

in matters of no consequence. Even some historians have 
46 

been deceived as to the root issues in the dispute. In 

his thorough study of Puritanism, M. M. Knappen has pointed 

out the major questions in the real conflict: 
Did the secular ruler have the power to compel the 
clergy to adopt a practice which was, in the 
opinion of a majority of them, inimical to the 
cause of true religion? Was the church to settle 
its own affairs and set its own course, or were 
the intelligentsia of England to be reduced to ^ 
the level of tutors in the households of the great? 

The ensuing debate was conducted in a series of tracts 

which pointed out the major differences between the settle-

ment party and the Puritans, who agreed that ministerial 

dress in itself was "indifferent," that is, not essential 

to salvation; the Puritans, however, argued that since it 

encouraged simple men in their old beliefs, ministerial 

garments did not edify, or build up the church in the truth. 

46M. M. Knappen, Tudor Puritanism; A Chapter in the 
History of Idealism (Chicago: The University of Chicago 
Press, 1939), pp. 188-189; hereafter cited as Tudor 
Puritanism. 

^^Ibid., pp. 189-190. 
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Furthermore, there was no command in Scripture to follow 

the required dress; therefore, the magistrate who insisted 

on conformity exceeded his authority, which was simply to 

execute the commands of God. The settlement party argued 

that the disposition of things indifferent, which was not 

contrary to Scripture, was left to the authority of the 

church, and that church polity in times of peace, not in 

48 

times of persecution, should be the norm. 

Eventually, Parker succeeded in his policy of firm 

persistence, confrontation of recalcitrant Puritans with 

Elizabeth's council, and suspension from positions. In 

the end only about a dozen learned clergy were deprived 

for non-conformity, and these were hounded by neither 

church nor state. By 1567 the public controversy was 

over, and the great majority of Puritans remained in the 
49 

service of the Anglican Church. 

In February, 1570, Elizabeth was tried in Rome and 

convicted for heresy and ecclesiastical usurpation. On 

February 25, Pope Pius V pronounced the bull Regnans in 

excelsis, excommunicating and deposing Elizabeth, and 
50 

absolving her subjects from any oaths of loyalty. Thus 
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the pope ensured that Roman Catholicism in England would 

almost invariably be called treasonable by the officials 

of both church and state. The separation between England 

and Rome was now final, and the English government 

tightened its laws against recusants in the next twenty 

years. The Roman Catholic party received its most crush-

ing blow in 1587, with the execution of Mary Queen of 

Scots, whom many conscientious citizens regarded as the 

51 

rightful queen of England. 

To complicate matters further, by 1570 there were two 

identifiable groups of Puritans in the Anglican Church. 

One group, of which Edmund Grindal was the best example, 

could be called the moderate Puritans. They supported the 

framework of the Elizabethan settlement, dissembled in 

keeping the letter of the Book of Common Prayer, and 

wanted to allow practices which were not illegal. For 

instance, Grindal approved of "prophysyings," Saturday 

morning meetings in a diocese where a clergyman in his turn 

preached on an assigned passage of Scripture for forty-

five minutes. Then he was followed by several other 

ministers who evaluated his performance and added pertinent 

thoughts of their own. A final judgment of the sermon was 

expressed by the more learned clergy and questions were 

51 
Moorman, Church of England, pp. 205-207. 



32 

answered from the audience, which could include the general 

public. There were provisions regulating the conduct of 

the proceedings, which each participant had to accept. This 

adventure in adult education must have been a powerful 

stimulus to the continual studies of the clergy who partici-

pated, as well as an instructive forum for laymen who 

attended.^ 

A second group of Puritans, however, were not satisfied 

with even the framework of the religious settlement. Their 

consciences were disturbed by the toleration of matters 

indifferent, which they regarded as actually sinful. By 

1570 they could see that further reform would not come 

through the bishops, who had to enforce the wishes of the 

queen. Therefore, they began to look to Parliament as the 

agent of additional reforms. Their leader, Thomas Cartwright, 

was elected to the Lady Margaret Professorship at Cambridge 

in 1569. In the spring of the next year Cartwright set the 

stage for the more extreme Puritans when he lectured on the 

book of Acts, severely criticizing the government of the 

Anglican Church by bishops or episcopoi. He advocated 

placing church government in the hands of the local congrega-

tion, urged the equality of ministers or presbuteroi, and 

denied that a person could be a minister without a congregation. 

52 
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The entire university was soon caught up in the dispute. 

In December Cartwright was deprived of his professorship, 

and shortly thereafter went to Geneva to study the Reformed 

53 
model of church government. 

Thus the extreme, or presbyterian, Puritans came to 

reject the episcopal form of church government, a key 

aspect of the Elizabethan settlement. In its place they 

advocated the rule of presbyters, who were to be elected 

by their congregations. These congregational leaders 

disciplined their individual churches in local consistories. 

In the usual pattern of national church government, they 

were supposed to meet together with other presbyters in a 

classis or presbytery representing a specified area; in a 

synod, where members of several presbyteries met together; 

and in a general assembly, where representatives of all of 

the synods in the country came together as the supreme 

administrative and legislative body in the national church. 

Only in Scotland, however, did the full presbyterian system 

54 

ever become a national church. 

The presbyterian Puritans came to make the congrega-

tional consistory an absolutely necessary institution 

which alone embodied the church discipline of the New 

Testament. Congregational discipline, formerly compatible 

^3Ibid., pp. 224-225. 
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with the rule of bishops, now came to be seen as compatible 

only with a church government which was independent of 

secular authority and which was served by pastors who were 

equal in authority. These Puritans also saw preaching as 

the minister's primary responsibility since it was the 
55 

normal means of faith and the declaration of God's law. 

They had come to regard the English Church as lacking the 

outward marks of a true church. 

The older Puritans, however, did not agree with the 

new movement. One of them was Edmund Grindal, from 1576 to 

1583 the Archbishop of Canterbury, a thoroughgoing reformer 

who had the confidence of most of the Puritan preachers. 

His standards of episcopal ministry were those of Martin 

Bucer, the Strasbourg reformer who had influenced Cranmer. 

His measures for moderate reform were supported by earnest 

Protestant nobles and highly placed members of Elizabeth's 

government. Grindal, however, fell from the queen's 

favor when he refused to become Elizabeth's agent for 

suppressing the prophesyings. He wrote her a long letter 

defending his position. He established the Biblical grounds 

for frequent, diligent preaching. Then he explained how 

the prophesyings were regulated by the bishops and how they 
produced a zealous clergy. Therefore, he could not destroy 

55 
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this edifying institution without offending God. He went 

on to advise Elizabeth that 

. when you deal in the matters of faith and 
religion, or matters that touch the Church of 
Christ, which is his spouse, bought with so dear 
a price, you would not use to pronounce so 
resolutely and peremptorily, quasi ex auctoritate, 
as ye may do in civil and extern matters; but 
always remember, that in God's causes the will 
of God, and not the will of any earthly creature, 
is to take place. . . . And although ye are a 
mighty prince, yet remember that He which 
dwelleth in heaven is mightier. . . . For if 
ye turn away from God, then God will turn away 
his merciful countenance from you.57 

Elizabeth responded by suspending him from office. A group 

of subordinates performed his work until his death in 
C O 

1583. 

In his place Elizabeth appointed John Whitgift, who 

had been Bishop of Worcester during Grindal1s primacy. 

Whitgift was the leading defender of the settlement party 

59 

against Cartwright's presbyterianism. Almost as soon 

as he was consecrated, Whitgift issued a set of articles 

demanding that all clergymen promise conformity to the 

royal supremacy, the Thirty-nine Articles, and the Book of 

57Edmund Grindal, The Remains of Edmund Grindal, ed. 
William Nicholson (1843; reprint ed., Cambridge: University 
Press, 1966), pp. '389-390. 

58Knappen, Tudor Puritanism, p. 257. 
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Common Prayer—or be expelled from their positions in the 

church. Here was a frontal attack on all Puritans, an 

attempt to eliminate them from holding office in the 

fi 0 

Anglican Church. Thus, the Puritans in the Church of 

England received notice that they had to conform to the 

ecclesiastical ceremonies and discipline approved by the 

queen and the bishops, or else be expelled from the 

ministry to which they felt that God had called them. 

From late in 1583 until the summer of 1584 Whitgift 

pursued his policy of demanding total conformity. Companies 

of protesting ministers, under threat of suspension or 

expulsion from office, came to London to appeal to the 
61 

archbishop or the privy council. Whitgift allowed a 

partial subscription, agreeing not to suspend or deprive 

a minister who refused to give a full, unqualified sub-

scription, as long as he would submit in writing a pledge 
6 2 

to abide by the Prayer Book and no other service-book. 

Two groups of Puritan clergy can be clearly seen in 

this controversy: those who wanted reconciliation with the 

bishops and those who were on the verge of repudiating the 

government of the English Church. The first group included 

^Frere, English Church, pp. 223-227. 

61Ibid., pp. 227-228. 

Collinson, Elizabethan Puritan, pp. 263-264. 



37 

most of those who promised to maintain the peace of the 

church while they noted their objections to certain 

ceremonies in the Prayer Book and the terms under which 

they subscribed. They said that they recognized the 

equality of all ministers of the word and sacraments, but 

that there was a distinction between ministers for the 

sake of orderly government in the church. The second 

group included those who left the national church and 

those who were ejected from their offices because they 

6 3 

refused the partial conformity offered in 1584. 

Puritan supporters in the Parliament tried unsuccess-

fully to initiate further reforms. The execution of Mary 

Queen of Scots in 1587 and the defeat of the Spanish 

Armada in 1588 lessened the Roman Catholic danger to the 

country, and Elizabeth consistently resisted all pressures 

to expand her religious settlement. The battle of tracts 

and countertracts continued through the 1580's and 1590's, 

but it merely produced animosities among the individual 

64 

writers. The moderate Puritans and the presbyterian 

Puritans seem to have become occupied with their preaching 

and teaching; they would wait until there came a more 

promising opportunity for reform. 

That opportunity seemed to arrive with the commencement 

of the reign of James I in 1603. The Puritans welcomed 
63Ibid., pp. 263-267. 
64 
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James, unaware of his aversion to the presbyterian govern-

ment in the Church of Scotland. They presented him with 

the Millenary Petition, supposedly representing a thousand 

ministers. Avoiding the issues of presbyterianism and 

church discipline, the framers of the petition asked for 

reforms in disputed points of church ritual, in particular 

the making of the sign of the cross at baptism, the use of 

the ring in the marriage ceremony, readings from the 

Apocrypha, and baptism by women. They also sought to end 

excommunication by lay officials; at the same time they 

tried to provide for preachers in the parishes, and to 

gain more financial support for the lesser clergy. In 

addition, they requested that the clergy be required only 

to subscribe to royal supremacy and to the Thirty-nine 

Articles. James agreed to a conference to discuss 

religious issues. Postponed because of the plague, it was 

finally held at Hampton Court, January 14-18, 1604. There 

James agreed to make a few minor changes in the Prayer 

Book, but he showed that he entertained no plans for 

further reforms and that he expected conformity to the 

65 

Prayer Book by the Anglican clergy. The significance 

of the Hampton Court conference was that it marked James's 

virtual agreement with the Elizabethan settlement. 

65Ibid., pp. 292-301. 
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Whitgift died on February 29, 1604, and Richard 

Bancroft, the Bishop of London, was selected as the new 

Archbishop of Canterbury. Under his direction the 

6 6 

Convocation of Canterbury passed a set of 141 canons, 

or regulations involving details for the government of 

the Church of England. One of the canons defined a 

member of the English Church as one who believed that 

the established ceremonies could be used with good con-

science and that episcopal church government did not 

contradict the teachings of the Bible. A person who 
6 7 

failed to meet this definition was to be excommunicated. 

Thus Bancroft began his primacy by trying to turn out 

of the English Church those who practiced partial or 

conditional conformity; and the Puritans came to see the 

bishops, in collusion with the king, as the real opponents 

of further reformation. In this controversy the Puritans 

again leaned for support on the House of Commons, which 

again labored in vain to relieve them. The king increased 
6 6 
This assembly was comprised of representatives of 

the clergy in the province of Canterbury and it passed 
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the pressure when he forbade anyone to be admitted to a 

university degree until he had sworn that he adhered to 

episcopacy and rejected presbyterianism. This attempt at 

conformity failed, however, when the bishops backed down 

from enforcing the strict demands and accepted partial 

conformity from well—meaning clergymen. Fewer than a 

hundred were eventually deprived of their offices. The 

outline of future troubles now was taking shape. The 

Puritans resisted James's aphorism of "no Bishop, no 
r o 

King" by seeking an alliance with Parliament in the 

cause of individual liberty. The bishops leaned on the 

king and found themselves allied with the cause of 

absolute government.^ 

In the meantime theological change accompanied the 

change in rulers. Most English clergymen had been 

Calvinistic in their theology during Elizabeth's reign. 

Basically, they held to some form of the doctrine of 

predestination, to the need for God's grace to precede 

the initial act of faith, and to the final perseverance 

of the elect. Most members of the settlement party 

accepted the general outline of Calvin's system, but they 

insisted on the validity of episcopal church government. 

Opposition to Calvinism had begun at Cambridge in the 

closing years of Elizabeth's reign, led by Peter Baro, 

/TO 
William McElwee, The Wisest Fool in Christendom 

(New York: Harcourt, Brace and Company, 1958), p. 138. 
69 
Frere, English Church, pp. 320-323, 334. 



41 

the Lady Margaret professor of divinity, who introduced the 

free-will teachings of the Dutch theologian Jacob Arminius 

in 1595. As this group grew, it de-emphasized doctrines 

related to predestination and it defended the Anglican Church 

on the basis of the dual authority of Scripture and the 

70 

principles of the early Catholic Church. 

Perhaps the best examplar of the new ideas was Lancelot 

Andrewes, who served as chaplain to Archbishop Whitgift and 

chaplain-in-ordinary to Queen Elizabeth. He participated 

in the Hampton Court conference, and his name heads the 

list of translators of the Authorized Version of the Bible. 

He was consecrated Bishop of Chichester in 1605, Bishop of 

Ely in 1608, and Bishop of Winchester in 1619, when he also 

became dean of the Chapel Royal. A fair and able church 

administrator, he also served as a privy counselor for 
71 

England (beginning in 1609) and Scotland (1617). 

Andrewes held to a divinely ordained, episcopal form of 

church government. He argued that the Old Testament pattern 

of ecclesiastical administration was hierarchial, extending 

from Aaron the high priest to the nethinum who served the 
7 0 
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Levites.72 Likewise, in the New Testament Christ appointed 

the bishops (episcopi) to succeed the apostles, and the 
73 

priests (presbyteri) to serve under the bishops. He 

believed that the church had known no other form of church 

government "till of late."74 Andrewes also had a high 

regard for religious ceremony. He argued that the gestures 

of the body reflected the attitude of the soul. Bowing the 

head showed heaviness and shame; sighing and wringing the 

hands showed sorrow; lifting up the hands showed strong 

desire.75 But, the important thing about a religious 

ceremony was the authority that established it. Although 

ceremonies were neither commanded nor forbidden by the 

72Lancelot Andrewes, "Stricturae: or, a Briefe Answer 
to the XVIII. Chapter of the first Booke of Cardenall 
Perron's Reply written by Mr. Casavbon in Latine," in Two 
Answers to Cardinal Perron, and Other Miscellaneous Works 
(Oxford: John Henry Parker, 1854), p. 29. 

73Lancelot Andrewes, "One of the Sermons upon the 
Second Commandment," in Certain Sermons Preached at Sundry 
Times Upon Several Occasions, Vol. 5 in Ninety-Six Sermons 
by the Right Honourable and Reverend Father in God, Lancelot 
Andrewes, Sometime Lord Bishop of Winchester (Oxford: John 
Henry Parker, 1843), pp. 63-64; hereafter cited as Ninety-
Six Sermons. 

74Lancelot Andrewes, "A Summary View of the Government 
Both of the Old and New Testament: Whereby the Episcopal 
Government of Christ's Church is Vindicated," in A Pattern 
of Catechistical Doctrine and Other Minor Works (Oxford: 
John Henry Parker, 1846) , pp. 339-348; hereafter cited as 
Pattern. 

7"^Lancelot Andrewes, "A Manual of the Private Devo-
tions and Meditations," in Two Answers to Cardinal Perron, 
and Other Miscellaneous Works (Oxford: John Henry Parker, 
1854), pp. 242-243. 
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Bible, subjects of a. Christian state must necessarily obey 

them when they were enacted in the laws of the nation, even 

if the ceremonies had originally been used in pagan 

sacrifices.76 The bishop further stated that ceremonial 

custom was binding if it was an ancient practice of the 

77 
churches of God. 

In 1622 James moved closer to this rising party when 

he ordered that university students cease studying the 

reformers; instead, they were only to study the Scriptures, 

the early church fathers, the church councils, and the 

medieval schoolmen. Soon it was apparent that the clergy 

who would prosper were those who stood for the king's 

prerogative and who avoided the subject of predestination 

in their preaching. The settlement party was superceded 

by a group of clergymen who were theologically opposed to 

Puritanism in any of its forms. A theological split now 

divided the clergy, and it was accentuated by the support 

of Charles I, who succeeded his father in 1625. The 

opposition between the Puritans and Arminians was so strong 

Lancelot Andrewes, "A Discourse of Ceremonies 
Retained and Used in Christian Churches," in Pattern, 
pp. 369-370. 

77Lancelot Andrewes, "A Sermon Preached before the 
King's Majesty at Whitehall, on the Fifth of April, 
A.D. MDCXVIII, being Easter-Day," in Sermons Preached in 
Lent, on Good-Friday, and on Easter—Day, Vol. 2 in 
Ninety-Six Sermons, pp. 410-412. 



44 

that in the 1620s and 1630s "Aritiinianism" came to denote 

everything that the Puritans opposed in the Anglican 

, 78 Church. 

The theological differences between the Puritans and 

their new opponents were not the only sources of disagree-

ment between the two parties. The increasing dignity and 

pomp of the bishops and James's policy of appointing 

churchmen who supported his policies were other important 

issues separating the Puritans and the Arminians. Combined 

with the fact of religious differences were political 

differences, for as political factions opposed the govern-

ment's policies, the government turned to the Anglican 

Church for support. Thus the theological opponents of the 

Arminians also joined those who opposed the government's 

pro-Spanish foreign policy and its concessions to English 

Catholics, as well as the king's claim to exclusive 

7 9 

governmental authority. As Everett Emerson says, "This 

fusion of those opposed to the government of the Church 

and those opposed to the government of the State was a 
8 0 

vital force in the creation of the Puritan Revolution." 

The Arminian party exercised domination in the 

Anglican Church when William Laud became Archbishop of 
78 

Emerson, English Puritanism, pp. 36-37. 

^Ibid. , pp. 37-38. 

^Ibid. , p. 40. 
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Canterbury in 1633 and pursued his policy of "thorough," 

enforcing a uniformity of worship in the Church of 

England based on the first Edwardian Prayer Book. The 

ceremonies in that book had been, in the eyes of the 

Edwardian reformers, too similar to those of Roman 

Catholicism; the Puritan reformers of the Stuart era were 

enraged at this apparent movement toward Roman Catholicism 

81 

in their national church. 

Laud's strict enforcement of the 1549 Prayer Book 

aroused much discontent in England, but his downfall began 

when he and Charles tried to force an English Prayer Book 

on the presbyterian Church of Scotland in 1637. The result 

was an aroused Scotland, which fought Charles in the two 

bishops' wars (1639 and 1640). When Charles called 

Parliament in 1640, after eleven years of strict rule 

without Parliament, the country was fearful. The second 

Parliament of 1640 met in a belligerent mood. The Earl 

of Strafford, Charles' civil administrator, was impeached 

and executed. On December 11 Parliament received the Root 

and Branch Petition, signed by 15,000 Londoners, demanding 

the abolition of hierarchial church government by arch-

bishops and bishops, along with their vestments and the 
8 2 

ceremonies which they practiced. A week later Archbishop 

81 
Dictionary of National Biography, s.v., "Laud, 

William." 
o 2 
"The Root and Branch Petition, A.D., 1640," in Gee 

and Hardy, Documents, pp. 571-545. 
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8 3 

Laud was impeached, and taken into custody. The presbyterian 

Puritans, now known as the Presbyterians, apparently con-

trolled Parliament. 

On December 1, 1641, Parliament presented to the king 

the Grand Remonstrance, a petition containing a long list 

of grievances against both the civil and ecclesiastical 

policies of Charles and his supporters. The king responded 

by attempting to arrest five Parliamentary leaders in the 

House of Commons. The five members escaped and an enraged 

House of Commons set its face against the king, who went to 

Yorkshire in January, 1642. The king's divine right in 
84 

church and state was to be tested in battle. 

During the first civil war, 1642-1646, Parliament 

abolished the episcopal church administration and established 

in its place a presbyterian form of church government. It 

also signed an agreement with Scotland called the Solemn 

League and Covenant, a pact expressing a mutual desire to 

extirpate popery and hierarchal prelacy and "to preserve 

the rights and privileges of the Parliaments, and the liberties 
8 5 

of the kingdoms. . . ." The Covenant was imposed on all 

Englishmen over eighteen in February, 1644, and over two thousand 
O O 
Moorman, Church of England, p. 229. 

84t, . , 
Ibid. 

O C 
"The Solemn League and Covenant, A. D. 1643," in 

Gee and Hardy, Documents, p. 571. 
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of the ten thousand Anglican clergymen lost their livings 

because their support of king and church forbade them to 

subscribe to the Covenant. The Book of Common Prayer was 

8 6 

also declared illegal in 1644. It was replaced by a new 

liturgy, written by the Westminster Assembly, a group of 

ecclesiastics appointed by Parliament as a kind of 

commission to give advice concerning the reformation of 

the Church of England. The Assembly, dominated by the 

Presbyterian party, recommended the institution of 

presbyterian church government; it produced two catechisms 

and the Westminster Confession, a statement of faith that 
8 7 

replaced the Thirty-nine Articles. 

The new Presbyterianism, however, scarcely provided 

more liberty than the rule of the bishops. John Milton 
8 8 

wrote that the "New Presbyter is but Old Priest writ Large" 

and his Areopagitica (1644) was a protest against the 

Presbyterian censorship of the press. Many exponents of 

liberty came to oppose any uniformity in religion; they 
^Moorman, p. 238-239. 
o n 
Benjamin Breckinridge Warfield, The Westminster 

Assembly and Its Work (New York: Oxford University Press, 
1931), pp. 3-35. 

8 8 
John Milton, "On the New Forcers on Conscience under 

the Long Parliament," in John Milton's Complete Poetical 
Works, 4 vols., ed. Harris Francis Fletcher (Urbana: 
University of Illinois Press, 1943), 1:49. 
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found their strong individualism as threatened by Presbyterian 

89 

Erastianism as it had been by episcopalian Erastianism; 

their religious opinions were as challenged by Presbyterian 

intolerance as they had been by the intolerance of the 

bishops and the divine right of the king. These men came 

to call themselves Independents. They were Puritans who 

desired a broad toleration of varying opinions in church and 

state, with religious authority vested in local communities 

that could decide their own religious practices; thus, by 
90 

nature the Independents adhered to a policy of toleration. 

As the predominantly Presbyterian Parliament and Church 

began to carry out their plans for a new kind of intolerant 

uniformity, the Independents began to gain in numbers and 

in power, especially in the last part of 1644 and the first 

part of 1645.̂ "*" 

The main benefactor of this shift in power was the 

Parliamentary army, which began to be remodeled after Oliver 
89 
Erastianism is the policy of state supremacy over 

the church in religious matters. See The Oxford Dictionary 
of the Christian Church, s.v., "Erastianism." 

90 . 
William Holden Hutton, The English Church from the 

Ascension of Charles I to the Death of Anne (1625-1714X7" 
Vol. 6 in A History of the English Church, ed. W. R. W. 
Stephens and William Hunt (London: Macmillan and Co., 
Limited, 1903), p. 134; hereafter cited as The English 
Church. See also Antonia Fraser, Cromwell, the Lord Pro-
tector (New York: Alfred A. Knopf, 1973), p. 68; hereafter 
cited as Cromwell. 

91 
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Cromwell's desire to recruit godly men of spirit, regardless 

of their social standing or religious convictions. The 

worth of the New Model Army was proved in the battle of 

Naseby, in which King Charles possibly lost his final chance 

92 

of victory over the Parliamentary forces. Cromwell, in his 

report to the Speaker of the House of Commons after the 

battle, concluded by praising his men: 
Honest men served you faithfully in this action. Sir, 
they are trusty; I beseech you in the name of God, 
not to discourage them. I wish this action may beget 
thankfulness and humility in all that are concerned 
in it. He that ventures his life for the liberty of 
his country, I wish he trust God for the liberty of 93 
his conscience, and you for the liberty he fights for. 

The House of Commons, in its official, circulated version of 

Cromwell's report, significantly omitted this passage, with 

94 

its allusions to the views of Independents. 

After the king's surrender to the Scots, Parliament, 

Charles, and the army could not agree to a political and 

religious settlement. The king's escape in the fall of 

1647 led to a second civil war when Charles obtained 

Scottish support by promising to establish Presbyterianism 

92 
Fraser, Cromwell, pp. 98, 145-148. 

93 
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94 
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95 

in England for three years. The defeat of the Scottish 

allies and the subsequent execution of the king by the 

army leaders issued from an unwillingness to compromise 

on a settlement of power in church and state. Cromwell's 

rule as a Puritan prince likewise failed to settle the 

issues in dispute. The rivalry between Presbyterian and 

Independents, Cromwell's refusal to allow the use of the 

Book of Common Prayer, and the attempted imposition of 

Puritan morality on an unwilling public combined to boil 

the pot of religious disharmony. In addition, the 

military rule of men who had killed their king was equally 

resented by those who desired a historical monarchy and 

those who wanted a radical republic. Then, too, Richard 

Cromwell's lack of leadership after the death of his 

father left few alternatives. In the end an anti-Puritan 

flood overflowed all religious and political barriers and 

brought back the Stuarts to restore the national equilibrium.96 

Charles III, trying to ensure a tranquil transition 

to monarchial government, issued the Declaration of Breda 

in April, 1660. In this attempt to quiet the fears of his 

future subjects he made a promise of religious toleration 

unprecedented in the reformed Church of England: 

95 
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96 
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And because the passion and uncharitableness of 
the times have produced several opinions in 
religion, by which men are engaged in parties 
and animosities against each other. . . we do 
declare a liberty to tender consciences, and 
that no man shall be disquieted or called in 
question for differences of opinion in matter of 
religion, which do not disturb the peace of the 
kingdom; and that we shall be ready to consent 
to such an Act of Parliament as, upon mature 
deliberation, shall be offered to us for the full 
granting that indulgence.97 

This promise was never fulfilled because those who came to 

hold political power were as intolerant as their Presbyterian 

and Laudian predecessors. Indeed, the Laudian party recap-

98 

tured its dominant position in the church. The king did 

offer six bishoprics to leading Presbyterians, but all 
99 

refused except John Reynolds, who became Bishop of Norwich. 

The members of the privy council were all supporters 

of monarchy and the episcopate, as were the great majority 

of the new Parliament. The Restoration settlement, as the 

re-establishment of the episcopal Anglican Church is 

called, was drawn up by men totally opposed to the spirit 

of the Breda Declaration. The Bill of Uniformity, passed 

in 1662, re-established the Church of England in substan-

tially the same position it had occupied in the days of 

Laud. The act insisted on the use of the Elizabethan 
97 
"The Declaration of Breda, A.D. 1660," Gee and 

Hardy, in Documents, p. 587. 
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Hutton, The English Church, pp. 182-183. 
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Prayer Book as revised in 1661—a book which emphasized the 

priestly character of the ministerial office and which 

distinguished between the bishops and the priesthood. All 

clergymen who had not been ordained by bishops were to be 

deprived, and all clergy and schoolmasters had to promise 

to conform to the Prayer Book."^^ In other words, there 

was no room in the Church of England for a minister who 

opposed episcopal church government or the rituals of the 

Prayer Book. The Bill of Uniformity went into effect on 

St. Bartholomew's Day, 1662, and around two thousand 

clergymen left their offices, passing into a position of 

permanent non-conformity outside the Church of England. 

Their future part in the makeup of Protestantism in 

England will be discussed in the next chapter. After the 

Parliament re-established the Anglican Church on an 

episcopal foundation, it passed a series of acts persecut-

101 

ing those who were driven out of the restored church. 

Thus the Puritan influence was ejected from the dhurch and 

persecuted in the countryside. 

While the Arminian party held sway in the Restoration 

Church, a new party was forming. The Latitudinarians were 

rationalistic and generally broadminded men who were tired 

of religious controversy and desired to pursue a quiet 

^14 Charles II, cap. 4, in Gee and Hardy, Documents, 
pp. 600-619. 

101Hutton, The English Church, pp. 191-192. 
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life of rational righteousness. These churchmen were 

generally students of a small group of teachers at 

Cambridge known collectively as the Cambridge Platonists. 

These educators, notably Benjamin Whichcote, Ralph 

Cudworth, and Henry More, lived quiet lives in a turbu-

lent age. They attacked the rigidity of Calvinistic 

theology and the exclusive church polity of the Arminians. 

They argued that the seat of religious authority was in 

the conscience of the individual—a conscience guided by 

reason and illumined by revelation. Thus the life of 

reason resulted in a morality energized by the Spirit of 

God. All of the Cambridge Platonists were mystics to 

some degree, holding to a higher form of knowledge 

produced by communion with God in a personal relationship. 

Yet every man was obligated to apply his reason to solving 

the problems of daily life. In taking this position, they 

opposed the centralization of church or state because it 

threatened the judgment of the individual and imperilled 

his freedom of action. Toleration, then, was an 

inescapable obligation of the Christians of this mold. 

Rational persuasion, not coercion, was the path to truth; 

toleration was a right, not a concession.102 

From these teachers the Latitudinarians, or "Latitude-

Men," as their Puritan detractors called them, developed 

102 
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their tolerant approach to a common faith and a common 

church, in which all shades of ecclesiastical opinion would 

103 

be accepted—if they agreed on the essential doctrines. 

The Latitudinarians lacked the mysticism of their teachers, 

and they disliked the individualistic religious experience 
104 

which came to be called "enthusiasm." They turned the 

concept of reason as the harmonious activity of the whole 

personality into the concept of reasonable thinking. In 

their over-emphasis of natural theology they formed an 

unintentional link with the deism which developed later. 

They were mostly preachers with a message of rational 
, .. 105 

morality. 

The leadership of the English Church during the 

Restoration period, as noted above, passed into the hands 

of the Arminian party, which at the end of the seventeenth 

century became known as High Churchmen because of their 

high view of the authority of the historic Christian church 

and its bishops. At the same time the Latitudinarians 

began to be called Low Churchmen because of the relatively 

unimportant place assigned to the authority of church and 

103 
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106 

bishops. Arminian support of the divine right of kings 

was rewarded by Arminians being appointed to the highest 

positions in the Church of England. In Parliament Charles 

was supported by the new Tory party, with its belief in 

royal supremacy over Parliament and intolerance towards 

Dissenters. Those who favored toleration came to be known 

as Whigs. 

When the Roman Catholic James II succeeded his brother 

in 1685, Archbishop Richard Sancroft had to shorten the 

coronation service because James refused to receive the 

communion after the required ceremonies of the Church of 

England. James soon began to make concessions to the Roman 

Catholics. He even tried to put Roman Catholics into posi-

tions in the civil service, the navy, the army, and the 

universities. In May, 1688, he ordered the clergy to read 

a Declaration of Indulgence in which he declared his support 

of the established English Church but the suspension of all 

laws against Nonconformists (also called Dissenters), and 
108 

the toleration of all forms of private worship. Most of 

1 06 
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the clergy refused to read it, charging that the king's 

actions were contrary to law. Archbishop Sancroft and six 

other bishops were committed to the Tower and tried for 

malicious libel against the king. A courageous jury found 

them not guilty, and the country celebrated their release— 

one of the few times that English bishops have been 

perceived as popular heroes. 

England's joy was short-lived, for on June 10, the 

queen bore a son, ensuring a Roman Catholic succession. 

Englishmen feared that James was subverting the English 

constitution to re-establish Roman Catholicism. In con-

sequence, leading Whigs and Tories invited William of 

Orange, husband of James's daughter Mary, to appear in 

England at the head of an army and promised their support 

in ousting a king who they claimed was acting illegally. 

After James had fled, a convention declared the 

throne vacant and then offered it to William and Mary 

as co-rulers in February, 1689. The Bill of Rights 

declared the limits of their constitutional monarchy and 

excluded Roman Catholics from the English throne. ^ 
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Parliament then passed the Toleration Act, which allowed the 

orthodox Dissenters freedom of worship. The Test and Corpora-

tion Acts were not repealed, however, and so a true equality 

112 
of religion did not exist in England. As a result both 

Dissenters and Roman Catholics were shut out from civil or 

113 

military office. The Dissenting clergy felt bitter, since 

discussion prior to William's coming had included promises 

of relief from the inequities of the Restoration settlement. 

The Toleration Act of 1689 barely fulfilled the Tory pro-

mises of aid; the political liabilities of Dissent remained, 

and they affected relations between Anglicans and Dissenters 
114 

for another hundred and forty years. 

The new political arrangement, however, caused a 

religious schism and led to the ascendency of the Low 

Churchmen in the English Church. The High Church party 

held to the divine right of kings. Thus, in their view a 

king who was lawfully crowned and anointed could not be 

lawfully deposed by his subjects. In their minds Parliament 

had deprived James of his rightful kingship, and they could 

not take the oath of allegiance to the new monarchs. These 

Non-jurors, as they were called, were suspended and then 
112 
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deprived in 1690. Their number included Archbishop Sancroft, 

five of the seven bishops who had opposed James's Roman 

Catholic policies in 1688, and about four hundred of the 

115 
clergy. 

The Non-juring bishops were generally replaced by 

Latitudinarians, but most of the lesser clergy held High 

Church views. A Latitudinarian, John Tillotson, became 

Archbishop of Canterbury in 1691, to the displeasure of 
116 

most of the clergy, and he was followed by Thomas 

Tenison (1695-1715), another Latitudinarian. The Anglican 

Church, unsettled by the schism of the Non-jurors and the 

toleration of Dissenters, nevertheless maintained the 

essential position and character it had received in the 
117 

Elizabethan settlement. 

When Anne, sister of Mary, came to the throne in 1702, 

England had a strict churchwoman as its queen. The High 

Church party gained in popularity during her reign although 

the Parliamentary majority in the House of Commons fluctuated 
118 

between the Whigs and the Tories during Anne's reign. 
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The death of Anne ended the reign of the Stuarts and 

ushered in the reign of the House of Hanover. The High 

Church party, still holding to the doctrine of divine 

right, fell from favor in the eyes of George I, who ruled 

as a constitutional monarch and had little affection for 

119 

the Church of England. As a result, church appointments 

went mainly to men of Latitudinarian principles and Whig 

politics. Eighteenth-century Latitudinarianism, however, 

departed more and more from the teachings of Edward 

Stillingfleet and John Tillotson. The new Latitudinarian 

thinkers moved away from orthodoxy. They cultivated holi-

ness and morality as prudent means of achieving temporal 

happiness. Many also lacked fervor and spiritual-
• ^ ^ 120 mindedness. 

The final resolution of the ecclesiastical controversies 

of the seventeenth century left the Anglican Church in a 

weakened condition. The expulsion of the Puritans in 1661-

1665 and the Non-jurors in 1689-1690 had purged the Church 

of some of its greatest examples of piety and diligence. 

The Puritans and High Churchmen who remained in the church 

had certainly compromised principles for which they had 

previously fought. The system of church patronage was 

heightened to the point that political opinion became the 
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primary determinant whereby a bishop was appointed or pro-

moted; the bishops of the eighteenth century, with their 

twenty-six votes in the House of Lords, became allies of the 

political factions. Residence in London for over half the 

year became necessary for the discharge of their Parlia-

mentary duties, with a corresponding lack of personal 

attention to the immediate affairs of their respective 

dioceses. The controversy with the deists--who held that 

God created the universe and left it to run by natural 

law without his further intervention--merely strengthened 

the Latitudinarian position. The defenders of orthodoxy, 

Joseph Butler, George Berkeley, and William Warburton, 

set aside the historic creeds and confessions of the 

Christian Church and used reason to refute their deistic 

opponents. The central point of their defense of 

Anglicanism was that revelation was the necessary extension 

of natural religion, or at the minimum, not contradictory 

to natural religion. The dread of extremism left the 

clergy with a rational message of practical morality that 

121 

shunned the mysterious elements of Christianity. The 

next chapter will show that these same considerations 

likewise affected the various groups of Dissenters during 

the first half of the eighteenth century. 
121 
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During the early eighteenth century there developed an 

extreme wing of the Latitudinarians which merged into the 

Broad Church party of the nineteenth century. These divines 

developed theological doctrines which, to many of their 

opponents, denied essential elements of Christianity. For 

instance, Samuel Clarke (1675-1729) in 1712 published his 

Scripture Doctrine of the Trinity, in which he denied the 

teaching of the historic creeds of Christendom. He was 

attacked as an "Arian" who held that Jesus Christ was not 

122 

the eternal Son of God with the same nature as the Father. 

Benjamin Hoadly (1676-1761) was a religio-political con-

troversialist who became Bishop of Bangor in 1715. In 

1717 Hoadly created the Bangorian Controversy by his denial 

of the existence of a visible church and his argument that 

sincerity should be the only test of truth. He preached a 

sermon in 1717 on the "Nature of the Kingdom or Church of 

Christ," in which he argued for the spiritual nature of the 

Church and ridiculed doctrinal tests as being beyond the 

authority bestowed by Christ on his Church.. Hoadly, in 

sympathy with Clarke's refined Arianism, became the acknowl-

edged leader of the extreme Latitudinarians and a favorite 
123 

of the Hanoverian court. Latitudinarianism, therefore, 

was a movement with expanding circles. 
122 
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By 1740 the English Church was suffering a noticeable 

decline in the belief and practice of its historic faith. 

The open divisions between Christians since the Civil War 

emphasized the difficulty of maintaining religious authority 

in a society whose members no longer belonged to one reli-

gious system. The rise of the new rationalistic thought, 

combined with the growth of materialism and a spirit of 

worldliness, spread impiety and irreligion. Within the 

national church the problem of clerical poverty, with the 

attendant circumstance of the holding of more than one posi-

tion in the church, also undermined the proper working of 

the parish churches. Then too, most churchmen feared 

"enthusiasm" and considered the work of the Holy Spirit in 

the personal lives of Christians as an activity limited to 

124 
early church history. 

Into this climate came the Wesleyan revival, one of 

the great mass movements in the history of Western 

Christianity. Historians have disagreed concerning the 

influence of this eighteenth-century revival on subsequent 

English history. The French historian Elie Halevy, for 

example, has written that John Wesley substituted a 

moderately conservative Protestantism for the revolutionary 

Protestantism of the previous century and.that his influence 

124 
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helped prevent the French Revolution from having a counter-

125 

part m England. The present writer, while not desiring 

to detract from Wesley's influence, feels that in England 

there were actually two interrelated movements during this 

century—the Methodist Revival and the Evangelical Revival. 

Eighteenth-century writers confused the two movements and 

thus have generated a legacy of historical confusion by 

designating as "Methodist" anyone who demonstrated religious 

fervor during the last half of the eighteenth century. 

In a sense the study of the Methodists as a religious 

party belongs to the history of Dissent, since the Methodists 

as a body withdrew from the Anglican Church shortly after 

John Wesley's death in 1791.126 Yet, both John and Charles 

Wesley were true sons of the Church. John wrote in 1790, 

"I live and die a member of the Church of England; and none 

who regard my opinion or advice will ever separate from it."127 

The Methodists began as a group of High Church Oxford 

students, known as the Holy Club, who met together to pursue 
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a disciplined life of holy living. Their methodical style 

of life, Bible study, frequent communion, and charitable 

activities earned the name "Methodists." During and after 

their missionary experience in Georgia, John and Charles 

interacted with Moravian missionaries who were spreading a 

revival of German Pietism. The Wesleys had been seeking 

salvation by means of a succession of religious duties and 

activities. In the Moravians they found Christians who 

claimed to know that their eternal destiny was already 

settled—a claim which they demonstrated with radiant, 

holy lives. John Wesley came to accept their doctrine of 

justification by faith, the teaching that man accepted 

salvation from God as a gift when he trusted in Christ as 

128 

his savior from sin. On May 24, 1738, this growing 

conviction became the root of a conversion experience in 

which he was assured of the forgiveness of sins; his faith 
I O Q 

became the faith of a son and not merely that of a servant. 

Wesley still retained much of his High Church zeal, but it 

was now directed toward the spreading of the good news of 

the gospel of Christ in the simplicity in which he had 

discovered it."*""̂  
128 

Frank Baker, John Wesley and the Church of England 
(Nashville: Abingdon Press, 1970), pp. 26-29, 54; hereafter 
cited as John Wesley. 

129 
John Wesley, The Journal of John Wesley, 2 vols, in 

The Works of the Reverend John Wesley, 7 vols. (New York: 
T. Mason and G. Lane, 1840) , 3:74; hereafter cited as Journal. 

130 
Baker, John Wesley, pp. 55-56. 



65 

Wesley's early companions in this task were his brother 

Charles (also converted in 1738) and George Whitefield, the 

son of an innkeeper, who had belonged to the Holy Club. 

131 

Actually, Whitefield was converted in 1735 and began 

preaching the next year in London, where large congregations 

came to hear him. Then came the first of his thirteen 

trips to the American colonies, where his preaching was 

especially fruitful. In February, 1739, Whitefield first 

preached outdoors to the Kingswood colliers, and in a month 
132 

his hearers had grown from two hundred to twenty thousand. 

John Wesley was reluctant at first to follow the lead of his 

younger colleague and break ecclesiastical decorum by 

preaching outdoors. He wrote in his journal on March 31, 

1739: 
I could scarce reconcile myself at first to this 
strange way of preaching in the fields. . . . 
having been all my life (till very lately) so 
tenacious of every point relating to decency and 
order, that I should have thought the saving 
of souls almost a sin, if it had not been done 

in a church.133 

Taking the world as his parish, John Wesley then embarked 

on a lifetime of itinerant preaching that covered 225,000 
134 

miles and 40,000 sermons. This deliberate policy of 
131 
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field preaching to the dispossessed aroused the opposition 

of most of the parish clergy and the bishops of the Anglican 

135 

Church. 3 

Wesley organized his converts into societies and sub-

divided the societies into classes under the immediate 

oversight of lay leaders but ultimately under his direction. 

Many converts were heathen who had no previous fellowship 

with Christians, and Wesley provided for them an organization 

which encouraged growth in practical Christianity. The 

societies acquired buildings and held meetings, not to 

rival the established Church but to supplement the inadequate 

work of the parish clergy. As the years passed and the 

movement grew larger, sustained by itinerant lay-preachers, 

the societies drifted toward separatism. When John Wesley 

ordained several men in 1785, a complete separation from the 
137 

Church of England was almost a certainty. 

In 1740 a theological controversy divided the Wesleys 

from Whitefield. All of the revivalists agreed on the basic 

doctrines of original sin, justification by faith, regenera-

tion by the Holy Spirit, the inner assurance of God's love, 

and growth in habits of holiness. The Wesleys, however, 

in keeping with their High Church background, were Arminians 

in their theology, rejecting the doctrines of predestination 
135 
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and limited atonement (the teaching that Christ died only 

for the elect). They tended to emphasize the love of God. 

Whitefield, on the other hand, was Calvinistic in his 

theology, emphasizing the justice of God, and holding to 

predestination and an atonement limited to those whom God 

138 

had chosen to save. 

Many of Whitefield's followers came under the organi-

zational control of Selina, Countess of Huntingdon. An 

early follower of the Wesleys, she used her fortune to 

further the cause of the revival in the Church of England. 

She built or bought chapels and appointed as chaplains 

leading preachers from the Anglican Church—men who were 

in agreement with the theology of the revival. In 1774 she 

was forced into Dissent because of legal problems regarding 

139 
her chapels. 

There was another aspect of the religious awakening 

of the eighteenth century. It may be called the Evangelical 

revival. This part of the broad religious movement affected 

clergymen in the Church of England who desired to see their 

church permeated by what they saw as the revival of the 

theology of the English Reformation. Generally Calvinistic, 

138 
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they disagreed with Wesley over the use of itinerant lay-

preachers. The Evangelicals, while friendly to others 

touched by the revival, sought to spread the revival by 

diligent parish ministries, normally observing the order 

140 
of the church. Before the 1780's the Evangelicals 

set a new model of an active parish clergyman— 
multiplying Sunday services, introducing week-day 
services and religious meetings in the evenings, 
founding societies for spiritual and charitable 
purposes, encouraging the laity to fill their 
non-working time with religious reading and 
activity, to do more and to venture more for 
their belief s. 

The early Evangelicals were opposed by High Churchmen 

and Latitudinarians alike. In 1768 six Evangelical students 

were expelled from St. Edmund Hall, Oxford, because of their 

religious beliefs, and Oxford was virtually closed to the 

adherents of the revival. At Cambridge the Evangelical 

students were barely tolerated at Magdalene. In 1788, 

however, Isaac Milner (1751-1820) became the President of 

Queens' College, which—supported by Evangelicals--soon 

became one of the largest colleges in the University. At 

Cambridge also was Charles Simeon (1759-1836), fellow at 

King's College and minister of Trinity Church from 1783-

1836-- Simeon's patient teaching and preaching trained most 

140 
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of the Evangelical preachers of the next generation, and he 

set up the Simeon Trust to purchase the right to appoint to 

142 

parish churches men of his theological persuasion. 

By 1800 the Evangelicals were still a minority in the 

Church of England, but their influence had spread across the 

country. They were supported by wealthy and influential 

laymen, the most important group being the "Clapham Sect." 

Living in a series of villas around Clapham common, these 

men promoted the interests of Evangelicals by founding 

numerous societies to address practical problems. In 1777 

the Elland Society was founded to help educate young men 

for the ministry; John Thornton, father of Henry and one of 

the wealthiest merchants in Europe, was a major supporter. 

In April, 1799, the Society for Missions to Africa and the 

East (later the Church Missionary Society) had its beginning. 

The next month the Religious Tract Society was launched to 

provide wholesome literature and religious pamphlets. The 

British and Foreign Bible Society came into existence in 1803 

to produce Bibles in various languages. The London Society 

for Promoting Christianity Amongst the Jews was founded in 

1809, the Society for Educating the Poor in Newfoundland in 

1823, the Australian Church Missionary Society in 1835 

(changed to the Colonial Church Society in 1838), and the 
142 
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Church Pastoral Aid Society in 1836, the purpose of which was 

to send clergymen and lay workers into the rapidly growing 

cities of England. Thus, shut out from influence in the 

older societies of the Anglican Church, the Evangelicals 

organized new ones and became a strongly organized force in 

143 

the church. Thexr philanthropical activity is legendary. 

They played leading roles in beginning Sunday Schools and 

various other educational enterprises, and they assumed the 

leadership of the anti-slavery campaign, the reform of lunatic 

asylums, and the campaign to regulate the labor of children. 

They also founded the Christian Observer in 1802 as a voice 

for their many causes. 

In the first half of the nineteenth century the 

Evangelicals grew rapidly, especially in the larger towns. 

The first Evangelical bishop was Henry Ryder, appointed to 

Gloucester in 1815. C. R. Sumner, Bishop of Llandoff 

(1826-1827) and Winchester (1827-1869) set a standard for 

church reform in the latter diocese. J. B. Sumner became 

Bishop of Chester in 1828, where his program of church build-

ing set the stage for his service as Archbishop of Canterbury 

(1848-1862).144 
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The Latitudinarians or Low Churchmen were the majority 

party in the Church during the eighteenth century, and they 

opposed the adherents of the Wesleyan and Evangelical revivals. 

Toward the close of the eighteenth century the term "Low 

Church" was little more than a designation for churchmen 

maintaining the Whig political perspective against the power 

of the king and his High Church supporters. In the discussion 

of the recognizable Church parties in the nineteenth century, 

however, there is some confusion among historians. W. J. 

Conybeare, writing in 1853, divided the Anglican church into 

145 
three parties: high, low, and broad. M. A. Crowther 

identifies the nineteenth-century Low Churchmen with the 

146 
Evangelicals, but S. C. Carpenter sees the Low Churchmen 

as the "Church and State at all costs party" which disappears 

147 

later in the century. Horton Davies divides the Anglican 

Church of this period into the Evangelical Party, the 
1 AO 

Tractarian Party, and the Broad Church "tendency" or "movement," 

while Hugh Walker sees Davies1 three groups plus "the followers 
145 
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149 

of Samuel Taylor Coleridge." P. T. Marsh sees the Low 

Churchmen appropriating Evangelical piety so that by 1868 the 
150 

distinction between the two groups was becoming insignificant. 

What probably happened was that the Low Church party disin-

tegrated between 1800 and 1850, with some persons converting 

to Evangelicalism, some dying off, and some merging with the 

Broad Church movement. Of course, besides the identifiable 

groups in the Anglican Church, there have always been men 

who did not hold all of the distinctive views of a given 

group and thus could not be placed exactly in the major 

categories. There have always been shades of theological 

opinion, but seldom have there been more hues than in the 

viewpoints of the nineteenth century. 

The Broad Churchmen of the nineteenth century were the 

spiritual heirs of the more consciously rationalistic 

Latitudinarians of the previous century. While they differed 

widely among themselves on specific issues, they rejected as 

the ultimate religious authority both the church and the 

Bible; they advocated the authority of the individual con-

science and the private rational judgment of the individual 

mind in the interpretation of the Scriptures, the Thirty-nine 

Articles, and the Prayer Book. Broad Churchmen accepted the 
149 
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conclusions of science and tried to adapt their beliefs to 

the wisdom of the age. They accepted the Bible as a moral 

guide, but they criticized it as if it were any other book. 

They were generally influenced by the new German criticism 

which challenged the accepted date and authorship of many 

151 

books of the Bible. Most of them also felt that the 

Church of England should encompass as wide a circle as 

possible and that the Thirty-nine Articles should be per-
152 

mitted a broad latitude of interpretation. 

The High Church party was the third major grouping of 

churchmen in the years from 1714-1850. With the advent of 

George I to the British throne, the High Church party, its 

ranks thinned by the Non—juror schism, increasingly lost 

its influence as Latitudinarians received most of the appoint-

ments to eminent church positions. As the century progressed, 

the High Churchmen gained a few spiritual descendants of Laud, 

who saw the Anglican Church as a part of the Holy Catholic 

Church and prized what it had retained from the days of the 
153 

early Christian Church. The High Churchmen also included 

a large proportion of the clergymen who accepted the English 

Reformation, condemned Roman Catholicism, held to a view of 

the visible church as a dispenser of grace, and honored the 
151 
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Prayer Book but were content with a minimum of ceremony. 

Under the influence of Thomas Sikes (1767-1834) a new genera-

tion of High Churchmen began to be as wary of state inter-

ference in church matters as they were of loose theological 

154 

interpretations. Thus, in the doctrinal disputes of the 

nineteenth century, the new High Churchmen argued for the 

competency of the Church to determine sound doctrine apart 

from any appeal to the state. This position, of course, was 

a radical change from the viewpoint of the old High Church 

party. 

Then in 1833 came John Keble's sermon on "National 

Apostacy," in which he charged English statesmen with acting 

contrary to the best interests of the Anglican Church. He 

saw the bishops as successors to the Apostles, whose pastoral 

authority was not to be tampered with by laymen. The nation 
1 CC 

sinning m this manner could not ask for God's protection. 

This sermon, according to John Henry Newman (1801-1890), was 

the beginning of the Oxford Movement, a major attempt to 

reform the church from w i t h i n . A series of pamphlets to 

rally loyal churchmen began to be published in September, 1833. 
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Advocating apostolic succession, the authority of the early 

church fathers, and the position of the Anglican Church as 

the Via Media between Roman Catholicism and Protestantism, 

these Tracts for the Times stirred the country into a tempest 
157 

of controversy. 

By 1839 the High Churchmen were divided into three 

factions: the old conservatives, led by John Keble (1792-1866), 

who disliked controversy and longed to restore the devotion 

of the Restoration Church; the Via Media party, led by Edward 

Pusey (1800-1882), who emphasized the catholicity of the 

Anglican Church; and the progressives, led by W. G. Ward 

(1812-1882), who were longing for reunion with Rome. The 

latter factions finally claimed that some of the most anti-

Roman Catholic Articles did not contradict historical 

Catholic theology. Under severe criticism Newman promised 

not to write any more tracts and withdrew from the public eye. 

In 1845 Ward and Newman and a few followers entered the 

Church of Rome. Most of the Tractarians remaining in the 

Anglican. Church rallied around Pusey and sought to reform the 

church by their presence as a unified group.158 

Thus, in 1850 the Church of England was divided into 

three major groupings of theological traditions. In addition 

there were individuals who defied precise identification. Yet, 

157 
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in dealing with the social views of individual clergymen, 

this theological backdrop is indispensable for understanding 

their framework of thought, their prejudices, and the response 

of those who disagreed with them. 



CHAPTER III 

THE MAJOR TRADITIONS OF THE ORTHODOX DISSENTERS 

OF THE MID-VICTORIAN PERIOD 

While the Church of England was developing variant 

theological factions within the same institutional framework, 

other religious groups were discovering that there was no 

place for them within the national church. Called at first 

Nonconformists and then Dissenters, these groups were not 

uniform in their beliefs, but they could not conscientiously 

subscribe to the Thirty-nine Articles, and they would not use 

the Book of Common Prayer. Most of the evangelical groups of 

the nineteenth century came from Nonconformist or Dissenting 

traditions, and the key to their disagreements with the 

Anglican Church was their concept of the nature of the 

Christian church and the nature of the relationship between 

church and state. 

The English Reformation produced a comprehensive church 

controlled by the state. Tudor monarchs selected the 

bishops, who in turn exercised religious control over both 

clergy and laity. The Church of England, therefore, performed 

a definite role in the social control of society: it carried 

out a policy presided over by the head of the nation. 

Elizabeth's bishops were men who were supposed to exercise 

77 
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her authority and their own in the government of the church."'" 

Elizabeth only persecuted those whose religious convictions 

appeared to threaten national unity. She sought to avoid 

religious controversies by basing religious conformity on 

participation in the observance of a common liturgy.2 

Most of the early Puritans were in agreement with this 

concept of church-state relationship; they saw the church as 

"the religious wing of the nation's life to which all of the 

queen's subjects would belong."3 The Puritans disagreed 

concerning the liturgy and the question of the state's 

domination over the church; yet they agreed with their oppo-

nents on the concept of an established church embracing the 

total nation. Many of the Puritans, though, came to disagree 

with the settlement party over the form of the government of 

the Anglican Church, desiring to replace the rule of the 

bishops with a system of classes, presbyteries, and a general 

assembly. 

In contrast, those who came to be called "separatists" 

believed in "gathered" churches which were comprised only of 

persons who, in their eyes, professed Christian orthodoxy. 
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The visible church, to them, was a voluntary association of 

real Christians, not simply the aggregate of all individuals 

4 
in a given geographical area. 

The first congregations separating from the established 

English Church after the Elizabethan settlement appeared in 

the late 1560's. By 1572 there were four or five of these 

congregations in London. They saw the Church of England as 

little better than the Roman Catholic Church and not a true 

church, because of its lack of a church discipline to correct 

the faults of the errant and to exclude the ungodly from the 

congregation. The separatists held the same principles that 

many of the Puritans held, but they wanted immediate reform. 

The Puritans—with differing degrees of patience—were 

willing to wait for further reforms imposed by the hands 

5 
of the godly magistrate. 

The separatists tried to correct the errors of the 

Anglican Church when they formed their own churches. Each 

congregation was formed by an explicit church covenant, 

by which its members became a covenant community which 

administered church discipline. Their suspicion of clergy 

with state-given authority led them to minimize the role of 

the minister, who only became a minister through his election 

^Ibid. 

5 
B. R. White, The English Separatist Tradition: From 

the Marian Martyrs to the Pilgrim Fathers (London: Oxford 
University Press, 1971), pp. 29-33. 



80 

by a specific congregation. If the congregation dismissed 

him or if he resigned, he ceased to be a minister. The 

separatists also emphasized the value of preaching by laymen. 

The sermons of the separatists, however, were for the 

strength and encouragement of the church membership, not for 

sinners outside the covenant community. Thus, the separatists 

virtually eliminated one of the church's crucial responsi-

bilities—the propagation of the Christian faith in the 

unbelieving world. In fine disregard for systematic thought, 

they believed that this responsibility should be borne by 

the state.^ 

The first significant separatist writer was Robert 

Browne, who influenced the beginning of the movement which 

7 

became known as Congregationalism. A Cambridge man who had 

heard Thomas Cartwright, Browne followed a checkered career 

that led to the founding of a gathered church in Norwich in 

1581, imprisonment, immigration to Holland with most members 

of the Norwich church, a trip to Scotland, further imprison-

ment, submission to the archbishop of Canterbury in 1585, 

and a relatively quiet ministry as a priest in the Church of 
O 

England from 1585-1633. 
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The congregation in Norwich formed itself by a church 

covenant and elected Robert Browne as pastor and Robert 

Harrison as teacher. The covenant included a promise by the 

members to advance the kingdom of God in themselves, in their 

households, in those in their charge, and in their friends. 

The congregation adopted regulations for receiving new 

members, excluding the unfaithful, and electing church 

officers not immediately appointed. It also provided for 

correspondence with other churches in order to reform them 

9 

as gathered churches. 

In Browne's thought, the elders of the church were men 

gifted in counsel and administration;; the elders, including 

the pastor and the teacher, comprised something of a permanent 

church council, whose decisions were subject to the concur-

rence of the congregation, but whose warnings and counsel 

might make church discipline unnecessary. Browne believed 

that if a congregation could not clearly discover the will of 

God on a given question, it should invite other gathered 

churches to meet as a synod to consider the matter; the synod 

would consist of the total membership of the churches, not 

just representatives of the various congregations. The 

decision of the synod was advisory, however, for the final 
decision always rested with the individual congregation. In 

9 
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spite of this concept of corporate authority, Browne did not 

believe that pastors, teachers, and elders derived their 

powers from the congregation. Rather, these church leaders 

had a calling or a God-given office and message: the duty 

of the congregation was to ascertain which leaders God had 

chosen to give it, thus ratifying God's appointment."^ 

In 1582 Browne wrote "A Treatise for reformation without 

tarying for anie." In this short pamphlet he attacked the 

moderate Puritans who were waiting for the Queen and the 

Parliament to reform the Anglican Church. He argued that the 

work of reformation was the duty of those whom God had called 

and to whom he had given authority in his spiritual kingdom. 

The magistrate, therefore, did not have the authority to 

keep the pastors and preachers from carrying out their 

divinely appointed responsibilities; on the contrary, in 

spiritual matters the magistrate was under the charge of 

those called by God to govern his churches. In his eyes, 

the Puritan ministers, who saw the need for reformation, 

were responsible for accomplishing it; if they refused to do 

their appointed task, they would place the responsibility on 

the magistrate. Their cowardly policy, Browne said, made the 

will of Christ subordinate to the will of the magistrate."*""'' 

"^Ibid. , pp. 1 2 7 - 1 2 8 . Robert Browne, "A Treatise of 
reformation without tarying for anie," in The Writings of 
Robert Harrison and Robert Browne, ed. Albert Peel and Leland 
H. Carlson (London: George Allen and Univin, Ltd., 1 9 5 3 ) , 
pp. 1 5 7 - 1 5 9 ; hereafter cited as "Treatise." 
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The ecclesiastical principles of Robert Browne became 

the basic concepts of English Congregationalism. Others 

would advance similar opinions, but Browne conceptualized 

the basic pattern of a congregation of profession Christians, 

independent from other gathered churches, organized as a 

Christian society by voluntary contract, submissive to the 

authority of the Scriptures, corporately able to determine 

the will of Christ, and charged with the duty of asserting 

the authority of Christ in the call and election of church 

12 

officials. Because of the influence of Browne's writings 

the early separatists were called Brownists. 

Two other early separatist leaders were Henry Barrowe 

and John Greenwood, who because of their religious views 

were hanged in 1593. While he was in prison, Barrowe wrote 

several manuscripts describing the principles of separated 

or free churches. Smuggled out of the prison and printed in 

Holland, these manuscripts agreed with Browne's basic posi-

tion but differed in certain particulars. Barrowe argued 

for the separation of church and state and rejected the 

idea of a national church demanding conformity. He also 

advocated voluntary associations of local congregations— 

with no central authority—and he opposed the use of rigid 

liturgical forms. Instead, he recommended voluntary prayers 

and the radical simplification of ceremonies used in baptism 
12Ibid, pp. 135-136. 
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and communion. In contradistinction to Browne, he argued 

that in each independent congregation every member should 

have equal rights; pastors should hold no privileged 

13 

position. 

The severe persecution of separatists which began in 

1593 caused a number of separatists to flee to Holland. 

There they organized or joined churches embodying the ideals 

for which they had fled England. There were several different 

Congregational churches in Holland. Francis Johnson was the 

pastor and Henry Ainsworth the teacher of a congregation in 

Amsterdam which ascribed great authority to the eldership. 

In this church they fulfilled their duty by electing the 
elders, whose function was to rule the church. This was 

14 

actually a kind of presbyterian Congregationalism. 

In 1602 a separatist church was formed in Gainsborough. 

Serving as pastor was John Smyth, who had studied under 

Francis Johnson at Cambridge. In 1606 some of the members 

of the Gainsborough church founded a new congregation at 

Scrooby, meeting at the house of William Brewster, who was 

elected elder. The pastor was Richard Clyfton and the 

teacher was John Robinson. By 1608 both of these congrega-

tions had fled to Holland. After some eight months in 

Amsterdam Robinson led most of the Scrooby group to establish 
13 
Westm, Free Church, pp. 146-147. 

14 
Dale, Congregationalism, pp. 201-202. 
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15 

a congregation in Leyden. The Gainsborough group joined 

the Johnson congregation at Amsterdam for a while before 

following John Smyth on their own historic spiritual pil-

grimage . 

Pastor Smyth first led them out of Congregationalism. 

He sought to establish his congregation on what he saw as 

the New Testament model, and he had an unusually open mind 

as to what that pattern might be. He rejected the exercise 

of church authority by the eldership, disagreeing with the 

power of the elders in Johnson's congregation. Indeed, 

Smyth came to contend that there were only two kinds of 

officers in a true visible congregation:: pastors (called 

presbyters or elders in the New Testament) and deacons. 

Further study of the New Testament convinced Smyth that 

entrance to church fellowship came after baptism upon a 

professing of repentance toward God and faith toward Christ. 

Therefore, infant baptism, hitherto accepted by all English 

Puritans and separatists, was worthless; and local congrega-

tions were constituted, not by a mutual covenant, but by the 

baptism of profession believers. Smyth's followers accepted 

his new understanding of a New Testament church, declared 

15 
C. Silvester Horne, A Popular History of the Free 

Churches, 4th ed. (London: James Clarke and Co., 1903), 
pp. 73-74; A. C. Underwood, A History of English Baptists 
(London: The Baptist Union Publication Dept., 1947), 
pp. 34-35; hereafter cited as English Baptists. In 1620 
some of the members of the Leyden Church became known to 
history as the Pilgram Fathers. 
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themselves disbanded, and received believer's baptism by 

Smyth after he had baptized himself. Thus, the first English 

Baptist church came into existence in a foreign country.16 

Smyth ended his days as an Arminian, holding to the free 

will of man, the birth of infants in a state of innocence, 

17 

and the conditional nature of God's election. He also 

taught that the magistrate had no right to compel men to 

make religious choices; civil authorities should only handle 

civil matters. Thus, John Smyth issued the first appeal in 
18 

the English language for full religious toleration. 

After his death by consumption in 1612, most of Smyth's 

congregation joined the Waterland Mennonites and vanished 

as a separate community. Thomas Helwys, however, led a 

remnant of Smyth's followers back to England and established 

the first English Baptist Church on English soil in 

Spitalfields, outside of London. From this small beginning 

came the General Baptists, with their Arminian theology 

which proclaimed the general efficacy of the death of Christ 

because no men were irretrievably lost. Helwys, though, had 

not followed Smyth all the way into the Mennonite camp. For 

instance, he repudiated the doctrine of free will, he held 
X 6 
Underwood, English Baptists, pp. 34-38. 

17 
William Latane Lumpkin, Baptist confessions of Faith 

(Chicago: Judson Press, 1959), pp. 100-101. 

Underwood, English Baptists, p. 42. 
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that men had no disposition to do good, and he defended the 

Christian's right to take civil oaths and to hold the office 

of the magistrate. In 1612 he wrote A Short Declaration 

of the Mistery of Iniquity, the first published demand in 

England for the freedom of conscience for all men, regard-

less of belief. This stance was based on his view that to 

kill someone for mistaken beliefs might defeat God's 

20 
purpose for that person's salvation. 

Thus, the early Baptists, more consistently than other 

separatists, argued that the true church was a voluntary 

association of believers. Their distinctive practice, adult 

baptism, declared to the world that only the regenerated 

were admitted to the church; baptism was the outward sign of 

an inward state of grace. They maintained the Brownist view 

that only the local congregation could purge itself of 

unworthy members. The churches could not depend on the 

state to exercise any spiritual functions. Indeed, Christianity 

could only be propagated as spiritual truth overcame unbelief. 

Any attempt to coerce a person's will would interfere with the 

21 
impact of truth on the conscience. 

19 Lumpkin, Baptist Confessions of Faith, pp. 117-123. 

2 0 
Underwood, English Baptists, pp. 46-49. 

O 1 
W. K. Jordan, The Development of Religious Toleration 

in England, 4 vols. (London: Peter Smith, 1932-1940), 
2:259-260. 
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In Leyden, John Robinson developed a restatement of the 

separatist position which was called "semi-separatism." He 

rejected the institutional characteristics of the Anglican 

Church which he felt were opposed to the Biblical pattern of 

church order. Yet he argued for the validity of Anglican 

baptism, and he held that nonconformists could attend 

parish churches where godly ministers expounded true doctrines 

and opposed the established form of church order. This 

important restatement provided a rationale for potential 

separatists to associate with the Puritans within the Church 

of England.^ 

These principles were brought back to England by Henry 

Jacob, who founded a Congregational church at Southwark, 

near London. Jacob's church differed from Robinson's in that 

Jacob adopted the church organization which Smyth had advo-

cated. Jacob became a pastor who assumed the roles of pastor, 

teacher, and elders; the other officers of the church were 

deacons. This form of church government became almost 

23 

universal among later Congregational churches. 

From the Jacob-Lathrop-Jessey church (named after the 

succession of pastors) came the Particular Baptists, who 

were Calvinistic in their theology, holding the election of a 
22 
R. Tudur Jones, Congregationa1ism in England, 16 62-1962 

(London: Independent Press, Ltd., 1962), p. 22; hereafter cited 
as Congregationalism. 

23 
Dale, Congregationalism, p. 218. 
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particular group, the elect, but rejecting infant baptism. 

Thus, they accepted the principles of independent, gathered 

churches based on profession of faith and baptism, not on a 

covenant. 

From 1640 to 1660 the Congregationalists, both kinds of 

Baptists, and a number of small sects grew rapidly. They 

were united in their emphasis on the autonomy of the local 

congregation and in their opposition to any monolithic 

state church, whether episcopal or presbyterian in its 

polity. They were all lumped together as Independents, a 

term which also included Presbyterian Puritans who advocated 

a decentralized state church with independent congregations 

ruled by pastors, teachers, elders, and deacons; actually 

this was an attempt to keep the parish church system, while 

rejecting the rule of bishops or their replacement by 

presbyteries and a general assembly. Thus, the term 

"Independent" came to refer to groups which opposed the 

strictly organized state church of the Episcopalians or the 

main line Presbyterian Puritans, but which differed greatly 

from each other concerning church government. On one point, 

however, the Independents did agree. In the face of the 

official Pr6sbyterianism of the 1640's the Independent 

groups claimed toleration as the right of all orthodox 

Christians.^ 

^George Yule, The Independents in the English Civil 
War (Cambridge: The University Press, 1 9 5 8 ) , pp. 1 1 - 1 3 . 
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Between 1640 and 1648, the years of Presbyterian dominance 

in the Anglican Church, some Independents tried to be included 

in the new national church, but the Presbyterians rejected 

them. When the New Model Army, comprised mostly of Independ-

ents, saw that Charles and the Presbyterians were close to 

agreement, it knew that the sword of the magistrate would be 

used to force conformity to Presbyterianism. When Parliament 

rejected the remonstrance of the army, Fairfax marched on 

London, Pride purged the House of Commons, and Oliver Cromwell 

held the reins of power, insisting on religious toleration. 

Thus, while Presbyterianism was the legally established 

government of the Church of England from 1646 to 1660, the 

full Presbyterian system was never set up, and the Independent 

25 

churches enjoyed a practical freedom from 1649 to 1660. 

After the ejection of the nonconforming ministers in 

1662, the term "Nonconformist" took on a less precise meaning. 

Before 1662 it had referred to the Puritans within the Church 

of England who tried to live within the established church 

while not conforming in specific matters of conscience. 

After 1662 the term included both the ejected ministers as 

well as the separatists who had operated outside the framework 

of the Anglican Church. The term "Dissenter" came to be used 

to describe all of these groups, since they dissented from 

the required oaths. 

25 
William Holden Hutton, The English Church from the 

Ascension of Charles I to the Death of Anne (1625-1714), 
vol. 6 in A History of the English Church, ed. W. R. W. 
Stephens and William Hunt (London: Macmillan and Co., 
Limited, 1903), p. 158. 
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In spite of their common plight the Presbyterians, 

Congregationalists and Baptists did not end their historical 

differences. The Presbyterians still believed in a state 

church organized on a parish system "with everyone eligible 

2 6 

for communion unless he had to be excluded as unfit." 

The Congregationalists and Baptists advocated gathered 

churches which were separated out from the community at 

large, "with no one eligible for communion until he had 

proved himself fit by bringing evidence of the work of the 
. . . . 27 

Holy Spirit in his soul." Also, among the Presbyterians 

admission to the ministerial office came through the agency 

of fellow ministers, while the Congregationalists saw 

ordination as the responsibility of the local church, and 
2 fi 

only as admission to service in that particular church. 

Then too, the Baptists rejected the infant baptism of the 

other Dissenters. As if these divisions were not sufficient, 

the Presbyterians themselves were divided. One group 

anticipated an eventual opportunity to return to the fold of 

the Anglican Church, and they tended to moderate their 

Calvinistic theology toward the dominant Arminianism in the 

Church. Another group sought toleration outside the Church, 
2 6 
Roger Thomas, "Parties in Nonconformity,"in C. Gordon 

Bolam, et al., The English Presbyterians: From Elizabethan 
to Modern Unitarianism (Boston: Beacon Press, 1968), p. 93. 

27TK. , 
Ibid. 

2 8 
Ibid., pp. 93-94. 
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and they tended to hold the traditional Calvinism of most 

other Dissenters. For instance, in 1668 the Presbyterian 

Samuel Annesley and the Congregationalist John Owen could 

not persuade Presbyterians Thomas Manton and Richard Baxter 

29 

to fight for the toleration of all gathered churches. 

The General Baptists were actually connexional in 

their church organization, for the local congregations sent 

representatives both to local associations and, after 1653, 
30 

a national General Assembly, which handled matters sent to 

it by the associations. The pastor of a local church was 

called an elder, and he was elected to that church for life, 

although he could be removed for ungodliness or false doc-

trine. Deacons were elected by a local church to attend to 

the fund used for charitable purposes. Itinerant "messengers" 

were preachers chosen by a group of churches; their primary 

ministry was to preach the Gospel to unbelievers. The early 

General Baptist ministers were generally uneducated men who 

worked for their own living and were expected to serve their 

congregations for life. The General Baptists practiced 

footwashing and the anointing of the sick with oil. They 

opposed marriage outside of their spiritual community and 
31 

they opposed the singing of psalms by the congregation. 
29 
Ibid., pp. 95-96. 

30 . . 
C. E. Whiting, Studies in English Puritanism from the 

Restoration to the Revolution, 1660-1668 (New York: S.P.C.K., 
1931), p. 82. 

31 
Underwood, English Baptists, pp. 119-125. 
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Although the intermittent persecution of the Dissenters 

was interrupted by King Charles's Act of Indulgence in 1672, 

Parliament was infuriated and in 1673 passed the Test Act. 

That act required all civil or military officeholders under 

the Crown to take the oaths of allegiance and supremacy, to 

receive the Sacrament in a parish church, and to abjure the 

doctrine of transubstantiation. The Test Act shut out the 

Dissenters from all civil offices, including even the most 

32 

obscure posts in the departments of customs and excise. 

The sporadic and sometimes intense persecution for a 

quarter of a century helped to bring the various Dissenting 

churches into a greater sympathy with each other. They appear-

ed before the same judges, endured the same sentences, suffered 

in the same prisons, and sent their children to the same aca-

33 
demies. Furthermore, the persecution also produced respect 

34 

for the Dissenters in general. The Toleration Act of 1689 

ended the persecution, but left the Test and Corporation Acts 

unrepealed, and so Dissenters, while no longer criminals, were 

still disqualified from holding public office unless they 

occasionally received the Eucharist at one of the parish churches 
35 

of the Church of England. The indemnity acts passed almost 

annually between 1727 and 1828 alleviated their legal liability, 
32Ibid., p. 104. 

33 
Jones, Congregationalism, pp. 63, 110. 

3 4 . 
G. R. Cragg, From Puritanism to the Age of Reason; A 

Study of Changes in Religious Thought within the Church of 
England (Cambridge: The University Press, 1966), p. 221. 

3 5 
Underwood, English Baptists, p. 116. 
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but Dissenters still felt that they were treated as second 

class citizens. 

The Particular Baptists failed to maintain a national 

organization, clinging instead to the independent principles 

of their separatist forefathers. Their first national assembly 

after the Glorious Revolution had representatives from over a 

hundred churches in England and Wales. In their independent 

tradition the churches disclaimed any authority of the assembly 

to impose anything on an individual church. The representatives 

agreed to extend fellowship to churches with a close (baptized) 

membership even if they practiced open communion; churches with 

open membership (baptized and unbaptized members) were excluded. 

Local associations provided adequate opportunities for frater-

nization and counsel for most Particular Baptist ministers, 

3 6 

however, and the national assembly ceased after 1692. 

During the eighteenth century the majority of the 

Presbyterians and the General Baptists became Unitarians, 

denying the Trinity and asserting a high place for reason in 

establishing doctrine. The Congregationalists and the 

Particular Baptists, subject to the direct influence of 

conservative laymen, maintained an orthodox Calvinistic 

theology; they were also sustained by the Biblically based, 

theological hymns of Isaac Watts, whose songs served as 
37 

musical creeds. The Particular Baptists were also 

"^Ibid., pp. 128-129. 
3 7 
Horton Davies, Worship and Theology in England, 5 vols. 

(Princeton: Princeton University Press, 1961-1975), 3:94. 
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distinguished by some men who held to a strong Calvinistic 

theology referred to as hyper-Calvinism. These men taught 

that God's elective decree caused the fall of man. The 

inescapable conclusion was that God was the author of evil 

and everything was predetermined. In practical terms the 

hearers of the hyper-Calvinists came to feel no responsibility 

to pray or to extend the Gospel to non-Christians. These 

preachers were called antinomians, or "rejecters of moral 

law," which was an unfair designation, since their lives 

were usually very circumspect. Among their uneducated 

hearers, however, this kind of teaching could easily lead 

to excesses. As a result, hyper-Calvinism led to a decline 

among Particular Baptists, as well as among some 
O O 

Congregationalists and Presbyterians. 

The Methodist revival had little effect on the Old 

Dissenting bodies. The General Baptists viewed John Wesley 

with suspicion in spite of his Arminianism. Infant baptism 

was a barrier, as was Wesley's habit of calling Baptists 

"Anabaptists." The unorthodox beliefs, the rationalism, and 

the fear of enthusiasm among General Baptists also made them 

leery of Methodism. As a result, some converts of the 

itinerant Methodist preachers formed their own churches and 

came to reject infant baptism. Disturbed by the old customs 

and doctrinal laxity of the General Baptist Assembly, these 

38 
Underwood, pp. 134-135, 
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new churches became united as the New Connexion of General 

Baptists in 1770 through the efforts of Dan Taylor (1738-1816). 

By the nineteenth century the old Assembly had become 

virtually Unitarian. Thus, the New Connexion General Baptists 

of the nineteenth century were children of the Methodist 

revival, maintaining an interest in the preaching of the 

gospel to unbelievers, strong corporate feeling, and the 

enthusiastic singing of hymns. They planted new churches in 

the towns where the new industrialism was revolutionizing 

39 

English life. 

Likewise, the Methodist revival did not exercise much 

direct influence on the Particular Baptists. Later converts, 

though, emerged from the areas where the evangelists had 

labored, and beginning around 1770 these new leaders 

reinvigorated the Calvinistic Baptists. Along with a new 

interest in evangelism came a moderating of the rigorous 

Calvinism of the older generation. Andrew Fuller (1754-1815), 

the leading theologian of the Particular Baptists in the 

second half of the eighteenth century, led the way in these 

developments. In 1792 came the founding of the Baptist 

Missionary Society by Fuller, William Carey, and twelve 
40 

others who began a new era Protestant missionary concern. 

"^Ibid., pp. 149-157. 

40 
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The Congregationalists of the second half of the 

eighteenth century were greatly stirred by the Methodist 

revival. Most of the early Congregationalists who were 

affected by the revival were persons influenced by George 

Whitefield or members of Lady Huntingdon's Connexion (which 

officially joined the Congregationalists in less than a 

century). The spirit of Congregationalism was transformed 

as a result of these events. The peaceful folk who tried 

not to offend their Anglican neighbors became aggressive. 

The sedate, self-centered, small congregations became 

large assemblies of persons concerned about the world 

outside. The hierarchal congregations of the early 1700s 

generally lost their class distinctions. The old emphasis 

on educated pastors declined in favor of young men eager to 

enter quickly into the ministry. In the nineteenth century 

these pastors would also seek the social betterment of 

their congregations. Preaching also changed, from the 

meticulous, grammatically correct message with many sub-heads 

to the straightforward, plain address with two or three 

points directed to the consciences of men. In addition to 

these changes in the lives of the churches, there were 

theological changes. Edward Williams (1750-1813) led the 

way to restating the older, more passive Calvinistic 

theology into more zealous, activistic and evangelistic 

terms. He rejected the doctrine of reprobation and asserted 
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the responsibility of men as free moral agents and the obliga-

41 
tion of Christians to proclaim the gospel to all men. 

Most English Presbyterians (as distinct from the 

42 

orthodox Scottish Presbyterians) were Unitarian by 1800. 

John Henry Newman, writing about his early life, expressed 

gratitude that he had been born an Anglican, for, he added, 

"had I been born an English Presbyterian, perhaps I should 
43 

never have known our Lord's divinity." The English 

Presbyterianism of the nineteenth century developed as an 

offshoot of the Church of Scotland and became an independent 
44 

body after 1836. 

The Methodists gradually separated from the Church of 

England after John Wesley's death in 1791. The loss to the 

English Church was substantial. In 1790 there were 240 

societies scattered through the country, comprised of 
45 

134,549 members in good standing. The societies were 

subdivided into classes and bands, each guided by lay leaders. 
^Jones, Congregationalism, pp. 162-166, 169-171. 

"Reprobation" was the teaching that God had chosen certain 
people to be eternally lost. 

42 
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The societies were organized into circuits served by 541 

itinerant preachers. In his attempt to infuse spiritual 

life into the established Church, Wesley had actually 

fathered a church within the Church. The annual Conference 

of preachers unified the societies and circuits in a visible 
A £ 

way. After 1791 the Wesleyan Methodists formed the main 

body of Methodists, but it suffered numerous achisms in the 

next sixty years, particularly over the authority of the 
47 

preachers in the administration of Methodist business. 

The social composition of the Dissenting bodies 

differed somewhat from group to group, though it became 

more homogeneous as the nineteenth century advanced. 

Generalizations are difficult to defend on a uniform basis, 

for the social composition varied according to geographical 

distribution and local conditions. In general, however, 

the orthodox Dissenters tended to encompass a social range 

from the respectable workers to wealthy businessmen or 

educated professional men. Artisans formed the majority of 

almost all Dissenting groups; there were few of the poor and 

the aristocrats numbered among them. In the cities the 

Congregationalists contained the wealthiest manufacturers; 

the Baptists were relatively stronger among small businessmen; 
46 
Frank Baker, John Wesley and the Church of England 

(Nashville: Abingdon Press, 1970), pp. 114-117. 
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and the Wesleyans were comparatively strongest among the 

shopkeepers. The smaller Methodist groups and the New 

Connexion General Baptists were well represented among 

small craftsmen and other manual workers. In the country-

side the Baptists and Congregationalists tended to find 

strong support from farmers and village craftsmen, while 

the Methodists tended to draw more heavily from the 

48 

agricultural workers. 

Dissent grew and then declined between 1689 and 1740, 

but it grew rapidly in the century after 1750. Its 

numerical strength, though, was sometimes hard to evaluate. 

The bishops counted 2,477,254 Anglicans, as opposed to 

108,676 Dissenters in 1676;; many counted as Anglicans, 

however, never took the Eucharist, which could have been 

an indication either of irreligion or of possible sympathy 

with Dissent. Between 1689 and 1709 the Dissenters built 

almost a thousand chapels and meeting houses. In 1710 a 

parliamentary committee estimated that there were 101,500 
49 

Dissenters in London alone. By 1811 there were probably 

around two million Dissenters, now including the Methodists, 
AO 
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out of a total population of ten million. The Dissenting 

places of worship, in 1811, outnumbered the parish churches 

by almost thirty-six per cent."*̂  By 1851 the Dissenters 

were almost as numerous as the Anglicans. Of the 7,261,032 

persons estimated to be in attendance at church services on 

March 30, 1851, the Church of England counted 3,773,474 and 

Dissent as a whole numbered 3,487,558. The major Dissent-

ing groups were the Methodists, with 1,566,107 (907,313 of 

whom were Wesleyans); the Congregationalists, with 793,142; 

and the Baptists with 587,978 (471,283 of whom were Particular 

51 
Baptists). 

Most of the Dissenters tended to be politically active 

in the early nineteenth century, the Methodists being the 

main exception unless moral issues were involved. The repeal 

of the Test and Corporation Acts in 1828 removed a major 

grievance, but five others remained: the lack of a uniform 

national registration of births, deaths, and marriages; the 

refusal of the Anglican Church to let Dissenters bury their 

dead in parish cemeteries; the forced payment of church rates 

to support the parish churches of the national church; the 

^Elie Halevy, A History of the English People, 7 vols, 
trans. E. I. Watkin and R. B. McCollom, 2nd. rev. ed. (New 
York: Peter Smith, 1949-1952), 1:428. 

51 
Great Britain, Parliamentary Papers (Reports), "Census 

of Great Britain, 1851. Religious Worship. England and 
Wales. Report and Tables": (No. 1690), 1852/53 (1853; reprint 
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exclusion of Dissenters from taking degrees at Oxford and 

Cambridge; and the requirement that all marriages had to 

occur in the Church of England. The first two were settled 

in 1836, but there were no solutions forthcoming for the 

52 

other three until the second half of the century. 

The orthodox Dissenters were active in moral issues. 

They cooperated with the Evangelicals in the fight against 

the slave trade and the final abolition of slavery in the 

British Empire. The conversion of the world to Christianity 

was also a moral issue with them. So were the attempts to 

suppress vice, to improve the condition of the poor, to 

establish hospitals, to educate the working class, to pass 

factory legislation, to establish savings banks, and to 

pursue a myriad of individual causes through the innumerable 

voluntary associations which operated between 1770 and 1850. 

John Wesley had said, "Christianity is essentially a 

social religion; . . . to turn it into a solitary religion is 
53 

indeed to destroy it. Those influenced by the Methodist 

and the Evangelical revivals bore witness with their lives 

to the paradox of a personal religion with social responsi-

bility. This may be called the "evangelical spirit" which 

undergirded the individual and corporate religion of both 
52 
Thompson, Nonconformity, pp. 64-65. 
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Evangelicalism and New Dissent, the Dissenting bodies which 

developed under the impetus of the eighteenth-century 

revivals. 

A major question which needs to be asked is: "What is 

the nature of the social responsibility which developed 

during these years? Some modern writers have argued that 

social control was the goal of these moral and religious 

activities, that the middle class sought to impose order 

and subservience on the working class. For instance, E. P. 

Thompson has argued that the Methodists performed a 

repressive function in the inculcation of a work discipline 

54 
in the working classes, and he has declared that "work 

was the Cross from which the 'transformed' industrial worker 

55 

was hung." He has also declared that it is not easy to 

understand "why so many working people were willing to submit 

to this form of psychic exploitation."56 Also, Max Weber and 

his successors have found in the religion affected by the 

Methodist revival the source of the values and personal traits 

suitable to an industrial society. Max Weber declared that 

the great religious movements of the seventeenth and eighteenth 

centuries, after the peak of their purely religious enthusiasm, 
54 
E. P. Thompson, The Making of the English Working Class 

(London: Victor Gollancz, Ltd., 1963), p. 411.. 
55Ibid., p. 369. 

56Ibid., p. 375. 
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produced a specifically middle-class economic ethic. The 

moral bourgeois businessman, Weber said, could follow his 

57 

economic interests and feel that he was fulfilling his duty. 

Furthermore, "the power of religious asceticism provided 

him in addition with sober, conscientious, and usually 

industrious workmen, who clung to their work as to a life 
5 8 

purpose willed by God." 

On the other hand, A. D. Gilbert has marshalled evidence 

to show that Methodism and Dissent performed secondary ideol-

ogical functions which were possibly as important as the 

primary spiritual functions. For instance, the New Dissent 

represented an antagonism between the value system of the 

established order and the values implicit in the newer 
59 

evangelical religion. It also "echoed the aspirations 
60 

rather than the despair of the working classes." Thus, 

the new theological message contained implications which 

legitimatized the emancipation of the working classes from 

the old dependency system. It also provided merchants, 

manufacturers, artisans, and related social groups with what 
61 

amounted to a tolerably acceptable means of social protest. 
57 
Max Weber, The Protestant Ethic and the Spirit of 

Capitalism, trans. Talcott Parsons (New York: Charles 
Scribner's Sons, 1958), pp. 176-177. 

58Ibid., p. 177. 

59 

Gilbert, Religion and Society, p. 82. 

^Ibid. , p. 83. 

61Ibid., pp. 84-85. 
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The next three chapters will examine the social thought 

of major representatives of three different evangelical 

traditions. These chapters will demonstrate the social ideas 

which these preachers propounded as they addressed their 

people between 1850 and 1900. 



CHAPTER IV 

THE SOCIAL THOUGHT OF ROBERT WILLIAM DALE, 1829-1895 

The Congregationalists of the second half of the nine-

teenth century seemed to be on the verge of great success. 

They inherited a legacy of missionary activity, social 

reform, and moral courage. They were not united, however. 

They numbered among their ranks men such as John Angell J^mes, 

the pastor of Carr's Lane Congregational Church in Birmingham, 

who desired a national organization which would encompass all 

evangelical Christians, including those in the Church of 

England. On the other hand, there were more militant 

Congregationalists, such as Edward Miall, editor of The 

Nonconformist, who saw the growth of the Tractarian movement 

as a menace to English Dissenters and who attacked Dissenters 

thought to lack fidelity to the great principles of the 

Nonconformist past.̂ " Miall created disquiet among Noncon-

formists by his charges of class-consciousness among British 

churches.^ 

If there had been complacency, it was dissolved by the 

results of the census of 1851, which revealed that the 

"̂R. W. Dale, History of English Congregationalism, ed. 
A. W. W. Dale (London: Hodder and Stoughton, 1907), pp. 636-637, 

2 
R. Tudur Jones, Congregationalism in England, 1662-1962 

(London: Independent Press, Ltd., 1962), p. 246? hereafter 
cited as Congregationalism. 
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Independent or Congregationalist churches provided 1,067,760 

seats in 3,2 44 places of worship. They were third behind 

the Church of England (with 5,317,915 sittings) and the 

various groups of Methodists (with 2,194,298). There was 

not room for much self-congratulation, however, as the 

census also revealed there were almost twice the number of 

persons remaining outside of any church as there were church-

3 

goers. England, then, was not a vibrantly Christian land. 

Congregationalists were disturbed by the re-establish-

ment in 1850 of the diocesan episcopate of the Roman Catholic 

Church. They were even more concerned by the clash of new 

ideas with their traditional faith, and the unfortunate 

"Rivulet Controversy" of the 1850s added to the disharmony 

in Congregationalism.^ 

Into this setting stepped the man who became "the most 
5 

remarkable Congregationalist of the nineteenth century." 

Robert William Dale was an unusual combination of the thinker 

and the man of public affairs. For most of his life he was 
3 
Great Britain, Parliamentary Papers (Reports), "Census 

of Great Britain, 1851. Religious Worship. England and 
Wales. Report and Tables": (No. 1690), 1852/53 (1853; reprint 
ed., Shannon: Irish University Press, 1970, Population, 
vol. 10), Table 23, p. clvi. 

4 
Jones, Congregationalism, pp. 248-^251. For the "Rivulet 

Controversy" se Albert Peel, These Hundred Years: A History 
of the Congregational Union of England and Wales, 1831-1931), 
pp. 142-158; hereafter cited as These Hundred Years. 

5 . 
Jones, Congregationalism, p. 266. 
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"a working Pastor, and an ardent politician and educationalist, 

and yet he made real and lasting contributions in theology."^ 

Robert W. Dale was the oldest son of Robert and Elizabeth 

Dale. The elder Dale was a small businessman dealing in hat 

trimmings, and the family was considered to be poor. R. W. 

Dale's parents were faithful members of the Tabernacle Church, 

Moorfields, pastored by Dr. John Campbell, who was extremely 

industrious in both literary activity and the pastoral ministry. 

He was an exuberant preacher who was militantly loyal to the 

7 

principles of Congregationalism. 

Dale later identified his conversion as occurring during 

a spiritual crisis in the first five months of 1844, when he 

was fourteen years old. Early in the summer that year he was 

received into the membership of the Congregational Church in 

East Street, Andover. At this time he was serving there as 

an assistant schoolmaster, and by May of 1845 he had begun to 

preach. In the fall of 1847 he entered Spring Hill College, 

Birmingham, a Congregational school which trained students for 

the ministry in a six-year course of study. Dale was still 

so poor that friends in Leamington, where he had gone to be 
g 

W. B. Selbie, Congregationalism (London: Methuen and 
Co., Ltd., 1927), p. 169. 

7 
A. W. W. Dale, The Life of R. W. Dale of Birmingham 

(London: Hodder and Stoughton, 1898), pp. 2-3, llj 
hereafter cited as Life. 
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employed as an assistant schoolmaster, guaranteed his expenses, 

about / 20 a year, until he could earn enough money to support 

himself.8 

In his years at Spring Hill the students numbered between 

fifteen and twenty-one. Several became well-known Congrega-

tional ministers. By the end of his college days Dale had 

9 

become a popular supply preacher. He felt called to a 

ministry of evangelism among the unchurched masses in one of 

the new industrial towns. He desired 
to find a small congregation of poor people in the 
heart of a manufacturing district, and to make it 
the pivot and centre of an active system of 
evangelistic labors among the surrounding myriads 
of working people.10 

His goal, however, he reluctantly set aside when he agreed, 

during his final year at college, to give occasional help to 

the pastor of Carr's Lane Congregational Church. The pastor, 

John Angell James, was one of the best known preachers of 

the time; he was then in his sixty-eighth year and his 

forty-eighth year of ministry in the Carr's Lane church, 

which had a membership of over nine hundred. James's 

increasing years and declining health caused him to become 

interested in Dale as a possible successor, and so he 

decided to bring the young man to the notice of the congrega-

tion with a view to Dale's becoming the assistant preacher 

8Ibid., pp. 16-19, 35-36. 

^Ibid., pp. 44, 61. 

"^Ibid. , p. 77. 
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11 

after completing his formal education in 1853. In this way 

he might prevent the church from dividing over a successor 

when he retired from his active ministry. 

Dale began his apprenticeship somewhat indifferently, 

out of a sense of duty. Within a year, however, he saw Carr's 

Lane as the church of his spiritual goal. Writing to his 

closest friend in 1853 he declared: 
My idea has always been that Carr's Lane, by its 
position in the town and by its size, must 
ultimately become the centre of Christian effort 
directed to the lower part of the middle and 
working classes, and that its present "respect-
ability" must in a measure disappear if it is to 
retain any life and power. . . 

Dale suggested that there were dangers in this approach, 

especially if the more affluent members moved to the out-

skirts of the city and left Carr's Lane in a slum area. He 

was not pessimistic, however. If he continued his ministry 

there it could become a place after his own heart. He was 

concerned lest the church get another pastor who would turn 

the church in a different direction. Such a turn of events 

would be unthinkable to Dale: 

It would be ten thousand pities if this happened: 
to prevent Carr's Lane becoming what it must 
become if it is to live at all—the church of 
the multitude—would be to stop one of the ,_ 
finest and most hopeful movements conceivable. 

11Ibid., pp. 71-72, 74. 

12 
R. W. Dale to E. S. Glanville, 1853, in A. W. W. Dale, 

Life, p. 81. 
13 , ... 
Ibid. 
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In the summer of 1853 Dale finished his college course, 

stood first in the examination for an external degree in 

philosophy from the University of London, and was voted 

assistant preacher by the Carr's Lane church. After a year 

14 

as assistant, he served as co-pastor from 1854-1859. 

In Congregationalism a preacher was not ordained until 

he entered the pastorate, and so Dale was not ordained 

until November, 1854. In that service he presented a 

statement of what would be the content of his preaching. 

He began with his confession of faith in Christ as the 

Savior who forgives men because of their repentance and 

faith in His atoning work. Then he went on to declare that 

his salvation was not a narrow, futuristic hope, but a 

present reality that affected human life in its entire range 

of experience. He said that "right affections, principles, 

and habits are neither self-originated or self-sustained, 

but that all were first produced by the working of the 
15 

Spirit of Christ...." He felt that the Christian minister 

should 
avoid speaking of Christian duties as though they 
were separate from, the ordinary duties of man;, and 

14 
Ibid., pp. 81, 89. Not 1853^1859 as indicated in F. L. 

Cross and E. A. Livingstone, eds., The oxford Dictionary of 
the Christian Church, second edition (Oxford: Oxford Univer-
sity Press, 1974), s.v. "Dale, Robert William." 

15 
The Ordination Services of the Rev. R. W. Dale 

(London: Hamilton, Adams, & Co., 1855), p. 35. 



112 

should rather show that . . . the common affec-
tions, relationships and duties of life may be 
so transfigured as to shine with a divine 
radiance and be so sanctified as to constitute 
a divine service . . . In Christ our whole 
nature has been penetrated with the divine 
life, drawn up into the divine glory; an im-
pressive declaration that there is no form of 
human action or endurance which is to be 
exempted from God's support or control. 

Thus, even at the beginning of his ministry Dale viewed 

the Christian life, not simply in a futuristic sense, but as 

the infusion of eternity into time. This understanding of 

the nature of life undergirded his view of the value of the 

individual, as well as his view of society. His religion 

was not an escape from the concerns of this life. 

In October, 1859, Rev. James died after a brief illness. 

In a short time the congregation met, passed a resolution of 

complete confidence in Dale, and confirmed him in the 

pastorate. A few of the deacons may have questioned the 

soundness of some of his theology, but he won their respect 

and support. Largely through his influence, Carr's Lane 

began to establish new churches in the rapidly growing out-

skirts of Birmingham. In two years the mother church lost 

over two hundred members in this program to establish new 

centers of Christianity in the area. Dale also made a major 

change in the content of his preaching. He turned from a 

primary emphasis on explaining deep theological truths to an 

16Ibid., pp. 35-36. 
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equal emphasis on the ethics of Christian conduct. He 

developed this ethical element in new directions through-

17 
out the remainder of his life. 

In his first ten years as sole pastor of Carr's Lane, 

Dale became known outside of Birmingham as an able pastor, 

preacher, and public speaker. He came to public notice 

during the bicentennial commemoration of St. Bartholomew's 

Day, 1662,18 when he answered a lecture by Dr. J. C. Miller, 

rector of St. Martin's, Birmingham. Dr. Miller, an 

Evangelical churchman, regretted the bicentenary as a threat 

to Christian unity, even though he honored the conscien-

tious men who left the Church of England rather than remain 

in the Church as traitors and hypocrites. Dale accepted an 

invitation from the local bicentenary committee to give a 

formal reply to Dr. Miller; Dale's response brought him to 

public notice and touched off a heated controversy. He 

decried the union of church and state, and he created keen 

resentment when he said that the true heirs of the men of 

1662 were the eight or ten thousand Evangelical clergymen 

who privately objected to the service in the Prayer Book. 

The fittest celebration of the bicentenary, Dale insisted, 

would be for these men to publicly avow their private 

convictions and declare that they could no longer use the 

17A. W. W. Dale, Life, pp. 132, 142-145. 

18This was the day when the Puritans were finally forced 
out of their positions in the Anglican Church. 
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required liturgy of the Prayer Book. In spite of this 

offensive passage, Dale concluded his address with a noble 

tribute to the national church. In looking back on the 

controversy which followed, Dale later admitted that this 

address marked the beginning of his prominence as a public 

19 

figure. 

From this time on Dale was in heavy demand as a 

lecturer and speaker, and his published sermons influenced 

a wide national audience. In Birmingham he became one of 

the most influential leaders in the public life of the 

city. It was 1866 before Dale found much time to be in-

volved in political affairs, but he did attend town meetings 
20 

before then and speak his mind from the platform. 

One such instance was in 1864 when John Bright, a 

Liberal member of Parliament for Birmingham, visited his 

constituents. At a conversazione one evening Bright was 

honored, but he was disconcerted to learn that he was 

supposed to give a speech. He protested that someone else 

should speak also, and Dale was selected. The two men 

went into a side room for half an hour to prepare their 

remarks. They came back in, and Bright struggled with his 

task, but Dale used the occasion to stress a theme that 

received more attention in his later sermons: The 
1 Q 
A. W. W. Dale, Life, pp. 139, 164-178. 

20Ibid., pp. 186, 253. 
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responsibilities of a Christian citizen. Dale argued the 

legitimacy of political activity, because the man in public 

office should seek no private good but should strive to 

serve the interests of others. Political activity, Dale 

also urged, was a personal duty, and those who did not 

exercise their political power acted treacherously both 

toward God and toward man. He said that a Christian minister 

was inconsistent when on the one hand he used a great national 

calamity as an occasion to preach on the judgment of God for 

national sins, and on the other hand he felt it a profanation 

of the pulpit to discuss matters of legislation or principles 

of foreign policy which would be pleasing to God. For his 

own part, Dale had preached political messages; only rarely 

but on a few occasions he had examined grave religious or 

21 

moral questions from the standpoint of a Christian minister. 

Those occasions became less infrequent as he grew older. 

After 1865, Dale was more active in local public life. 

He spoke at various kinds of public ceremonies and participated 

in a variety of social, philanthropic, and religious gather-

ings. He also served on the town council and on committees 
22 

dealing with civic life. By the end of 1868, with Dale 

entering his fortieth year, his basic theological and social 

convictions were set. After 1868 he would put those principles 

into action and challenge others to do the same. 
21Ibid., pp. 249-250. 
22 
Ibid., p. 265. 
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To understand Dale's social thought, one must first 

understand Dale's theology, for his social views were simply 

branches of his theological understanding of man, his place 

in the universe, and his relationships to the major elements 

of his environment. In Dale's thought there was a strong 

emphasis on the Biblical concept of man, who has dignity 

because he was created in the image of God. The Creator 

appointed man to subdue the earth, because it was his king-

dom. The material universe, Dale said, was created for man 

as a home, as a place for the development of his physical 

powers, as a means of discipline for his moral character, 

and as a stimulation to his intellectual powers. Man 

received authority over the material world, and God desired 

that man use his authority to minister to the life, culture, 

and happiness of mankind. His creation in God's image 

meant that he was endowed with moral characteristics which 

23 

corresponded to the perfections of God, though in man 

these attributes were "in a less noble form and in an inferior 

degree. 

The highest faculty of man, Dale believed, reflects his 

uniqueness: it is his freedom of choice. The rest of crea-

tion was established with instincts and impulses subservient 
23 
W. R. Dale, "The Dignity of Man," in The Jewish Temple 

and the Christian Church, tenth edition (LondonHodder and 
Stoughton, 1896), pp. 48-51. Originally published in 1865; 
hereafter cited as Jewish Temple. 

24Ibid., p. 50. 
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to irresistible law, but man possesses a will which no 

external force can compel and no inward necessity can bind. 

Man's moral freedom gives him the power even to refuse to 

bow before the greatness of God or to obey his commands. 

Concerning man's will, Dale declared that this imperial 

faculty, beyond all others, is what "stamps man as the 

rightful master of the world. He alone has this indispensable 

25 

attribute of sovereignty." 

Man, however, chose to violate God's law. As a result 

of man's sin, Dale taught, disease and death have entered the 

world as visible signs of the spiritual evil unleashed by 

man. Within himself man also bears the marks of moral cor-

ruption in his thoughts, passions, and choices, all of which 
2 6 

are signs of death in man's inner nature. Through history 

man has so defaced the image of God within him that it has 

almost vanished from the earth. His understanding has been 

plagued by ignorance and error, and his divinely appointed 

sovereignty has never been fully realized. Instead of 

becoming the master of the world, he has become its unhappy 

victim, ruined in health and corrupted by sensual excesses. 

Yet, traces of his original kingship are still visible, and— 

especially since the first century A.D.—he has been regain-
2 7 

ing his lost authority. 
^Ibid. , p. 51. 

2 6 
R. W. Dale, "Access to God," in Jewish Temple, pp. 209-211. 

27 
R. W. Dale, "The Dignity of Man," in Jewish Temple, 

pp. 51-52. 



118 

Dale's view of salvation followed the mainline Protestant 

interpretation of God's plan of redemption in Christ. To 

meet the needs of the human race, Dale taught, the unique Son 

of God humbled himself and came into human existence "in the 

2 8 

form of a servant," voluntarily assuming the infirmities of 

human nature, enduring grievous human suffering, and being 

"oppressed with burdens and troubles which man, according to 

God's original idea of man's condition and rank, was never 

29 

to know...." Christ, in order to deliver man from, the 

results of his sin, "exhausted all the possibilities of 

suffering which can belong to sinless humanity," and God 

developed in his Son "all the possibilities of glory which 
3 0 

belong to sinless humanity." Thus, Dale argued, God's 

original idea of man had to be perfected in the one who 

became a human being in order to save men from an eternal 

destruction, and God demonstrated, in Christ's glorified 

human nature, the achievement of a conception of humanity 

which the sin of man had previously kept from being realized. 

Because of this identification of Christ with humanity, 

those who become sons of God "derive their sonship from Him, 

and if they are the heirs of a bright inheritance it is 
2 8 
R. W. Dale, "Christ Perfected Through Sufferings," in 

Jewish Temple, p. 60. 
29 
Ibid., p. 63. 

30,,. , 
Ibid. 

31t, . , 
Ibid. 

31 
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32 

because they are joint heirs with Him." Even though man's 

present existence is certainly not the royal life that it 

was intended to be, Dale said, men must remember God's 

original conception of humanity; anyone seeing Christ crowned 

and victorious must admit that human nature may be sublime 

33 

and wonderful. 

In the conclusion to a very impressive sermon, Dale 

argued that in each controversy it has faced in its entire 

history, Christianity has always conterided "for the honor of 
34 

human nature as well as for the glory of God. . . . " Both 

heresy within the church, and false philosophy outside it, 

Dale insisted, have denied the moral corruption of man. 

Christianity, however, asserts the honor of God—maintain-

ing that His power alone can redeem man from his lost 

estate—and at the same time asserts the honor of man, 

maintaining that because of his original nature man has a 

more exalted place in the world than his present plight 

might indicate. Though man has lost his original glory, he 

can recover it through God's grace. Even in vindicating the 

deity of Christ, the church has made the same twofold 

contention, defending the honor of his deity, but at the 

same time insisting that he is the brother of all men, who 
32 

Ibid. 
33 . 
R. W. Dale, "The Dignity of Man," in Jewish Temple, 

p. 50. . 

"^Ibid. , p. 54. 
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demonstrated "that whatever ruin may have come upon our 

nature, it is capable of being the very home of the God-

35 

head. . . Manls acceptance of the gospel (the message 

of God's gracious deliverance through Christ) by repentance 

and faith causes him to be born of the Holy Spirit into 

God's family and makes him a partaker of the divine nature 
3 6 

through the presence of the Holy Spirit. 

The moral element was very strong in Dale's early 

sermons. As a matter of fact, in Dale's thought morality 

dealt primarily with the obligation of Christians to live 

righteous lives. Thus, morality was actually inseparable 

from Dale's understanding of salvation. While natural or 

non-Christian man was under an obligation to obey God's 

moral laws, the Christian was doubly obligated. There were 

a number of facets of this moral obligation, which Dale 

urged on his audience so that as Christians they could 

pursue a life of moral improvement. The first aspect of his 

concept of morality was his view of the goal of morality.. 

He felt that Christians should practice a life-style of 

practical righteousness because of their hope of becoming 

like Christ. The vision of a perfect, personal goodness was 

to Dale the goal toward which Christians.should struggle. 
35 J Ibid. 
36 
The Ordination Services of the Rev. R.. W. Dale, pp. 34-

35; R. W. Dale, "The New Covenant," in Jewish Temple, pp. 170-
171. 
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For that reason, he felt that Christians often demonstrate 

more moral energy in their baffled efforts to break bad 

habits than in their most honorable good works. Defeats, 

therefore, are oftentimes more glorious and heroic than 

37 

victories. Christians, in Dale's understanding, are 

marked by hope, a permanent intuition of the soul which is 

as different from the temporary excitement of the imagina-

tion as genuine Christian charity is different from the 

kindly impulses of mere emotion and good nature. Yet, strong 

hope does not come by accident, but by great diligence and 

carefulness. It is strengthened by the avoidance of all 

things which corrupt the soul, by habits of devotion and 

communion with God, by the subjection of passions seeking 

satisfaction in material riches, and by an intensification 

of the affections to seek transformation into the image of 

3 8 

Christ. Therefore, Christians should demonstrate in their 

lives the character of Christ, who has recovered man's 

fallen nature. 

Another aspect of Dale's concept of morality was his 

idea of the solidarity of the human race. Christians are 

set on the road to realizing Gods goal for human nature, 

but they should never forget their moral obligations to the 
37 
R. W. Dale, "Peaceableness and Peacemaking," in Week-day 

Sermons (Londont Alexander Strahan and Co., 1867), p. 189. 
Originally published in Good Words, October, 1867. 

38 
R. W. Dale, "Hopefulness," in Jewish Temple, pp. 130-

131. " 
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rest of the human race. In the preliminary remarks of his 

Week-day Sermons he spoke of the worthlessness of the religion 

which deals only with devotional books and not with ledger-

books, which is only concerned with churches and pews, and 

not with workshops and counting houses. He pointed out that 

only four of the Ten Commandments refer to duties owed to 

39 

God, while six refer to duties owed to fellow men. In one 

sermon Dale argued that there were times when Christians 

could be angry without sinning. To support his statement 

he quoted Bishop Butler, who had saidt 
The indignation raised by cruelty and injustice, 
and the desire of having it punished, . . . is 
by no means malice. No, it is resentment against 
vice and wickedness, it is one of the common 
bonds by which society is held together, a 
fellow-feeling which each individual has in 
behalf of the whole species as well as himself. 

Dale positively disapproved of the kind of people who "are 

plaintiffs in a suit to which all the rest of mankind are 

41 

defendants." In another sermon Dale condemned worldliness, 

which he defined as a spirit of mind which allows inferior 

interests to override the Christian's transcendent relation 

to God and the higher laws which the believer needs to obey. 

There is, he affirmed, a worldliness in ecclesiastical 
39 
R. W. Dale, Week-day Sermons, p. 5. 

40R. W. Dale, "Anger," in Week-day Sermons, p. 120, 

^R. W. Dale, "Peaceableness and Peacemaking," in 
Week-day Sermons, p. 175. 



123 

affairs which may quench the proper spirit of the churches, 

and there is a worldliness in political affairs which consists 

in being oblivious to the brotherhood of man and to the 

social duties which have their source in the common relation-

42 

ship which all men bear to God. 

A third aspect of Dale's concept of morality was his 

idea of apostasy. Dale believed that a Christian could depart 

from his commitment to Christ and thus return to a state of 

alienation from God. If a person died in that condition, he 

would not partake of eternal life. Of course this position 

was contrary to the Calvinistic theology of eighteenth-century 

Congregationalism, which had taught that the person chosen 

by God was eternally secure in his deliverance from sin and 

death. Nevertheless, Dale clearly rejected this aspect of 

traditional Congregational theology, especially in the inter-

pretations which he adopted in a series of sermons on the book 

of Hebrews, published as The Jewish Temple and the Christian 

Church. 

In these messages he reminded his hearers of the great 

importance which the New Testament assigns to a continual 

faithfulness to Christ. In spite of the happiness that 

comes when a person forsakes sin and trusts Christ for 

forgiveness, he must realize that only by a patient continua-

tion in well-doing can he hope to obtain honor, glory, and 

42 
R. W. Dale, "Amusements," in Week-day Sermons, p. 251. 

Originally published in Good Words, May, 1867. 
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immortality. Dale stressed the point that the initial act of 

faith and consecration to the service of God does not release 

43 

the believer "from the necessity of subsequent exertion." 

The act of faith marks a transition to a condition of security 

and friendship with God, but the preservation of that new 

condition demands incessant, vigorous effort. Dale said, 
At once, God listens to our cry for mercy, asking no 
service from us to induce Him to forgive, but when 
we are pardoned He does require us to be most dili-
gent and painstaking in keeping his commandments.44 

He went on to say that Christians face the necessity, not just 

of repenting and believing once, but also of continuing to 

the end of life to give earnest heed to what they have been 

taught. Permanent faith brings permanent justification, and 

permanent union with Christ brings permanent spiritual life; 

but if the believer becomes Indifferent to God's pardon and 

resists His grace, he is already "sinking into 'the second 

45 . 

death.'" In another sermon Dale argued that Christians will 

escape final ruin, not by remembering past spiritual experi-

ences, but "by cleaving still to the living God, and watching 

earnestly and prayerfully, against the great danger of being 
46 

'hardened through the deceitfulness of sin.'" 

^R. W. Dale, "Drifting from Christ," in. Jewish Temple, 
p. 37. 

44 
Ibid. 

^Ibid. , p. 42. 

46 
R. W. Dale, "The Sin in the Wilderness," in Jewish 

Temple, p. 80. 
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This lapse from the Christian faith is not a result of 

momentary carelessness, according to Dale. It is a persistent 

attitude of mind over a period of time. Salvation is secure 

for those who grow in their faith, but those who neglect 

their faith or who draw back from living by faith will 

4 7 

perish. Yet, it is interesting that Dale avoided using 

the authority of his pastoral office in admonishing his 

hearers. He said that Christians were in danger of apostasy, 

not by rejecting the Holy Spirit's "outward appeals through 

Christian teachers and divine providences, but by expelling 
48 

Him from the heart which had been His temple. . . ." The 

danger of apostasy is appalling, he declared, because once 

in that condition the person is beyond the reach of the hand 

of mercy and would sink hopelessly into perdition. The 

promises of God are only "to those who trust, and continue to 

trust, in God,—not to those who trusted once, but whose trust 
49 

has now perished. . . . " 

Thus, Dale presented a powerful motive for living a life 

of noble, energetic Christian work. In his view, God does 

not desire anyone to perish apart from his grace, and he works 

in behalf of believers who obey him. He protects the diligent 

and faithful from overly powerful temptations, or he more 
47 
R. W. Dale, "Ignorance and Apostasy," in Jewish Temple, 

pp. 120-121. 
48 
Ibid., p. 121. 

49 
Ibid., p. 123. 
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richly communicates the aid of the Holy Spirit to enable the 

50 
faithful to confront temptations. At any rate, the 

importance of faithful activity is clear. Dale exhorted, 

Abound now in the work of the Lord. Minister now 
to the saints; and when the trouble and danger 
come, God will not forget. He will remember your 
present love, your present zeal, your present 
devotedness, and will reward you then by being 
your strength and shield.51 

A fourth aspect of Dale's concept of morality was his 

view of the kingdom of God. Dale felt that Christians are 

citizens of God's kingdom in this life, and as citizens are 

obligated to actively pursue practical, personal righteous-

ness in obedience to the laws of their domain and the King 

who ruled it. During Christ's ministry on the earth, said 

52 
Dale, "He was laying the foundations of an eternal kingdom." 

The Savior taught his disciples that the kingdom of God was 

near to them, and he gave the apostles the keys to the 

53 
kingdom. Dale felt that this kingdom was established when 

54 
Christ died for man's sins. Dale reminded his audience 

50 
R. W. Dale, "Hopefulness," in Jewish Temple, pp.. 126-

128. 

51Ibid., p. 128. 
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that in Christ's post-resurrection appearance he also 

discussed matters relating to the kingdom. Dale argued that 

the apostolic commission was based on the fact that all 

power was given to Christ in both earth and heaven. Thus, 

the Old Testament prophecies concerning the Messiah's rule 

over all the earth had already been fulfilled, and the 

kingdom of God (also called the kingdom of Christ) had been 

55 
initiated. 

Dale's understanding of this kingdom is never presented 

in a systematic form in his early sermons. Apparently he 

believed that the entire earth had been brought into the 

sphere of Christ's kingdom. Therefore, Christ is the king 

of mankind, even the irreligious, who have been appointed by 

God to be the subjects of Christ by the very moral constitu-

tion of their nature—that is, because they bear the image 

of God.5^ While they cannot see God's kingdom, to them 

belong the promises of God, the grace of the gospel, and 

the service of God. At the same time Dale admitted that 

irreligious men do not actually belong to the kingdom of 

Christ, for they are like rebels who 

do not belong to the state, although they were 
born of its best blood, live on its soil, speak 

55 
R. W. Dale, "Mount Sinai and Mount Sion," xn Jewish 

Temple, p. 271. 
r /• 

R. W. Dale, "The Son of the Angels," in Jewish Temple, 
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its language, have been disciplined by its customs 
and laws, and might, through the mercy of their 
prince, obtain their submission. . . . 5 7 

The only solution which solves this difficulty is that the 

5 8 

earth, originally man's kingdom, passed under the sovereignty 

of Christ at his death and resurrection because as the repre-

sentative Man he united man's temporal sovereignty over the 

earth with God's eternal sovereignty. Therefore, Christ has 

authority over all men in the physical realm. Evidently, 

Dale expected the visible earthly kingdom and the invisible, 

eternal kingdom to merge at some point in the future. In 

one sermon he concluded that brighter heavens and a fairer 

earth are rising from the chaos and the darkness of the 

world's ethical condition to a condition of splendor and 

grandeur in a new creation of God. The work will not be 

God's alone, however; human suffering and toil will also help 

raise the everlasting structure to its final perfection. 

Then God will declare that it is good, and "the humblest and 

obscurest of those who have contributed to the great result 

shall share the Divine satisfaction, and rest with God from 

59 
their work." 
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Only the believing subjects to Christ, Dale taught, are 

citizens of his eternal kingdom. They enter by faith and 

submission (on the human side) and by spiritual birth (on the 

divine side) into this invisible realm, and they find them-

selves surrounded by the powers and institutions of which 

60 

Christ is king. They obey his laws and serve him with the 

knowledge that Christ is eternally enthroned as king and that 

his kingdom is developing toward completeness. By contrast, 

Dale said, 
All human civilization, and philosophies, and 
religious beliefs,—all forms of political 
power, however venerable, however mighty, 
which withstand its progress, are destined 
to destruction. ^ 

In Dale's thought the idea of the universal Church merges 

with the concept of the kingdom of God. As early as his 

ordination service Dale affirmed that Christ was the "King 

6 2 

of the church." The kingdom of Christ, however, is 

broader than the invisible church, for the kingdom—in one 

sense at least—includes unbelievers, while the church 

includes only the faithful and cannot exist without the 
6 3 

continued operation of the Holy Spirit. For all practical 

6 0 
The Ordination Services of the Rev. R. W. Dale, p. 35. 
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purposes, however, the invisible church seems to correspond 

64 
with the invisible kingdom. 

Another area of Dale's theology which formed a part of 

his social thought was his idea of the nature of authority. 

This concept was the link between his view of morality and 

his view of the nature of society. Morality, to Dale, was 

essentially the fulfillment of the nature of man in its 

original intention by man's obedience to the will of God. 

Thus, all men are subject to God's authority and are account-

able to the moral requirements of His law because of their 

moral constitution. Christians are doubly subject to Godls 

authority because they have the renewing effects of God's 

grace, the power of the indwelling Holy Spirit, and the 

example of a perfect Savior and King. Furthermore, they 

have a moral obligation to obey their King and to recover the 

image of God in this life as they labor to establish the king-

dom of righteousness on the earth. Thus, to Dale, the source 

of authority in the world rested solely in the moral character 

of the deity. Since Christ came as the God-man, all men, and 

6 5 
especially Christians, should obey his authority. 

^4R. W. Dale, "Mount Sinai and Mount Sion," in Jewish 
Temple, pp. 272-273. 

®^R. W. Dale, "Ignorance and Apostasy," in Jewish Temple, 
p. 116. See also R. W. Dale, "The Use of the Understanding 
in Keeping God's Law," in Week--day Sermons, pp. 24-25, 29. 
Originally published in The Sunday School Magazine, October, 
1866. 
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Dale's view of society was the final area of his theology 

which formed a part of his social thought. This subject, 

however, is inextricably related to his concept of morality 

and authority. The matter is complicated by the fact that 

Christians are related to two societies (the visible and the 

invisible church) to which natural or irreligious men do not 

belong, while all men are encompassed by the broader aspect 

of the invisible, moral kingdom of God and the visible organi-

zation of the society and government of their respective 

nations. Christian society, for Dale, centered in the local 

congregation which was the visible manifestation of the 

invisible Church. The local church, therefore, is "a congrega-

66 

tion of faithful men." It is comprised of redeemed persons 

who are equal as Christian brethren and who may freely exercise 

their spiritual gifts and energies. No human power can be 

interposed between the church and Christ. By its very nature 

a visible church is a community of Christian people who are 

separated from the irreligious people around them and who 

meet together to hear the preaching of God's word and to 
r -j 

observe the ordinances which God established. 

Since a national church is not a congregation, and since 

it numbers godless persons among its membership, Dale argued 
that it could not be a true Christian church. He admitted 

g g 
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that many true Christians were private members of the Church 

of England and that many unorganized groups within its scope 

were virtual Christian churches, but he denied that any 

state church could be a Christian church because of the 

heterogeneous mass of irreligious persons who held equal 

6 8 
membership in it. Furthermore, Dale could not accept the 

69 

subjection of any church to secular authority. 

Dale said that he was glad that in Protestantism there 

are no spiritual physicians, for no one has the knowledge of 

human nature, or the sanctity, or the expertness in ethical 

analysis to enable him to direct another person's spiritual 

or moral life. The sound method of moral training, Dale felt, 

was to explain the broad outlines of God's law and then to 

allow the conscience and the Holy Spirit to do their work. 

He recommended Jeremy Taylor's advice that preachers aid the 

conscience best by exhorting to love and simplicity, since 

most moral problems arise from a deficiency of these 

qualities.^ 

This position would seem to espouse a strong individualism, 

but Dale tried to balance his view of the individual before 

God with his view of the individual's responsibility in rela-

tion to the church or society. In fact, he said that the 

68,., _ _ 
Ibid., p. 33. 
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Dissenters, in their protest against priestly claims, tended 

"to forget that the strength and order and peace of churches, 

as of all other societies of men, can only be maintained and 

71 

protected by respect for Law and Government . . . Dale 

demonstrated this balance in his discussion of the nature of 

the believer's submission to the appointed officers of the 

local churches. He argued that the church members should 

listen with respect to their pastor's public teaching, for he 

was of the opinion that a minister's authority rests on his 

relationship to the church members, not on natural or acquired 

gifts. Also, members should receive the private advice and 

warnings of church officials, and should be willing to assume 

whatever responsibilities in the ministry of the church its 
72 

official leaders may recommend. 

On the other hand, the members are not responsible to 

obey or to submit to the judgment of a single leader. When a 

sole individual rules over a church—even when he rules justly 

and firmly—Dale said, the congregation suffers harm. Fur-

thermore, church members are obligated to listen only to 

leaders properly elected by the congregation, and not to 

self-proclaimed leaders. His central principle, however, 

remained firm: the obedience of a Christian to those in 
71 . . 
R. W. Dale, "Precepts," xn Jewish Temple, p. 281. 

^^Ibid., pp. 284-285. 
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authority in his church could never involve the surrendering 

of his right to form personal convictions on the basis of 

Christian revelation. Christian obedience, in Dale's con-

cept, could only be enforced by an appeal to the individual's 

73 

conscience and judgment. Thus did Dale preserve the auton-

omy of the individual conscience while affirming the authority 

of the leaders of the local churches—the foundation of 

Christian society, according to the Congregational viewpoint. 

Before 1869 Dale did not present an extensive elaboration 

of his views on the relation of the Christian to general 

human society. He did say that God had given man sovereignty 
74 

over the earth, and he said that all human societies can 
be protected and maintained only "by respect of Law and 

75 

Government . . . ." The implication seems to be that man 

was originally supposed to rule the earth under the sovereignty 

of God and that man had a natural right to create institutions 

to fulfill this purpose. Thus, human government, even under 

fallen man, would be a legitimate aspect of man's rule. 

What is clear, however, is Dale's denial of the authority 
*7 ̂  

of the state in spiritual matters. 

73Ibid., pp. 281-283. 
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Thus, secular society, in Dale's early thought, is a 

necessary aspect of human life. Dale, however, did not teach 

that existing society, with its various classes, is God-

ordained. He took human distinctions as a given fact, but 

he approved of social mobility, and he obviously believed 

in each person's equality before God. 

The lower classes have a place of honor in Dale's early 

sermons. He reminded his hearers that the mother of Jesus 

77 

was "a Jewish peasant," and he saw the new institutions 

of early Christianity founded by "a few peasants and fisherman" 

in the face of "the fierce hostility of all the authorities 
7 8 

in Church and State . . . . " Dale argued that Christianity 

offers a hopeful message to the downtrodden. It reminds the 

poor of the possibility of divine glory; it reminds those who 

have suffered from injustice that a righteous Judge presides 

over an equitable judgment-seat; it tells the anxious to trust 
79 

God and take no thought of the morrow. 
Dale said that the enemies of Christ include 

the unjust laws of nations, the gigantic systems of 
oppression and wrong which have broken the spirit, 
darkened the intellect, corrupted the heart, wasted 
the happiness of whole races of mankind . . . ..$0 

77 
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The human body, Dale insisted, has its own instincts and wants 

and should not be treated as if it were the soul's enemy. It 

needs—and should have—clothing, food, shelter, and rest 

after labor. He could see hunger encouraging no human virtue, 

no Christian grace. He saw the hard, severe life of the poor 

as being harmful to the heart and intellect, as well as to 

81 

physical health. 

The poor were not the only group in society whose plight 

Dale observed. He noted that most deacons in the Congregational 

churches were tradesmen, and he defended their courtesy, 

intelligence, humility, and self-sacrifice. He went on to add, 
God sometimes confers on tradesmen intellectual 
and religious gifts which are sometimes unaccount-
ably withheld from "scholars and gentlemen;" and, 
before now, fishermen have known more about 
Divine truth than rabbis, high priests, and 
statesmen.82 

He seemed to feel that his generation was becoming too 

materialistic. He warned his middle-class hearers not to 

think incessantly of the market or wages or furniture or the 

price of iron while neglecting God's ideal of what human 

life should be. He admonished those who had been born poor 

and who had become prosperous not to think that money, like 

charity, covers many sins. Those driven by a lust for 

wealth or a fear of poverty, Dale said, should remember that 

81 
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the One enthroned in heaven had once been a poor man and 

8 3 

that his most illustrious servants had been almost as poor. 

In a sermon entitled "The Perils and Uses of Rich Men," 

Dale gave a general outline of his views of the wealthier 

part of society. He reminded his audience that wealth is 

relative. He said that the working man who becomes a small 

manufacturer or the clerk who obtains a share in his 

employer's business may actually be as endangered by his 

prosperity as an English peer or a great capitalist. In 

other words, the dangers facing the rich are more or less 

a threat to everyone whose income broadly exceeds his 

expenditures.^ 

One of the main perils to which the wealthy are subject, 

said Dale, is their exemption from many common temptations. 

For example, they do not have to steal to gratify their 

hunger, and they are not forced to resort to the dubious 

financial tricks of those who are hard pressed in economic 

matters. Thus, the rich are liable to think too highly of 

themselves. Also, they find it quite easy to do many acts 

of kindness, and others respond with a respect and deference 

which could lead to complacency. Then, too, the rich find 

much of the Bible not relevant to their condition, with the 
8 3 
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result that they miss much of God's revelation, of his care 

and compassion which inspires the poor with deep gratitude 

and motivates them to a life of communion with their Creator. 

Again, the prosperity of the wealthy provides them with many 

sources of amusement and pleasure, while the poor, excluded 

from the entertainments purchased by riches, turn their 

8 5 

strength to humble Christian service. 

Dale then set out to answer the question, "Why are 

there any rich people at all?" Dale restated the question 

in theological terms; 
Why is it that the laws of God's providence reward 
industry, skill, uprightness, with temporal 
prosperity, if temporal prosperity makes it harder 
for a man to "lay hold on eternal life"?86 

Dale responded first by reminding his audience that the sole 

object of human existence was not to escape an eternal death. 

Man's nature is not simply spiritual, for God had given to 

man affections and faculties which are not solely religious, 

8 7 

and these need cultivation. 

Then he set forth a series of reasons for the uses of 

riches. First he said that wealth provides the means and the 

leisure time for developing the intellectual culture of the 

rich so that they can assist in raising the general level of 

culture among their countrymen, for the intelligence and 
O C 
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refinement which accompany riches will ultimately be felt by 

the humblest ranks of society. Next Dale argued that the 

means whereby some men accumulate wealth advance the condi-

tion of the poor, especially by the application of scientific 

discoveries. Also, persons whose income greatly exceeds 

their wants will invest their wealth in large undertakings 

which would never otherwise be attempted and which will 

eventually benefit the very poorest citizen. A fourth use 

of riches is the enablement of the prosperous to attend to 

public business so that they may promote laws which will 

further the highest interests of the entire nation. Here 

Dale stopped to appeal to the prosperous middle classes, whom 

he said should feel divinely appointed to be the "Guardians 

of the Poor" and who should "give their time as well as their 

money to whatever improvements are intended to develop the 

8 8 

intelligence of the community." Then he urged these same 

men to reform local abuses, provide improvements for their 

towns and parishes, advance the cause of good schools for all 

classes, foster harmless public amusements, and conduct 

municipal affairs honorably, instead of leaving them in the 
8 9 

control of men from an inferior culture and social position. 

A final reason for riches was that the wealthy could 

maintain and spread God's truth throughout the world and 
88Ibid., p. 209. 

8^Ibid., pp. 209-210. 
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alleviate the wretchedness which endangers their country. In 

other words, the rich are duty-bound to honor God and to 

90 

provide for the welfare of mankind. 

Not only did Dale discuss wealth and class, but he also 

expressed ideas concerning how Christians should influence 

public morality. In one sermon Dale asked how Christians 

should treat the imperfections of relatives, neighbors, 

co-workers, ministers and co-religionists. He warned against 

treating lightly the wrongdoing of others,* this practice, he 

said, led to the impairment of the whole community's moral 

spirit. He argued that criminal and civil laws derive their 

main force "not from the physical power of the legislature 

or the severity of the threatened penalties, but from the 
91 

strong and universal consent of the people." In other words, 

he felt that public opinion was the practical force which 

sustained or suppressed the prevailing sense of moral 

obligations. Therefore, to maintain a healthy morality in 

the public conscience, Christians must express in words and 

in deeds, their love for purity and their contempt and disgust 
92 

for all kinds of falsehood, meanness, and selfishness. In 

these ways Christians would be a powerful force in influencing 

the conscience of society. 
90Ibid., pp. 212-213. 
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Yet at the same time Dale opposed the tyranny of a severe 

conception of divine law and the Christian life. Dale pic-

tured the Christian life as a life of joy, not of a sorrow-

fulness. He cited the famous John Owen as a Puritan who was 

neither gloomy nor grim. He found the Christian faith an 

attraction to the wretched, lonely, broken-hearted, weary, and 

sorrowful of the world, but he argued that Christianity gave 

comfort, peace, and rest, while emphasizing penitence and 

reverential fear. Dale said that the joy of God is the 

strength of the Christian life and it lifts up the distressed. 

He argued: 

As for the chief troubles which annoy and distress 
mankind, it possesses the only secret which can 
make them felt less keenly, and borne without that 
bitterness of spirit which poisons grief and trans-
forms a calamity, morally harmless, into a curse 
and a sin.93 

Christians need to cultivate a cheerful spirit to avoid becom-

ing melancholy. They need to give more consideration, Dale 

felt, to the noble and fair and generous aspects of human 

94 

nature. 

Thus, by 1868, Dale's social views, as revealed in his 

sermons, were developed to a point where they undergirded much 

of his preaching. There was no systematic presentation of 

these views, to be sure, but Dalels teachings were complementary 
93 
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as he gave more and more attention to the practical applications 

of the Christian message. He preached salvation as man's 

recovery of the original image in which he was created. Christ 

was the divine manifestation of that image, and Christians 

are transformed into His likeness as they carry out His moral 

law in their relations with their fellow men, as they remain 

faithful to His teachings in works of obedience, and as they work 

for the invisible kingdom of God on the earth. In Dale's 

thought all authority originates with God, and both government 

and society have divine foundations; yet he urged men to take 

the government and society which they lived in and transform 

it by applying Christian morality. He did not preach that 

society as men found it was ordained by God. 

In 1869 Dale served as chairman of the Congregation Union, 

the voluntary organization to which most Congregational churches 

belonged. Since he was one of the youngest men ever to hold 

the chairmanship, his election to this office was a mark of 

unusual respect. Part of his responsibility included major 

addresses at the spring and fall sessions of the Union, 

addresses which were important pronouncements affecting the 

policy of the Congregational churches, and giving a new direc-

95 
tion to their work and worship. The addresses were 

particularly important because the delegates were leaders, 

96 
mostly ministers, of Congregational churches. 
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In his spring address, entitled "Christ and the contro-

versies of Christendom.," Dale ' s thesis was that the preaching 

of Christ was the best means for Congregationalists to 

discharge their duty to a troubled age. In the introduction 

he raised the question as to whether Christianity has any-

thing to say about the general structure of society. He 

asked if Christianity were pledged to the future or the past, 

the new social order or the old. He wondered if Christians 

would be friends or enemies of the democratic movement in 

Europe. Then he discussed the response of Congregationalism 

to four major areas of controversy: unbelief, Catholicism, 

politico-ecclesiastical difficulties, and social problems. 

In addressing the first three areas of concern he emphasized 

the standard themes of his preaching: the unity of the 

universal church, regardless of differences in culture, race, 

language, or rank; the kingship of Christ, not only over his 

church but also over the world for which he died; the final 

authority of Christ in religious matters; and the spiritual 

principles, not the power of the state, by which the churches 

97 

should be governed. 

Then in the final part of the sermon, Dale made an 

important advance in his thought concerning the application 

of Christianity to social problems. He admitted that the most 
97 
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perplexing issues facing the major European countries were 

probably those involving the general social circumstances of 

the European people. Dale singled out ignorance, misery, 

crime, and the broadening gulf separating the poor from the 

rich. He reminded his hearers that on the Continent there 

were those who openly avowed a total social revolution as 

the only remedy for the evils affecting the majority of the 

people. Dale personally felt that the great democratic 

movement would ultimately triumph, but he was concerned that 

most of its representatives were hostile to Christianity, 

98 

and he detailed their charges against the Christian churches. 

Then he challenged his audience to tell the agents of 

democracy that in the past the church of Christ had 

championed the cause of the outcast, the slave, and the 

wretched of Europe. He exhorted his hearers to remind their 

supposed adversaries that Christ taught every principle and 

hope which stirred their hearts, but that "His ideal of the 

golden age of the human race is nobler than theirs, and that 
99 

He would have us seek it by nobler means." While the 

advocates of social revolution tried to strip the upper 

level of society of its privileges, Dale remarked, Christ 

taught the redemption of the wretched from their degraded 

state; while they created hostility against the prosperous, 
Q O 
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he inspired love for the miserable; while they claimed equality 

with the wealthy, he became brother to the poor. Dale main-

tained that anyone helping the churches to translate the laws 

of Christ into the character of society was a friend. Then 

he declared that if any churches had decided to defend social 

institutions which denied man's inalienable rights and 

transcendent dignity, they should perish, for the Spirit of 

Christ, as well as the spirit of democracy, had destined their 

destruction. 

Dale wondered if Congregationalists had sufficiently 

proclaimed Christ to be the brother of all mankind. He said 

that if it were not for his faith in Christ, who would surely 

save the world, he himself would despair of the future of 

humanity. He cited the seemingly insoluble problems of the 

conflict between labor and capital, the unscrupulousness of 

commercial competition, the ravages of crime, and hereditary 

pauperism. Dale asserted his conviction that Christian hope 

would lift up hearts discouraged by the extent of these 

difficulties and the repeated failures of the plans of the 

social reformers. He said that the certainty of Christ's 

final deliverance of the world stimulates to exertion and 

fires enthusiasm. He stated: "It transforms the work of 

common philanthropy into a religious duty. It elevates our 

war against poverty, and ignorance, and crime, into a 

100Ibid., pp. 41-42. 
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crusade."'^''' Dale declared that it was not God's will for 

those problems to continue, that Christians must translate 

into action the prayer of Christ: "Thy will be done, on 

earth as it is in heaven. 

He stopped to answer the objection of anyone who would 

say that because Congregationalists taught the separation of 

church and state, they had no right to discuss the connection 

between the will of Christ and the institutions and laws of 

nations. Dale quoted Psalm 24:1, "The earth is the Lord's 

and the fullness thereof, the world and they that dwell 

therein." Then he asserted the sovereignty of Christian 

morality over the policy, laws, and institutions of national 

life. He said, 

If the State is to be rescued from the darkest dangers 
which threaten it, we must preach CHRIST . . . as 
the Ruler of all men, the Regenerator of nations, 
the Saviour of Society.103 

In the conclusion to this address, Dale stated that if 

his audience would preach Christ as he had just instructed 

them, the kingdom of Christ would soon be established on the 

earth. Sorrow and shame, hunger and nakedness, sin, ignorance, 

and doubt would all vanish from the earth. Heaven would be 

changed to earth, and earth to heaven: "One Kingdom, joy and 

union without end.11"'"^ 

101Ibid., p. 43. 
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Four important aspects of Dalels earlier thought came to 

the forefront of this crucial statement of his social views. 

First was the absoluteness of Christian morality. Second was 

the emphasis on the personal sovereignty of Christ over 

nations as well as the Church. Third was the elevation of 

the application of the Christian message to the level of a 

crusade against the evils of modern civilization. Fourth was 

the strong emphasis on the responsibility of the churches to 

work toward establishing the kingdom of Christ on the earth. 

That Dale would present these teachings to the leaders of 

English Congregationalism demonstrated the strength of their 

hold upon him, because the individualism of Congregationalism 

was proverbial, and anyone stressing social responsibilities 

for classes and masses instead of individuals stood in danger 

of being rejected by his hearers. 

In the fall of 1869 Dale again addressed the Congrega-

tional Union. This time the range of his thought was 

narrower, as he examined the relationship of the Holy Spirit 

to certain aspects of the ministry, worship, and work of the 

Congregational churches. The theme of the message was that 

all Christians need the inspiration (He apparently equated 

inspiration with illumination) and strength of the Holy 

105 
Spirit to perform the work that God has appointed for them. 
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He said that pastors are consecrated by God for their 

ministries and are given divine graces and powers, especially 

of teaching and exhortation, to carry out their appointed 

duties and to speak to the souls of their hearers. Dale 

answered objections to the fact that most of the Congrega-

tional ministers of his day came from the less wealthy and 

less educated classes in their churches. He even argued 

for "a great army of preachers rising up among the working 

106 

people themselves," who would be well equipped to speak 

to the needs, sorrows, passions, and hopes of the manufactur-

ing population; and empowered by the Holy Spirit, they could 

reach the working people as no one else could. Dale even 

urged his hearers to consider the possibility of approving 

of pastors who worked at secular employment while they also 

served as pastor. 

Dale also addressed the problem of an educated ministry. 

He said that the churches needed theologians and scholars as 

well as pastors and preachers; to secure theologians, Dale 

felt that the educational level of Congregationalists needed 

to be raised. He urged vigorous support of measures to 

reform education in England, He also felt that Congrega-

tionalists should make theological education available for 

young men who did not sense a call to the ministry. The 

106Ibid., pp. 6 9-70. 
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learning which allowed students to read the Greek and Hebrew 

texts of the Scriptures should cease, to be the monopoly of 

the clergy, Dale felt. Perhaps later in their lives such 

students would receive the inspiration of the Holy Spirit 

which, Dale thought, was the primary ingredient in fitting 

them for ministerial service. At any rate his opinion was 

simply stated: "We shall never have a really learned ministry 

108 

until we have a more learned church." 

In the last part of this address Dale appealed to his 

audience to change the basis on which they pressed their 

fellow Congregationalists to do the work of the Church. He 

admitted that they stressed participation in Christian 

evangelistic activities as a moral duty—as he himself had 

often stressed in his earlier sermons. Now, however, he 

conceded that attempts to reach the lost, based on a sense of 

obligation or duty, would not fulfill their intended purpose. 

Christians, Dale urged, must be moved by compassion, not by 

conscience, to reach those alienated from God. If we preach 

as Christ preached, he said, we will do so "not because we 
109 

ought, but because we must." If this sense of compassion 

were granted to the churches, Dale thought, Christians from 

all classes would become involved in appropriate service— 

at their jobs, on foreign mission fields, among the destitute 

in English cities, and with the poor in the countryside. 
108Ibid., p. 78. 
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Dale concluded his address with the acknowledgement that 

he had freely criticized some Congregational traditions, as 

well as some of contemporary tendencies which, in his eyes, 

were exerting a negative influence on the life of Congrega-

tional churches. He offered no apology, though, because he 

felt that the chairman of the Union should be granted freedom 

of speech to speak his concerns.'''^ 

This address showed that Dale was applying his social 

views to current problems in Congregationalism in a construc-

tive fashion. His advocacy of theological education for the 

laity and of working class pastors who also carried on their 

business or trade showed a willingness to attack problems 

without being bound to Congregational traditions. His interest 

in the poor, the working classes, and those outside the 

reach of Christianity demonstrated a concern for masses of 

people as well as for individuals. 

His mention of education in this message brought to the 

surface one of the greatest concerns of this period of his 

life.111 Education in medieval England had been under the 

control of the state church. After the Reformation, the 

Anglican Church claimed a similar control, but it never 

established a nation-wide system of education. In the years 

after 1662 the Anglican claim to regulate education became a 

110Ibid., pp. 94-95. 
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primary issue in the controversy between the Established 

Church and the Dissenters, who in the late eighteenth century 

mounted a large-scale effort to provide Sunday Schools for as 

112 

many children as possible. Sunday School education was 

meager, however, and the churches soon saw that day schools 

were necessary for the broad advance of education in England, 

and at the close of the eighteenth century the monitorial 

system was developed as a means of providing mass education 
113 

at the lowest possible expense. 

As a result, two rival systems of schools developed in 

Britain. The Royal Lancasterian Society was established in 

1808; it became known as the British and Foreign School 

Society, and it was supported by Dissenters and by some 

liberal Anglican churchmen. The National Society for 

Promoting the Education of the Poor in the Principles of the 

Established Church was founded in 1811 and was supported by 

most Anglicans. The British and Foreign Society advocated 

simple Bible reading along with the rest of its curriculum, 

while the National Society taught the liturgy and doctrines 

of the Church of England as a part of its curriculum. The 

112 
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two competing voluntary societies, representing the basic 

religious conflict in the nation, dominated English elementary 

114 

education for most of the nineteenth century. 

The state entered into the field of public education in 

1833, with a small subsidy to build schools that would belong 

to the two societies, and by 1840 it had established two 

basic principles: its right to extend and improve elementary 

education and its right to inspect all schools participating 

in grants made by the state. Over the next thirty years the 

state slowly made inroads into the control of education 

through its partnership with the churches, especially as its 

annual grants to education became larger and it contributed 

toward teachers' salaries, equipment in the schools, and the 

schools' annual income."'"''"̂  

There were mixed reactions among the churches to the 

increasing role of the state in education. In the Church of 

England the Evangelicals and Broad Churchmen wanted to 

cooperate with the state, but the Tractarians, while willing 

to accept financial aid from the government, resented govern-

mental interference and sought to modify the state's conditions 

for receiving aid. Many Dissenters, especially Congrega-

tionalists and Baptists, rejected state direction and state 

aid, and they began to build their own schools from private 

"'"̂ Ibid. , p. 2. 
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resources. Called "voluntaryists," they maintained the 

essential religious nature of education and the exclusion of 

the state from all religious matters. Other Dissenters 

supported the British and Foreign School Society in its 

cooperation with the government. Then the Wesleyan 

Methodists began to form their own school society, but they 

116 

accepted state aid and a conscience clause, while insist-

ing on denominational instruction. Opposed to the churches 

were a few radicals who advocated "a national system of 
117 

secular education controlled and directed by the State." 

By the 1860's schools of all kinds had multiplied, but 

there were still large areas, particularly in the industrial 

towns, where children received no education of any kind. 

The principle that the nation had a responsibility to 

educate the poor had become generally accepted, and it also 

became apparent that the voluntary societies did not have 

the resources to provide this education. Thus, most of the 

voluntaryists, under the leadership of R. W. Dale, changed 

their position by separating secular from religious instruc-

tion, and they accepted the principle of a national system 

of education provided by the state. They rejected the 

position of the radicals, that religious instruction be 

excluded from the curriculum; instead they sought to keep 
^"^A conscience clause was a provision whereby parents of 

a different creed could secure exemption of their children 
from the religious teaching in a given school. 

117 
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religious instruction, but offer it independently of the 

118 

control and aid of the state. 

Dale had declared his position as early as the October, 

1861, meeting of the Congregational Union, where he had 

disagreed with most other Congregationalist leaders. He 

felt that the separation of religion and state and the 

separation of education and state were two different issues, 

but he was not ready to support state action in education. 

By 1867 his views had changed and he was convinced that the 

state should establish a national system of compulsory 

education, with the state paying for the education of the 

poor out of public funds, and with religious instruction 

offered by voluntary effort. His experience with the 

Education Aid Society in Birmingham led him to travel up and 

down the country, lecturing on the obligation of Congrega-

tionalists to support national education. He also joined the 
119 

National Education League after it was established in 1869. 

When the Forster Education Bill was proposed to 

Parliament in 1870, the Dissenters opposed some of its 

clauses. The Central Nonconformist Committee, with head-

quarters in Birmingham, was formed to present a united front 

for Nonconformist opinion. Dale and E. Crossley were the 

honorary secretaries. The government made some changes in 
1 I O 
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the bill, but not enough to satisfy most Dissenters, who were 

upset with the Liberal party when the Bill passed, because 

they saw the Bill strengthening the predominant position of 

the Anglican Church in English education. Dale and his 

colleagues especially objected to an increased grant to 

denominational schools (which were mostly Anglican) and the 

allowance of school boards to subsidize denominational schools 

out of the local tax rates. They also objected to the action 

of the Education Department in sanctioning the ex officio 

appointment of clerical governors to a number of reorganized 

schools in which denominational control was supposed to cease, 

since the Anglican governors would exert a strong Anglican 

influence in these schools. Dale certainly approved of a 

national system of education, but because of his belief in the 

separation of church and state he rejected the concept of the 

state paying for religious instruction. Also, he was desirous 

that Dissenters receive their share of the administration of 

education in the country. He regretted the past impoverish-

ment of the intellectual life of Dissent, because of Anglican 

domination of English education, and he used all of his 

powers over the next three years as one of the leaders of 

120 

the Nonconformist revolt against the Liberal party. 

His friend John Bright, M. P. for Birmingham, had been 

a member of the Cabinet in 1870, but had been felled by a 

120Ibid., pp. 274-299. 
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serious illness and had missed the debate on the Education 

Bill and his opportunity to represent Nonconformist opinion 

to his colleagues. Prime Minister William Gladstone wrote 

Bright in November, 18 71, explaining what the government's 

options had been, and he admitted that he did not understand 

the argument of the Dissenters, even though he had read an 

able speech by Dale—"a speech quite sufficient of itself 

121 

to make a man . . . ." Bright wrote back that the 

earnest Dissenters were exasperated with the Liberal party 

and that they felt that someone in London was using the 

governmental machinery to support the Established Church. 

He also stated, 
There seems to be much force in some of the charges 
brought by Mr. Dale against the Education Department. 
He is a man of great influence in Birmingham and 
among the Independents, and speaks the sentiments 
of a considerable and growing section of the whole 
Dissenting Body.^22 

In this entire controversy Dale exemplified his view that 

all of life should be submitted to the will of God. He 

carried out his "secular" duties with the same energy expended 

on his "sacred" responsibilities. He was elected to the 

Birmingham school board, but he resisted the overtures of 

121 
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friends who wanted him to run as a Liberal candidate for a 

seat in the House of Commons, arguing that parliamentary life 

would be inconsistent with his ministerial calling and that 

he did not have the necessary independent wealth even if he 

123 

had the inclination to seek election. 

Meanwhile, in the latter part of 1870, Dale preached a 

series of sermons at Carr's Lane Chapel on the Ten Command-

ments. In these sermons Dale connected his view of the 

image of God in man to his view of society and its national 

organization. In the Preface, Dale noted that the congrega-

tion at Carr's Lane was comprised at this time of a scant 

number of professional men, a few manufacturers, many retail 

tradesmen, many young men and women who were employed in 

various retail businesses, and a larger number of working-

class persons. He said that a ministerrs responsibility to 

his congregation included discussion in the pulpit of the 

moral questions which he knew were being discussed during 

the week in the workshops and homes of his hearers. He also 

declared his purpose of encouraging his congregation to 

become more interested in national and municipal politics, 

for the will of God would probably never be accomplished on 

earth as in heaven if Christians did not endeavor to integrate 
124 

Christ's law into the laws and policies of the state. 
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In his introductory sermon, Dale stated that the authority 

of the Ten Commandments rests on God's supreme authority as 

the moral governor of the human race. He regretted that 

Victorian England was not trained to respect and obey authority, 

and that God's authority had no effective hold on the hearts 

of men, even religious men. The consciences of men need train-

ing and cultivation, and Godrs commandments are intended to 

lead man's conscience to a higher concept of righteousness. 

Men, though, are unwilling to receive a revelation of God's 

moral laws because they resent the claim of another will to 

be higher than their own. Therefore, to Dale, the basis of 

true worship is the acknowledgement of God's moral right to 

125 

command obedience. 

Another emphasis in these sermons was the image of God 

in men and nations. Dale stressed man's restoration to God's 

image, without which there can be no enduring glory and no 
126 

true blessedness. He also said that the principle behind 

the first commandment, "Thou shalt not kill," is based on 

"the dignity and greatness of man, who was made in the image 

of God, and whom it is therefore a kind of sacrilege to 

127 
destroy." In other words, man himself is-sacred^ he "is 
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1 op TOO 
akin to God" and thus "he must not be killed." For this 

reason, the death penalty for violating human life was the 

i in 

same as the penalty for violating the first commandment. 

In dealing with the seventh commandment, "Thou shalt not 

commit adultery," Dale re-emphasized his view that the 

highest end of those created in God's image is fidelity to 

the divine law of which man's moral instincts are the 

expression—not the securing of ease, distinction, and 

reputation in man's temporal life. He also reminded his 

congregation of the brotherhood of man; he said that the 

perfection of the human being, whether male or female, should 

not be sought in isolation and solitude, but in fellowship. 

He said that marriage redeemed most people from selfishness, 

helped them develop habits of self-sacrifice, and subdued 

willfulness. Indeed, marriage, like the other institutions 

of society and state, was divinely appointed to have a part 
131 

m man's restoration to the image of God. 

He went on to express his opinions about the agitation 

for women's rights in his day. He objected to the philosophy 

of the movement which seemed to imply that woman is her real 
128_, . , 
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self only when she develops separately and independently from 

man. He felt that such a theory was similar to Rousseau's 

attempt to construct his theory of society on the absurd 

basis of a state of nature. Although Dale objected to the 

tendency to obliterate the distinctions between male and 

female, he was not opposed to giving women the political 

franchise, or free access "to every profession in which her 

132 

characteristic powers and genius can have free exercise." 

Yet, he was conservative enough to hold to the idea that the 

conditions and circumstances of the life of a woman "should 

develop those gentler graces and perfections which the 
133 

rougher, wilder work of the world quite destroys." A 

woman, he argued, only develops into her true self when she 

receives the kind of chivalrous consideration which he saw 

repudiated by those agitating for women's rights. He found 

enough men in the world—most of them too much alike—and 

he felt that the world would be a better and a more cheerful 

place if women did not also become men.13^ 

Dale's view of the nature of humanity assumed a great 

importance in these sermons, for he saw in this concept the 

basis for the sacredness of the nation. He declared that 

the greatness belonging to man, which is indispensable to his 
132Ibid., p. 180. 

133Ibid., P. 181. 

134 , . , 
Ibid. 



161 

135 

dignity, "passes on to the nation." Therefore, nations 

must necessarily exist, with their definite boundaries, 

their recognized governments, their legal systems, and their 

social order, for without these national institutions man 

would cease being man. For man truly to be himself, then, 

the institutions of national life must be stable. As a 

result, Dale did not see the sixth commandment as a prohibi-

tion against capital punishment or as a prohibition against 

a war in defense of the nation. He stated, 
By the eternal principles of moral law the life of 
a murderer may, perhaps, be as justly deprived of 
the shelter of this precept as the life of a 
rattlesnake? and it may be as right and as necessary 
to destroy a hostile army, in order to save the life 
of a nation, as to shoot down a tiger in order to 
save the life of an individual man.136 

A third emphasis in this series of sermons was the 

national application of the Ten Commandments. In Dale's 

interpretation the commandments were an important part of 

God's revelation to the nation of Israel, which in its turn 

was a preparation for the kingdom of heaven established on 

the earth by Christ. Thus, a great spiritual and moral 

purpose underlies the Decalogue? God desired not merely to 

protect the nation from external evils, but primarily "to 

train the higher life of the people" and to lead them to 

137 

apprehend certain spiritual truths.. This same purpose 
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should underlie all national legislation, Dale thought. A 

nation should first consider the potential effects of its 

policies on the spirit and habits of its people. For example, 

a strong central administration in England would undoubtedly 

remedy many evils that the local authorities left untouched, 

either through utter incapacity or invincible indisposition 

to regulate the health and security of local communities. 

The solution would seem to be to establish a strong Home 

Secretary and to sweep away the incompetent authorities who 

were leaving their communities badly lighted, poorly drained, 

contaminated by filth, and patrolled by an inadequate number 

of policemen. Yet, the effect on the national spirit would 

probably be a universal unconcern for public affairs. Thus, 

the gain in material advantages would be more than offset by 

the loss of local government and the indifference of English-

138 

men of all classes toward the public interest. 

In discussing the fifth commandment, "Honor thy father 

and thy mother," Dale asserted that in the Old Testament 

parental authority was a necessary aspect of the security of 

the Jewish state. Filial obedience preserved the state from 

disorder, because disregard for parental authority would have 

dissolved the entire structure of society. While he did not 

make a direct application to Victorian society, Dale did make 

assertions which revealed his liberal political philosophy. 

138Ibid., pp. 228-229. 
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He said that it was still true that the stability of nations 

depended on a due respect for past traditions. He saw the 

social and political institutions of any people as being 

closely related to their moral and intellectual life. 

Therefore, he argued, "it is always unsafe to make any sudden 

and fundamental changes in the political and social organiza-

139 

tion of the State." The reform of national institutions 

should be gradual, because each generation is formed under 

the influence of the past and could not dissolve its relation-

ship to it. He said that true liberalism did not consist in 

a constant attempt to rebuild from its foundations the 

political structure of the state or to introduce revolutionary 

changes into the relationships between the different classes 

of society. The proper path of political and social reform 

consisted in the gradual modification of political and social 

arrangements. He concluded with a single direct application: 

"Among ourselves, as among the Jews, a just reverence for 

ancestors is one great condition of the security and permanence 

of national life.""'"̂ ^ 

A fourth major emphasis in these sermons was that the 

purpose for giving the commandments was the moral discipline 

of men and nations. When Dale turned to the eighth command-

ment, "Thou shalt not steal," he defended property rights as 

139 
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being divinely sanctioned. He acknowledged that the abolition 

of property rights had been advocated, but that it was the 

kind of extreme remedy espoused by men when they are very 

young, ignorant, enthusiastic, or miserable. He said that all 

moderate schemes to redress the more pressing social evils 

recognized in some form the necessity of the rights of pro-

perty. In his own view, ownership of property was divinely 

instituted to increase man1s material wealth, develop his 

intellect, and exercise innumerable virtues. Property, then, 

imposes on all men a series of important dutiest honesty in 

acquisition, industry in work, maintenance of independence, 

self-restraint in expenditure, and avoidance of the invasion 

of rights belonging to others. Furthermore, the use of the 

power derived from the ownership of property should also be 

determined by God's laws. The unequal distribution of 

property, Dale thought, would perhaps be inevitable in any 

form of society, but ownership carries with it the obligation 

to assist the destitute, to relieve the sufferings of others, 

to assist the many good causes that appeal for sympathy, and 

to devote a definite portion of one's resources for God's 

service. While he covered a number of ways in which men 

violate this commandment, Dale's emphasis was on the proper 

use of man's wealth as a discipline of his moral nature.^"^ 

In his sermon on the ninth commandment, "Thou shalt not 

bear false witness against thy neighbor," Dale presented the 

141 
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clearest picture of his view of government that he had ever 

drawn. He said that this commandment recognized the law 

courts to be necessary to the peace and existence of the 

state. He expressed his liberal view of government, that 

the rights and interests of a nation are safest 
when it has a firm control over its rulers, and 
that the great end of government is to enable 
people to govern themselves.142 

Governments themselves, however, "exist by virtue of the 

143 

Divine constitution of the world." Government, Dale 

insisted, is necessary for the existence of society, which 

in its turn "is necessary for the perfect development of 
144 

human nature, and for the ends of man's creation . . . 

Also, since God ordained government, He also sustained the 

powers necessary for the subsistence of government. The 

"powers which be," Dale argued, were ordained of God whether 

they governed on the basis of hereditary right, constitutional 

authority, or the rule of men whose authority must be acknowl-

edged if public order is to be preserved or national perils 

145 

averted. 

Dale's first application of the prohibition against 

false witness concerned the established legal system in Britain, 
142 
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which fulfilled a function necessary to the security of 

society. Lying in the courtroom, then, is an attempt "to 

defeat the ends of a Divine appointment and to deceive the 

representative, not merely of human laws, but of the 

146 

Justice of God by which the world is governed." Dale's 

second, and broader, application of this commandment 

concerned any false witness before the tribunal of public 

opinion, which had to be kept pure because it was one of 

the major influences on the moral principles of individual 

147 

men. 

In his sermon on the tenth commandment, "Thou shalt not 

covet," Dale began with national violations, since the law 

was first given to a nation. He cited the desire to extend 

a country's borders at the expense of a neighbor or the 

desire to rule "fertile territories on the other side of the 

world, governed by a decaying empire and possessed by an 
148 

unwarlike and imperfectly civilized people." He prophesied 

that each case of national covetousness would end in a war 

of conquest. He argued that one reason for the giving of 

this commandment was to train nations to respect God's idea 

of their mutual relationships, for each nation had a part to 
14^Ibid., pp. 210-211. 
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play in achieving the purposes for which God created the 

world and mankind. The highly civilized nations were to 

train the less civilized races to reach a higher level of 

intellectual and social life. The countries with fewer 

material advantages were to develop special virtues by which 

they could equal or surpass the richer nations in noble 

temperament, self-restraint, or intellectual culture. All 

nations, Dale insisted, are separate members of the human 

race, and they exist to help develop each other's life. 

149 

Like men, Dale urged, nations are brethren. Here Dale 

extended his doctrine of the brotherhood of man from the 

individual level to the corporate level. 

Next Dale discussed the covetousness of individuals, and 

in doing so he denounced the efforts of the poor to seize 

violently the property of the rich, as well as the fraud of 

those who seek to dispossess others of their lawful rights. 

He concluded this sermon by arguing that Christ came to 

deliver the world from selfishness and to restore man to God's 

image. Thus, "Thou shalt not covet" answers to "Thou shalt 

love thy neighbor as thyself." Christ came, Dale said, to 

reveal God's infinite love, which "is the only sure and 
150 

effective remedy for all social and political disorders." 

149Ibid., pp. 230-233, 

150Ibid., pp. 239-240, 
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Only in the ultimate victory of Christianity did Dale see any 

hope for the deliverance of mankind from the confusion, con-

flicts, and sorrows of human life. This evidently was another 

reference to the final triumph of the kingdom of Christ, when— 

in Dale's thought—all men on earth will partake of the divine 

nature and the need for external law will, in a sense, become 

u 14. 151 obsolete. 

In these sermons Dale demonstrated a deepening concep-

tion of the national institutions of government and society. 

He saw both as originating in God's plan for the moral 

discipline of human life, and as functioning in the moral 

governance of the human race. They are a part of the moral 

law by which God rules men created in his image, and thus 

both government and society should be stable in order to 

accomplish their purpose. Dale also transferred to the nation 

principles regarding human dignity and human responsibility. 

Politics, therefore, was a department of ethics, and nations 

were brethren. 

Dale's life in the 1870's was full of activities other 

than his pastoral responsibilities at Carr1s Lane. His 

political connections included cooperation with Joseph 

Chamberlain after his election in 1874. Dale served on the 

Birmingham school board from 1870-1880, and from 1872-1880 

he edited the Congregationalist, a monthly magazine which 

"'"̂ Ibid. , p. 240. 
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primarily served to defend the ecclesiastical and theological 

principles of Congregationalists. He took trips to the Holy 

152 

Land in 1873 and America in 1877. The rest of his time 

he spent addressing various gatherings which asked him to 

speak to them. 

If there were any doubts concerning Dale's position 

about the place of personal choice in his moral system, he 

removed it in 1874 when he delivered a lecture in Exeter Hall 
153 

before the Young Men's Christian Association. There he 

argued that the great idea which has been the inspiration of 

Protestantism is the right and obligation of every individual 

to receive for himself God1s revelation as he gives it to 

each person. He expressed his disapproval of some of Otto 

von Bismarck's recent measures against Roman Catholicism as 

a violation of the Protestant principle. He said that he 

favored punishing priests who provoked resistance to the 

power of the state just as he favored punishing anyone else 

for the same offence. To pass laws invading the sanctity of 

an individual's conscience, however, was another matter. 

Dale argued that passing special laws against the Roman 

Catholic priesthood simply because of their religion and 

submitting ecclesiastical censures to the civil courts was a 
152A. W. W. Dale, Life, pp. 305-310, 331-340, 420-421, 

475. 
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scandalous violation of the basic principles of Protestantism. 

Dale concluded that Christians should only ask governments 

for the liberty to proclaim the message of Christ and that 

they should protest against the infliction of any legal 

154 

disabilities for personal beliefs. To him, the individual 

conscience was morally responsible for making all decisions 

without any form of coercion. 

The trip to the United States was in response to an 

invitation from Yale College for Dale to present the seventh 

in a series of Yale Lectures on Preaching; he was the first 

Englishman selected for this honor. His lectures were warmly 

praised, and their quality did much, according to a recent 

commentator, to establish a high standard for subsequent 

lecturers. 

In these lectures Dale primarily discussed his approach 

to homiletics, or the art of preaching, but he did find 

opportunity to stress themes related to his view of morality. 

For instance, he emphasized God's moral authority and man's 

moral freedom. He gave his opinion on how preachers exercise 

moral influence; he said that when a preacher asserts God's 

authority, "there are irrepressible instincts in the moral 

154Ibid., pp. 34-35, 92-97, 100. 
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and spiritual life [of his hearers] which will confess the 

duty of submission. Here again appears the importance 

of Dale's understanding of the conscience. He stated to 

his audience, comprised mostly of aspiring preachers, that 

the conscience of every man to whom you speak is 
on your side, and though drugged by immoral 
sophistries, or almost driven from the throne by 
the revolt of evil passions, let her hear your 
voice asserting her regal titles, and calling 
back her subject powers to their allegiance, and 
she will spring up in terrible and glorious 
majesty. . . .1-57 

In another lecture Dale challenged his audience not to 

complain to their hearers of the lack of Christian virtues 

but to stimulate their zeal for a vigorous Christian 

character. He used the apostle Paul as an example of a 

preacher who tried to train the consciences of his converts 

to recognize evil and to approve the righteousness of moral 

duty. Dale also stressed the progressive nature of the 

moral transformation of the Christian, particularly because 

158 

of the imperfect development of the individual's conscience. 

Dale especially recommended that preachers show the 

relation between Christian morality and public duty. He said 

that Christians who decline the responsibilities of public 

affairs should be taught that their idea of spiritual life 

is basically false or that they are greatly deficient in 

•^^R. W. Dale, "How to Meet Modern Doubt," in Nine Lectures 
on Preaching (New York:. A- S. Barnes and Company, 1878), p. 197 

157Ibid., p. 196. ' 
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spiritual earnestness. He suggested that such Christians 

are unrighteous in claiming exemption from public responsi-

bilities while they insist that the state give them the 

same protection that it offers other, less spiritual citizens 

whose political exertions secure those very benefits. He 

urged that every citizen strengthen public opinion in behalf 

of any principle which would place able, upright men over 

159 

the management of public affairs. 

Dale went on to state his feelings about the importance 

of the political activities of Christians: 
Honest and effective municipal government lies 
at the very base of public freedom and public 
order. It is by the discharge of municipal 
duties that men are disciplined to the true 
political temper, to the sagacity, moderation, 
patience, and courage which are necessary for 
the right conduct of public affairs? and it is 
by encouraging men to watch their local 
administration with keen interest, that public 
spirit is formed and strengthened. 

Thus, Dale saw the preachers as having an important role to 

play in the encouragement of a stable and increasingly 

righteous moral and social order. He said that some preachers 

think that they have done most of their moral duty when they 

have discussed the rightness of theaters, card playing, and 

other amusements. Instead, Dale retorted, they "have tithed 

'mint and anise and cummin., and have omitted the weightier 

161 
matters of the law.1" He concluded by pointing out that 

159Ibid., pp. 256-259, 

160Ibid., pp. 258-259 

"̂ Îbid.,, p. 261„ 
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the creation of a moral social order was part of the world-

162 

conquering activity of the kingdom of God. 

In the Yale lectures, then, Dale gave a strong emphasis 

to the importance of moral preaching. He particularly explained 

the role of the preacher is developing the morality of a 

nation, as he addressed the consciences of his hearers. Dale 

obviously believed in social control, but it was a spiritual 

control of the law of God in a progressive fashion over the 

conscience of the individual who responded by his free choice. 

It was not an authoritarian form of social control. 

Back in Britain in August and September, 1879, Dale 
163 

preached a series of sermons on the subject of morality. 

In these messages he demonstrated an expanded view on the 

subject of ethics as it relates to society. 

He began by asserting that every man has a natural 

knowledge of right and wrong apart from special revelation; 

otherwise the gospel would have no meaning to men who heard 

it when they were ignorant of wrongdoing.. In some men the 

conscience, or higher reason, or moral sense could become 

paralyzed and therefore those persons would lack the ability 

to discern right from wrongi if mail's. conscience is destroyed, 

"'"^Ibid., p. 262. 

R. W. Dale, "-Natural Morality ," in The Evangelical 
Revival and Other Sermons:: With an Address on the Work of the 
Christian Ministry in a Period of Theological Decay and Transi-
tion (London:. Hodder and Stoughton, 1880), p» 41, note; 
hereafter cited as Evartge Ileal Revival. 
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so is the potentiality of faith in God and his moral perfec-

164 

tions. 

Dale felt that the heirs of the eighteenth-century 

revivals had forgotten that man's conscience needs to be 

trained and disciplined. He said that moral sense should be 

trained, not by an appeal to divine authority and a reminder 

of penalities and rewards, but by an appeal to the love of 
165 

right for itself alone. To Dale the conscience was best 

educated by being exposed to admirable examples of moral 

goodness. Dale said that some non-Christians with educated 

consciences are morally superior to some Christian people 

with uneducated consciences. Having thought on truth and 

justice in the world, these persons without Christian faith 

may well have a more honorable sense of moral discernment 

than the Christian who has not considered what is true, 

honorable, and just. In fact, Dale argued that the churches 

which had participated in the evangelical revivals and the 

Sunday School movement were in extreme difficulty because a 

large percentage of their members had not benefited from a 

long tradition of religious and upright ancestors. He felt 

that converts from irreligious or amoral families would 

require many years for their moral ideas to be cultivated and 

developed. Thus, personal exertion was important, and personal 
164 
i D Ibid., pp. 42-47. 

165Ibid., pp. 48-49, 53-54. 
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examples of Christian morality were imperative if the converts 

were to raise the level of their morality. Dale challenged 

his congregation to reflect on all illustrations of moral 

beauty, to desire to know their duty better, and to meditate 

on all things honorable and true, just and virtuous, so that 

they could pass to their descendants a morality more noble 

166 

than the one which they had received from their parents. 

Most of Dale's earlier themes converge in this series of 

sermons: the brotherhood of man because of creation in the 

image of God; the moral authority of Christ as the moral Ruler, 

Prince, and Savior of mankind; salvation as the recovery of 

the divine image through an active faith in Christ; and 

Christian citizenship in the kingdom of God. The basis of 

moral obligation seems to have changed, however; Dale now says 

that all men recognize and attempt goodness, not specifically 

because God commands them, but because their consciences, 

bearing imperfect testimony to the laws of God, have the 

authority to compel them to do the right as an obligation of 
167 

duty. The Christian, moreover, has a higher possibility 
for doing right because he has confessed Jesus as Master and 

Lord, and "Christ is his better and higher self—an Objective 

168 

Conscience." For both kinds of men, correct moral practice 

166 
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leads to moral judgments which are true and right; as man— 

any man—follows forms of conduct which are 'universally 

approved, and as he meditates on their rightness, he will 

come to have a keener moral vision. The import of this 

teaching was that the Christian should provide society at 

large with examples of moral uprightness, especially the 

example of a family life that would pass to the next 

generation a higher level of morality than the older genera-

tion possessed. 

In another sermon Dale reminded his church that the 

responsibility for directing their religious lives was theirs, 

not his. He said that many people, because of their lack of 

spiritual and moral vigor, desire their minister to guide 

their spiritual lives. He asserted that the minister exer-

cised an illegitimate power when he led people to rely on him 

170 

and not on God. This was another reflection of his view 

that any imposition between God and the conscience of the 

individual was an improper use of authority. 

Dale continued this theme in an address to the students 

of Airedale College in June, 1880. He told these students 

that he was glad to see the decline of the influence of the 

great names of the Calvinistic tradition, because the churches 

should concede no unmeasured submission to any authority 
169 

Ibid., pp. 97, 103. 
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except Christ Himself as the supreme authority of all Christian 

churches. He went on to describe the advantages inherent in 

the decay of the older tradition of conduct among Evangelical 

Christians. He felt that his generation had copied the prac-

tices of its evangelical predecessors, refusing to play cards, 

or dance, or to attend the theater, or ride in a cab on Sunday. 

The problem, Dale said, was that the outward practice had 

become identified with the inward spirit of righteousness, and 

then the outward code of conduct had been elevated to the 

level of the inward spiritual principles. The decline of 

those practices had regrettably caused many Christians to 

become uncertain about what constituted Christian conduct, but 

Dale felt that "any price is worth paying in order to deprive 

171 

human authority of the supremacy which belongs only to Christ." 

There seems to be a contradiction between this position 

of Dale1s and his argument the previous summer concerning the 

training of the conscience. There he seemed to affirm the 

following of a moral tradition in order to educate the con-

science as to the truthfulness of rightness of morality. Yet 

he also stressed the thinking about or meditating on the nature 

of truth, purity, and virtue. Presumably, this moral considera-

tion would enable a person, led by his conscience, to separate 

the principle of right from, external circumstances and to apply 

the principle to new situations. If this is the case, then 
171 

R. W. Dale, "The Work of the Ministry," in: Evangelical 
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Dale was consistent, in both places advocating the supremacy 

of Christ as ultimate truth over the conscience of the 

individual. 

From 1880 until his death on March 13, 1895, Dale's life 

moved at a slowing pace. He served Carr's Lane without an 

assistant until 1892, when George Barber accepted this posi-

tion. From 1878 until just before his death he served as a 

governor of King Edward's School in Birmingham (including 

two years as bailiff, presiding over the board of governors. 

From 1859-1894 he also served as chairman of the educational 

board of Spring Hill College (Mansfield College, Oxford, 

after it had been moved in 1886). Ill health and personal 

sorrows weighed him down for two years, beginning in the 

summer of 1883, and he did not have the vigor for unnecessary 

duties. His only brother, Thomas Dale, died after a short 

illness, and within a year his youngest daughter died at the 

172 

age of eighteen. 

In spite of these difficulties Dale preached a notable 

sermon, entitled "Social Science and the Christian Faith," 

in September, 1884, when the National Association for the 
173 

Promotion of Social Science met in Birmingham. A revi-

sion of this sermon forms the substance of Dale's "Preliminary 
MO 

A. W. W. Dale, Life, pp. 444, 447, 486-507. 
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174 

Essay" in C. Schmidt's The Social Results of Early Christianity. 

In this sermon Dale asserted that social science is only one 
175 

aspect of politics and that politics is a division of morals. 
He said that the Christian conception of man 

lies at the root of Christian morals, and determines 
the Christian ideal of the social order. . . .All 
our duties to other men . . . are to be modified 
and controlled by this conception. Christian morals, 
a Christian social order, must be based on the 
Christian conception of the greatness of individual 
men.176 

This idea of man, Dale argued, would not encourage 

indifference to physical misery, to social injustice, and to 

the various evils of man's present state of existence. The 

history of the visible church, the teaching and example of 

Christ, and the Christian view of human nature all demonstrated 

that man's life was a unity and that injury to any aspect of 

177 

man's nature could mean harm to the whole. 

Furthermore, this view of man and society should move 

Christians to establish it in the corporate life of their 

nation. Dale said that the miracles of Christ are 
impressive illustrations of the duty that rests upon 
us to relieve the physical miseries of the race— 
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to feed the hungry, not merely by acts of charity, 
but by a national policy which will give encourage-
ment to industry by increasing its productive 
power and securing the most equitable distribution 
of the wealth which it creates; to lessen pain and 
disease, not merely by care for the sick, but by -^g 
sanitary legislation, which will prevent sickness. . . . 

He went on to state that the central mystery of the Christian 

faith, a life in union with the Son and the Father, is the 

foundation for a great social order, for it is impossible 

to express a perfect love to God without also loving man, who 

179 

was created in God's image. Here again, he demonstrated 

his concern for the value of the individual human being. By 

late autumn, 1885, Dale's health had recovered enough for him 

to aid the Liberals in their last united effort; he presided 

over the local victory banquet in December of that year. 

He did some important work representing Dissenters on a 

Royal Commission on Education (1886-1888), and he went to 

Australia on a speaking tour as a part of the celebrations 

of the Jubilee of Australian Congregationalism (July, 1887-
ion 

January, 1888). 

An excruciating problem in these years was the contro-

versy over the Irish question. Dale had supported the 

Government's Irish policy since Gladstone's return as prime 

minister in 1880. He recognized the great deficiencies in 
"̂"̂ Ibid. , p. 164. 

Ibid., pp. 168-170. 
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the system of land tenure and the method of governmental 

administration then in effect. He was sympathetic to pro-

posals for comprehensive reforms, but he always insisted 

that the law must be observed, because—however perverted— 

it was man's attempt to apply the mind of God to the circum-

stances of man. He believed that the Irish Land League 

should have the right to political agitation, but when it 

acted as an authority rivaling the legal government, he felt 

that it should be crushed, even though he hated coercion. 

Dale thought that Gladstone1s attempt to push Home Rule in 

1885 was unwise, because great legislative questions should 

be molded by public opinion, which he felt was uncertain and 

fluctuating on this problem. He felt that Chamberlain's 

plan for establishing Irish provincial councils was inadequate, 

because only their own parliament would satisfy the aspira-

tions of the Irish people. Yet he desired to retain Irish 

representatives at Westminster to maintain the unity of the 

three kingdoms. After Gladstone pushed his own plan and split 

the Liberal party, Dale withdrew from politics in 1887, 

disappointed over the delay in applying the principles which 

181 
he had upheld for his entire life. 

He also withdrew from the Congregational Union in 1888 

because of a discussion of the government'£ Irish policy, 

since it was a subject on which Congregationalists differed 

on moral grounds. Dale felt that the Union was embarking on 

1 Ol 
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a potentially divisive course of action for the future. He 

felt that the Union was not the place to review every 

political question, much less to place the Union on record as 

officially supporting one side or the other. In spite of 

this action he was elected president of the first International 

Congregational Council which met in London in 1891. His health 

broke before the meetings were completed, and for the rest of 

his life a heart ailment forced him to curtail his activities 

182 
until his death in 1895. 

The sermons preached in the latter part of Dale's life 

often reveal social themes. Clyde Fant and William Pinson 

have written that Dale "stressed the virtues of socialism but 

18 3 

was also aware of its weakness." Their statement, however, 

is wrong: Dale did not stress the "virtues" of socialism in 

the particular sermon which they cite in support of their 

statement; Dale's theme is that the Christian's wealth belongs 

to God since He is sovereign over all of life. The heresy 

which the historic church has permitted to remain unrebuked, 

Dale said, is the idea that property in every sense belongs 

to its owner, when in fact it belongs to God. He admired the 

practice of the church at Jerusalem where the Christians 

established, not a communistic system, but the practice of 
I op 
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regarding private property as a trust from God to be used to 

help others in God's family. Their property was sacred 

184 

because they recognized God's ownership of it. 

Dale questioned whether the great socialistic schemes of 

the nineteenth century were economically safe. He declared 

that the only communistic form of social order that had ever 

achieved any enduring success was monasticism. He felt that 

an immense revolution in human nature would be necessary 

before any socialistic scheme would work, but then he said, 

injustice and inequality would disappear in the existing 

British social order upon the creation and discipline of the 
same virtues necessary to a communistic system. 

Dale went on to say that Christ had never suggested the 

abolition of private property and that God intends for each 

person to provide first of all for the wants of his children 

and dependents. The difference between socialism and 

Christianity is infinite, Dale said, because Christianity 

teaches that the property of all men belongs to God and must 

186 
be used in accordance with God's will. 

God's sovereignty over the state as a divine institution 

received emphasis more than once in Dale's later sermons. In 

"Political and Municipal Duty" Dale reaffirmed his view that 

184R. W. Dale, "The Sacredness of Property," in Laws of 
Christ for Common Life, 3rd ed. (London: Hodder and Stoughton, 
1887), pp. 17, 22, 29-31. Originally published in 1884; 
hereafter cited as Laws of Christ. 
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civil authority is divinely established, that there is no 

real conflict between the state and God's invisible kingdom, 

and that loyalty to the state is a religious duty, especially 

in countries with free constitutions. He argued that when a 

government became so tyrannical and corrupt that it could not 

secure the primary goals for which it exists, then citizens 

may have the duty of revolt. Nevertheless, Dale felt that the 

wise nation would suffer much before it resorted to violence, 

and good men would be slow to conclude that the government 

187 
had lost its divine sanction. 

The clearest and most comprehensive expression of Dale's 

mature views of government and society came in a sermon 

preached on April 24, 1891, at the Westbourne Park Chapel in 
188 

behalf of the home missions ministry of the Baptist Union. 

Dale himself considered it to be the best sermon which he had 
I OQ 

ever preached. The text was John 6:15, where Jesus 

refused to allow the Jews to make him a king by force. Dale 

said that Christ did not consent to their plan because he was 

not of the same order as the princes of the earth. He could 

not have established an ideal state because an ideal order 

with ideal laws can only serve an ideal people. Dale stated, 

187R. W. Dale, "Political and Municipal Duty," in Laws of 
Christ, pp. 187-188, 194. 
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In constructing institutions it is necessary to take 
account of the capacity and the virtue of the people 
who have to work them. The best social and economic 
order for any particular nation is an order largely 
determined by its actual, material, intellectual, 
and moral condition.190 

For example, democratic institutions work admirably for 

a people who have public spirit and a willingness to assume 

laborious public duties. It may take years for them to 

learn the best way to govern themselves wisely, but 

the discipline of intelligence and character which 
is secured by the discharge of grave public 
responsibilities will more than compensate for the 
transient sufferings which follow their political 

1 <51 

errors. J-3J-

Yet, in Dale's opinion, if the people do not have the qualities 

necessary for the effective operation of representative insti-

tutions, the conduct of the nation's affairs will be so 

confused and corrupt that "by an imperious necessity these 

institutions will soon give place to another kind of govern-

ment."192 

Also, Dale felt that laws are always ineffective if they 

oppose the ethical convictions of most of the people. If a 

government maintains such laws, it will have to do so by 

constantly exerting force. Dale argued that a government, in 

order to lay the groundwork for a better and nobler structure 

of national life, may have to fight against practices which 
"I Q A 
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the morality of most of its citizens does not condemn. In 

doing so, however, the policy of the government would cause 

the pillars of national order to be shaken, and a kind of 

193 
civil war would ensue until the resolution of the issue. 

In other words, progress in raising the national level of 

morality is always slow. 

Dale said that Christ's first object is not to give man 

"a social and political order that shall certainly secure for 

194 

men regular universal physical happiness." Government may 

be a divine institution, but human virtue, patience, self-

sacrifice, and sagacity are necessary to win the social 

conditions which will produce material blessings. It is not 

the will of God, Dale said, for material blessings to come to 

man "apart from the virtues and intellectual labours which are 
195 

necessary for the maintenance of a just social order." 

Then Dale asked how God's authority is to be asserted in 

regard to the state. He replied that it may not be possible 

for anyone to give the final answer. The older Dissenters 

declared that "the whole business of the secular government 
196 

is to repress force and fraud." The duty of every wise, 

liberal politician, in this view, was to restrict the activity 

of the state to the narrowest area possible. Dale said that 

193Ibid., pp. 196-197. 

194Ibid., p. 198. 

195Ibid. 

^9^Ibid., p. 200. 



187 

Edmund Burke and John Stuart Mill had helped many Dissenters 

to escape from that theory, and that F. D. Maurice had shown 

others, including himself, that political activity does not 

lie beyond the province of the true Christian life, because 

the state was divinely instituted. In that case, Christians 

have the duty to use their political influence and their 

voting rights to secure leaders whose activity will be in 

197 
accord with the will of God. 

The state and the universal church are both divine 

institutions, Dale said, but they have such different natures 

and different objects that they should never be allied in any 

organic manner. Dale distinguished between their main func-

tions when he said, 

The State is primarily the visible representative 
and defender of the Divine justice in the temporal 
order; the Church is primarily the visible 
representative of the Divine mercy and the Divine 
redemption in the eternal order.1*8 

The state, then, asserts the authority of law; the church 

reveals the riches of God's grace. The state secures the 

rights of all men under the scope of its powers, but the 

universal church seeks to rescue men from follies and crimes 

199 

through the power of forgiveness. Dale felt that the 

state would be enriched as people were changed by the power 

of the message of Christ. He thought that the nation's 

197Ibid., pp. 200-203. 
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concept of justice would be elevated as the country is infil-

trated by the spirit of Christian love. In fact, he saw the 

social legislation of the nineteenth century as the expression 

of Christian compassion in the life of the nation, and he 

traced that influence to the Wesleyan revival: 

John Wesley and George Whitefield did more for the 
social redemption of England than all the politicians 
of this century and the last, whose names are asso-
ciated with great reforms; under God they created 
those moral and spiritual forces which have rendered 
all reforms possible.^00 

He went on to add that Christians needed to give both material 

relief and spiritual hope to the wretched of England. He 

showed that his expectation of changes in the national life 

were based on the expectation of changes in the lives of 

Englishmen as they accepted the message of Christ, acknowl-

edged him as the King of all men, and were disciplined in 

201 

Christian understanding and righteousness. This was what 

he had meant when he had defined the evangelization of England 

as "the realization of the Christian ideal of personal, social, 
202 

and national life." 

In this message, then, Dale reaffirmed his belief in the 

state as a divine institution. He also demonstrated his 

belief that social reform had—and would—come as a result 

of changed individuals acting under the influence of the 

Christian message. He hinted at what he had said more plainly 

200Ibid., pp. 211-212. 

201 , . , 
Ibxd. 

202 
Ibid., p. 200. 
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in another sermon, that "a Christian social order is impossible 

203 

except to a Christian people." Christians, however, are 

obligated to be the leaven in their nation and spread the 

teachings of Christ so that there will be a steady elevation 

of the life of the nation. 

In the sermon just referred to, Dale said that no one 

knew how the leaven worked; changes in the social order had 

occurred under the influence of the partial triumphs of 

Christianity in Europe, but the results were not foreseen. 

As examples, he cited the change in the position of women and 

the partly disastrous, partly beneficent results which came 

from having compassion for the poor and making it into a mode 

of religious service. He went on to say that he did not 

believe in big plans for changing the whole fabric of economic 

or of political life. He could not approve of the scheme to 

transfer the materials and the instruments of production into 

the hands of the state, because national economic conditions 

were too complex. No one could determine what the results 

would be. Besides, the greatest and most beneficial economic 

improvements in the past had not come from the systematic 

execution of a plan for the social and economic betterment of 

204 
Europe. 

Dale then reasserted his conviction that the "first object 

of the Christian faith is not to secure justice and.mercy in 

^"^R. W. Dale, "The Ministry Required by the Age," in 
Fellowship, p. 256. 

^^Ibid. , pp. 256-258. 
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social institutions, but to make Christian men merciful and 

9 0S 

just." Christianity, he said, has offered grace to 

Christians who have lived under social conditions totally 

antagonistic to the concept of human brotherhood and who have 

rendered possible conditions more favorable to the Christian 

conception of human life. Dale encouraged Christians of his 

day to effect similar changes, but he also challenged them to 

support every social reform which contributed to human brother-

hood, or contributed to the comfort and dignity of the 

unfortunate, or induced the rich and powerful to perform their 

just duties, or lessened the fierceness of social conflict. 

He said that the great hindrance to all social and economic 

reforms was some form of human selfishness or ambition or 

obsession for material prosperity. 

Moral questions, of course, were at the heart of Dale's 

social views in the sermons preached in the latter part of 

his life. There was always a strong emphasis on personal 

moral responsibility. Dale felt that in many persons in his 

day the sense of responsibility for moral action had grown 

faint and feeble. The tides may move by a law of eternal 

necessity, but man can choose to control the ebb and flow of 

the passions in his heart. Man is free, Dale affirmed, and 

that fact places him above nature and isolates him from the 

^^Ibid. , p. 259. 

^^Ibid., pp. 259-260 
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material world. He attacked the scientific spirit of his day 

that tried to enthrone the unvarying law of physical forces 

over every aspect of human life. To him the loss of the 

sense of moral responsibility would mean the loss of respect 

for the authority of duty and the destruction of the distinc-

tion between right and wrong, because he saw no morality apart 

from the freedom of moral choice. He agreed that men inherited 

their conditions of life, but he argued that each man is 

responsible for determining whether or not to yield to his 

natural tendency to a violent temper, or sluggishness, or 

sullenness. He also agreed that some persons struggle for 

moral victories which were won for others by their ancestors. 

He challenged his audience to do for their posterity what 

these others had already done, to take the rough conditions 

of life and make the best of them so that their descendants 

would have a more noble moral condition in which to begin 

...... 207 
exercising their moral responsibility. 

In a sense, moral responsibility is the key to Dale's 

concept of authority, which is the key to his view of man 

and society. Authority is God's right to rule both the 

universe and the race of men whom he created in his own image. 

He did not create man to be independent but to be under his 

207R. W. Dale, "Personal Responsibility", in The Epistle 
of James and Other Discourses (London: Hodder and Stoughton, 
1895)f PP- 246-247, 250-266; hereafter cited as James. 
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208 

own absolute authority. Each human being has the ability 

to make choices which are appropriate to his nature, whether 

by the light of conscience or of revelation, both of which 

mediate the authority of God as the Moral Ruler of the 

universe. Furthermore, God accepts man as he receives the 

light available to him, whether the light of conscience or of 

revelation.209 Therefore, in Dale's view all life is sacred. 

Every arena of life plays a part in God's design to discipline 

the moral nature of mankind, and sin is the name given to 
210 

resistance to God's personal authority. it should be 

obvious that ethical phenomena derive their force from the 

influence of the demands of personal ethics whereas political 

phenomena derive their force from an external, temporal 

authority. 

W. R. Dale primarily urged the use of ethical means to 

change society. In Dale's thought God directs personal 

ethics, and he mediates his laws through the moral awareness 

of the individual. Education and governmental positions 

were important to Dale, but only because of the individual 

influence which may be generated through education or politics 
20^R. W. Dale, "A Servant of Jesus Christ," in James, 

p p . 2 7 4 - 2 7 7 . 

2 0 9R. W. Dale, "Personal Responsibility," in James, 
p p . 2 5 0 , 2 5 7 . 

210R. W. Dale, "The Moral Precepts of Christ Generally," 
in James, pp. 206-207. 
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on a person's mind and conscience. They were not tools to 

establish social changes. He did not propose a moral tyranny, 

but rather the use of temporal advantages to spread individual 

moral influence. 

Indeed, no one, in Dale's opinion, has the right to come 

between God and the conscience of any individual. Moral 

change only occurs as a person accepts moral responsibility 

for an attitude or action, and with divine aid exerts himself 

to think or act in accord with the principles of God's moral 

law. 

In the same way, social change could occur only as 

individuals changed their moral thinking. Then as their 

consciences enforced their changed concept of moral responsi-

bility, individuals would alter their attitudes and actions 

toward their fellow men. This understanding explains Dale's 

agreement with the aphorism about legislating in advance of 

public opionion, for legislation could only be effective if it 

had the moral consent of the citizens who were supposed to 

obey it. 

Dale's remedies for moral and social wrongs exemplify 

Ross's ethical phenomena. Dale impressed on his hearers the 

value of the individual and the natural moral obligation of 

each person to help all men by personal activity. He urged 

his listeners to extend their individual influence against 

the evils of modern civilization; to become involved in local 

political activities where their influence could be used to 
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help their community; to use their property as a stewardship, 

a tool in the service of God and man; to change their minds 

about government, to see its goal as helping men to rule 

themselves; to use their influence and their vote to effect 

gradual changes in national institutions. 

Dale challenged his fellow ministers to follow his 

example. He urged them to preach the spirit of brotherhood 

and the equality of all men, created as they were in the 

image of God. He told them to preach love for the miserable 

and not hate for the prosperous, and he charged them with the 

task of making their congregations aware of their public 

duty. 

Dale urged churches, as well as individuals, to preach 

the need for compassion, especially compassion for the poor. 

He challenged them to work among the poor in the countryside, 

and the destitute in the cities, to become interested in 

national and municipal politics, to refuse to support social 

institutions which denied the moral rights and transcendent 

dignity of all men, and to exercise personal influence in 

favor of democratic movements. 

What Dale preached, he tried to live. He worked in 

campaigns for Liberal candidates. He served on the Birmingham 

School Board and the educational board of Spring Hill College. 

He spoke in churches and meeting halls throughout England 

in an effort to impart to Dissenters a new awareness of 

their personal responsibilities. 
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One of the hallmarks of Dale's thought was his belief 

that most attitudes and actions were moral issues, whether 

they concerned man's relationship with God or with his fellow 

human beings. For that reason virtually every aspect of 

life, including politics, was a department of morality. 

Twentieth-century thinkers may separate moral issues from 

social ones, but this was an impossibility for Dale. For 

him, every major issue in life was a moral question, to be 

decided with reference to eternal moral principles. 



CHAPTER V 

THE SOCIAL THOUGHT OF HUGH PRICE HUGHES, 1847-1902 

While Methodists constituted the largest body among 

English Dissenters, these spiritual children of John Wesley 

were far from being united at midcentury. There had been 

four major schisms from the parent body, the Wesleyan Methodist 

Connexion: These were the New Connexion (1797), the Primitive 

Methodists (1811), the Bible Christians (1815), and the 

Wesleyan Methodist Association (1836). Each of the splinter 

groups had separated not over matters of theology, but over 

questions of policy, because the Wesleyan Methodist Connexion, 

comprising about seventy per cent of all Methodists, was the 

least democratic of any body among the Dissenters. All policy 

decisions affecting the Wesleyan Methodist Connexion were 

decided by the Conference, until 1877 the completely clerical 

body which held its annual sessions behind closed doors before 

announcing its judgments. Furthermore, the leaders of the 

Conference did not tolerate opposition. The anonymous 

criticism of the leaders and policies in 1849, the so-called 

"fly sheets" controversy, led to another major schism, with 

the loss of one hundred thousand Wesleyan Methodist members, 
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and the formation of a fifth offshoot group, the Wesleyan 

Reformers.^ 

2 

The internal history of English Methodism in the second 

half of the nineteenth century is largely a story of the 

democratization of the Wesleyan Methodist Connexion and the 

early attempts to reunite all Methodist bodies, as the major 

source of contention was removed. The external history of 

the period is largely a story of the evangelization of the 

corners of the earth, and the extension of a ministry of 

social concern to the working people of the large cities of 

England. 

Highly influential in much of this activity in the last 

quarter of the nineteenth century was Hugh Price Hughes, the 
3 

dominant Methodist figure in this period, who was "the 
4 

natural leader of the radicals among the Wesleyans." He was 

"̂ "Harry M. Hutson, "Methodist Concern with Social Problems 
in England," Methodist History, 7 (April, 1969):14-15; W. J. 
Townsend, H. B. Workman, and George Eayrs, eds., A New History 
of Methodism, 2 vols. (London: Hodder and Stoughton, 1909), 
1:386-387, 423-433. 

2 
"Methodism" or "Methodists" will be the terms used to 

refer generally to all groups. The parent body will be 
designated by the terms "Wesleyan Methodists" or "Wesleyans." 

3 
Cyril J. Davey, The Methodist Story (London: The Epworth 

Press, 1955), p. 144. See also Bernard Semmel, The Methodist 
Revolution (New York: Basic Books, Inc., 1973), p. 182. 

4 
Robert F. Wearmouth, Methodism and the Struggle of the 

Working Classes, 1850-1900 (Leicester, Pa.: Edgar Backus, 
1954), p. 215; hereafter cited as Struggle. 
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one of the most popular preachers of his day and he also took 

part in every major controversy of a religious or semi-religious 

nature. Within Wesleyanism, he led the movement for social 

concern which was called the Forward Movement, "a large-scale 

enterprise in which evangelistic and social efforts united in 

g 
the rescue of the masses of London poor." In addition, Hughes 

fostered efforts to promote the reunion of all Methodist 

7 

churches and a fraternal feeling among all churches. Between 

1850 and 1900, a majority of Methodist ministers gradually 

shifted "from an indifference to politics, which occasionally 

blossomed out into support of Conservative programmes, to an 
8 

active support for the Liberal cause." The reasons for this 

change are not entirely clear, but the efforts of Hugh Price 

Hughes certainly contributed to this shift in opinion. 

Hughes did not come from Liberal stock. He was born in 

1847 in Carmarthen, Wales, to Methodist parents. His father 

was Dr. John Hughes, a surgeon who held at one time or another 

most of the public or municipal offices in the area. His 

mother was the granddaughter of a wealthy Jewish convert to 
5 
The New Schaff-Herzog Encyclopedia of Religious Knowledge, 

s.v., "Hugh Price Hughes." 

g 
Wearmouth, Struggle, p. 148. 

7 
Townsend, Workman, and Eayrs, A New History of Methodism, 

1:539. 

g 
Horton Davies, Methodism (London: Penguin Books, 1963), 

p. 148. 
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Christianity, and she received an excellent education in 

Brighton. The grandfather of Hugh Price Hughes was Hugh 

Hughes, the well-known and beloved Methodist preacher who 

9 

had married into the Price family. The Hughes family was 

conservative in every way—religiously, politically, and 

socially. 

While at a boarding school at Swansea, Hugh Price 

Hughes had a conversion experience at the age of thirteen,"^ 

and the next year he began to serve as a Methodist lay 

preacher. From 1865-1869, he studied at Richmond College in 

preparation for entering the ministry as an ordained Methodist 

preacher. His daughter, in her biography, portrays Hughes 

as an arch-conservative until his experiences among the poor 

at Dover transformed him to the Liberal cause between 1869 

and 1812.^ There are hints, however, that this transforma-

tion began during his last two years at Richmond. 

The governor of the college was Rev. Alfred Barrett, a 

saintly man of culture and broad sympathies who felt that 

9 
Dorothea Price Hughes, The Life of Hugh Price Hughes 

(London: Hodder and Stoughton, 1907), pp. 4-10; hereafter 
cited as Life. See also Thomas Rees, History of Protestant 
None on f ormi ty in Wales, second ed. (London: John Snow and 
Co., 1883), pp. 448-449. 

"^Dorothea Price Hughes, Life, pp. 20-23. J. Edwin Orr 
has said that Hughes was the outstanding Methodist convert 
in the revival which swept the English speaking world just 
after mid-century. J. Edwin Orr, The Light of Nations 
(Grand Rapids: Wm. Eerdmans, 1965), p. 166. 

11 
Dorothea Price Hughes, Life, pp. 21-25, 38, 42, 69. 
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12 
students should cultivate their minds as well as their spirits. 

13 
The tutors included Rev. W. F. Moulton who became recognized 

14 

as one of the foremost Greek, scholars of his day. 

During his first two years, Hughes apparently was extremely 

conservative. He wrote an article in the student newspaper in 

1866 opposing a Gladstone reform measure, and in his third year 

he formed a debating society under the guise of a parliament, 

in which he led the conservatives against the liberals. He 

opposed revivalistic methods, and he was one of the two or 

three students who refused to join a temperance society at the 

college.^ 

On two occasions, however, Hughes gave evidence of being 

less conservative than he appeared to be. In the spring of 

his third year, the Liberation Society was urging Parliament 

to nationalize the universities, and somehow a petition form 

was sent to Hughes to obtain signatures from students and 

"^Ibid., pp. 38-40. 

The Oxford Dictionary of the Christian Church, s.v., 
"Moulton, William Fiddian;" W. Fiddian Moulton, William F. 
Moulton; A Memoir (New York: E. P. Dutton and Co., 1899), 
p. 48; hereafter cited as Moulton. The chronological refer-
ence to Moulton"s teaching position is inaccurate in Dorothea 
Price Hughes, Life, p. 40. He held the position of assistant 
tutor from 1858-1868 and classical tutor from 1868*-1874. 

14 
Dictionary of National Biography, s.v., "Moulton, 

William Fiddian." 

15 
Dorothea Price Hughes, Life, pp. 42-44. 
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tutors as a part of a petition to Parliament. Hughes can-

vassed the campus, and two of the tutors even signed the 

document. When some of the Methodist leaders heard that a 

petition formulated by the Liberation Society had been 

signed by students and tutors from one of their schools, 

1 6 

they were outraged. At a meeting of the governing 

committee of Richmond, a lay member moved a vote of censure 

on Mr. Moulton, who had had the audacity to sign such a 

petition. The motion failed for want of a second, but the 

incident demonstrates what a true Methodist ultraconservative 

was in those days, when Wesleyan leaders still tried to 

stifle any indications of Liberal sympathies among their 

17 

followers. Compared to these leaders, Hughes's conser-

vatism pales. 

A second incident was more serious. In the spring of 

1868, the Conference decided to erect at Headingley a new 

theological college for students preparing for Wesleyan work 

in Great Britain and to convert Richmond College into a 

college dedicated exclusively to preparing future foreign 

18 

missionaries. The students at Richmond were very critical 

of the decision, which savored of arbitrariness and which 
"^Ibid. , pp. 52-54. 
•*"7W. Fiddian Moulton, Moulton, pp. 56-57. 
18 

[Wesleyan Methodist Church], Minutes of Several Conserva-
tions ...Yearly Conference of the People Called Methodists, in 
the Connexion Established by the Late John Wesley (London: 
Wesleyan-Methodist Book-Room, 1868) , pp. 190-191; hereafter 
cited as Minutes of Conference, (year). 
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would further isolate Wesleyan missionaries from the rest of 

the Wesleyan ministry. At the December missionary meeting 

of the students of Richmond, Hughes agreed to make a speech 

demonstrating the students' disapproval of the new plan. In 

doing so, he evidently departed from his carefully written 

speech and uttered the fateful words, "Even the decisions of 

19 

the Conference are not infallible.11 Miss Hughes admits 

that "either before or after his speech, there is reason 

to conjecture" that her father held strong views about the 

oligarchical structure of Wesleyan Methodism and that he 
90 

compared it "to that which once held sway in Sparta." In 

the spring of 1869, at the meeting of the local Wesleyan 

governing body (more recently called a synod), the chairman--

who had sat in the front row while Hughes had made his speech--

attacked Hughes and urged that he be set back two years in 

his college studies. Mr. Moulton championed his pupil and 

the members finally agreed that it would take no further 

action if Hughes would acknowledge his impropriety in 

criticizing the Conference. Hughes did so, but as he sat 

down the clapping of the younger ministers showed that he 
21 

retained their support. 

An interesting complication to the picture of Hughes 

drawn by his daughter is the claim by Dr. H. S. Lunn, later a 
19 
Dorothea Price Hughes, Life, p. 57. 

20Ibid., p. 58. 

21 
Ibid., pp. 55-60; W. Fiddian Moulton, Moulton, pp. 57-58, 
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co-worker and confidant of Hughes, that Hughes had written a 

letter to the Spectator (the issue of August 29, 1868) 

criticizing the Conference. Lunn said that Hughes's action 

was a little-known fact and that the letter, signed "A 

Young Methodist Preacher," had provoked bitter replies from 

22 

various Wesleyans. The letter is worth noting, because it 

advocates views which Hughes later aired in the councils of 

Wesleyanism (at this time he was only twenty-one), because 

it occurred during the debate about the future of Richmond, 

and because, if Hughes is the author, then he is not as 

conservative at the age of twenty-one as his daughter made 

him out. 

In the letter the writer acknowledged that the Spectator 

represents "the sentiments, and to a certain extent, the 
23 

theological tenets of—shall I say?—the Methodist Left...." 
He went on to say: 

The Methodist Conference is a more oligarchical institu-
tion than the government of ancient Sparta. A man 
entering our Ministry must 1 travel"... fourteen years 
before he can vote at the Presidential elections, or 
possess any legal locus standi in the Conference.24 

He observed that even Spartans could participate in their 

public assembly at age thirty, but that most Methodist 

22 
Henry S. Lunn, Chapters from My Life (London: Cassell 

and Company, Ltd., 1918), p. 49; hereafter cited as Chapters. 
23 
Spectator, 41 (Aug. 29, 1868):1021; for Miss Hughes's 

acknowledgement that her father might have held these views at 
this time, see Dorothea Price Hughes, Life, p. 58. 

24 
Spectator, 41 (Aug. 29, 1868):1021. 
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(obviously he means Wesleyan) ministers are past the mid-point 

of life before they can enjoy ecclesiastical voting rights. 

The writer continued, "The official manifestoes of Methodism 

always express the sentiments of the last generation; the 

25 

children of the present are not heard." He went on to 

declare his conviction that reunion with the Anglican Church 

"may perhaps in a few years be legally, morally, and 
2 6 

religiously possible." He rejoiced that "the harsh 

shibboleths of barbarous warfare are disappearing from 

living lips, and the turbulent, uncompromising combatants 
27 

of the past are fast passing...." If this letter was written 

by Hugh Price Hughes, his brilliant mind was already wrestling 

with problems that his elders had dismissed, and he was already 

identifying himself as a member of the "Methodist Left." 

Hughes took his B.A. in 1869 and was appointed to the 

Dover circuit for the standard three-year term of service— 

the three-year term being one of the distinguishing practices 

of Wesleyanism. In Dover, the metamorphosis of Hughes, which 

had probably begun at Richmond, continued. The window of his 

study looked out into the poor section of town, and what he saw 

there probably led him to work actively for social reform. 

25Ibid. 

26Ibid. 

27Ibid., p. 1022. 
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He soon enlisted in the temperance movement, and he always 

stressed the humanitarian side of teetotalism. He saw it 

as a sacrificial act performed out of consideration for 

others in a time when the drinking problem of the poor was 

severe. The masses, he thought, were untrained in self-

control, and his own abstinence was the best way for him to 

persuade others to abstain from drinking intoxicating liquors. 

At Dover, Hughes also spoke at a meeting to explain a bill 

to prohibit liquor, putting into practice his feelings that 

Wesleyan ministers needed to be more influential in public 

affairs--an iconoclastic idea which he brought with him 

from Richmond. He also became friends with Alderman Rees, 

a radical Methodist who came to wield a strong influence 

28 

over the young Wesleyan minister. 

During this time Hughes reconsidered his political 

allegiance. He saw the Liberalism of Bright and Cobden 

infused with a religious spirit. He came to see Gladstone 

as a high-principled man who was converted to the cause of 

social reform. He came to admire Giuseppe Mazzini, with 

his religious conceptions of democratic institutions, and 

Louis Blanc, with his socialism. The Franco-Prussian War 

aroused in him a horror of unnecessary war. Yet he never 

became a party politician. Once the president of the Liberal 
2 8 
Dorothea Price Hughes, Life, pp. 61, 69-79. After 

Ree's death, Hughes wrote Rees' son, "He was the first Methodist 
friend I ever had....Few persons have exerted so much influence 
over me as he did." 
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Association at Dover warned him not to upset the Liberal 

party with his teetotalism. Hughes replied, "Your party, 

what do I care for your party? I have to do with Temperance 

30 

and the cause of God." R. W. Dale would have framed a 

different answer, but Hughes was becoming a Wesleyan liberal. 

At Dover Hughes joined the Young Men's Christian 

Association, where he met several Evangelical clergymen and 

developed friendships with them. This willingness to develop 

rapport with Evangelical clergymen was an early evidence of 

his catholic spirit. He also supported the social Purity 

Movement of Mrs. Josephine Butler. In his three years there 

he had become known throughout the community, especially 

among the poor, and when he left Dover he was not the same 

young man who had come in. He was still conservative 

theologically, but he was an avowed Liberal politically and 

economically. The news must not have been well received by 

his former acquaintances, for his wife-to-be wrote him that 

Dr. Moulton was anxious about his interest in politics and 
31 

feared that it might lead him astray. 

Hughes's next assignment was Brighton, where he stayed 

from 1872 to 1875. While there he married Katherine Barrett, 
32 

the fourth daughter of his former headmaster at Richmond. 

"^Ibid. , p. 85. 

"^Ibid., pp. 83-86, 97. 

32 
Katherine Price Hughes, The Story of My Life (London: 

The Epworth Press, 1945), p. 48; hereafter cited as Story. 
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At Brighton Hughes developed a leaning toward a choral 

liturgical service and some of his people thought that his 

33 

tastes in several directions were Anglican. 

From Brighton he was assigned to Tottenham (1875-1878) 

and then to East Dulwich (1878-1881), where he preached 

about the needs of the poor, but he never displayed his 

politics in the pulpit. He supported Gladstone in 1877 

when the old reformer came out of retirement. Hughes felt 

that men should be aroused to struggle in behalf of those 

who could not defend their own interests. He became widely 

known as a revival preacher who was effective in presenting 

the message of Christ to men and women without the 

enthusiastic methods of most revivalists. He also became 
34 

known as a preacher who could raise funds from his audiences. 

In addition to these activities he took the M.A. degree in 

35 

philosophy at the University of London. 

Hughes was superintendent or first minister on the Oxford 

circuit from 1881-1884. He was young for this position, by 

Wesleyan standards, but the supposedly dead Methodism of 

Oxford came alive with new organizations and activities while 

he was there. Among many other projects, he founded the Wesley 

•^Dorothea Price Hughes, Life, pp. 92, 96, 100, 103-104. 

34 
Ibid., pp. 110-118; Katherine Price Hughes, Story, 

pp. 53-57. 
35 
Dictionary of National Biograiphy, s.v. "Hughes, Hugh 

Price." 
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Guild to draw together Methodist students from the various 

colleges, he supported a "ragged school" mission on the edge 

of town, and he organized a group of lay preachers for the 

villages of Oxfordshire. Once he held a special series of 

meetings in Oxford, inviting the whole town to come, and 

promised not to press converts to join his church — an 

unusual spirit of toleration which was a puzzle to many of 

his contemporaries and which foreshadowed the ecumenical 

spirit of his later ministry. His fame grew through a report 

in the Methodist Recorder about his revitalization of the 

supposedly dead Methodism of Oxford. As a consequence he was 

invited to speak to an annual breakfast meeting of the 

Wesleyan Methodist Missionary Society, where he raised ./ 8,000 

to cover the Society's debt, to the surprise and consternation 

of the leadership, which never thanked him for that accom-

plishment. 

Hughes' days at Oxford added a dimension to his life. He 

enjoyed his contacts with university men, and he developed a 

clearer understanding of the deficiencies of contemporary 

Dissent. At Oxford he came to realize the strength of the 

position of the High Churchmen and the need for broad ideas 

and wide organization in both church and state affairs. His 

mind, as usual, was alert to the problems of his own denomina-

tion, and he expressed his opinion that Methodism had to adapt 

36 
Dorothea Price Hughes, Life, pp. 137, 140, 144̂ -145, 

149-152. 
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to new circumstances if it were to flourish. He felt 

particularly that the three-year system of itineracy needed 

37 

to be modified, particularly in the towns. 

His next assignment was as superintendent at Brixton 

Hill, London (1884-1887), considered then to be one of the 
3 8 

most influential circuits. This phase of his life con-

tinued the kind of ministry which he had fostered in Oxford, 

but now he entered into his work as a Wesleyan statesman, 

albeit under the suspicion and distrust of many of the elder 

Wesleyan leaders. On January 1, 1885, Hughes founded The 

Methodist Times, a weekly paper which he edited. Its sub-

title was "A Journal of Religious and Social Movement." His 

"leader" in the first issue enumerated four major purposes. 

The first was reminiscent of the 1868 letter in the 

Spectator: "The younger generation of Methodists have hitherto 

had no literary organ through which they could freely exchange 
39 

thoughts, convictions, and aspirations." He also sought to 

bring Methodism into contact with the city artisans and the 

agricultural laborers of the villages, to provide a forum for 

the discussion of all aspects of Christian life, and to promote 

a broader cooperation--and ultimately the union—of all of the 

Christian churches. He said that the events of the previous! 
37Ibid., pp. 131-132, 160-161. 
38 
Katherine Price Hughes, Story, p. 63. 

39 
The Methodist Times, January 1, 1885, p. 1. 
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twenty-five years had produced an educational revolution 

effecting immense changes in Methodism and creating a 

younger generation of Wesleyans who were both traditional 

and progressive: 

We, at any rate, are prepared to argue in detail 
that the broad, catholic, tender-hearted theology 
of early Methodism is the goal toward which the 
best modern thought, the discoveries of science, 
and the general humanitarianism of our day are 
perpetually tending.40 

The Methodist Times, as much as anything else in his life, 

was the expression of his personality and his social views. 

41 

Critics called it "a very Hughesful paper." When a 

relative complained that Hughes never wrote a letter, he 

responded, "Read The Methodist Times. They are my letters.' 

Normal circulation was 24,000 copies, but in weeks of 
43 

controversy the number would go considerably higher. 

At the Second Ecumenical Methodist Conference, held in 

Washington, D.C., in 1891, Hughes read an essay entitled 

"The Religious Press and the Religious Uses of the Secular 

Press." In this essay he explained the thinking which had 

produced The Methodist Times. He said that journalism had 
40Ibid. 

41 

Dorothea Price Hughes, Life, p. 169. 

^Ibid. , p. 175. 

^Ibid. , pp. 169-170. 

.42 
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44 

become "the mightiest agency in the civilized world" with-

out the aid or the blessing of the churches. The three 

major functions of this huge new institution, according to 

Hughes, were the publication of factual news, the dissemina-

tion of information about public opinion, and the actual 

influencing of public opinion. The latter function occupied 

most of Hughes's attention, for he saw public opinion 

becoming an extremely important force in all modern civilized 

communities. Every capable newspaper editor, he said, uses 

his paper as an instrument to impress his convictions on his 

readers. Hughes offered the opinion that the newspaper is 

"a pulpit from which vaster audiences are addressed than any 
45 . . 

pulpit in church or cathedral." He went on by citing James 

Russell Lowell's view that the modern editor held a most 

responsible position and that if he exercised his duties 

properly he would become the Moses of the nineteenth century, 

leading his followers from the wilderness of Progress into 
46 

the Canaan of a better social order. 

Hughes did not think that Lowell's picture was too 

idealistic. He himself likened the position of the modern 

journalist to that occupied by the ancient Jewish prophet, 
44 
Hugh Price Hughes, "The Religious Press and the 

Religious Usages of the Press," in Proceedings of the Second 
Ecumenical Methodist Conference (New York: Hunt and Eaton, 
1892) , p. 226. 

45 
Ibid., p. 228. 

46t, . -Ibid. 
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whose duty was "to denounce wrong and to promote righteous-

ness, to protest incessantly against stagnation which breeds 

death and against the substitution of mere routine for vital 

47 

progress." The task of the Christian journalist, therefore, 

is to arouse the conscience of his country and to awaken his 

readers to the consciousness of the great evils, so that 

national institutions can be leavened with Christian principles, 

Religious journalists could best carry out this responsi-

bility, Hughes felt, by refusing to form indissolvable links 

with political parties. In following this policy, they would 

be free to denounce wrongs perpetrated by those with whom 

they usually sympathize or to approve of just measures 
48 

advanced by those whom they usually oppose. 

Hughes tried to carry out his ideal with The Methodist 

Times as he sought to awaken the consciences of Methodists or 

of Christians in general, depending upon the individual issue. 

He tried to discuss all matters from his own distinctively 

Christian viewpoint. Thus, in a number of ways, The Methodist 

Times was his greatest pulpit, and his leading articles often 

reverberated with sermonic echoes. 

The paper developed into the publicity arm of what became 

known as the "Forward Movement" in British Methodism. This 

development came about because of the frustration of many of 
47Ibid., pp. 228-229. 
48Ibid., pp. 229-231. 
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the younger Wesleyan. leaders at some of what they saw as the 

stultifying traditions of a decaying Wesleyanism. They 

saw themselves as returning to the attitude of John Wesley 

when he broke the bonds of a moribund Anglicanism and adapted 

revolutionary methods of spreading the Christian faith. They 

advocated an aggressive policy of evangelization at home 

and abroad—especially to the masses—on a large scale, using 

methods adapted to the peculiarities of local situations. 

While holding to the distinctive doctrines of Methodism, the 

movement also espoused principles which the more traditional 

Wesleyans saw as liberal. The younger Wesleyans sought to 

answer the urgent social questions of the day and they saw 

themselves as the hope of a Wesleyan Methodism poised on the 

verge of a new era. They viewed their Wesleyan opponents as 

people who were maintaining out-moded traditions that were 

ineffective in meeting the needs of people living in the 

49 
late nineteenth century. Hughes was the main leader of 

50 

the movement and, at first, almost its sole inspiration. 

Hughes came to assert that "the great duty of the Church 

was the reconstruction of Society on a Christian basis. 
49 
The Methodist Times, Dec. 31, 1885, p. 1; Apr. 1, 1886, 

p. 209; Aug. 12, 1886, p. 497; Jan. 27, 1887, p. 49; Apr. 14, 
1887, p. 225; Feb. 27, 1890, p. 197; Apr. 17, 1890, p. 365; 
Apr. 24, 1890, p. 393. 
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Pastorate, 2 vols. (Nashville: Cokesbury Press, 1962) , 
2:320-321; hereafter cited as Princes. 

51 
Lunn, Chapters, p. 53. 



214 

He felt that a way to help accomplish this purpose was for 

Wesleyans to come into direct contact with the working 

people. He felt that the three-year circuit system had to 

be modified so that Wesleyan preachers could stay longer 

in one place in large cities, and their leadership could 

thereby be made effective among the masses. Hughes and his 

friends worked to obtain permission from the Conference for 

him to head a large-scale mission in east London with a 

permanent appointment as long as the Conference and the 

people supported him. The conference of 1885 voted to begin 

the London Wesleyan-Methodist Mission but not on the terms 

which he had asked for, and so he declined to accept the 

52 

leadership of the new mission. 

In February, 1886, after some behind-the-scenes 

maneuvering, the governing committee of the Mission asked 

Hughes to take charge of a branch mission to be established 

in west central London on the terms which he had advocated 

the previous year. The plans for the expanded activities 

of the London Wesleyan-Methodist Mission were approved by 

the 1886 Conference, and the West Central Mission began on 

October 21, 1887, after a series of fund-raising meetings 

throughout Britain had produced the finances necessary to 

underwrite the new venture. The inaugural sermon was 
52 
Dorothea Price Hughes, Life, pp. 194-197; Wesleyan 

Methodist Church, Great Britain, Minutes of Conference, 1885, 
pp. 228-232. 
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preached by the Rev. Charles Haddon Spurgeon, the famous 

53 

Baptist pastor. In a day when non-Methodist preachers 

seldom entered a Methodist pulpit, Spurgeon's sermon was 

an unusual testimony to Hughes's ecumenical spirit. 

The West Central Mission always represented the ideals 

of the Forward Movement. It was a breakthrough in Wesleyan 

activity, both in the extent and the nature of the work. 

It was actually a corporate entity, consisting of services— 

utilizing an orchestra—at St. James's Hall, near Piccadilly 

Circus, on Fridays and Sundays (later only Sundays); nightly 

meetings or services of some kind at Wardour Hall, the old 

Congregationalist chapel placed at the mission's disposal in 

a magnanimous act of cooperation; weekend services at Princes' 

Hall, including a weekly concert on Saturday evenings; weekly 

meetings of various kinds at Cleveland Hall, where a coffee 

bar was established for men of the neighborhood; and a variety 

of social and philanthropic activities for the benefit of the 

poor and the outcast of west central London. Hughes also 

initiated the "Sisters of the People," a noval organization 

of educated women who were devoted to Christian service to 

the poor, modeled after the Roman Catholic sisterhood, but 

without their vows and ironclad regulations. Hughes's wife, 

53 
The Methodist Times, Feb. 18, 1886, p. 113; Aug. 5, 

1886, p. 497; Minutes of Conference, 1886, pp. 205, 241-246; 
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Katherine Barrett Hughes, headed this aspect of the mission's 

work. The sisters lived in Katherine House, paid their own 

expenses, and performed much social work in the areas around 

54 

Wardour and Cleveland Halls. The size, scope, and innova-

tions of the West Central Mission made it a daring enterprise, 

and its success prompted the establishment of similar missions 

elsewhere. The Methodist Times and the great missions which 

it advocated may be considered to be the first major triumphs 
55 

of the Forward Movement. 

For about a year and a half in 1889-1890, Hughes was 

involved in a celebrated controversy involving the foreign 

missions work of the Wesleyans in India. In the four April 

issues of The Methodist Times there appeared a series of 

articles entitled "A New Missionary Policy for India," 

signed "A Friend of Missions." The series was introduced by 

a leading editorial by Hughes which commended the policy 
5 6 

advocated in the articles. Soon came the acknowledgement 

that the articles were written by Dr. Henry Simpson Lunn, 

an ordained assistant to Hughes at the mission, who had served 
54 
The Methodist Times, Jan. 19, 1888, p. 53; July 26, 
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about a year in India in 1887 before returning home because 

of ill health. The more important questions concerned 

whether the Wesleyan missionaries were spending time educat-

ing the higher castes and neglecting the evangelization of 

the masses and whether the missionaries had adopted a style 

of living superior to that of their circuit preachers in 

Britain. The charges were investigated by a special sub-

committee appointed by the Missionary Committee, of which 

Hughes was an important member. 

Hearings in May, 1890, produced a report exonerating 

the missionaries from all of the allegations reported in The 

Methodist Times, although it did recommend a few minor changes 

in policy.58 The Conference of 1890 received the report and 

adopted a resolution which began as follows: 

The Conference in its Pastoral Sessions, having 
considered the Report of the Sub-Committee on Indian 
Missions, together with the evidence on which it is 
based, desires, in the first place to record its 
profound satisfaction that the confidence which it 
has ever placed in its Indian missionaries, and to 
which it gave renewed expression at the Conference 
of 1889, has been more than vindicated by the recent 
inquiry. The Conference deeply regrets that such 
faithful servants of Christ and of the Church should 
have been exposed in newspaper articles, for which 
the Rev. Hugh Price Hughes, M.A., and Dr. Lunn were 
jointly responsible, to painful and humiliating 
charges. . .which, on investigation, proved to be 
wholly without foundation.59 

57G. G..Findlay and W. W. Holdsworth, The History of the 
Wesleyan Methodist Missionary Society, 5 vols. (London: The 
Epworth Press, 1921), 1:149-149, 155; hereafter cited as 
Missionary Society; Dorothea Price Hughes, Life, pp. 303-323; 
Lunn, Chapters, pp. 88-111. 

58Findlay and Holdsworth, Missionary Society, 1:149-151. 
C Q 
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The question of discipline in such a case was a weighty 

one. In 1889, Hughes and Rev. Guy Mark Pearse, Hughes's 

chief colleague at the mission, agreed to stand with Dr. Lunn 

6 0 

before the Conference and share any penalty with him, 

and subsequent events did not change their stance. The 

Conference could have expelled them from Wesleyanism, and 

had the situation occurred in 1848 it would certainly have 

done so. On one occasion Hughes said, "Lunn, if we have to 

go out, we must join one of the minor Methodist bodies, 
61 

unite all of them, and then make overtures to the Wesleyans." 

In the end the Conference directed that Lunn's connection 

with the mission be severed. It allowed him to accept the 
6 2 

post of chaplain with a non-Methodist institute, but three 
6 3 

years later he resigned from the Methodist ministry. Hughes 

escaped disciplinary action mainly because of his position in 

Wesleyanism, but also because his Wesleyan colleagues did not 

want to injure the work of the West Central branch of the 

London Mission. In fact, the Conference of 1890 placed on 

record its satisfaction and sympathy with Hughes's innovative 
• • t_ 64 mission work. 

^The Methodist Times, Aug. 8, 1889, p. 753. 

£ "1 
Henry S. Lunn, Chapters, pp. 110-111, 
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G. G. Findlay and W. W. Holdsworth are probably correct 

in their assessment of Hughes's motives in this controversy. 

He had been too eager to publicize a new missions policy to 

note the defamatory bearing of some of the statements made 

in the articles. The blind spot was probably caused by 

his past relations with the leaders of the Missionary 

Society, who had never thanked him for his earlier fund-

raising achievement and who had in the past rebuffed some 

proposals for a campaign promoting an expanded missionary 

interest throughout the country. The headquarters of the 

Missionary Society was considered to be the bastion of 

Wesleyan conservatism, and Hughes could scarcely examine any 

Wesleyan question without one eye on the old guard. He 

clearly regarded much of the dispute as a final effort of 

reactionaries to oppose the general principles of the 

Forward Movement. In later years no one worked harder than 

Hughes to destroy the competitiveness between foreign missions 

and the new home missions, or to mend the breach between the 

two interests which he had inadvertently widened during the 

67 

missionary controversy. 

While Hughes continued his work as superintendent of the 

West Central Mission and as editor of The Methodist Times 

until the end of his life, his activities after 1892 began to 

66 
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reflect the characteristics of ecclesiastical statesmanship. 

In the years 1892-1895 he participated in the Grindelwald 

Reunion Conferences in Switzerland, inaugurated by Dr. Lunn 

to provide opportunities for personal contact between 

Anglican and Nonconformist ministers to discuss the possi-

6 8 

bility of union between their various churches. He was 

also a leading figure in the formation of The National 

Council of Free Churches, a federation of evangelical 

denominations which he presided over in 1896 as the first 
69 . 

president. Its constitution defined five major purposes 
for its existence: 

(a) To facilitate fraternal intercourse and co-opera-
tion among the Evangelical Free Churches. (b) To 
assist in the organization of local councils. (c) To 
encourage devotional fellowship and mutual counsel 
concerning the spiritual life and religious activities 
of the churches. (d) To advocate the New Testament 
doctrine of the Church, and to defend the rights of 
the associated Churches. (e) To promote the applica-
tion of the Law of Christ in every relation of human 
life.70 

Thus Hughes was instrumental in helping the evangelical 

Non-conformists to develop a sense of unity and cooperation 

as they tried to become a more organized force in national 

life. 

^Lunn, Chapters, pp. 151-176. 
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The resentment at his part in the dispute over missionary 

policy finally passed sufficiently for him to be elected 

president of the Wesleyan Conference in 1898. His father, 

for one, never expected such a development. "Too rash, too 

rash," he had said, "they'll never make him President. 

But they did, and after several minutes of wild cheering, 

Hugh Price Hughes addressed the Conference from the chair 

of John Wesley, acknowledging that the outside world would 

interpret his election as a vindication of the Forward 

72 

Movement. During his year as president he took the leading 

role in two campaigns: The Twentieth Century Fund, a plan 

to provide the agencies of Wesleyanism with sufficient 

finances to undergird the projects necessary to meet the 

needs of the new century; and the Presidential Conventions, 

a series of district meetings throughout Britain in which 

Hughes addressed large groups of Wesleyan preachers and lay 

leaders assembled for fellowship, inspiration, and encourage-
73 

ment m their work. Hughes seemed to thrive on incessant 

activity. He seldom refused an invitation to speak at a 

fundraising meeting or to preach in revival services, regard-

less of possible consequences to his health. Then in March, 

1901, Hughes collapsed while engaged in a revival campaign in 
71 
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in Manchester. A second collapse six months later brought 

doctors' orders for a year's rest from his normal duties. 

He seemed to recuperate satisfactorily, and he resumed his 

duties in London in the fall of 1902. His remission was 

brief, however, and he was striken by apoplexy and died on 

November 17, 1902, at the age of fifty-five.^ 

Hughes had a keen sense of personal and social wrong. 

His ethical sensitivity was a dominant aspect of his 

impetuous nature. In his sermons, he would lash out at 

inequities in the social order as he championed the cause * 

of the poor, the oppressed, and the outcast. In the work 

of the West Central Mission, Hughes set aside Sunday after-

noon meetings, which he called "conferences," for his 

sermons on great public questions and social concerns. He 

addressed himself to them in a way which made him a public 

7 6 
figure in the ongoing discussion of those issues. His 

first book of sermons contained twenty of these messages 

77 

from 1887 and 1888. A sample of the titles reveals their 

thrust: "Jesus Christ and the Masses," "Jesus Christ and 

Social Distress," "Christ the Greatest of Social Reformers," 
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Katherxne Price Hughes, Story, pp. 94-97; Dorothea 

Price Hughes, Life, pp. 575, 659-660. 
75 
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"The Career of the First German Emperor," "National Character 

Determined by National Laws/' "Our Duty in Relation to the 

Licensing Clauses of the Government Bill," and "Gambling." 

His Sunday evening sermons were of an evangelistic nature, 

but they often reflected his social ideas. 

Hughes maintained the traditional evangelical view of 

God, Christ, man, sin, and salvation. He regarded God as 

the sovereign Creator who formed man in his own image as a 

self-conscious free agent with a perception of right and 

wrong. Man's primal sin consists in his attempt to lead a 

7 8 

self-centered, independent life using his own resources. 

Hughes said that the Buddha recognized this self-assertiveness 

as the root cause of human misery and called it trishna or 

"desire." He went on to say that St. Paul called this 

spiritual disease the "flesh" and St. John called it "unbrother-

7 9 
liness." Thus, the source of human evil and the misery 
which attends it is the human heart, not the circumstances 

8 0 
surrounding man. Hughes once said, "There is no such thing 

7 R 
Hugh Price Hughes, "Schopenhauer or Christ — Which?" 

in Social Christianity, pp. 251-252. Preached in St. James's 
Hall, May 6, 1888. 

7^Hugh Price Hughes, "Buddha, or Christ — Which?" in 
Social Christianity, pp. 240-241. Preached in St. James's 
Hall on Easter, 1888. 

on . 
Hugh Price Hughes, "The Only Successful Missionary 

Method," in The Philanthropy of God (London: Hodder and 
Stoughton, 1890), p. 238. Preached before the London 
Missionary Society on May 8, 1889. 
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81 

as moral evil apart from an evil-disposed person." Sin, 

therefore, is the corruption and perversion of God's original 
o o 

purpose, for God is good and "Love is Creation's final law." 

So in Hughes's thought depravity meant that all men have 

a natural tendency to sin. He recognized, however, that all 
8 3 

men were capable of deeds which were good in themselves. 

In fact, he declared that men have immeasurable powers of 

good and evil that each person has the awesome capacity for 
84 

creating for himself a hell or a heaven. Yet, Hughes 

regretted that orthodox thinkers "have greatly over-estimated 

the extent to which ordinary men are under the influence of 

evil, and as greatly under-estimated the extent to which 
O C 

ordinary men are capable of responding to lofty motives." 

He reminded his audience that the Bible likens human beings 

to sheep and not wolves, and he gave examples to prove that 

those who know the poor the best attribute the least evil to 
81 
Hugh Price Hughes, "The Existence of Satan the 
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8 2 T , . , 
Ibid. 

8 3 
Hugh Price Hughes, "The Christian Extra," in Ethical 

Christianity (New York: E. P. Dutton, 1892), pp. 9-11. 
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them. The Sisters of the Mission, he said, found the poor 

more thoughtless than deliberately evil, "more weak than 

wicked."^ 

The cure for mankind's spiritual disease in Hughes's 

thought was basically the traditional answer of evangelicalism, 

but with an emphasis on God's loving Fatherhood. An 

instantaneous deliverance from the burden of sin comes through 

the atonement of Christ, who died for the sins of all men as 

the expression of God's love or philanthropy for all mankind. 

Thus, men become Christians not through their own efforts, 

but by the eternal life of Christ which is imparted to them 

8 7 

when they submit to Him. To Hughes, the essence of the 

Christian faith was neither the intellectual acceptance of 

a set of teachings about God and man nor the moral acceptance 

of Christ's ethical ideal. The distinguishing truth of 

Christianity, Hughes, said, is the spiritual bond, emphasized 

by the communion service, whereby the believer receives the 
8 8 

life of Christ and becomes a new creation. Christian 

character develops as Christians attain the likeness of divine 

^Ibid., p. 126. 
o n 
Hugh Price Hughes, "Buddha, or Christ — Which?" in 

Social Christianity, pp. 242-243. Hugh Price Hughes, "The 
Starting Point of Thought and History," in The Philanthropy 
of God, pp. 5-6. 
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life as they live in a spiritual union with the resurrected 

n u . , 89 Christ. 

He saw Christ as the second Person of the Trinity, the 

eternal and only-begotten Son who gave the world the new 

90 

doctrine that God is a loving Father. Since salvation 

depends on a personal union with Christ, he resisted all 

attempts to identify as "Christian" those who denied the 

Biblical understanding of Christ's deity. For instance, he 

objected to the inclusion of the Unitarians in any federation 

of free churches because he believed that the doctrine of 
91 

the Trinity was essential to Christianity. In one sermon 

Hughes said that Christ's favorite name for Himself was "Son 

of Man," a title which showed that He was the Ideal Man, 

combining all of the excellences of every race and every age. 

Thus, Christ is the highest model of humanity; in &im are the 

highest potentialities of human goodness. He demonstrated 

His brotherhood with the human race by loving all men, 

without regard to their station in life, their ecclesiastical 

ties, or their nationality. He closed the sermon by appealing 
89Hugh Price Hughes, "Schopenhauer or Christ — Which?" 

in Social Christianity, pp. 251-252; Hugh Price Hughes, "No 
Resurrection: No Christianity," in The Philanthropy of God, 
pp. 178, 180. 

^Hugh Price Hughes, "The New Commandment of Christianity," 
in The Philanthropy of God, pp. 15-16. 
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to his hearers to have the mind of Christ, to give a loving 

92 

regard to every human being as a brother or a sister. 

Hughes's entire system of social thought was based on 

these foundational Christian teachings. He worked out the 

social implications in conjunction with other Christian 

doctrines in much the same way that Dale had done, but with 

some interesting differences in emphasis. He probably did 

not achieve the depth of the great Congregationalist, but 

perhaps he exceeded him in the expansiveness of his applica-

tion of Christianity to the practical needs of his day. 

Humanity, in Hughes's thought, was sacred because of 

man's creation in God's image and because of the brotherhood 

of Christ, and while he steadfastly maintained that the 

starting point of Christianity was individual regeneration, 

he argued just as firmly that Christ came to redeem human 

93 
society. He affirmed that 

the evangelisation of the individual is a stepping-
stone to the evangelisation of the race; the 
Christian man is the precursor of the Christian 
race, and for that purpose God makes the Christian 
man. . . .The conversion of the individual is not 
an end in itself, only a beginning. It is a means 
to an end. The end is the salvation and happiness 
of the entire r a c e . 9 4 

9 2 
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He continued by stating that God's redemptive purposes were 

concerned with this life as well as the life to come. He 

said that God had converted him so that he might attempt 

"to make London as much like Heaven as possible. 

The goal of the Christian life for Hughes was Christ-

likeness--on both an individual and a corporate level. The 

Christian faith reveals that a person's true life is not 

comprised of titles or money or social position, but of what 

the person is in mind and heart. Following the example of 

Christ, Hughes taught, means admitting the sacredness of each 

human being, however ignorant, poor, or degraded. He said 

that this new concept of humanity had already given the death 

blow to slavery, because men had discovered that slaves are 

their fellow men and brothers, and that wherever this new 

concept of humanity would be practiced, tyranny and war would 

96 
become impossible. Furthermore, just as God's ideal for 

each person is Christlikeness, so it is his ideal for every 

97 

nation. Hughes felt that Christians had over-emphasized 

the individual aspect of Christianity, acting as if the 

Christian faith had nothing to do with politics, business, 
95 
Ibid. 
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and pleasure. He felt that this neglect of the Christian 

spirit in public life was the main reason for the perilous 

9 8 

condition of Europe. 

In Hughes's understanding, the goal of God's redemptive 

plan of social salvation is the total establishment of God's 

kingdom on the earth. The goal is a holy city, not merely 
9 9 

the existence of holy individuals. Hughes saw the kingdom 

of God as one of Christ's chief and most characteristic 

t e a c h i n g s . H e was perhaps more insistent on this doctrine 

than Dale was, and he urged it with great optimism. He said 

that Christians must first seek God's kingdom and God's 

righteousness, and that they must seek it, not in Paradise, 

but in the world of the London fogs."'"̂"'" This great work, 

he declared, must take place where wickedness once triumphed, 

in the same world where Satan tempted, where sin wrought 

havoc, and where Christ died. Hughes understood Revelation 

21-22 to teach that the City of God was not the city of 
102 

heaven but Christ's kingdom on the earth. The City of God, 
98 
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he said, is a declaration "not of some mysterious place in 

another world, but of London, of what London ought to be, 

103 

and what London will be when her citizens are Christians." 

Hughes criticized Augustine for making the mistake of 

identifying the universal church with the kingdom of God. 

"The Church" Hughes taught, "exists for the sake of the 

Kingdom, but the Church is no more the Kingdom than the 
104 

British army is the British Empire." He felt that the 

book of Daniel, one of Christ's favorite books, taught the 

true nature of this kingdom. The significance of Daniel 7 

is that the kingdoms of the world are characterized by 

ferocity and cruelty and that they will all be superseded 

by God's kingdom, characterized by humanity. Daniel's vision, 

Hughes argued, teaches that Christ came to establish a king-

dom in the earth, not on the basis of force, cunning or 

cruelty, but on the basis of a humanity animated by brotherly 
, 105 love. 

Every Christian, Hughes said, is a citizen of this king-

dom, and as its king Christ has declared that the primary 

duty of each of its citizens is to seek, pray for, and extend 

it. When Christians pray for God's will to be done "on earth 

as it is in heaven," they are praying for Christianity to 

become the religion of all men in all places and in all 

103x, 
Ibid., p. 27. 

104 
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spheres of life. 

As he looked back, Hughes saw that the heroes of the Old 

Testament had "accomplished gigantic moral revolutions which 

lifted the whole human race to higher levels of goodness and 

happiness."107 As he looked forward he saw the world under 

the sway of Christ. As he examined the present, however, he 

only saw half-filled churches with no enthusiasm, no enter-
• 1 u 1 0 8 

prise, and no sacred imagination dreaming of social changes. 

Yet he did see a new day dawning, with the rights of women 

and children championed and the common people coming into a 

position of power. He challenged his hearers to work for the 

redemption of the human race, resisting every social wrong, 

as did three men whom he cited, all members of the National 

Assembly of France in the days of Napolean III, who were 

faithful to duty while they pleaded fearlessly for justice 

and truth. When Napoleon's empire fell, their moral victory 

was decisive, Hughes stated, and he urged his hearers to do 

everything in their power to hasten the coming of the vision 
4-u 109 

of John when he saw a new heaven and a new earth. 

106Hugh Price Hughes, "The Christian Program," in Ethical 
Christianity, pp. 28-29. 

107Hugh Price Hughes, "The Christian Imagination," in 
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108Ibid., pp. 37-40. 
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Hughes stressed the doctrine of rewards for those who 

were faithful as they helped to establish Christ's kingdom. 

The greatest places in the coming kingdom will be given to 

those who had served the greatest number of their fellow 

men. Those on earth, however humble their station might be, 

are actually kings when they think as Christ does and when 

they take advantage of opportunities to promote the welfare 

of their fellow men; they may not be honored in this world, 

but they will be acknowledged as kings in the world to come 

and will wear a crown. In that day human misery will cease, 

class hatred will be ended, and sectarian controversy will 

be resolved into peace and brotherly love.̂ "*"̂  In that day, 

Hughes said, there will not be liquor shops on each corner, 

nor misery and vice in every street, nor the memorials of 

bloody wars on every hand."̂ "'" 

The great work of every Christian, to Hughes, is not the 

salvation of one's own soul, but the overcoming of the world 

through love. This task, he said, is accomplished by the 

repentance of selfishness, trust in Christ, and the living of 

his divine life to re-establish human society on the basis of 

brotherliness as the kingdom of Christ is planted in every 

"'""'"̂Hugh Price Hughes, "The Christian Aristocracy," in 
Ethical Christianity, pp. 99-103. 

"̂ "'"Hugh Price Hughes, "The Christian Democracy," in 
Ethical Christianity, p. 113. 
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112 
heart and in every land. By this process all social 

113 

evils will be destroyed. 

Characteristic of Hughes was his optimism that the day 

of the fullness of the kingdom of God was at hand. He said 

that the kingdom was being "more and more realized and 

manifested on earth as the purposes of God are slowly evolved 
114 

in human history." He taught that the day of Pentecost 

marked the reception of the Holy Spirit by the disciples of 

Christ, empowering and qualifying them to continue the work 
115 

of the kingdom which Christ began. After Pentecost they 
"never reverted to their old material dream of the mere 

116 

political restoration of the kingdom of Judah." Their 

views of God's kingdom were enlarged to include the social 

salvation of the whole human race. Furthermore, while the 

reconstruction of human society on a Christian basis was 
117 

generally gradual, under the influence of inspired 

112 
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prophetic leaders the work of centuries could be achieved in 

decades, as in the case of George Fox and the first Quakers 

118 

and then of John Wesley and the other early Methodists. 

The prophecy of Joel, who spoke of the millennial kingdom, 

was certainly possible in a day when Christians were no 

numerous; they had only to do their duty to change every 

civilized land into a truly Christian country. Hughes declared 

that if the Christians of Europe, North America, and Australia 

would stop quarrelling among themselves and begin opposing the 

powers of evil, those continents would be so quickly changed 
119 

for the better that they would be scarcely recognizable. 

Indeed, he said that "if Christians had preached Liberty, 

Equality, and Fraternity, as well as personal Conversion, the 
120 

Millennium would have dawned long since." 

Nevertheless, he held the view that the final decades of 

the nineteenth century comprised a transition period. "By the 

universal consent of thoughtful persons," he said, "we are on 
121 

the threshold of a new era." He thought that the teaching 

of the brotherhood of Christ with the entire human race had 

been a forgotten tenet for eighteen hundred years, but he was 
118 
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happy to see it being "marvelously revived in our own day," 

having "already effected a social and political revolution. 

It is rising above the horizon of the Christian conscience in 

122 
all its glory, like the summer sun in the morning." He 

123 

saw ancient evils tottering to their destruction, and the 

whole race visibly advancing toward the social goal of God's 

kingdom.124 When in 1894, the House of Commons voted 

unanimously on a resolution welcoming an overture from the 
125 

United States suggesting a general treaty of arbitration, 
Hughes used the event as an example of "the fact that the 

X26 

vision of Daniel is being fulfilled in our midst." He 

went on to declare his sentiment that if the House of Commons 

could pass such a resolution without even one vote cast in 

opposition "we may well believe that better days are at hand 

122t, . , 
Ibid. 
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and that the twentieth century will not be stained with human 

127 . . . 

blood." This spirit of optimism never left him. He 

asserted in 1897 his conviction that evil was slowly being 

overcome and that Christians were justified in looking forward 

to the day when evil would be totally vanquished and human 
128 

tears would cease, and in 1902 he was still affirming his 
129 

belief m Christian optimism. 

Hughes shared the optimism of Robert Browning, whom he 

130 

called "the poet of the Forward Movement." In a sermon 

preached in 1889, he praised Browning's optimism. He said 

that Browning was "the great prophet of our age and race. . . 

who never slipped and fell—like Tennyson—never lost hope, 
131 

never ceased to sing of progress and of victory." Hughes 

agreed with the poet's social doctrine that individuals could 

not achieve their highest ideal without that ideal being 

shared by all of the race, and that the human race was a 
132 

single gigantic organism on the verge of awakening. 
127 
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Hughes nowhere presented a detailed description of the 

nature of society. He stressed the importance of the home as 

133 

the foundation of society because of its moral significance, 

but otherwise he seemed to think of society in terms of 

national units. In one of his leaders in The Methodist Times 

he said that the family existed prior to the state and the 

church, and that it was essential to the proper existence of 

both. He declared, however, that generally speaking a home 

cannot exist apart from a suitable house. He denied that 

there could be a real home when an entire family lived in a 

single room, because some absolute privacy is necessary to 

the growth of a true home. He also denied that a home was 

possible in a building that was in a poor and unhealthy condi-

tion. Part of the solution was for Christians to be elected 

to boards of health and vestries, but if private enterprise 

could not supply suitable housing at a decent price, then 

"the local authority should be armed with compulsory power, 
134 

in the last resort, to provide the necessary buildings." 

Ideally, Hughes said, every honest and industrious family 

should own its house, and responsible Christians should 

influence opinion, custom, and law until that ideal becomes 

a reality.^3^ 
1 3 3The Methodist Times, Sept. 2, 1886, p. 593. 

1 3 4The Methodist Times, Sept. 9, 1886, p. 609. 
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There were other indications of Hughes's view of society. 

On the night in which the British census was taken in 1892, he 

preached on "The Christian Aspect of the Census." After giving 

reasons for a census in a democratic country, he discussed the 

Christian lessons to be derived from the activity involved in 

the census. For instance, he said, it was the one moment in 

national life which showed the absolute equality of all men as 

men, apart from the artificial social distinctions which 

usually divided the nation. Besides their common humanity, 

the census also declared the solidarity of their interests. 

There were questions on the census which would apply to one 

family but which would not apply to another. This fact 

illustrated the truth that humanity is a living organism and 

136 

the concerns of all are bound up together. 

In an editorial written in 1898, Hughes said that all of 

the responsibilities of men are based on the relationships 

into which they are born. The domestic conscience, he said, 

springs from the responsibilities to brothers, sisters, and 

parents. The civic conscience has its roots in relationships 

to neighbors and fellow citizens; and the philanthropic 

conscience awakens from a consciousness of a relationship to 
137 

the entire human race. In one sermon he said that all 
1 o r 
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unnecessary and unnatural social castes, distinctions and 

privileges are caused by the ceaseless striving of those who 

138 

have no peace with God. This statement implies that there 

are natural and necessary social castes, distinctions, and 

privileges. What he thought these were, however, can only 

be surmised. 

Hughes did say that men are not born equal, because they 

are born with varying physical, mental, and intellectual 

abilities. In the providence of God they receive oppor-

tunities to use these abilities, opportunities which are 

appropriate to the specific abilities of each person. Hughes 

cited four kinds of opportunities: money, rank, education, 
139 

and openings in life. These categories would seem to 

approximate the necessary aspects of society mentioned above. 

Society, in Hughes's view, should be dynamic, not static. 

He said that the abilities and opportunities of men were to 

be submitted to God and used for the general well-being and 

advancement of the human race. In the day of judgment, each 

person will give a rendering of how he or she used the 

abilities and opportunities bestowed in this life. The 

faithful who have made the most of their particular gifts will 

be rewarded with wider spheres of service and greater responsi-

bilities in heaven, the ultimate destination of Christians, 
] O O 
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which is not a place of rest and indolence, but of industry 

in the service of God and man. The faithful will include 

those who worked courageously as well as those who worked 

140 

patiently under the tutelage of others. 

At the same time, Hughes insisted on the equality of 

rights for every individual. He said that every human being 

has sacred personal rights which a just society will secure 

for all.141 These rights seemed to be summed up in the words 

"liberty," "equality," and "fraternity," which Hughes 

insisted were the social application of righteousness, peace, 
142 

and spiritual joy, respectively. 

Since in his thinking civilized society had become 

complex and artificial,143 Hughes saw the democratic state 

as the entity with the best chance to ensure natural rights. 

One of his basic political ideas was the concept of the 

national state as the divinely instituted agency for govern-

ing the families of men. He once wrote, "The State is as 

sacred as the Church, and children ought to be taught at 
144 

their mother's knee to be patriotic as well as prayerful." 

14(^Ibid., pp. 51-54. 
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One evening he preached a sermon on the text of Revelation 

15:3, "And they sing the song of Moses the servant of God, 

and the song of the Lamb." He said that the setting of the 

text was the millennial kingdom when the people would 

celebrate both patriotism and salvation. The song of Moses, 

he said, referred to Exodus 15, where the Israelites sang 

of their victory over the Egyptians. It was the birthday 

of national freedom, and since then the progress of the human 

race had followed the fortunes of national self-government. 

Furthermore, he stated, the nations which had won national 

self-government at the Reformation now held in their hands 

the destiny of the future. Nations were important to the 

plan of God, for Christ had commissioned His disciples to 

"make disciples of all nations"—collectively and individ-

ually. His purposes would not be accomplished until every 

nation became Christian. Thus, Hughes insisted, patriotism 

is essential to fully developed piety, and for that reason 

the birthday of patriotism will be celebrated in the kingdom 

145 

of God. D 

Hughes opposed the concept of the state taught in the 

universities of England, reflecting the political theories 

of Greece and Rome. He said that the Greek was basically 

not a man, but a citizen. That is, his citizenship had 

swallowed his manhood, for his duty was to merge his 
145 

Hugh Price Hughes, "Patriotism and Christianity," in 
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personality into that of the state, preserving no will distinct 

from the will of the state. Thus, the state became the god of 

the Greeks; whatever action the state took was right. The 

individual citizen had no personal rights against the state, 

nor did other states. Right was determined by force. Hughes 

said that this description applied to Athens, the supposed 

home of freedom and republican government, where three-fourths 

of the people were slaves. The Romans had a similar view of 

the state, he said, except for some just concepts concerning 

property rights. In other words, in classical antiquity the 

supreme standard of right was the law of the state, which was 

animated by a spirit of self-aggrandizement. 

In Hughes's view the revelation of God in Christ is man's 

final, supreme law. Christ's authority overrides every other 

authority, and the highest duty of man is "to obey Him, for He 

is the voice of absolute Right."147 The principal purpose of 

the Sunday afternoon conferences at the mission was to demon-

strate the truth that "the laws and politics of States must be 

subjected to the teaching of Jesus Christ quite as much as the 

148 
private conduct of individuals." The power of the state, 

149 
then, must be subservient to the laws of God. To accomplish 

146Hugh Price Hughes, "The Supremacy of the Law of Christ," 
in Social Christianity, pp. 42-47. 

147Ibid., p. 49. 
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Reformers," in Social Christianity, p. 62. 
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this great objective, Christians should actively participate 

150 

in public life, and they should not tolerate personal 

immorality or social vice in any public servant, from the 

highest to the lowest public office in the state. Hughes 

recognized the difficult problem of making and enforcing 

Christian laws in a country with a Christian majority and a 

non-Christian minority, and he apparently felt that laws 

should not be passed unless they reflected the intelligent 

convictions of the electorate. Yet he did indicate his 

opinion that if enough citizens wished their nation to be 

governed by Christian morality, then they would be justified 
151 

in enacting laws which reflect the teachings of Christ. 

Thus, Hughes believed that the laws of the state should 

reflect eternal principles of justice and that immoral men 

should be disqualified from making or administering the 

laws of a state permeated by Christian democracy. 

Hughes has been greatly misunderstood and misrepresented 

because of these convictions, but he was always consistent in 

action upon them. In a sermon against gambling he said that 

gamblers should be morally disqualified from serving in the 

House of Commons. "Rational Christians," he declared, "can 

already see that debauchees, drunkards, and gamblers are 
152 

utterly unfit to make the laws of England." The most 
150 
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famous instance of Hughes's advocacy of this principle came 

in 1890 when the divorce trial of Captain O'Shea revealed 

that Charles Stewart Parnell, the Irish Party leader, was an 

adulterer. Hughes concluded that Parnell did not possess the 

personal character requisite for a position of leadership in 

the state, and on the Sunday afternoon following the court's 

decision, he informed a crowd in St. James's Hall that 

Christian morality demanded Parnell's removal from his position 

as leader of the Irish Party. Hughes reminded the audience 

that he had long been a friend to Ireland and a warm advocate 

of home rule. He said that if Parnell had promptly and 

quietly retired from public life, he would have said nothing, 

but as matters stood he appealed to Gladstone to exert his 

authority.153 Parnell must go, he concluded, because "what 

154 

is morally wrong can never be politically right." 

John Kent, in a strident attack on Hughes, evidently 

because he was not a true socialist, says that Hughes 

attacked Parnell for reasons of political revenge and resent-

ment against the Irish leader who had acquired too much 

political influence over the fortunes of the Liberal Party. 

Kent says, "Only an emotional involvement of this kind really 

explains the bitterness with which Hughes denounced the Irish 
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155 

people as well as their leader." Thus, the real issue, 

according to Kent, was political power, and Parnell's 

subsequent fall was a victory for British politics, not 

British Puritanism. Kent goes on to imply that Hughes had 

lost his enthusiasm for Irish home rule,"'"^ and he boldly 

states, 
In their public aspect. . . men like Hughes were 
above all anxious to justify their work in the 
eye of the religious middle-class from which 
most of their financial support came, and with 
whom they shared a fear of the urban poor and a 
tendency toward Imperialism. 15*7 

Another view of Hughes's role in the Parnell case can 

be seen in the work of Barry O'Brien, an early biographer of 

Parnell. Writing in 1898, O'Brien acknowledged: 

Hugh Price Hughes and his friends were unquestion-
ably influenced by moral considerations, and 
whether one agrees or disagrees with them, they 
are certainly entitled to the respect due to all 
men who, regardless of results, act according to 
the dictates of conscience.158 

Kent ignores the fact that the next year Hughes opposed, 

on moral grounds, the parliamentary candidacy of Sir Charles 

159 

Dilke. Hughes was simply acting on a principle of his 
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social thought: in countries where Christians have influence, 

they are morally obligated to ensure that national leaders 

are not opposed to national righteousness. 

Hughes's favorite national leader was Oliver Cromwell, 

160 

whom he called Britain's greatest ruler, and whose program 

of civil and religious freedom Hughes considered too advanced 

for his day. Britain's original Liberal Party, Hughes asserted, 

was Cromwell's army. England headed the nations in the 

mid-seventeenth century because its ruler acted justly, loved 

mercy (by the light that he had), and walked humbly before 
-\co 

God. Following Thomas Carlyle's view of Cromwell, Hughes 

praised the moral audacity of the only English ruler except 

Alfred the Great who tried to put into practice the Biblical 

pattern of national conduct. Hughes also praised Cromwell 

for laying the foundations of Britain's colonial empire and 

her mighty fleet, and he rebuked Parliament for refusing to 
163 

erect a statue to Cromwell's memory. 

Yet, while approving of liberal principles, Hughes 

constantly maintained that the churches should not align 

themselves with any political party of the state. They 
"L 6 0 
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should consider every issue on its own merits, not on the 

basis of which political party sponsored a given measure. 

He regretted the fact that in times past Wesleyanism had 

been used to further the interests of the Conservative 

party and he hoped that the new Wesleyan Liberals would not 

seek to identify their denomination with the Liberal party. 

Christians must not hold their tongues because a particular 

party espouses an evil cause, and ministers should denounce 

from the pulpit any government which proposed to begin a 

war without previously exhausting all avenues of reaching a 

164 

just resolution of the difficulty. Hughes declared that 

he supported home rule for Ireland, not because the Liberal 

party had proposed it, but because it was "one of the waves 

in the great tide of Divine progress which is slowly carry-

ing the human race to the peaceful shore of the Millennial 

Age."165 In reality Hughes was partial to the Liberal party, 

probably because he believed that true liberalism had an 

ethical and Christian foundation, but he maintained the 

right to criticize all political measures from his Christian 

viewpoint, regardless of who originated them. 

In Hughes's view of the state the citizens were ultimately 

responsible for the government of their nation. He declared 

164The Methodist Times, Feb. 28, 1889, p. 193. 

165The Methodist Times, July 15, 1886, p. 515. 
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that nations are not great because of their vast territory 

or military triumphs or high culture, but because they have 

laws which harmonize with God's will. The character of a 

nation, therefore, is determined by its laws, because a 

nation's laws are educational; they teach the conscience of 

the citizenry. In fact, the statute-book of a people 

actually constitutes the national conscience, and affects 

16 V 

the national morality for good or evil. Hughes added 

that English law was almost the exclusive religious instructor 

of the masses of the English people, since they were generally 
168 

alienated from the churches. 

The duty of citizens, as he saw it, is to ensure that 

the laws of their country procure the personal rights of 
169 

every individual, regardless of social status. State 

action in Victorian England was necessary, Hughes declared, 

because past governments had not promoted the well-being 
of all citizens: 

The artificial conditions of modern society, to a 
large extent created by vicious legislation, are 
so fearfully unfavorable to the poor, the ignorant 
and the weak, that the State may legitimately 
be required to afford some protection and some 
compensation to the victims of its own neglect and 
mistakes.170 
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State activity which Hughes advocated included the establish-

ing of public sanitation, a national system of education, 

technical schools, free libraries, museums, art galleries, 

and public parks and playgrounds. He agreed with W. R. Dale 

that these projects were necessary if Christianity were to 

171 

be applied to the laws of England. 

Thus, Hughes's view of the state agreed with the tradi-

tional Christian concept of the state as a divinely appointed 

institution. He disagreed, however, with the medieval view 

of the visible church in control of the state and with the 

modern view of the secular state. He believed that the state 

churches of Europe had hurt the nations and religion in 

general. He said that the state could be made Christian by 

harmonizing its laws, customs, and policies with the teachings 

of Christ;172 this harmonizing was to be worked out by 

leavening society with Christian ideas. 

Hughes's concept of social reform was in keeping with 

his view of sin as basically a selfishness within the human 

personality. As a result he saw every sin, crime, or social 

wrong as "the natural and inevitable fruit of a wrong 
*170 

thought." Thus, the key to social reform is to change the 

thoughts of men. He noted that Christ did not try to change 
171-r-
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existing institutions. He merely announced the great moral 

principle of making the tree good so that the fruit would be 

good. Since all social and political wrongs are rooted in 

false ideas, the task of the Christian preacher is to alter 

those ideas, and in doing so to initiate the cure for the 

174 
evils. He cautiously agreed that there was some truth in 

the maxim that a nation "cannot legislate in advance of 

175 
public opinion." Thus, in Hughes's view, "The highest 

conceptions of Christian statesmenship cannot be carried out 

176 

until society is leavened with Christian ideas." The 

spread of Christian ideas, however, can only occur as they 

thrive in the lives of Christian men and women. Then and only 

then can Christian laws, policies, and institutions become 

possible and inevitable, for ideas worked out in society 

produce great results which endure for generations. Christians, 

therefore, are responsible for influencing the social order; 

even the fragments of right are powerful in establishing a 
177 

Christian order. 

The French Revolution, he said, although noble in its 

aspirations, was based on a false thought: Rousseau's 
178 

historically false concept of the social contract. As a 
174 
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result, the French revolution sought to establish God's 

kingdom on the wrong foundation. The churches of the nine-

teenth century, however, also erred because they sought the 

righteousness of God without seeking His kingdom. God's 

plan is for the individual Christian to become the means by 

which He will establish liberty, equality, and fraternity 

179 
among the people of the earth. 

This peculiar social responsibility is at the heart of 

Hughes's thought. It is unlimited. Christians are responsible 

for doing anything that they can do which will legitimately 

contribute to the change in human ideas, the leavening of 

society. This concept explains Hughes's reason for beginning 

The Methodist Times, for as Hughes declared to the Second 

Ecumenical Methodist Conference in 1891, 

We ought to realize that a Christian citizen could 
have no more important and honorable career than 
of an upright journalist. We ought to encourage 
our children to take their proper share in leaven-
ing that mighty institution with humane and 
Christian principles.1^0 

A religious journal had the duty of educating and leading 

181 

public opinion, he said on another occasion. This line of 

thinking was not accepted by many Wesleyans, including such a 

moderate leader as Dr. James H. Rigg, who in a tribute to 

Hughes wrote: 
1 79 

Hugh Price Hughes, "The French Revolution," in The 
Philanthropy of God, pp. 266-270. 

1 R D 
Hugh Price Hughes, "The Religious Press and the 

Religious Usages of the Press," in Proceedings of the Second 
Ecumenical Methodist Conference, p. 231. 

T O ] 

The Methodist Times, Jan. 4, 1900, p. 1, 



252 

All through there were strong points of agreement 
between us, in regard especially to evangelistic 
work. But I always regretted that he had invested 
his personal interest and energies so largely in 
a public journal, deeply coloured by ideas more or l g 2 
less political, and not always maturely considered. 

This concept of social responsibility also explains 

Hughes's increasing interest in the social problems of the 

last two decades of the nineteenth-century. He cited 

Mazzini's aphorism that it was time to insist on the duties 

of man rather than the rights of man. All that God has 

given to man is to be used with a sense of responsible duty 

in the service of humanity, not in self-indulgence, self-

183 

aggrandizement, or self-assertion. Hughes said that 

there were nine ancient evils that plagued society: drunken-

ness, slavery, lust, gambling, ignorance, pauperism, crime, 

disease, and war. To these he added three English evils: the 

torture of animals, the opium trade, and the sale of liquor 
184 

and gunpowder to savage tribes. He argued repeatedly in 

his sermons that nothing is really a necessary evil, as would 

be demonstrated in the coming day when all evil would be 

banished from the earth. Every evil, to Hughes, was an 

unnatural anomaly, an enemy to be vanquished by the revolu-

tionists of Christ. The social gospel of Christ, he said, is 
1 82 
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the substitution of brotherliness for the egotism that is the 

basis of every anti-Christian society. It repudiates the 

viewpoint that enlightened self-interest is the supreme 

185 

motive of conduct in humanity. 

Probably Hughes's primary social concern was the condition 

of the masses of the people. It had greatly influenced 

him in Dover, his first circuit, and there the poor had 

grown to love him. It was the subject of his first Sunday 

afternoon conference at St. James's Hall. He reminded his 

audience that Christ had been a working man and that He had 

spent His life among the common people. Hughes urged them 

to take the standpoint of Christ toward the masses, to view 

them with compassion, not with fear or hatred. He regretted 

the great gulf between the suffering poor and the rest of 

society. He felt that those in a better social position 

should not move into the suburbs but should live among the 

poor and promote their happiness. A knowledge of the masses 

of the people would dispel fear and hatred, help to purify 

innate selfishness, and give enthusiasm for humanity. Hughes 

bemoaned the afflictions of the respectable poor who refused 

to go to the workhouse because it would mean the breakup of 
18 6 

the family and the stigma of pauperism. 
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The Sunday afternoon after he preached that sermon, 

Hughes referred to a letter which he had received during the 

week condemning him for talking about the duties of citizens 

instead of preaching the gospel. Hughes's response was 

instructive. He said that he himself had held the same view 

as his correspondent only twenty years before, but that it 

was one of the most dangerous opinions which Christian man 

had ever entertained and that it was the main cause for the 

menace of atheistic socialism, nihilism, and communism in 

Europe. It was the main cause of the alienation of the 

masses from Christianity. He reminded his hearers that in 

the rest of the services at the mission the gospel would be 

preached to the satisfaction of his critic, but that he had 

given the Sunday afternoon service to deal with the social 

applications of the Christian message, which had been 

187 

historically neglected by most Christians. 

He pointed out that the interest in "souls" was commend-

able, but that the souls in his congregation were attached 

to bodies and that he had to deal with complex beings who were 

men and women, not souls. He argued that Lord Shaftesbury, 

in his fight for factory legislation earlier in the century, 

had done more to establish Christ's kingdom on the earth than 

if he had preached thousands of gospel sermons. He observed 

187 
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that the good Samaritan aided the disabled Jew without first 

inquiring about his soul; he first proved that he was a true 

188 
brother before discussing spiritual religion. Furthermore 

he said, "It is impossible for us to evangelize the starving 

189 

poor as long as they continue in a starving condition." 

He challenged the more well-to-do families to become 

"patrons"—in the old sense of the word—of industrious but 

poor families in the neighborhood. Classes would be brought 

closer together, interest in a particular family would draw 

greater sympathy, and the general well-being of the community 

would be better promoted "than by the vague distribution of 
190 

gifts." He cited three families with great needs and 
191 

asked for three volunteers to sponsor them. 

Up to this point in his preaching Hughes had followed 

W. R. Dale's recipe for social change, urging individual 

Christians to work for social justice by their personal atti-

tudes and actions. Dale was a great influence on Hughe's think-

ing; in her biography of her father Dorothea Price Hughes reports 

that Hughes would often comment, "You should read Dale. It's 
192 

all there." After 1888, however, Hughes moved beyond Dale's 

188Ibid., pp. 26-29. 
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position, and during the next three years Hughes's concern 

for the poor deepened. In a sermon published in 1890, "The 

Problem of London Pauperism," he showed that he had changed 

his convictions on how to deal with the problem of poverty. 

He acknowledged his indebtedness to Rev. and Mrs. Samuel 

Barnett, who had just published Practical Socialism, and he 

declared his agreement with their conclusion that only state 

193 

aid could effectively confront this gigantic problem. 

Rev. Barnett was the Anglican vicar of St. Jude's, 

Whitechapel, a poor section in east London, and Hughes 

respected his experience. Hughes followed the Barnetts in 

distinguishing between the poor and the paupers, those so 

poor that they lacked the very necessities of life. These 

necessities seemed to be food, clothing, occupation, and moral 

and intellectual opportunities. Pauperism was not a necessary 

evil, because God had amply provided for all of the real needs 

of all human beings. "Pauperism," he concluded, "as distin-

guished from Poverty, is no more a necessary evil than Slavery, 

or Drunkenness, or Lust, or War, or any other of the Social 
194 

Scourges which are the avoidable results of human selfishness." 

Hughes seemed to be less concerned about the poor who were not 

paupers, as the above quote indicates. He said that Christ's 

words, "Ye have the poor always with you" (Matt. 26:11), did 
19 3 
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not imply that poverty would last forever, but in the next 

sentence he said that even under the social conditions of the 

Millennium there would exist those who would be relatively 

195 

poor. Since the poor, in Hughes's eyes, had the necessities 

of life and sufficient opportunities to advance themselves, 

Christian sympathy and state aid needed to attack the problem 

of those who lacked life's barest necessities. The condition 

of the industrious poor was an unfortunate blind spot in 

Hughes's social thought. 

Hughes believed that the problem of pauperism was so 

large and the numbers of paupers growing so rapidly that 

only intervention by the state could effectively combat this 

evil which was far beyond the scope of private charity. He 

pointed out that the state had used the Poor Laws to deal with 

pauperism since the days of Elizabeth I, and he approvingly 

noted that the factory acts and the Forster Education Bill had 

further moved the state into beneficient legislation on behalf 
* 4-u 196 of the poor. 

Pauperism was spreading, he said, citing Mrs. Barnett, 

because of the increase in the number of those who, owing to 

vice or laziness, had become worthless or useless members of 

their society. It was growing because of the general deteriora-

tion of the physical health of the multitudes, who were unable 

195 
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to buy enough proper food and thus were particularly liable 

to disease. It was also increasing because of the decreasing 

197 

interest in the saving of money. 

He noted that huge sums of money were spent on war, and 

he commented that huge sums were being requested to prevent 

an invasion by France or Germany. In response, Hughes pro-

tested that pauperism had already invaded the country and 

that it was in the midst of Britain threatening social order 

and governmental stability to a degree that no foreign power 

could equal. He felt that effective practical methods for 

coping with the problem would soon be discovered. He con-

cluded the sermon by expressing the hope that Englishmen 

would be as willing to vote a few millions to assist their 

starving countrymen as they had always been ready to vote 

many millions to kill innocent foreigners in the remote corners 
* ^ ^ 198 of the earth. 

While he pointed out the low rate of wages of the paupers, 

in this sermon Hughes did not call for direct action by employ-

199 

ers. The heart of the sermon was an appeal to his audience 

to support the concept of state aid to the desperately poor, 

but the sermon was deficient in practical suggestions. 

Another sermon from the same time period, "The Gospel of 

Health," abounded in specific suggestions for attacking the 
197 
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problem of public health. Hughes declared that there were 

six requirements for public health: sanitary houses, fresh 

air, warm clothes, pure water, wholesome food, and vigorous 

exercise. He urged Christian property owners to have as much 

sympathy for the tenants of their houses in town as they had 

for the workers on their rural estates. He also urged the 

building of sanitary public housing by the London County 

Council. Fresh air, he said, would be secured by building 

broad streets, opening parks, planting trees, and providing 

large squares and open spaces. His suggestions for clothing 

were less practical for he declared that the poor could clothe 

their families best by ceasing to spend their money on liquor. 

Furthermore, if the citizens of Glasgow could obtain pure 

water from Loch Katrine, then London could surely find a way 

to obtain pure water from Wales. As for wholesome food, 

Hughes advocated breaking up existing monopolies, establishing 

plenty of markets, and appointing incorruptible food inspectors. 

To provide physical exercise, he suggested building numerous 

gymnasiums as well as cricket and football fields. He also 

recommended that each national board school establish a cook-

ing department where girls could learn to prepare inexpensive 

but nutritious meals to be given free to the poorest children; 

slightly better meals could be sold to children whose parents 

could afford it.^^ The discrepancy between the inequity in 

^^Hugh Price Hughes, "The Gospel of Health," in The 
Philanthropy of God, pp. 277-280 
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this last suggestion and his earlier statements about nutrition 

for paupers was a blind spot in the eyes of many reformers in 

the late Victorian period. The suggestion of state inter-

vention, however, at both the national and the local levels, 

had not been a part of the social thought of most Nonconformists 

at mid-century. 

Part of the problem concerning the poor involved the 

wages of the common man, and Hughes demonstrated that he 

sympathized with the problems of the workers. He once wrote 

that Christians "shall have to protect and befriend Labour as 

201 

the Early Christians protected and befriended the slaves." 

Capital, he said, had a huge advantage over labor, and the 

churches must not fear to teach capitalism its duties. 

Christianity must show a brotherliness that would mitigate an 

unrestricted competition that was "more disastrous than the 
202 

serfdom of the Middle Ages. . . . " Here was another social 

problem that needed the leaven of Christian influence. 

Hughes did not shrink back from addressing employers, who, 

he said, must be taught to obey the golden rule on payday, to 

observe Christ's precepts instead of Adam Smith's maxims, and 

to regard their workers as brothers, not as hands from whom 

they must extract as much work as possible. Kind and thoughtful 

treatment he implied, was a natural right of the worker as a 

human being.203 
201 
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In the London dock strike of 1889, he stood with most of 

the Nonconformist leaders on the side of the striking workers. 

The resolution of the strike in favor of the workers brought 

a joyous editorial in The Methodist Times. He wrote that the 

settlement marked a shift from an economic policy of specula-

tion and selfishness to a policy of common-sense and humanity. 

Public opinion, he said, had swamped the old school of thought 

that strikes were the evil work of fanatics who were trying 

to defy inevitable economic laws. He attacked the September 14 

issue of the Spectator for claiming that labor is a commodity. 

That, Hughes responded, was the doctrine of the Turk and the 

Confederate slave-owner. Man, created in God's image, redeemed 

by Christ's blood, and capable of becoming renewed in Christ's 

likeness, could never be a commodity. The Spectator, he 

declared, should be as solicitous for the rights of poor workers 

204 

as it was for the rights of dogs, cats, and rabbits. 

Capital, he thundered, has no claim whatever to even one 

penny of profit until the workers have been well fed. Before a 

shareholder could claim a bit of profit, the dock worker must 

be fed properly. If this policy meant the flight of capital 

to other countries, he stated, then so be it; a business that 

could only survive by paying starvation wages "is a sin against 
205 

God and a crime against man and had better be given up." 
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Then he appealed to the shareholders by saying that well-fed, 

decently housed men would work better and harder, and so the 

206 

equitable wages would prove to be a savings to them. 

Hughes concluded the editorial by citing the settlement 

of the strike as proof that England was in the process of 

undergoing a bloodless social revolution because of the 
207 

influence of Christian ideals on the consciences of men. 

He had taken the same line of thought on the previous Friday 

night at a public meeting in the City Temple Church in support 

of the strikers. There he had declared that the public con-

science of the country had been awakened and that starvation 

wages were not justifiable in a nation that claimed to be 
_ . . . 2 0 8 Christian. 

The next winter Kaiser Wilhelm II proposed national old 

age insurance and other measures designed to aid workers, and 

Hughes applauded the proposals, saying that the German 

emperor had assumed an important principle: "that it is a 

function of the State to regulate the time, the duration, and 

the nature of Labour so as to secure the health, the social 
209 

well-being, and the morality of the working men." Hughes 

denied that this idea was an economic heresy and declared: 
2 0 6 t , . , 
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The notion that the health and the happiness of the 
poor and the weak should be left at the unfettered 
mercy of ruthless competition is a very modern fetish 
which our fathers never worshipped and which our 
children will d e s t r o y . 2 1 0 

State intervention, he felt, was absolutely necessary in a 

complex and artificial society to protect the poor from 

211 

starvation. 

In 1894 Hughes suggested the building of workers' cottages 

in the uncultivated suburbs and the construction of swift 

trains with cheap fares to transport the workers to their jobs 

in London. He felt that the only real solution to the social 

question would be to provide the landless workers with a home 
212 

from which they could not be evicted. The next week he 

recommended a plan for buying derelict farms and reorganizing 

them as cooperative farms with six-acre holdings. The object 

of the plan was to return the land to the hands of small 

farmers who could support their families. It would also mean 
213 

a reform of the prevailing system of land tenure. 

Hughes would seem to be moving toward a more socialistic 

stance, but his report of the proceedings of the Norwich Trade 

Union Congress later in 1894 showed that his basic position 

was still that of a moderate, Christian liberal. The congress 
Ibid. 
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had overwhelmingly passed Keir Hardie's motion to nationalize 

214 

the entire "means of production, distribution, and exchange." 

Hughes claimed that this proposal was an extreme socialistic 

idea far beyond the range of practical achievement. He said 

that he had always felt that the line of true progress was the 
215 

golden mean between individualism and collectivism. 

In 1897 Hughes spelled out more clearly his view of the 

extent of state involvement with labor and capital. In report-

ing on a lock-out of engineers by their employers, he stated 

that any business is partly the property of businessmen, 

partly the property of his employees and "partly the property 
216 

of the State. . . . " Workmen are actually partners in any 

business; in a way labor employs capital. A businessman does 

not have absolute ownership over his business because he must 

consult with his workers who look after his interests. In 

like manner, Hughes added, the state is a partner in the 

business, for it has provided the law and the protection which 

he enjoys. It has also given the businessman and his friends 

facilities for earning money which they themselves could never 

have created. Thus, as a partner in the business, the state 

has a right to a voice in the affairs of the business, and a 

moral right to enter a dispute between capital and labor, and 
214 
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to insist on a judicial settlement. The day would soon come, 

Hughes believed, when the Board of Trade would have a compul-

sory right to insist on a judicial settlement, and not merely 

217 

the permissive right that it had in 1897. 

Thus, Hughes came to see the state as an interested party 

in all business matters within its physical jurisdiction. In 

his thought the state had now developed into an economic 

entity, with the moral responsibility of moderating between 

the conflicts of individuals and collective entities within 

its jurisdiction so that society as a whole could be maintained 

in stability and justice. The state, then, was the final 

arbiter of everyone's rights, as well as the protector of the 

poor. At the same time, Hughes came to feel that the orthodox 

economic theories of the past were founded on "the insane idea 

that the ultimate motive of human conduct is 'enlightened 
218 

self-interest.'" Christian economics, he said, were based 

on man's obligation of service to all men for the good of the 

219 
public. Its practical activity was to demand an equality 
of opportunity for every person, regardless of wealth or 

. . . . . . 220 station in society. 
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Another aspect of the problem of the poor concerned 

self-inflicted poverty—that is, any activity in which the 

poor chose to become involved which deepened their poverty 

unnecessarily. There were two major means through which the 

poor inflicted poverty on themselves—liquor and gambling— 

and Hughes attacked them both as moral and social evils. 

Hughes became converted to the cause of temperance at 

Dover, for he felt that most of the common people must totally 

221 

abstain if they were to escape the problems caused by liquor. 

He fought the liquor trade the rest of his life because he 

saw it as the cause of debauchery, crime, disease, death, 

and pauperism. He challenged the churches to do more than 

fight the liquor traffic. To counter it effectively, they 

must put something in its place. He knew that the public-

houses, besides providing alcoholic beverages, also served 

the workmen as a parlour, committee room, debating hall, 

reading room, and club. He urged the churches to prepare a 

room that could be used by workers during the week as an 
222 

alternative to the public-house. Here again Hughes 

realized the interrelationship of the social, economic, and 

moral aspects of the problem of drink among the poor, and he 

challenged the churches to extend their involvement in ways 

other than merely signing a pledge of total abstinence. 
221 
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Another cause of self-inflicted poverty was gambling, 

which, like drunkenness, developed into an insatiable, 

irresistible appetite that too often led to ruin, despair, 

and suicide. Hughes declared that gambling is absolutely 

wrong for two reasons. First, it promotes profit without 

merit. The law of life is for man to work for his living 

for the good of the society at large, but gambling rewards 

those who do not work and merit no reward. It destroys the 

principles of industriousness and thriftiness. Secondly, 

gambling promotes profit through another's loss, and therefore 

it is actually anti-Christian and anti-social, for what benefits 

a person by injuring his neighbor is morally wrong. It is 

socially wrong, Hughes said, citing—of all people—Herbert 

Spenser, because it produces happiness in the winner at the 

expense of misery in the loser. Hughes recommended five 

courses of action against the solid evil of gambling, and 

their variety is illustrative of his approach to solving 

social problems. The recommendations were to begin an Anti-

Gambling Society that would direct public opinion on the 

question, to ostracize all gamblers, to hold meetings to warn 

the public and especially children against gambling, to enforce 

the laws against all betting clubs and betting houses, and to 

pass a law prohibiting the publishing of any betting information 
223 

xn any newspaper. There is Hughes 1s pattern for attacking 
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specific evils: the extension of Christian influence, the 

arousal of public opinion, the enforcement of relevant laws, 

and the advocacy of new laws which the state had the obligation 

to pass because it had to exercise social responsibility. 

Another area of the social question was the relationship 

between the rich and the poor. Wealth, to Hughes, was one 

of the artificial distinctions between men, and whether earned 

or inherited, its owners needed to see it as a trust which 

224 
they held to advance the well-being of the entire race. 

The poor, he said, had come to regard England as "the paradise 

225 

of the rich and the purgatory of the poor." He objected to 

the expression that a person was born of "poor but pious 

parents." He declared that the astonishing thing would be 

that someone had rich but pious parents. He said that the 

greatest danger to Britain would occur if the wealthy, 

privileged classes and the prosperous middle class should 

view the modern democratic movement with a hostile or a 

cowardly attitude. England had experienced progress without 

bloodshed because Christian leaders had been in the van of 

progress. He reminded his audience, however, that their 

traditional theory of property was neither universal nor 

divinely appointed. The only time God set forth a political 

economy, he argued, was when he established the year of 
224 
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jubilee in the Old Testament—a system which involved the 

periodic return of all land to its original owners. The 

churches, he said, needed to modify many current economic 

ideas. Wages needed to be paid on the basis of justice and 

equality, not on the basis of the atheistic law of supply 

and demand; the wealthy, he declared, needed to develop the 

4- u- 226 

sense of trusteeship. 

In an article in the Nineteenth Century, Hughes was even 

more direct. He wrote that in a truly Christian country, 

millionaires would be impossible, for Christ had forbidden 

the accumulation of wealth. Millionaires, he said, are 

produced by protective laws, and create paupers on the other 

end of the economic scale because they pocket "much more than 

their equitable share of the joint product of Labour and 

227 

Capital." As a result, Hughes argued, ethical writers 

need to discuss the best way for millionaires to rid them-

selves of their surplus wealth in a way that would be most 

beneficial to others. He suggested a progressive income tax, 

an inheritance tax, free land, and free trade as measures 

which could be applied to the problem. Furthermore, he felt 

that the wealthy needed to realize the seriousness of the 

present social condition of the masses of London, where 

animosity toward the rich was slowly replacing good-will. The 
Ibid. 
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poor, who had assumed there were no vacant seats at the 

banquet of life, had been told by the schoolmaster, the 

political economist, and the socialist propagandist that 

there were many empty seats and that some persons occupied 

more seats than they needed. Hughes said that he realized 

that Christian thinkers disagreed about the standard of 

conduct to put before unbelievers, but that he felt con-

strained, in a nation which had heard Christian preaching 

for a thousand years, to hold up the very highest standard. 

That meant, he said, telling all men that they actually 

possess nothing, that they are trustees of every penny that 

passes through their possession, and that they will one day 

be judged for their stewardship. He declared that preachers 

had too long neglected to attack the love of money as severely 

228 

as other sins. The time had come, he said, for the 

Christian pulpit to take the lead in the transition period 

between the disgraceful use of wealth in the nineteenth 

century and "the Golden Age when no man will have too little, 
229 

because no man will have too much." Here again, he urged 

Christian leaders to influence both Christian and public opinion 

in combatting a social problem. He also made a number of 

practical proposals concerning the redistribution of wealth, 

and his optimistic belief in the approaching kingdom of God led 

him to think that those efforts would be fruitful. 
9 9 Q 

Ibid., pp. 892, 895-896, 900. 
229 

Ibid., p. 900. 



271 

Another of Hughes's major concerns was the condition of 

women. In lands where there was no Christian influence, he 

said, women were degraded and men ruled over them with 

selfish tyranny. The home is the unique product of 

Christianity, he declared, and he found in the example of 

Jesus the principles which men should follow in their deal-

ings with women. Christ had been careful to attend to the 

protection of his mother, even at the moment of his death; 

he had sanctified the marriage union, which elevated the 

wife's claims over those of a mother or father; he was 

delighted by the friendship of godly women during his ministry; 

and he had such sympathy for the outcasts that he was called 

the friend of harlots. As the Ideal Man, Hughes commented, 

Christ demonstrated the kind of true manliness which Adam 

230 

exhibited to Eve before the fall of man. 

He then presented the traditional view that the husband 

is the head of the wife and bears the same relation to her as 

that of Christ to the church. The wife is to be subject to 

her husband, but that obligation, Hughes taught, does not 

place her in an inferior position. The husband is to love his 

wife as Christ loved the church; that is, he is to share with 
231 

her all that he is and has. Hughes's application of this 

teaching, however, was not traditional. He admitted that 
230 
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this precept was still imperfectly lived, even in Europe. 

Yet, he reminded his hearers that the obligation of the 

Christ-like man was to lift up woman, because "woman's 

sphere is man's sphere, and. . . whatever it is right for man 

to do, it is right for woman to do."232 He did qualify his 

statement by exempting the more difficult forms of physical 

labor, but he said that the same limitation would be true of 

men who are not physically fit for demanding physical labor. 

Nevertheless, he affirmed, 

So far as I know, there is only one masculine occupa-
tion for which a woman is absolutely unfit, and that 
is war. But then war is of the devil and ought to 
cease . . . . In fact, I do not know a better 
ethical maxim than this--whatever is wrong for woman 
is wrong for man.233 

He went on to praise both political parties for passing the 

Married Women's Property Acts, which allowed a woman to retain 

ownership of her property after her marriage. He said that 

there were still harsh laws on the English statute books which 

needed to be removed, and he concluded his sermon with an appeal 

for true manliness in following the example of Christ.234 

Two weeks later Hughes returned to the subject of the 

wrongs suffered by British women. He stated that a nation's 

treatment of women is the true test of where it is on the 

moral scale. Man must be judged, he felt, by his estimate 

of women, and a nation should be judged by the way that its 

232Ibid., p. 146. 
233 
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laws treat women, because men monopolize the forums which 

establish the laws of a nation.23^ 

He then enumerated seven categories of wrongs still 

occurring in Britain. The first concerned a double standard 

in marriage. If a woman committed adultery, that act was 

justification for divorce; if a man committed adultery, there 

was no sufficient cause of divorce unless personal cruelty 

could be proved. Secondly, there were legal inequities 

regarding the guardianship and custody of children. Hughes 

said that according to the law of England, "all children have 

only one parent; that illegitimate children have only one 

parent—namely, a mother; and that legitimate children have 

only one parent—namely a father."236 The father alone, he 

said, has the authority to direct his children's education, 

their religious instruction, or their apprenticeship in any 

trade. Furthermore, the father, again without the consent of 

the mother, could appoint anyone to be the guardian of his 

children in the event of his death, and if he were to die 

without leaving a will his male relatives could claim his 

children's guardianship. The wife and mother, on the other 

hand, possessed no similar rights. These laws, Hughes said, 

need to be changed because they comprise "the only moral 

code for the selfish and the degraded," and they exert a 
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powerful influence on the thinking of all men. Thirdly, 

women suffered in their educational pursuits because of 

historical prejudices and liabilities, especially in the 

medieval darkness of Oxford and Cambridge, where women were 

allowed to attend, but were denied the right to earn a 

degree. Hughes said that he was proud of the part that he 

had played in helping open the University of London to women 

so that they could compete for any degree which they thought 

themselves capable of pursuing. Fourthly, laws regarding 

the disposal of property on the death of a spouse were very 

unfair to the wife. Fifthly, women paid taxes but could not 

vote in national elections. Hughes remarked that the muni-

cipal elections apparently had not suffered great catastrophe 

when women began to vote in them. Sixthly, women were at a 

great disadvantage because of the regulations of the different 

trades and professions. Hughes especially urged that women 

be paid the same amount as men if they did the work as well as 

men did. Finally, he repeated much of what he had said on 

another occasion about crimes against property being repressed 

more severely than crimes against persons, especially against 
238 

women and children. 

The Sisterhood of the West Central Mission was a practical 

attempt to elevate the place of women in Methodism. Hughes 
237 
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adopted the idea of a sisterhood from Dr. T. B. Stephenson, a 

Wesleyan minister who developed a sisterhood to help in his 

239 

Children's Home. In The Methodist Times Hughes regularly 

published articles written by women and a column noting items 

of special interest to women. He also championed various 

causes advocating women's rights in education, suffrage, and 

240 
employment. In one sermon he expressed his belief, 
eccentric as it might be regarded, that the day would come 

241 

when there would be female judges. On another occasion he 

said that the problem of "fallen women" was actually caused 

by "fallen men." He declared that most of those women had 
p A p 

been knocked down by the men who were the real curse. In 

a courageous editorial written in support of poor women in 

east London who were trying to begin a trade union, Hughes 

called for the Christian public to subscribe to a fund to 

support women who were dismissed for their part in promoting 

243 
the union. Here again Hughes tried to raise the level of 

239 
The Methodist Times, Mar. 29, 1888, p. 209; June 27, 

1889, p. 601. Mrs. Katherine Hughes has noted the work of a 
number of the sisters in The Story of My Life, pp. 98-108. 

240 
The Methodist Times index for the year 1897, for 

instance, shows articles on pages 91, 178, 253, 342, 473, 579, 
640, 793, and 896. 

241 
Hugh Price Hughes, "The Administration of Justice," 

in Social Christianity, p. 163. 
242 

Hugh Price Hughes, "Gambling," in Social Christianity, 
p. 258. 

243 
The Methodist Times, Oct. 17, 1889, p. 1009. 



276 

the Christian conscience, to urge action by individual 

Christians, and to encourage a program of self-help for the 

poor. In this case he did not call for action by the state, 

but his editorial appeared in 1889, another indication that 

his belief in state intervention increased through the years. 

Another major area of concern to Hughes was that the 

foreign policy of the state should reflect Christian princi-

ples. In general, this meant a condemnation of policies 

based on national selfishness. In particular, it meant the 

opposition to any declaration of war before every other 

alternative had been exhausted. Interestingly, Hughes admired 

Kaiser Wilhelm I as a pious, industrious Christian prince who 

obeyed a sense of duty in working for the good of his people. 

He disapproved, however, of Wilhelm"s attempt to crush 

socialism by military force, his attempt to subdue Roman 

Catholicism, and his annexation of French t e r r i t o r y . H e 

also said that he was not sure that the extent of the British 

Empire was much to boast about when he remembered how Britain 

24 5 
had acquired its world empire. 

Perhaps nothing stirred Hughes's Welsh ire more than the 

subject of war. Even the tone of his printed sermons seems 

to harden whenever he discussed this topic. His daughter 

wrote that his advocacy of the Peace Society and his 
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denunciations of war offended some people almost as much as 

246 

his championship of the cause of the masses. In The 

Philanthropy of God, published in 1890, a series of five 

sermons discussed Hughes's views on militarism and related 

topics. The first three constituted a refutation of a speech 

Lord Wolseley had made in Birmingham in 1889, and the last 

two concerned principles related to Lord Wolseley's position. 

Hughes felt that Wolseley's address consisted only of a 

series of delusions leading up to a proposal for conscription 

247 

in England. 

Wolseley had said that the British Empire was built up by 

the courageous deeds of the British army and navy. Hughes 

replied that Wolseley had ignored the importance of merchants, 

explorers, workmen, missionaries, and the Puritans in the 

creation of the Empire. He said that the only part of Canada 

won by arms was Quebec, which had always been a disturbing 

element. In the rest of the empire, Hughes stated, only India 

could plausibly be used as support for Wolseley's claims. Yet, 

Hughes argued, the army actually played a subordinate part in 

bringing India under British rule; Britain governed the 

sub-continent primarily because of its justice, the influence 

of its missionaries, and the pax Britannica. Britain, as 
246 
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Napoleon had said, was a nation of shopkeepers, and they, 

248 

not soldiers, sustained the British Empire. 

Britain built up its colonial empire, Hughes argued, 

in spite of its armed forces, not because of them. He cited 

Spain and France as nations which had fallen to the delusion 

that empires could be created and maintained by military 

operations. France, in fact, was the fountainhead of 

conscription, and it had cursed her with blood, terror, and 

the loss of most of her colonies because it had intoxicated 
249 

the French with military glory. Hughes concluded this 
sermon by declaring that 

the British Empire has been founded and built up, 
not by swords and spears, but by ploughshares and 
pruning-hooks; and. . . the only thing which 
endangers this Empire of Peace is the militarism 
represented by Lord Wolseley.250 

In his next sermon Hughes attacked Wolseley's view that 

barriers between nations must be maintained for the sake of 

nationality or national identity. He argued that since each 

nation makes a distinct and invaluable contribution to the 

sum of human happiness, the removal of artificial barriers 

would not destroy national sentiment. Furthermore, he said, 

the armies of Europe had been used to crush national movements, 

He maintained that permanent national freedom could only be 
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won by pacific means. Soldiers could build the temple of free-

dom no more than David could build the temple of God in the 

Old Testament. He said that even Garibaldi had not liberated 

the Italians by the sword; the Austrians had not crushed him 

because Mazzini had influenced the hearts and minds of men.25"*" 

Hughes went on to point out Wolseley's sneer at those who 

believed in a millennial peace. Wolseley had said that the 

era of peace would deprive the world of its nationalistic 

poetry. The Methodist minister responded by claiming that 

militarism was responsible for all of the heavy national debts 

in Europe, that the cost of arbitration in terms of both money 

and of human lives was small compared to the cost of war. He 

quoted with favor an unnamed writer who had said, "War creates 

a cold-hearted indifference to human misery and wrongs and has 

converted Europe into a huge camp divided into two classes 

2 52 
beasts of prey and beasts of burden." Hughes responded that 

he would like to become the honorary secretary of "a universal 

253 

strike against war." If a handful of journalists and 

politicians must fight, he asserted, they should fight each 

other and leave the innocent masses in industrious peace. To 

Wolseley's remarks that those who talked about breaking down 
251 
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barriers between nations were selfish and unpatriotic, Hughes 

replied that those who did their civil duties served the 

254 
Queen as much as any solider. 

In the third sermon in this series, Hughes attacked the 

militaristic spirit of his day. He declared that neither the 

poor nor the righteous ever flourished in wartime, and he 

regretted that the success of Bismarck's policies had inspired 

the growth of militarism by persons blinded to his failures. 

He decried "the steady growth of the Socialist vote; the 

crushing taxation; the decadence of learning; and the suppres-

sion of political freedom which have accompanied the 'victories' 

of the Bismarck dynasty." 

He reminded his audience that Lord Wolseley had degener-

ated—as Disraeli had done—from an earlier time in which 

he had advocated policies of peace. Both of the major 

parties in Britain, Hughes affirmed—especially the Conserva-

tive Beaconsfield and the Liberal Palmerston—had been respon-

sible for the growth of militaristic policies. Yet, he 

said, even the pacific wing of the Liberal party, led by 

Cobden and Bright, had unintentionally furthered colonial 

independence without binding the colonies to Britain. He 

argued that the supporters of a peace policy were the only 

national and legitimate adherents of an Imperial federation. 
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The militarists could not be genuine friends of the colonies. 

The foundations of the British empire, Hughes reaffirmed, 

were not military victories. They were justice, humanity, 

and Christianity. As he looked forward, to a day when Ireland 

would be reconciled to Britain, he saw the possibility of the 

United States of America rejoining the English-speaking 

brotherhood in a genuine League of Peace. 

Returning to Wolseley's speech, Hughes denounced the 

assumption that military men are superior patriots. He said 

that it was a relic of the old and barbarous notion that the 

military profession is the only worthy profession for a 

gentleman. On this point he quoted some statements Wolseley 

had made in his Soldiers' Pocketbook; there his lordship 

inculcated the idea that soldiers were quite superior to 

civilians. On the contrary, Hughes argued, the manual 

industries, the learned professions, and the occupations of 

commerce demanded more self-sacrifice and patriotism than the 

military profession did. He wondered why monuments and medals 

should be the almost exclusive preserve of the military, when 

the philanthropists and heroic social workers remained 

257 

despised and neglected. 

In Hughes's next sermon he summarized the progress in 

European history from private war to the supremacy of law 

^^Ibid. , pp. 92-99. 
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courts settling private disputes. Then he reviewed twelve 

recent cases of arbitration in international matters and 

closed with a suggestion that the British government propose 

a European high court to settle all international disputes 

258 

between the European states. He felt that this recommenda-

tion would keep Britain from a war panic and escalating 

expenditures. Hughes said that if the sentiments of the 

militarists prevailed and Britain imitated Europe's military 

empires in escalating its military expenditures and its 

interference with other nations, Britain's imperial children 

would refuse to follow their mother in the path of military 

folly. In other words, the British empire would cease to 
259 

exist if the militarists' plans were fulfilled. 

In Hughes's final sermon in the series against militarism, 

he recommended the policy of Richard Cobden, "the wisest and 
26 0 

most Christian statesman of our time," that Britain should 

avoid interference in the affairs of other nations. Cobden 

had felt that the adoption of a policy of non-intervention was 

the key to the reduction of armaments or military expenditures. 

Yet, Hughes argued, this policy did not mean an immoral and 
258 
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slavish neglect of Britain1s international duties; nor did it 

signify peace at any price. For example, Hughes felt that 

the pacific intervention of Britain by the expression of 

public and diplomatic opinion would have stopped Russia from 

invading Hungary earlier in the century. Instead, the 

normally meddlesome Palmerston had been disgracefully silent. 

Hughes agreed with Cobden that wars constantly arise from the 

mismanagement of small matters, not the clash of great, 

irreconcilable interests. Thus, Britain had a moral obliga-

tion to strengthen European opinion against lawless invasions 

? £ 1 

and in behalf of international arbitration. 

Hughes went on to state his agreement with Cobden's 

belief that the capitalists who lent money to despotic govern-

ments were morally responsible to God for the way that their 

money was used. He said that he was thankful that Christians 

who had lent money to the Turkish government had lost most of 

it. He also argued that the secret intrigues of diplomacy 

should be replaced by responsible, public statesmanship so 

that the government could not commit the country to war without 

first ascertaining the opinion of the people, upon whom the 

consequences of war always rest their full weight. Citing 

John Richard Green, Hughes argued that except for the Hundred 

Years' War with France—where the effects were wholly evil— 

no war in British history had exerted a permanent influence on 

261Ibid., pp. 123-124, 126-128. 
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the nation's development. The gun-makers of Birmingham, a 

few other interested trades, certain privileged classes, and 

some journalists benefit from war; but to the common people 

war is an irreparable calamity. 

In recommending the path of mediation (passive inter-

vention or active non-intervention), Hughes said that nations, 

as well as individuals, could be good Samaritans. For an 

offer of mediation to be effective, though, Britain must have 

clean hands and motives above suspicion. A British offer of 

mediation near the end of the war between France and Germany, 

Hughes believed, could have spared thousands of lives, raised 

the seige of Paris, saved the loss of some of France's 

territory, and greatly lessened the hatred between France and 

Germany, which in 1889 constituted the greatest threat to the 

peace of Europe. He concluded by urging his countrymen to 

repudiate the foreign policy of past days and to make some 

reparation for the bloody policy of the past. He urged them 

to come with the wise men of old to Bethlehem and find a 

263 

foreign policy of peace on earth and goodwill to all mankind. 

Hughes also spoke against war in the pages of The 

Methodist Times. He wrote that he agreed that the subject of 

true history is the progress of the peoples of the world in 

their moral and social well-being, not the accounts of the 
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intrigues and wars of princes. In 1894 he supported the 

proposal of Sir Edmund Hornby that a permanent court of 

arbitration be established in Switzerland.265 In 1900 he 

attacked conscription as an idea "founded on the blasphemous 

falsehood that war is the natural state of man."266 By then 

he had changed his mind about Germany, commenting that "every 

one is aware that neither constitutional government nor 
26 7 

personal freedom exist in Germany today." He also found 

Italy bankrupt and France devoid of liberty, equality, and 

fraternity because of militarism. He resisted all suggestions 

that Britain institute conscription, saying that it "is the 
O CO 

last resort of desperate nations. . . . " A modern state, 
he declared, must realize that it rests on an industrial 

269 
basis, not a military one. 

One of the trials of his life came when he supported the 

government in the Boer War. He was convinced of the essential 

justice of the war, probably influenced more than anything 

else by reports from Methodist missionaries in South Africa. 
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He believed the Kruger regime to be opposed to liberal 

principles of self-government. Furthermore, he saw the natives 

living in a kind of slavery, and he felt certain that Boer 

rule would give free reign to the liquor traffic. He also 

desired equal civil rights for Englishmen living in South 

Africa. 

Hughes maintained a strongly imperalistic view of 

Britain's role in the world, but an imperialism moderated with 

morality. Just as individuals must act righteously, so must 

nations. As he accepted a larger role for the Christian state 

in domestic affairs, so also he expanded his vision of the 

responsibility of a Christian state in a world where there 

were weak and strong nations. He said that the problem facing 

the British Empire was how to hold together the English-speaking 

peoples so that they could carry out their common purposes, and 

on the other hand, how to concede autonomy to each part of the 

271 

empire. This view was m keeping with his earlier opinion 

that Britain had a providential role to play and duties to 

discharge to all mankind. That role apparently was the strong 
272 

exertion of moral influence in foreign affairs. It involved 
the civilizing and humanizing of the races and nations which 

273 
had not enjoyed the benefits of the Protestant Reformation. 

270 
Dorothea Price Hughes, Life, pp. 553, 557; The Methodist 

Times, Dec. 20, 1900, p. 921. 
271 

The Methodist Times, Aug. 2, 1900, p. 521. 
272 

Hugh Price Hughes, "what the State Can Do for Foreign 
Missions," in The Methodist Times, Nov. 14, 1889, p. 1116. 

273 
Dorothea Price Hughes, Life, pp. 555-556. 



287 

In the last year of his life Hughes still maintained this 

vision: 

We have always been in touch with Colonial opinion, 
and have always been keenly alive to the convic-
tion that the world role of the British Empire is 
to protect and to help the weaker and especially 
the African races. That is the point of view from 
which we approached the South African problem. 
From the time which we first heard of the Boers 
they have been cruel persecutors and oppressors of 
the natives of Africa. . . . We are fighting not 
merely for the existence of the British Empire, 
but for the most sacred rights of millions of 
human beings who have more claim to Africa than 
either Boers or E n g l i s h m e n . 2 7 4 

Obviously, Hughes was seeking to use the British Empire for the 

cause of international righteousness and peace, with the ulti-

mate goal of establishing the millennial kingdom. That Hughes 

was too optimistic and that he was wrong in his prophecy of 

the course of future events does not detract from the essential 

purity of his vision, tainted though it was by British pater-

nalism. 

There is one major remaining area relevant to Hughes's 

social thought, and that is his view of church cooperation. 

When Hughes was at Brighton in 1873, he was visited by Rev. 

Samuel Dunn, one of the Wesleyans expelled in 1848. Rev. Dunn 

expressed the hope that better days were ahead for Methodism 

and that Hugh Price Hughes would be God's instrument for 

275 
healing the breach of the past within Methodism. Hughes 
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heeded the old preacher's message and did all within his power 

to foster cooperation and eventually the reunion of the various 

groups of British Methodists—a dream that was not realized 

until 1932. Hughes also desired cooperation across denomina-

tional lines and was a leader in the formation of the National 

Council of Free Churches. 

These activities were a part of his social thought, for 

it would take the united effort of all the Christian churches 

before the Lord's Prayer could be answered. Leaders in the 

churches had come to see the undesirability of other disrup-

tions and secessions. The danger of the coming century would 

be anarchy, not despotism, Hughes thought, and "the urgent 

need of the hour is not self-assertion, but co-operation; not 

a protest against authority, but an organized attack upon the 

2 76 

strongholds of evil." Thus, Hughes felt that the duty of 

the churches was to combine together in a united front for 

the cause of national righteousness. While the Anglican and 

the Nonconformist churches were not ready for an organic 

reunion, the Methodist bodies could come back together, and 

all evangelical churches could act with substantial unity. 

Such a course would permit the evangelization of the world 

and the utilization of the "almost limitless resources of the 

English-speaking world to establish in all lands the millennial 

kingdom of God-—the kingdom of righteousness, of justice, of 
27 c 
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peace." To the end he endeavored to achieve his vision 

of social justice for all men. 

Hughes claimed to be a "socialist," because of his 

desire to redistribute wealth. He was aware that all 

socialists are not alike, and he distinguished between his 

"Christian Socialism" and the "anarchic Socialism" of the 

278 

Continent. He attacked the materialistic base of European 

socialism, saying that its delusion is the idea that man 

lives by bread alone. Therefore, its fatal mistake is its 

attempt to "secure social salvation without promoting the 
279 

salvation of the individual man." He declared. 
Many of the fascinating projects of our Socialist 
friends could be carried out if men were angels. 
Unfortunately they are not. The Socialist 
enthusiast forgets that we have very imperfect 
material to work with. There could be no more 
terrible mistake than to suppose that any con-
ceivable legislation or any economic reconstruc-
tion of human society can rid the world of sin 
and misery. The work must go deeper. It must 
enter the heart. 

Hughes's social vision, therefore, included a spiritual change 

in the heart of the individual person as well as a social 

application of brotherly love. His "socialism" was not a 

dialectical struggle. It was a co-operative venture between 
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God and man, between man and man—in every conceivable 

personal, social, and national relationship—to make possible 

the realization of every inherent right of every human being 

on the earth. 

Hughes1s early social thought was greatly influenced by 

W. R. Dale, and all of his life he demonstrated a strong 

belief in the importance of an individual's personal influ-

ence because of his understanding of the worth and responsi-

bility of the individual human being. Likewise, there was a 

strong moral emphasis in his preaching, since he agreed with 

Dale that all social issues are moral issues because they 

concern obligatory attitudes and actions in every aspect of 

human relationships. In Hughes's thought, as in Dale's, 

each person is his brother's keeper. 

After 1889, however, Hughes moved into a position beyond 

the social views of Dale. The Methodist minister perhaps saw 

a flaw in Dale's program of personal influence: there was no 

temporal remedy—beyond the exercise of public opinion—for 

the failure to carry out moral obligations in cases where 

civil laws were not violated. Hughes, therefore, began to 

insist on the intervention of the national government to 

insure that just social policies be established and carried 

out. As a result, he began to argue that the purpose of 

government was wider than the traditionally perceived limits 

of protecting citizens and maintaining public order. 



291 

Furthermore, his argument included the proposition that 

national governments have the same moral obligations as 

individuals, for the laws of nations are under the moral 

authority of God just as individuals are. In addition, 

Hughes began to advocate the redistribution of wealth 

through the agency of law, because he came to believe that 

poverty was caused by unjust laws. His goal was not the 

redistribution of all wealth sought by continental socialists; 

rather it was the shifting of some of the wealth of the 

richest persons in the land so that paupers could have decent 

health and welfare, and an opportunity for advancement. 

Hughes's remedies for moral and social wrongs are 

illustrations of both the ethical and political phenomena of 

E. A. Ross. Hughes, like Dale, sought to impress his hearers 

with the importance of the moral activity of each individual 

in leavening society. The sense of moral obligation, he 

agreed with Dale, existed in all men, and he urged his 

audience to give heed to personal ideals such as the Christian's 

union with Christ, the brotherhood of man, the power of 

Christian love, and the sacredness of every human person— 

no matter how poor, ignorant or degraded. A harlot dying in 

the slums, he once said, "is as dear to Christ as the Queen 

of England herself ."281 He also encouraged his hearers 

281 
Hugh Price Hughes, "Christ the Greatest of Social 

Reformers," in Social Christianity, p. 61. 
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to put their ideals into action: to participate in public 

life, to refuse to tolerate personal immorality or social 

vice in any public official, to take up the cause of 

temperance against the social results of alcoholic beverages, 

and to struggle in behalf of those who could not defend 

their own interests. 

Unlike Dale, however, Hughes also advocated other means 

of effecting social change. These means fitted the category 

which Ross called "political phenomena." They involved 

specific policies chosen to guide the social order in a 

specific direction. In Hughes, these means primarily involved 

changes in English law and in the policies of segments of 

society. In other words, there is a dimension in Hughes's 

social thought not found in W. R. Dale, a dimension created 

by Hughes's emphasis on corporate responsibility. 

One particular means recommended by Hughes was the use 

of public opinion to change policies which he viewed as 

supporting injustice. The Methodist preacher desired England 

to shun militaristic ideas in foreign policy. He sought the 

acceptance of the principle of arbitration in national and 

international affairs. In particular he recommended that the 

Board of Trade adopt the policy of compulsory arbitration in 

business disputes and that a European high court be established 

to settle international disputes. He also fought for changes 

in attitudes and policies regarding the intervention of the 

state in areas of national life involving business, labor, 

and the welfare of the common people. 
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In changing these policies Hughes's chosen instrument 

was law, activated by an aroused public opinion. Since the 

state was the final arbiter of the rights of every citizen, 

the government was under moral obligation to change past 

laws written by the wealthy and the strong for their own 

benefit; and the victims of past neglect and discrimination 

had a right to legal protection under Christian laws. As 

a result, Hughes advocated laws to render state aid to the 

desperately poor; to provide public education, sanitation, 

transportation, housing, parks, and playgrounds; to make 

provision for free libraries, museums, and art galleries; 

to regulate the nature, time, and duration of labor; to 

mitigate unrestricted competition in business; to rectify 

the legal position of women in regard to marriage, child 

custody, inheritance, education, wages, and voting rights; 

and to redistribute some of the wealth of the rich by means 

of a progressive income tax and an inheritance tax. 

The goal of Hughes's social vision was the establishing 

of the kingdom of God on the earth, and he urged that both 

ethical and political means be used in reaching that goal. 

In that sense Hughes believed in a kind of social control, but 

it was not the control of the masses by the upper classes. 

It was the operation of government under the control of 

Christian teachings so that no man would have too little 

because some men had too much. It was the subjection of 

national law to the principle that anything morally wrong 

could not be economically right. 



CHAPTER VI 

THE SOCIAL THOUGHT OF WILLIAM CONNOR MAGEE, 1821-1891 

For the Church of England, the years 1850-1900 were years 

of controversy. The High Church party was generally divided, 

with a group of younger men becoming known as the Ritualists. 

These spiritual descendants of the Tractarians emphasized the 

unity of the Anglican Church with the Roman Catholic and 

Greek Orthodox Churches, and they began to change the cere-

monies in their churches to approximate the more elaborate 

ritual of Roman Catholicism. When some Ritualists were 

prosecuted by Evangelicals and Broad Churchmen for introducing 

innovations in worship, they denied that the state had any 

authority in church affairs. A few were imprisoned for 

contempt of the ecclesiastical courts, but the sincerity, 

the piety, and the devoted parish work of most Ritualists 

won for them the sympathy of the general public for a while,1 

and by 1885 the High Church party had reached its widest 

influence.2 After 1885 advanced Ritualists initiated further 

3 
liturgical changes, and the century closed in disharmony. 

Leonard Elliott-Binns, The Evangelical Movement in the 
English Church (London: Methuen Co., Ltd., 1928), pp. 57-59; 
hereafter cited as Evangelical Movement. 

2Owen Chadwick, The Victorian Church, Part II, vol. 8 in 
An Ecclesiastical History of England, ed. J. C. Dickinson 
(New York: Oxford University Press, 1970), 2:238. 

3John R. H. Moorman, A History of the Church in England 
(New York: Morehouse-Gorham Co., 1954), pp. 398-399. 

29 4 
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The Broad Church party grew in strength during these years. 

Its members challenged the literal authority of the Bible and 

claimed the right to interpret the Thirty-nine Articles and 

the Book of Common Prayer according to the canons of their 

own reason. In practice there developed the understanding that 

a clergyman's assent to the theological formulations of the 

Church of England was a general agreement and not a specific 

agreement with every individual phrase.^ The Broad Churchmen 

were helped in their cause by the Darwinian controversy, the 

growing acceptance of Higher Criticism, and the general 

philosophical bent of the educated world. They rejected the 
5 

High Church appeal to the authority of the Bible. Further-

more, near the end of the century many Broad Churchmen developed 

views of society which came to be known as Christian socialism. 

The Evangelical party, heirs of the Evangelical Revival 

of the late eighteenth century grew throughout the nineteenth 

century, in spite of the fact they had little influence in the 

higher circles of Anglicanism. Their work in the second half 

of the century was quieter than that of the successors to the 

^Chadwick, The Victorian Church, 2:132-134. 

5Peter William Peters, "The Doctrine of the Church in 
Relation to Moral Action: A Study in Nineteenth Century 
Anglican Social Ethics" (Ph.D. diss., Vanderbilt University, 
1979), p. 196. 

^Moorman, A History of the Church in England, p. 392. 
n 
Eliott-Binns, Evangelical Movement, p. 181. 
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Oxford Movement. They persevered in parish work among the 

poor, various kinds of mission work in Britain, and the 

increasing activity of the Church Missionary Society. 

Fortified by a large number of laymen, the Evangelicals 
g 

multiplied their efforts to evangelize the world. The 

Evangelicals, however, in spite of a general agreement in 

theology, were not really unified. The extreme Evangelicals 

tended to be very narrow in their circle of associations and 

legalistic in their attitude toward what constituted acceptable 

Christian behavior. The Record was a periodical suited to 

their viewpoint. Moderate Evangelicals appreciated some ele-

ments of High and Broad Churchmanship, and they were willing 

to meet with others of differing theological positions. When 

the moderate J. C. Ryle, Bishop of Liverpool, urged 

Evangelicals to attend church congresses he was called a 
9 

"Neo-Evangelical." The Christian Observer, begun by the 

Evangelicals at Clapham, continued to be the voice of the 

moderate Evangelicals."^ 

The High Church, Broad Church, and Evangelical parties 

encompassed most Anglican clergymen of the second half of the 
nineteenth century, but there were some who did not clearly fit 

g 
Francis Warre Cornish, The English Church in the 

Nineteenth Century, Part 2, vol. 9 in A History of the English 
Church, ed. W. R. W. Stephens and William Hunt (London: Macmillan 
and Co., Limited, 1910), pp. 210-212. 

9 
G. R. Balleine, A History of the Evangelical Party in 

the Church of England, 2nd edition (London: Longmans, Green 
and Co., 1911), p. 179. 

10Ibid., pp. 102, 135-136. 
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into one of the three categories. Nevertheless, the labels 

had meaning to contemporaries, and in general they designated 

the general cluster of beliefs of those whose primary religious 

authority was church tradition, reason, or Scripture. 

Between 1850 and 1900, the greatest preacher among the 

moderate Evangelicals was William Connor Magee, an Irishman 

who became a particularly able champion of the Church of 

England. He was a broadminded Evangelical who detested all 

forms of fanaticism."^ Perhaps he was innoculated by exposure 

in his early years to the Calvinistic evangelicals of Eire, 

who were as intense in their Protestant politics as they were 

12 

in their theology. The three major practical concerns of 

his life were the autonomy of the Irish Church, the reform 

of the various churches over which he exercised jurisdiction, 

and the program of denominational religious instruction in all 
13 

British schools. He was an eloquent preacher whose sermons 
were "sustained exercises in the practice of clear thinking 

14 

on religious matters." Yet, except for communism and 

scepticism he did not discuss specific social issues in his 

sermons. He was more concerned with analyzing and elucidating 

principles which applied to the general moral and intellectual 

^The Dictionary of National Biography, s.v., "Magee, 
William Connor." 

12 
"Archbishop Magee," London Quarterly Review, 88 

(April, 1897) :23.i i . 
13 
E. D. Mackerness, The Heeded Voice (Cambridge: W. 

Heffer and Sons, 1959), p. 66. 
14x, . 
Ibid., >, < , 
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environment than he was with delivering quotable manifestoes 

on current social problems. At the same time he was 

perpetually antagonistic toward complacency in anything con-

15 

cerned with the spirit of man. One contemporary wrote 

that his eloquence, marked by intensity, force, logic, and wit, 

"made him the most powerful debater and the most eloquent 
16 

and impressive preacher of our generation." H. H. Asquith 

has written of Magee, "Of all the preachers whom I have heard, 

I should be inclined to put him first for range and versatility, 

for equal command of humor and of restrained but impressive 
17 

and affecting eloquence." 

William Connor Magee, the only son of John and Marianne 

Magee, was born on December 17, 1821. His father was the 

curate of St. Finbarr, Cork, and his grandfather, William 

Magee, became the Archbishop of Dublin in 1822. His mother 

descended from a Scottish family, her father being a vicar in 

County Longford when William Connor was born. She died when 

her son was eight years old, but she bestowed on him the 

intellectual training that molded the rest of his education. 

William's father was deeply pious. He was a powerful 

preacher who belonged to the rather narrow Evangelicalism 
"^Ibid., pp. 77, 81. 
1 
"Archbishop Magee," London Quarterly Review, 88:21. 

1 7 
Herbert Henry Asquith, Memories and Reflections, 2 vols. 

(London: Cassell Company, Limited, 1928), 1:231. 
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which in the early nineteenth century exerted a strong 

attraction to the more spiritually minded among both the 

clergy and the laity of England and Ireland. John Magee 

left his son a legacy of diligent parish work, dying in 1837 

of a fever contracted while he was discharging his responsi-

18 

bilities as the vicar of St. Peter's, Drogheda. 

Thus, before his sixteenth birthday, Magee became an 

orphan. By this time, however, precocious student that he 

was, Magee was successfully pursuing his college studies 

at Trinity College, Dublin, which he had entered in November, 

1835. Although he was two or three years younger than his 

classmates, in 1838 he won a classical scholarship which 

continued for five years. An omnivorous reader, he never 

participated in athletic activities. His remarkable memory 

helped him to win Archbishop King's divinity prize in 1841, 

and he took his B.A. degree in 1842. He remained at Trinity 

for a year following his graduation, attending occasional 

lectures and preparing himself for his anticipated ordination. 

In 1843 he also took a significant part in the re-institution 

of the Historical Society (which was intended to cultivate 

debate rather than to promote history). He became the first 

president of the renewed organization, and at the initial 

meeting he delivered an hour-long address in.which he 

1 8 
John Cotter MacDonnell, The Life and Correspondence of 

William Connor Magee, 2 vols. (London: Isbister and Company 
Limited, 1896), 1:1-2; hereafter cited as Life. 



300 

19 

demonstrated his conservative social and religious views. 

During the speech he addressed those who would enter the 

ministry by saying, "It will be your task to command the 

respect of the sceptical philosopher, to win the affection 
20 

of the humble and illiterate peasant. . . . " Then he 

charged the future ministers to defend the community in the 

face of immorality and to proclaim the message of peace and 

hope to the ignorant and the miserable. At one point he 

challenged them to defend their tradition: 
And if a time should come when the wild stream of 
democratic fury should beat against the noble 
edifice of our constitution; and the voice of a 
misguided people, rising like the roar of many 
waters, should demand the destruction of all we 
hold dear, then it shall be your glorious task 
to pour upon the troubled waters of strife and 
fury the oil of Christian peace and charity, and 
in humble imitation of your great Master, to 
rebuke, in His name, the waves and the winds, and 
command a great calm.21 

The tone of this address shows that in 1843 Magee was very 

conservative in his social views. He clearly felt that the 

clergy of an established church are moral leaders who must 

use their office to support the legal order. The "democratic 

fury" probably referred to popular unrest surrounding the 

Chartist Movement. The common people would be "misguided" 

if they followed the model provided by the revolutions in 
France and elsewhere because in his eyes their best protection 

19 
Ibid., 1:3, 6-9; Dictionary of National Biography, s.v., 

"Magee, William Connor." 
20 
MacDonnell, Life, 1:9-10. 

21Ibid., 1:10. 
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would be to support the existing order. A major task of the 

clergy, therefore, was to stand against revolution and to 

use their moral authority against strife and discord. At 

this point in his life Magee clearly believed in social 

control. 

Magee was ordained deacon in 1844 less than a week after 

he became twenty-three, the minimum requisite age. From 

December, 1844, he served as a curate in the populous St. 

Thomas's parish, Dublin where his uncle was the rector. He 

was ordained as priest just before Christmas in 1845. Includ-

ing almost two years spent in Spain for his health, Magee 

served as curate at St. Thomas's until 1849, when he became 

curate at St. Saviour's* Bath. Then in 1850, he became 

assistant minister and shortly thereafter the sole minister 

of the Octagon Chapel in Bath. He married his cousin, Anne 

Smith, in 1851, and settled into the life of a parish minister. 

In 1860 he accepted an invitation to become minister of Quebec 

Chapel, London, one of the leading churches in the west side 

of London. Just before departing from Bath he received the 

22 

Doctor of Divinity degree from the University of Dublin. 

He had not been in London a month before he accepted 

the offer of an appointment to become rector in Enniskillen, in 

Ireland. His London friends were astounded, many of them 

feeling that his removal to the coasts of Ireland was a serious 

22Ibid., 1:7, 11-14, 41-45, 48, 64-67. There was no 
parish attached to his church in Bath, but Magee requested that 
a district be assigned him from an adjacent parish and this was 
done. 
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mistake for a man of his talents. Magee's medical advisor, 

however, had considered the strain of a ministry in London 

to be too taxing for Magee, and there is evidence that 

Magee disliked the pace of London life and that he felt the 

pressure of preaching to a critical, intellectual congrega-

tion. Furthermore, he delighted in the practical parochial 

work into which he plunged when he assumed his new post in 

2 

March, 1861, and he enjoyed the help of three curates. 

At Enniskillen Magee immediately became involved in the 

Irish education controversy. Most of the parochial schools 

in Ireland were supported entirely by voluntary contributions 

and belonged to a voluntary society named the Church Education 

Society. The clergy in these schools, mostly Evangelical, 

had complete control of all of the education of all students 

in their schools. Their task involved teaching the doctrine 

of the Irish Church to children of Dissenters. The National 

Board of Education, on the other hand, was busy establishing 

new schools that received an annual grant from the government 

and that operated under a conscience clause, by which parents 

could withhold their children from religious instruction. 

When his parish refused to subscribe enough money to parish 

schools, Magee accepted the conscience clause and put his 

schools under the jurisdiction of the National Board. This 

action resulted in an estrangement of Magee from many of his 

23Ibid., 1:68-72. 
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24 
fellow clergymen. 

The next year Magee wrote his friend J. C. MacDonnell, 

trying to convince him to cooperate in writing a book which 

would explain to the thinking laity a theological middle 

ground between narrow Evangelicalism and the broad theology 

of F. D. Maurice and Benjamin Jowett. Magee wanted 

to attempt to harmonize all that is really true and 
sound in Evangelicalism with all that is really 
true and sound in High and Broad Churchism; and 
to show the outsiders—the intelligent, thoughtful 
laity, who are now wearied and disgusted with the 
parrot-like iteration of stock phrases by narrow-
minded "Gospel preachers"—that these phrases, in 
their right place and connection, involve great 
truths; truths which can be left out of no system 
of theology, and which really they themselves hold 
under other forms. . . .25 

He sought to demonstrate to the laity that there were moderate 

Evangelicals who understood their doubts and who could 

sympathize with their difficulties. He also desired to 

champion a churchmanship which opposed leaning toward 

Dissent. He confessed that he had sympathies with both the 

Evangelicals and the Broad Churchmen, but he was quite critical 

of the exclusiveness of the extreme Evangelicals.26 The book 

was never written, but Magee's ideas found expression in many 

2 7 
of his subsequent sermons. 

24 
Ibid., 1:76-77, 81. 

25 
W. C. Magee to J. C. MacDonnell, Sept. 24, 1862, in 

MacDonnell Life, 1:83-84. 
2 6 , . . 
Ibid., p. 84. 

27 
MacDonnell, Life, 1:83. 
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By December, 1863, Magee's brother clergymen and his 

2 8 

parishioners had been reconciled to him, and he was looking 

forward to strengthening his church against the growing voice 

of Dissent. Concerned about his health and his need for rest, 

Magee now decided that he was more suited to be a preacher 

29 

than a pastor. Then came an appointment from the Earl of 

Carlisle, the Lord Lieutenant of Ireland, making Magee one 
30 

of his chaplains and appointing him to the deanery of Cork, 

where Magee had been born forty-two years before. As there 

were no parochial responsibilities at Cork, the appointment 

seemed to be ideal for him. In 1866 he also became dean of 

the Chapel Royal in Dublin, dividing his time between Cork 

and Dublin. 

In these years Dean Magee preached at special occasions 

in England as well as in Ireland, his reputation as a preacher 
32 

continually increasing. Queen Victoria commanded him to 
33 

preach at Windsor, in her private chapel, on June 30, 1867. 
28 
W. C. Magee to J. C. MacDonnell, Dec. 26, 1863, in 

MacDonnell, Life, 1:91-92. 
29 
W. C. Magee to J. C. MacDonnell, Jan. 6, 1864, in 

MacDonnell, Life, 1:93. 
30 
W. C. Magee to J. C. MacDonnell, Jan. 11, 1864, in 

MacDonnell, Life, 1:93. 

31MacDonnell, Life, 1:94, 134; W. C. Magee to J. C. 
MacDonnell, May 7, 1866, in MacDonnell, Life, 1:135-136. 

"^MacDonnell, Life, 1:134, 149-151. 

33 
W. C. Magee to J. C. MacDonnell, June 13, 1867, in 

MacDonnell, Life, 1:156. 
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The queen wrote in her Journal for that day, 

Service in the Chapel at twelve, where Dr. Magee of 
Cork preached a most beautiful sermon. It was 
admirable, eloquent, simple, practical, eminently 
charitable and tolerant, and pointing to the great 
wickedness cf uncharitableness, unforgivingness, 
cruel and sharp treatment of those who struggled 
to redeem their faults, and of the horrible wick-
edness of slander. Altogether it went to my heart 
and did me good.34 

35 

Magee preached again for her the following April. As 

events turned out, these sermons were important for Magee's 

future career. 

In these years also came the attack on the Irish Church, 

because it received support from the state while failing to 

encompass the majority of the Irish people, who were Roman 

Catholic. Magee was an eloquent defender, both in England 

and in Ireland, of the Irish Church, but he saw the might 
3 6 

of the political forces being organized against it. 

Magee came to desire a return to a position in England, 

and in 1868 some friends persuaded him to write to the prime 

minister and ask for an appointment to a vacancy which might 
37 

occur when Disraeli nominated a new dean of St. Paul's. 
Magee did so, and the result far exceeded his expectations. 

34George Earle Buckle, ed., The Letters of Queen Victoria, 
second series, 2 vols. (New York: Longmans, Green and Co., 
1926-1928), 1:440. 

35W. C. Magee to J. C. MacDonnell, Ap. 4, 1868, in 
MacDonnell, Life, 1:176. 

"^MacDonnell, Life, 1:162-164, 173-175. 

37Ibid., 1:197. 
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Disraeli had just persuaded the queen to make Hugh 

McNeile, Magee's uncle and an Evangelical preacher of renown, 

the dean of Ripon. The Evangelicals comprised the majority 
O O 

of the lesser clergy, and Disraeli evidently felt that the 

appointment would gain him support in the coming election. 

Disraeli then proposed two men whom he felt were temperate 

Evangelicals as possible nominees for the vacant bishopric 

of Peterborough. Queen Victoria, however, regarded both 

of the prime minister's nominees as extreme Evangelicals, and 

she felt that the appointment of such a man would alienate 

the High Churchmen, displease the moderates in the Anglican 

Church, and bring into prominence men who might make their 

church unpopular.39 She wrote to Disraeli on September 18, 

1868, that she would like to see Magee promoted, since he 

was a "very clever man, and the finest preacher the Queen 
40 . 

has ever heard out of Scotland. . . . " Disraeli did not 
41 

appear to know much about the dean of Cork, but others also 

recommend Magee, and by September 27, Disraeli acceeded to the 

38Robert Blake, Disraeli (New York: St. Martin's Press, 
1966), pp. 507-509, 603-604. 

39W. F. Monypenny and George Earle Buckle, The Life of 
Benjamin Disraeli, 6 vols. (London: John Murray, 1910-1920, 
5:63-64; hereafter cited as Disraeli. 

40Ibid., 5:64. 

41Blake, Disraeli, p. 509. 
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42 
queen's wishes, although he had written on September 21 

that "his appointment would give us nothing, and that is a 

43 
great objection." On October 3, two days after the 

conclusion of the Anglican Church Congress of 1868, which 

had met in Dublin and in which Magee had played a very 

44 
visible role, Magee received a letter from Disraeli, 

informing him that the prime minister had recommended him 

45 
to Queen Victoria for nomination to the see of Peterborough. 

The first Irishman in the post-Reformation era to 

46 
become an English bishop, Magee was consecrated in London 

on November 15, 1868. A new Parliament met in February, 

47 

1869, and Magee took his seat in the House of Lords. 

Gladstone had become the prime minister, having won the fall 

election by a large majority. A main point in his program 

was a bill to disestablish the Irish Church, the branch of 

the Anglican Church legally supported by the British 

government in Ireland. To the Irish people, most of whom were 

Roman Catholic, the established church of their land 

42 
Buckle, The Letters of Queen Victoria, second series, 

1:538-539. 
43 
Monypenny and Buckle, Disraeli, 5:66. 

44 
MacDonnell, Life, 1:196-197. 

45 
Benjamin Disraeli to W. C. Magee, Oct. 3, 1866, in 

MacDonnell, Life, 1:197. 
46 
W. C. Magee to J. C. MacDonnell, Oct. 7, 1868, in 

MacDonnell, Life, 1:199. See also The Methodist Times, Oct. 29, 
1899, p. 737. 

47MacDonnell, Life, 1:201, 204, 208. 
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represented the English conquest of Ireland, and they 

resented it with a fierce passion. For a number of reasons, 

practical political ones as well as humanitarian ones, the 

Liberal Party considered the sympathetic treatment of Irish 

Roman Catholics as a necessary aspect of good British govern-

ment. Moderate statesmen came to view the Irish Church as a 

relic of past policies which made the governing of Ireland 

more difficult. Gladstone's bill, passed in 1869, left all 

churches in Ireland on an equal legal standing as of 

January 1, 1871.^ 

In the debate in the House of Lords before the second 

reading of the bill, Magee opposed the bill, making what is 

regarded as one of the best speeches heard in the House of 

49 

Lords in the entire nineteenth century. In this speech 

Magee defended the Irish Church by defending the principle 

of established churches in general. He said that the purpose 
48 
Ibid., 1:210-214; E. L. Woodward, Thei Age of Reform, 

1815-1870, Vol. 13 in The Oxford History of England, ed. 
G. N. Clark (1938; reprint ed., Oxford: The Carendon Press, 
1949), pp. 436-437. E. R. Norman, The Catholic Church and 
Ireland in the Age of Rebellion, 1859-1873 (Ithaca, N.Y.: 
Cornell University Press 1965), pp. 347-352. 

49 
This was Lord Tankerville's remark to Eugene Stock 

in Stock's History of the Church Missionary Society, 3 vols. 
(London: Church Missionary Society, 1899), 2:388, note. 
Archibald Campbell Tait, Archbishop of Canterbury in 1869, 
said that Magee's "magnificent speech . . . placed him at 
one bound in the foremost rank of the Parliamentary orators of 
our time." See Randall Thomas Davidson and William Benham, 
Life of Archibald Campbell Tait, Archbishop of Canterbury, 
2 vols., 3rd ed. (London: MacMillanl and Co., 1891), 2:31. 
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of the establishment of one church as the church of the 

nation was to create a religious state, to set up an army 

to fight against the enemies within the state, enemies 

such as sin, crime, and ignorance. Furthermore, he argued, 

the state chose one sect and set it over others "because 

that sect is better qualified than other sects to do the 

50 

work which the State wants to have done." In other words, 

an established church is a kind of ecclesiastical firm hired 

by the state so inculcate morality. Magee stated that he 

opposed the modern theory that the state should have no 

religion. He went on to argue that the union of church 

and state was a divinely intended condition in which each 
51 

party could best perform its respective work. Magee's 

arguments were to no avail, and the Irish Church Bill 

eventually passed, but his speech shows that his concept 

of a national church involved the idea of social control. 

In his view, the established church was responsible for 

teaching morality to help the state maintain public order. 

This speech demonstrates the conservative orientation of 

his social thought at a time when he was at the height of 

his intellectual powers. 

Magee was soon involved in another national debate. 

The passing of the Foster Education Act of 1870 brought on 
50 
W. C. Magee, "Irish Church Bill," in Speeches and 

Addresses, ed. Charles S. Magee (London: Hodder and 
Stoughton, 1892), p. 7. Speech in the House of Lords, 
June 15, 1869. 

"^Ibid., pp. 7, 17. 
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the struggle between the advocates of sectarian and non-

sectarian education in England. In this controversy Magee 

directly opposed W. R. Dale and the policies of the National 

Education League, which in 1870 was advocating a unified 

system of education under the direction of the state, with 

no religious instruction that could be identified with the 

distinctive tenets of any specific church. This position 

was identified as non-sectarian education. In 1872, however, 

the League changed its position; it began to advocate 

religious instruction to be given in board schools by various 

churches at their own expense and taught by teachers appointed 

52 

only for that purpose. 

The Forster Education Act of 1870 was a compromise 

measure which attempted to incorporate into a single system 

three different types of schools. Besides the voluntary 

schools (denominational schools receiving no state aid and 

using no conscience clause) and the denominational schools 

(church schools receiving state aid and using a conscience 

clause), the bill established board schools. The latter 

schools, which could have no distinctively sectarian 

teaching, were under the control of local school boards, 

maintained in part by local taxation and in part by aid from 

the national government. These board schools could be 

erected by local authorities in areas deficient in 

^A.W.W. Dale, Life, p. 479. 
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elementary schools.^ 

Dale opposed the bill because he thought that the board 

schools would be controlled by the more numerous Anglicans 

as a means of teaching Anglican doctrines, even though the 

church catechism was forbidden. He also felt that the 

conscience clause would be an inadequate protection for 

parents in situations where subtle Anglican influence could 

be exerted. In addition, since the bill allowed local boards 

to pay the fees of poor students, Dale felt that tax money 

would be used to maintain denominational education—an 

intolerable situation for one who firmly believed in the 

54 

separation of church and state. 

Magee also regretted the passage of the Forster 

Education Act, because he felt that the bill undercut Anglican 
55 

influence in elementary education. He supported the 

Anglican denominational schools. In fact, the building of 

Anglican elementary schools was one of his first great 

projects as bishop.^ He regarded religious instruction 

as the duty of the national church, and in his opinion most 

Englishmen regarded religion "as that which alone can give 
53 . . . . 
E. L. Kemp, History of Education, vol. Ill in Lippmcott 

Educational Series, ed. Martin G. Brumbaugh (Philadelphia: 
J. B. Lippincott Company, 1912), pp. 305-306. 

54 
A. W. W. Dale, Life, pp. 274-281. 

55W. C. Magee to J. C. MacDonnell, July 5, 1870, in 
MacDonnell, Life, 1:251-252. 

"^MacDonnell, Life, 1:241. 
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the nation moral, law-abiding, honest, truthful citizens."57 

The non-sectarian education advocated by the National 

Education League he equated with secular teaching and he 

C O 

opposed it the rest of his life. 

In his first pastoral charge to the clergy of the 

diocese of Peterborough, the bishop reported that in 1870 

almost eighty per cent of the school children in England 

attended elementary schools operated by the Anglican Church. 

This fact, he said, accounted for the opposition of the 

National Education League, which was created when the 

secularists and the Dissenters joined forces against the 

national church. The former group, he said, wanted to 

eliminate religion from a national system of education, 

while the latter desired to retain religion only insofar 

as the national church might be excluded from any share in 

religious instruction; the first group "hated religion more 

than they hated the Church," and the second group "hated 

the Church more than they loved religion. . . . 

The National Education League, Magee declared, first 

demanded non-sectarian religious teachings in the elementary 

57 
W. C. Magee, "National Education Union," in Speeches 

and Addresses, p. 62. Speech in Leicester, Jan. 27, 1870. 
C O 

Ibid., p. 70. 

59 
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pp. 260-261. Preached to the clergy and churchwardens of 
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schools of the nation; that is, they first sought to find 

and teach some elementary form of Christianity held in 

common by all Christian churches, but which would not have 

in it anything distinctively Christian enough to give 

serious offense to those who rejected Christian teachings. 

This proposal, the bishop said, would have given the state— 

unfit for judging any religious question, according to the 

historic principles of the Dissenters—the task of defining 

by an act of Parliament the common denominator of 

Christianity and the job of enforcing its exclusive 

instruction in the board schools. Secondly, if that diffi-

cult task had been accomplished, the result would have been 

the endowment of a new sectarian state religion—sectarian 

6 0 

at least in the eyes of those who opposed it. This 

proposal, however, foundered, because of the clause in the 

Forster Education Act which directed that "in rate-supported 

schools no religious teaching should be given for or against 
61 

the tenets of any religious sect." 

Next, Magee stated, came the attempt of the Dissenters' 

secular allies to prohibit all religious teachings in state 

schools. These secularists proposed that religion and 

education be separated, a position rejected by most English-

men. The Dissenters, Magee said, rejected that proposal and 
^Ibid. , p. 261. 

^Ibid. , p. 262. 
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came to support the simple reading of the Bible in all 

board schools. Nevertheless, he declared, their position 

was still inconsistent with the principle that no one should 

pay school rates which directly or indirectly support the 

teaching of a religion with which he disagrees, for neither 

the conscientious secularist, nor the Jew, nor the Roman 

Catholic would accept the reading of the Authorized Version 

6 2 
of the New Testament. 

In 1872, Magee concluded, there were only three possible 

courses of action regarding religious instruction in a state 

with more than one religion. One would be to teach all one's 

beliefs, but only to the portion of the school children who 

would receive it. A second option would be to teach only a 

part of one's beliefs to all pupils. Another course would be 

to eliminate the teaching of any religion. The first option, 

he said, applied the denominational principle that the Church 

of England advocated; the second was the abandoned principle 

of non-sectarian religion; the third was the application of 

secularism, the great foe of the Anglican Church in future 

6 3 

conflicts involving religious education. 

Magee asserted that the Education Act was actually working 

strongly in favor of secular education, because Parliament 

had thrown the religious question to the local school boards, 

62Ibid., pp. 262-263. 

^Ibid., pp. 263-264. 
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which in turn would undoubtedly transfer the difficulty to 

the teachers. These would soon discover that the boards 

were not paying them to teach religion, and naturally they 

would be tempted increasingly to avoid religious instruction 

as much as they could, or if they did not avoid the problem 

they would be tempted to teach religious matters as 

perfunctorily as possible. Such a situation, Magee asserted, 

would be intolerable for any earnest teacher with a definite 

faith, and the final result would be that religious persons 

64 

would cease to seek teaching positions. 

On the other hand, the bishop said, Anglican schools 

had found that religious instruction was merely tolerated 

by the state; it was outside the concern of the government 

inspectors of schools. Furthermore, since proficiency of 

the pupils in religion was related in no way to a teacher's 

salary, even in the denominational schools, the teacher 

would be tempted to emphasize other subjects as his real 

work. The temptation, he said, would be resisted by 

conscientious teachers loyal to the Anglican Church, but 

churchmen must beware of the potential problem, especially 
6 S 

in the training of new teachers. 

With these threats hanging over the contemporary 

educational scene, Magee urged the clergy in his diocese to 

^Ibid., pp. 264-265. 

65Ibid., p. 265. 
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strengthen religious education in their schools, especially 

by careful inspection of religious instruction and by 

cultivating a closer working relationship with the teachers 

6 6 

in their schools. By joining teachers' associations and 

by showing a friendly interest in the duties and trials of 

their teachers, the clergy, Magee stated, could demonstrate 

that "they regard the school teacher as their valued fellow 

labourer in the great work of the religious culture of their 

people. 

Thus, Magee took the position that only the denomina-

tional principle advocated by the Anglican Church would 

preserve religious education in England. This position 

directly resulted from his presupposition that the Church 

of England had been entrusted with the morals of the English 

people, and he argued for the system of public education 

most in keeping with his church's supposed duty. 

There were inconsistencies in his position—for 

instance, his acceptance of the Dissenters' right to give 

moral instruction—but he did not see them because of his 

theological assumption that a nationally established church 

was the proper form which the visible church should take. 

The Dissenters were not really a part of the state church, 

and they seemed to have no standing in Magee's thought. 

66Ibid., pp. 265-268. 

67Ibid., p. 268. 
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Magee's primary concern, as that of an Anglican bishop 

should have been, was that Christian (Anglican) education 

could be maintained in Anglican schools, with the conscience 

clause serving as a means of exempting those who con-

scientiously rejected Anglican religious teachings. Magee's 

analysis that non-sectarian teaching is actually a form of 

secular education has been confirmed by the path of British 

education since 1870. 

Magee's reasons for maintaining the denominational 

principle, however, were not rooted in a desire to chain the 

workers to the bourgeois concepts of the upper classes. 

They were based on his theological understanding of man's 

duty to fear God and keep his law and the duty of the 

national church to teach that law. That Magee did not 

confuse the law of the capitalist with the law of God is 

clear. 

Magee organized the work of his diocese, aggressively 

promoting the work of the national church, holding church 

extension missions and otherwise expanding the work of the 

Anglican Church in Peterborough. In the House of Lords he 

stood for reform and order in the Church of England; he 

tried unsuccessfully to get Parliament to reform the abuses 

6 8 
of church patronage, but a bill never passed both Houses. 

^MacDonnell, Life, 1:271, 2:1. 
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He supported Archbishop Tait's bill to regulate public 

worship, because he feared that strife and chaos would result 

if every clergyman used whatever liturgy suited him, with 

the ultimate result being the disestablishment of the 

69 

Anglican Church in an ensuing schism. He argued that in 

this case "the dangers of entirely unrestrained license 

were greater than the obviously great dangers of some 
70 

measure of restraint." 

He also advocated the cause of temperance, but he was 

not a total abstainer, and he did not agree with some of 

the legislative proposals of advocates of temperance. For 

example, he opposed the local option approach (or the 
71 

Permissive Bill, as it was called). On May 2, 1872, he 

made a speech in the House of Lords against the Permissive 

Bill, and in it he made a statement that teetotalers such 

as Hugh Price Hughes were still criticizing after his death. 

In the course of the speech Magee argued against the tyranny 

of the majority over the minority and said that all modern 
69 
W. C. Magee to J. C. MacDonnell, Nov. 19, 1874, m 

MacDonnell, Life, 2:12-13. 
70 
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legislation should tend toward protecting the rights of 

minorities. Then he asserted: 

Therefore I entertain the strongest dislike to the 
Permissive Bill. I cannot, perhaps, express it 
in a stronger form than by saying that, ijf _I must 
take my choice. . . whether England should be 
free or sober, I declare, strange as such a 
declaration may sound, coming from one of my 
profession, that I should say it would be better 
that England should be free than that England 
should be compulsorily sober. I would distinctly 
prefer freedom to sobriety, because with freedom 
we might in the end attain sobriety; but in the 
other alternative, we should eventually lose both 
freedom and s o b r i e t y . 7 3 

Here Magee gave voice to his feeling that governments cannot 

legislate morality and that any attempt to do so involved the 

possibility of coercion and the loss of freedom. 

In the party strife which was usually apparent in the 

Anglican Church, Magee maintained an independent stance. 

In 1876 he wrote, "I do not really and entirely belong to any 

one Church party, and as a result I am pretty evenly abused 

by each in turn."^ He saw extreme Ritualists as disloyal 

churchmen who deliberately adopted Roman Catholic doctrines 

and ceremonies and who despised the authority of the bishops 

to hold their clergy within the doctrine and history of the 

Anglican Church. He also deplored the loyal High Churchmen 

who protected the Ritualists. Yet at the same time, he 

7 3 
W. C. Magee, "intoxicating Liquor (Licensing) Bill," 

in Speeches and Addresses, p. 120. Speech in the House of 
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denounced the extreme Evangelicals. He called them ignorant 

Puritans, and he castigated them for their schismatic and in-

75 
tolerant approach to church problems. He again took the 

path of order in church affairs. 

In the House of Lords Magee was generally reckoned as a 

7 6 

man who took an independent line in politics. In 1879 

Queen Victoria preferred that Magee become the Bishop of 

Durham, but Disraeli—prime minister once again and now 

Lord Beaconsfield—was vehemently opposed to the idea. In 

a letter to the queen he briefly stated his case: 
No one can deny, and Lord Beaconsfield does not wish 
to deny, the abilities of the Bishop of Peterborough, 
but no party has any confidence in him; his judgment 
cannot be relied on. . . .77 

The prime minister was complaining of Magee's political 

independence, of his voting on the basis of principle and 

not party, of his attacks on the very conservative Evangelicals 

who supported the Conservative party, and of his failure to 

line up exactly with any party in the Anglican Church. Lord 

Beaconsfield was simply expressing his bias against a moderate 

and independent politician. His advice prevailed, for Canon 

7 8 
R. H. Lightfoot became Bishop of Durham. 

75Ibid., 2:56-57. 
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In 1883 Magee suffered from a severe attack of periaorti-

tis which threatened his life.^ He took almost a year to 

8 0 

recover, and he never fully regained his former strength. 

When he returned to the House of Lords he opposed home rule 

for Ireland and surprisingly found himself in agreement on 

this issue with John Bright, who Magee said had become half 

a Conservative. Gladstone he saw as half a Republican.81 

At a dinner in Dublin he met an American minister, who— 

Magee sarcastically remarked—was "a Home Ruler, not 

because he believes in it as wise or good, but because it 

must come, this being the nineteenth century and strong and 

resolute government impossible under our democratic insti— 
8 2 

tutions." Here again he supported the forces of law and 

order. 

In 1891 Magee became the Archbishop of York. The queen 

had tentatively suggested that the Conservative prime minister-

then the Marquis of Salisbury—consider Dr. B. F. Westcott 

and four other bishops as possible nominees.8^ Salisbury did 
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not like Westcott because of his socialistic tendencies and 

the other men, he felt, were of lesser quality. He then 

suggested Magee, writing to the queen, 

He is far the most eloquent preacher and speaker on 
the episcopal bench. . . . He has done good service 
to the Party which now enjoys your Majesty's confi-
dence; and that service has been done in the most 
legitimate way, by the defense of his own Church. 
His ecclesiastical proclivities were at one time 
Evangelical; but they are so ill-defined that his 
elevation would give offense to no party in the 
Church. The fact that during twenty years no scandals 
have come from the diocese of Peterborough shows that 
he can keep the Church in p e a c e . 

These remarks only underlined Magee's independent and moderate 

position in the Anglican Church. As the remainder of this 

chapter will demonstrate, his theological views remained 

Evangelical, even if his personal inclination in church 

affairs was toward a quiet and moderate acceptance of all 

who were loyal to what he saw as the historic boundaries of 

the Church of England. He also may have been influenced by 

the fact that the majority of the clergy in Peterborough were 

8 5 
High Churchmen. 

The queen expressed her confidence that Magee would "do 

all in his power to promote the unity and peace of the Church" 

and that he would "show that toleration and forbearance which 

is so necessary in these days when there are so many sad 

84 
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divisions in the Church and such frequent heat and bitterness 

8 6 

are exhibited." Even though the queen was concerned with 

Magee's health, she consented to Salisbury's suggestion.87 

She wrote Magee that she hoped his health would not suffer 

from his new duties. 

The queen's fears were soon realized. Magee went to 

London in late April to attend a meeting of the Committee on 

the Children's Insurance Bill. There he fell ill with the 

influenza which had been raging in York before he left, and 

on May 5, 1891, he died.88 

Magee's social thought was decidedly conservative, but 

he shared the traditional Evangelical desire for the practical 

reform of abuses. His sermons demonstrate that Magee held a 

consistent social theory which flowed from the evangelical 

center of his theology. Yet, for theological reasons his 

social views differed from those of Dale and Hughes. 

In his view of the nature of law Magee gave particular 

emphasis to God's sovereignty. In Magee's thought, God is 

the source of all natural and supernatural reality. The 

natural realm is the temporal and physical universe, and the 

supernatural realm is the spiritual world, including the 

8 6 
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eternal kingdom of God. These two realms are governed by 

eternal, divine laws appropriate to their sphere of existence. 

All natural or moral laws, said Magee, rest ultimately on the 
O Q 

authority of a personal Creator. This concept of the 

inexorable nature of law is reflected again and again in 

Magee's sermons. 

In discussing the nature of man, he taught that human 

beings were created in the image of God with an obligation to 

serve God in accordance with the will of God or its subsequent 

expression as moral law. The first human beings were designed 

so that they could obey God's will. In their understanding 

they had a perfect knowledge of the will of God; in their 

wills, they experienced a perfect conformity to God's will; 

in their affections, they felt a perfect desire for it.^° 

The first human beings, Magee preached, fell to the temptation 

to become independent beings, to resist the authority of God's 

will. They experienced enmity against God and fell from this 

91 
original state of perfection. Subsequently, Magee taught, 
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men have existed in one of two conditions: the natural state 

or the regenerated state. Natural man, Magee said, suffers 

from the results of the original sin of Adam, because each 

person who has been born into the world has inherited Adam's 

guilt. Natural man, therefore, is spiritually dead, being 

utterly insensitive to spiritual truth. Furthermore, he is 

born with a sinful nature, not only with an incapacity for 

good, but also with a positive tendency toward evil.9^ The 

result of this state is a guilty soul and a diseased body. 

In his inner being natural man manifests "darkness in his 

intellect, rebellion in his will, and lawlessness in his 

93 

appetites. . . . " This sinful nature, Magee declared, 

produces overt acts of sin against God: transgressions 

against absolute, holy, moral law. As a result, natural man 

is a rebel against God's sovereign authority.94 Moreover, 

Magee asserted, man's sin is not merely individual; it also 

exists in the structures which man creates. It rages 

beneath the foundations of social order, and it can be seen 

in the desperate crime, decrepit want, and the open misery of 

modern cities.95 
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Regenerated man, Magee taught, was a natural man who, by 

means of the grace of God, was renewed in his heart, recover-

ing the fullness of lost image of God. The regenerated or 

Christian person "has been restored to knowledge in his 

understanding, righteousness in his will, holiness in his 

96 

affections." Thus, the goal of the Christian life to 

Magee is a life of holiness, in which the indwelling Holy 

Spirit works out God's will in the life of the Christian, 

especially as the regenerate person confesses personal sins 

to God and receives an assurance of spiritual peace.97 

The gap between natural man and his Creator was bridged 

by Christ, the God-man Mediator who came to die for man's 

sins and restore in his being the image of God. Christ came 

from heaven, taking perfect humanity to himself that "He 

might bestow it upon us, so that we should be fashioned anew 
98 

m His likeness. . . . " As man was originally made in 

God's likeness, so now, said Magee, "the regenerate man 

should be made anew in the image and likeness of Christ."99 

Christ, as the perfect man, Magee argued, has created a new 

kind of humanity on the earth, and a family likeness can be 
96 
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observed in every true Christian. The characteristic marks 

of genuine Christian character, the visible manifestation 

of Christlikeness, are threefold: obedience to the will of 

God, a loving concern for the entire brotherhood of humanity, 

and a holiness of heart that hates all evil for its own sake.100 

The goal of the Christian life, Magee summarized, is to be 

like Christ, "a Man who had no will but God's will—a Man 

who knew no brother man whom he did not regard with a 

brother s love a Man who knew no sin, neither was guile 

found in his mouth."101 

Thus, in Magee's thought, humanity is divided into two 

groups, natural man and regenerate man. While these two 

groups mingle, both in the church and the state, natural man 

is incapable of keeping the law of God. Furthermore, many 

regenerate men are ignorant of their proper, spiritual 

responsibilities and relationships. So the state governs 

both kinds of humanity in regard to their responsibilities 

as human beings living in a society in the physical world. 

The church, on the other hand, teaches regenerate men their 

spiritual heritage and duties, while it also offers to 

natural men instruction in the way of salvation. 

Human society, in Magee1s thought, was the organization 

of corporate human life in the physical world. A society, 

he assumed, was the sum of the classes that comprised it, 

100Ibid., pp. 226-228. 
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joined together by a variety of relationships. The state 

was the entity which exercised authority over a society; 

it was not equivalent, in his view, to the total population 

of a country. The state, he said, is separate from the 

nation; it is "the sovereign body having supreme power."10^ 

This sovereignty is a trustee for the rights, privileges, 

interests, and possessions of the citizens over which it 

rules. Thus, in speaking of the obligations of the state, 

a person is actually referring to the part of a nation 

empowered to act and speak for the whole. The state, then, 

exists only for its trusteeship, and to be a faithful 

trustee, it must "preserve its own existence" and "resist, 

restrain, and even, if needs be . . . destroy whatever and 

whomever assails its authority or attacks the interests 

committed to its charge."103 

A different kind of society, according to Magee, is 

the church. While he acknowledged the solidarity of all 

true Christians in a universal, invisible church, Magee's 

major emphasis concerned the visible church, which he said— 

using the metaphor of a net—was designed "to enclose no 

less than the whole world for which Christ died."104 Because 
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catholicity is essential to the nature of the church, it 

contains within it a mixed multitude, both natural and 

regenerate men, spiritual and unspiritual, faithful and 

hypocritical. All of these, Magee taught, enter the church 

through the one door of baptism and on the single condition 

of "outward profession of faith in that name into which 

they are baptized."105 

As a result of her catholicity, the church continually 

encompasses foreign—even hostile—elements which must 

all be taught the language and the laws of Christianity. 

Naturally, Magee said, there is a danger of schism due to 

the various races, creeds, and philosophies included in 

the church because of its universality. Magee argued, 

however, that the greatest danger to the church is the 

attempt to avoid catholicity by laying down narrow conditions 

of church membership, such as the insistence upon evidence 

of spiritual conversion before baptism. Such a practice, he 

said, would be to insist that the sick be healed before 

permitting them to enter the hospital. The result would be 

a narrow sect with an apparent air of spirituality, but 

actually lazy and fearful of the strain of ministering to a 
10 fi 

multitude of converts. 
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Magee assumed that the proper form of the visible church 

was a national church established by the state to give 

religious instruction to the people. This church was not 

like a neat and trim garden; it covered the hills and spread 

down into the valleys. Because of its inclusiveness the 

church must be undismayed by reproaches concerning its 

contending parties and unspiritual membership. As long as 

the Anglican Church was national in character, he declared, 

"it must feel all the stir and ferment of national life. 

Whatever wave of thought or feeling sweeps through the nation 

107 

must deeply agitate the national Church." Impulses in 

philosophical, religious, social, and political thought must 

necessarily influence and be influenced by a national church. 

Magee showed his sense of the responsibility of the Anglican 

Church when he declared, "The piety and virtue of the nation 

largely find their place in her; largely too its sin and 

crime. The waifs and strays that no sect will own all belong 

108 

to her." In other words, the national church lays claim 

to all who are not part of one of the exclusive sects. 

Then Magee pointed out that sometimes a nationally 

established church needed help because of the threat of 

heresy or the inadequacy of the church's machinery to meet 

some new need. He was concerned, however, about who would 

help the church in these areas. In the days of modern 
"'"̂ Ibid., p. 193. 
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statesmanship the state had ceased to help the national 

church in its appointed work. Modern thinkers scoffed at 

the old idea that church and state were both divinely 

ordained institutions, each with duties owed to the other. 

The new viewpoint was 

that nations, as nations, have nothing to do with 
God; that religion is the affair of the individual 
solely and exclusively, and one in which the State 
has, and ought to have, no concern whatever; that 
the Church—like any other voluntary association 
of individuals—is to be protected so long as it 
is peaceable, and sternly repressed whenever it 
grows in any way troublesome.109 

In Magee's thought both the state and the visible church 

were divinely ordained. Yet they were two distinctly different 

societies, with different aims, laws, and methods of govern-

ment. The state exists, he said, to preserve men's bodies, 

and its highest aim is the well—being of its citizens in 

this present world. The church, on the other hand, exists 

primarily to save men's souls, and its aim is the holiness of 

its members in this life with a view to their welfare in the 

life to come. The state's duty is to prevent or punish crime, 

but the church's duty is to eradicate sin. These two societies 

or kingdoms, he stated, co-exist and to some extent coincide, 

"but their laws are never co-extensive; the Church forbidding 

much that the State must allow, the State forbidding some 

things that the Church allows. . . . "110 Magee went on to 
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argue that no law of Christ requires a state to establish a 

national church. He suggested that utility was the major 

reason that states have chosen to ally themselves with a 

national church. He said that a state, even a heathen one 

might conceivably establish and endow a Christian 
Church on the ground merely of utility, believing 
that its teaching tended to humanize and civilize 
its subjects so to render easier the task of 
governing them. . . .113-

Its action would be a utilitarian one, and would not be an 

example of obedience to a command of Christ. If either 

society should try to supplant the other and usurp its 

functions, the result, Magee asserted, would be confusion.112 

Only once in the history of England, Magee insisted, had 

such confusion occurred, and that was during the terrible 

reign of the Puritans, whose sour, dreary tyranny fostered 

hypocrisy and then a licentious reaction. He indicated that 

he looked with anxiety on any attempt to revive that kind of 

government in his day. He said that he did not care to hear 

"the sanction of Christianity invoked on any schemes of 

political change. Christianity is no more a 'judge and 

divider' of men's 'inheritance' now than was her Master long 

ago."113 

An important principle which had great ramifications for 

Magee s view of society was the paradox of a divinely appointed 

111T. .. Ibid. 
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inequity both in the church and the state. In every society, 

he declared, social inequity is a natural result of the 

original physical inequity of man. It springs from the 

diversity of the gifts which God bestowed on men, who are 

strong and weak, healthy and sickly, wise and foolish, brave 

and timid, crafty and simple. Riches and poverty originally 

came from the intelligent mind, the resolute will, and the 

strong hand possessed by some and lacked by others. Social 

inequality, therefore, is not something artifcially produced 

by unjust and unequal laws.114 

He challenged those who would level society in an attempt 

to make a heaven on earth: 

make all men, if you can, socially equal today; they 
will begin to be socially unequal tomorrow. One 
man will have begun to save and another to waste, one 
to plan and another to dream, one to cheat and another 
to be cheated. The strong will have begun to oppress 
the weak, the cunning to deceive the foolish, the 
brave to overcome the timid, and thus wealth, which 
waits still upon strength, will redistribute itself 
in spite of all you can do to hinder it.H^ 

The "law of unequal distribution," Magee asserted, governs 

every human society and "is the necessary condition of all 

civilization and progress. . . .»116
 A s h e looked at human 
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history, Magee asked: "And what is history, for the most 

part, but the record of the efforts men have been making to 

shift from one class or other of society the burden of this 
117 

law?" Since every political movement and every change 

m social polity is an attempt to adjust the pressure of an 

inexorable law, each new change inflicts some wrong or 

suffering on a particular class, and perpetual readjust-

ments are necessary in the course of history.118 

Since all cannot share equally in wealth, leisure, and 

learning, Magee contended, the law of society requires many 

to be poor that some may be rich, many to be ignorant for 

some to be educated, and many to be overworked for some to 

have leisure. Thus, he said, civilization and progress 

require the refined, graceful, and peaceful lives of the few 

to be purchased by the hard, weary, saddened, shortened lives 

of the many. The effects of this law, he said, could be 

lightened by legislation or the influence of Christian 

benevolence, but they could never be eradicated.119 Thus, 

social and economic inequality, in Magee's thought, was an 

inevitable necessity in the framework of human life, and 

those who sought to redistribute wealth and alter society 
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were like men who tried to change the rise and fall of the 

tides by altering the figures in the almanacs.120 

This aspect of Magee's social thought correlates with 

his view of the nature of man and his assertion that sin 

causes social evils. Since the remedy for sin is a divine 

one, the temporal world must suffer social evil until it is 

conquered by the kingdom of God. This law of unequal 

distribution also fits with Magee's concern for the indi-

vidual. Since successive classes become poor through the 

operation of an apparently dialectical process, some class 

will always be poor, and efforts to ameliorate social condi-

tions will always be futile in a sense, as the new poor 

replace the old poor. 

This view of social change severely limited Magee's 

response to social problems. He could not advocate new laws 

to redress the errors or mistakes of the past, since new 

laws would produce economic dislocations in the future. On 

this point he and Hughes stand in sharp contrast, for Hughes 

assumed a natural law of progress by which past wrongs could 

be legally corrected without inflicting new inequities. The 

path of legal redress was shut to Magee, who was left with a 

Christian concern for individual poor persons, a concern 

which could not lead to the amelioration of the problems of 
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the poor unless the individual Christian took direct, 

positive action on their behalf. 

The same paradox of inequity in the presence of equality 

is also true, Magee asserted, in the visible church. The 

first apostles, he said, were the leaders of the most wide-

spread social revolution in the history of the world, and 

the great changes of their work rested on three new ideas: 

liberty, equality, and fraternity. These three ideas, first 

preached in the first century, not the eighteenth, were 

essentially religious, "incapable of complete realisation 

in any merely political society, and capable of full and 

complete realisation only in that society which gave them 
121 

birth." in other words, these teachings of Christ were 

designed for the society of the visible church, not for 

human society at large. 

The church, in Magee's thought, was Christ's spiritual 

kingdom on the earth. Its liberty was the liberty of the 

Holy Spirit, the token of the presence of God within all 

citizens of this kingdom. Its equality was the abolition 

of the distinctions of class, rank, or race in the "common 

citizenship of all in a Kingdom in which rank should give no 

supremacy, wealth no superiority."122 its fraternity was 

new brotherhood of equal sons of one Father. 

a 
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Yet, within the Corinthian Church, Magee pointed out, 

there was an abuse of the doctrine of equality. Within the 

new supernatural society, he said, with its equality of 

relationship to God and equality of access to his love, the 

new Christians found an unequal distribution of office and 

rank. They discovered a diversity of gifts—bestowed on 

every convert at baptism—which resulted in a diversity 

of office. Magee, also taught that they found that the 

church is a complex organism with high ranking apostles, 

prophets, and teachers and also with lesser parts of the 

organism which have lesser functions. Furthermore, they 

discovered that this apparent inequity was appointed by an 

absolute and seemingly arbitrary will. They could not see, 

said Magee, why the Father would distribute his gifts so 

unequally. "*"2^ 

The apostle Paul dealt with the problem, he declared, 

by reminding these converts that God had appointed inequality 

both in the gifts and in the various offices for which they 

qualified their possessors. His gift, then, must be for the 

best for each and for all, and only by exercising his gift 

could each member glorify the Father, whose love had chosen 

the gifts. Paul also pointed out how the inequality in the 

church is actually essential to the well-being of the whole 

body, which in its diversity of function needs a diversity of 

123 
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members, for the greater the complexity of an organism, the 

greater the diversity. Each member, then, contributes to 

the happiness or health of life of the whole. Magee also 

emphasized the fact that each member participates in the 

unity of the body by the common life existing in each one 

and being communicated from each to all and all to each. 

Thus, each member is essential to the whole, argued Magee, 

and each member has an equal share in God's mercy and His 

inheritance, in spite of the inequality of rank in the body. 

The only liberty, equality, and fraternity possible for 

human beings, he said, is in the brotherhood of the children 

of God.124 

Here again the conservative nature of Magee's social 

thought is apparent. The message is to accept unquestion-

ingly the gifts of God in a settled state of affairs. There 

is no hint in Magee of the Pauline injunction to "covet 

earnestly the best gifts" (I Corinthians 12:31), no indication 

that God may give additional gifts to the Christian who is 

diligent in his service. The gifts and the Christian's 

individual function in the church-—like his place in society— 

are static. Magee rightly emphasizes Christian brotherhood, 

but he ignores the dynamic possibilities of Christian rela-

tionships and open possibilities of Christian growth. 

124Ibid., pp. 203-208. 
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Magee was concerned about unity in society, whether in 

the state or in the church. He attacked the problem of 

schism wherever it existed, whether in the guise of contend-

ing parties or of contending classes. Schism, he said, 

resulted from human selfishness when self-assertion is 

manifested instead of self-sacrifice. It threatens the unity 

which is necessary for proper order both in church and state. 

In the church, he declared, schism usually takes the form of 

the party spirit of contending parties and separating sects; 

in the state it normally takes the form of contending classes, 

with the "House of Have," marked by wealth and ease, in con-

flict with the "House of Want," marked by poverty and toil.125 

The solution to the problem of schism in the church, 

Magee asserted, is the uniting power of the common life of 

its members, each of whom enjoys an organic union with all of 

the rest of the members of the body of Christ, being nourished 

by the same head. Motivated by the instinctive sympathy of 

Christian love, each Christian should realize that the unity 

of the body is more important than the greatness or the little-

ness of the position of the individual member of the body 

of Christ.126 

When he turned to the problem of healing the schism in 

the state, Magee argued that there was no natural solution 
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to the schism caused by natural inequity. He said that the 

church must have the courage to declare to the poor that the 

goal of Christianity is not to make men happy, but to make 

them holy, that physical comfort does not comprise man's 

highest condition, that there is another world where the poor 

will be compensated for their sufferings in this world. 

In this sermon Magee was reacting strongly to the teachings 

of such preachers as Hughes, as well as to the doctrines of 

European socialists. In his reaction Magee emphasized the 

traditional Christian doctrine that man's highest good is 

eternal, beyond the realm of time and space. At the same 

time he totally neglected the complementary teaching of 

Christian brotherhood and the Christian's social responsi-

bilities in this present world. In opposing anarchic 

socialism, the bishop took a posture which inherently supported 

the order in the existing social situation, and without mention-

ing the teachings of personal Christian responsibility which 

he had stressed in earlier sermons. 

Magee strongly rejected the views of Christian socialism, 

which claimed that Christians should use the law of the state 

to solve the problems facing society as they turned the earth 

into the kingdom of God. In arguing against the Christian 

socialists, Magee discussed his view of the church and its 

relation to his view of history. 

127 x 'ibid., pp. 213, 216. 



341 

In a sermon entitled "Foretelling and Forth-telling" 

Magee analyzed and criticized both the optimistic and the 

pessimistic views of history, the optimistic view being the 

position of Christian socialism. He found both of these 

views of history to be false, with one foretelling a coming 

morning which would never know night and the other predicting 

a coming night which would never know day.128 

The optimist, he said, already discerns the dawning of 

his great happy day for the human race. As a reformer, 

dreamer, or enthusiast—social, political, or religious— 

he always has "his newly-invented patent for the regeneration 

of society, and he proclaims it with the confident promises 

. 129 

of its certain near success." * He sees humanity ever march-

ing onwards and upwards, its triumphant progress only hindered 

by a few circumstances which need to be changed before the 

new day can begin. Furthermore, Magee said, the prophecy of 

the optimist often seems to be fulfilled; an old order 

vanishes, along with its miseries, shames, and evils, and a 

new order replaces it like an angel holding out gifts to men. 

The prophecy fails, however, said Magee, because the new 

order produces new evils, unforeseen troubles, and unanticipated 

failure. Then the lovely new morning of the long-awaited day 

clouds over, and wild storms beat down the shelters in which 
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men have thought themselves secure; and subsequently a new 

seer arises to prophesy a new morning and a new order. That, 

130 

said Magee, is the true experience of human history. 

The bishop responded to the optimist by informing him 

that man had fallen from a higher state than the one in 

which he existed at present. Man's nature, he declared, has 

been poisoned, and the hereditary disease could never be 

cured merely by changing man's outward circumstances. In 

some men's lives it might be palliated, and wise legislation 

might remove some temptations from entire classes of society, 

but the disease would remain and sooner or later it would 

break out in the body politic, "baffling the skill of the 

reformer or the legislature, putting to shame and confusion 
131 

the smooth prophecies of the social quack." The creation 

of a perfect social order out of the materials of an imper-

fect humanity, declared Magee, as he changed his metaphor, 

is impossible because the builders who must bring to pass the 

dream of the social planner must use a flawed human nature 

"which has failed in the hands of every builder, and will 
132 

fail until the end of time." Because they have not 

understood the nature of their flawed materials they have 

missed the elementary facts: the regeneration of man must 
130 
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precede the regeneration of society, and the eternal city 

must descend from above before there will be an abiding city 

133 
on earth. 

Then Magee turned to the pessimist, the nihilist who 

despaired of the future of mankind. The pessimist, he said, 

viewed the past shames, crimes, sufferings, and griefs of 

mankind and in despair projected them into the future, seeing 

no hope for their amelioration. In this view of human history, 

humanity is a helpless victim and man can only despair or 

attempt in one convulsive effort to sweep away religion, 

civilization, and society in a desperate effort to be free. 

Pessimism, Magee stated, was not the belief of the poor, who 

were mostly optimistic; it was the belief of the man of 

wealth and rank who for whom life had become stale, weary, 

and unprofitable. The creed of the pessimist was spread by 

the jaded profligate and his depraved literature and degraded 

art, with their cult of "realism." The light which pessimism 

spread was actually, then, the phosphorescence of corruption. 

Magee replied to the pessimist by reminding him that God 

was working out man's redemption. He agreed with the pessimist 

that man's nature was marked by weakness, faults, and errors, 

but he argued that since the root of man's problem was the 

alienation of his soul from God, mankind could be brutal, 

133Ibid., pp. 42-43, 45 
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devilish, and eternally despairing—far worse than the 

pessimist had discerned. Magee said that the Christian 

found his answer to the pessimist in the revelation of God, 

and he argued that Christianity accounted for more of the 

facts of man's nature than any other explanation of man, 

especially the strange contradictions between humanity's 

greatness and littleness, majesty and meanness, strength 

and weakness, lofty aspirations and low desires, noble 

sacrifices and base selfishness.135 

Magee's own view of the history of man could be termed 

"pessimistic-optimistic." He was pessimistic because of the 

sin and misery which had resulted from man's alienation from 

God. He was discouraged because of the negative and sinful 

elements in the natures of men. Yet he was also optimistic, 

because God had intervened in history to redeem man, 

optimistic because of the positive elements in man1s nature, 

and optimistic because of the final judgment on sin at the 

second coming of Christ, when the "kingdoms of this world 

shall become the kingdom of God and of His Christ."136 Thus, 

in Magee's thought man's history is not bound to a path of 

either progressive improvement or deterioration. Rather, 

history will continue in a path known only to the will of God 

until a final intervention at the second coming of Christ will 
1 -a 7 

merge time with eternity. 
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Magee argued that although evil appeared to be an 

essential part of the natural world, there had been a time 

when the creation was perfect. Evil had been introduced 

into man's world by a being with an evil will. For that 

reason, Magee said, the deliverance of the natural world 

from evil must be supernatural. Thus Christ entered the 

world in human form as the head of humanity, foiled the 

temptation of the devil, endured his hatred, paid the 

redemption price for the human race, passed through the 

prisonhouse of death, and then rose from the dead as the 

138 

pledge of ultimate destruction of evil in this world. 

This final judgment on evil, Magee declared, will occur 

at the time when Christ returns from heaven to judge the 

world. According to Biblical prophecies, he said, this 

event will happen at a point in history after the decay of 

good and after a great increase of evil in the world. He 

asserted that 
the progress of humanity is not to a peaceful millen-
nium but to an awful day of the Lord—that the world 
is to go on, not from better to better, but from 
worse to worse, until at last, strewed with the 
carcasses of dead faiths, dead churches, dead civili-
zations, it invites the coming of the Judge. . . ."139 
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This was an important truth for the church to remember, 

he said, for "it preserves us from a false estimate of the 

Church's mission in this dispensation."140 Christians, he 

went on to say, must understand the work of the church of 

Christ or they will unreasonably expect it to do what it was 

never commanded to do. He asserted, 

Her work is warfare against evil everywhere, complete 
conquest over evil nowhere. Not by the completeness 
of her conquest over evil, but by the completeness of 
her antagonism to all evil, are we to judge how far 
she is to her mission. To look for more than this is 
sure to lead to disappointment, perhaps to unbelief; 
to look for less than this is sure to lead to care-
lessness and sloth.141 

Besides the incompleteness of the church's victory over 

wickedness, Magee also declared that the final overthrow of 

evil will be solely and exclusively the work of God and not 

the work of any human agency. The great conflict, in Magee's 

eyes, is not between laws or forces, but wills—the will of 

the Evil One against God and His Christ." 4^ Magee warned 

Christians not to worship mechanical law instead of the 

Law-giver; they must believe in the will of the One who shall 

supernaturally overthrow all evil,143 intervening in a flawed 

natural order and transforming it into a new eternal order.144 
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Magee specifically denied, therefore, the viewpoint of 

religious optimists such as Hugh Price Hughes. The bishop 

consistently argued that Christianity was never charged with 

the task of extinguishing poverty, crime, war, fraud, cruel 

competition, or any other evil besetting humanity. On the 

contrary, Christ in his first coming came to redeem the 

world, not to restore it immediately to its original condition, 

He came to establish a kingdom that would gather his citizens 

out of the world's kingdom. Christ never intended, Magee 

attested, that his kingdom would conquer earthly kingdoms, 

because "endurance, not universal conquest, is His promise 

145 

to His church." Only at Christ's second coming will the 

church's conquest occur. In the meantime the church does 

not operate by the law of political conquest; its law of 
146 

development is the "law of conquest by self-sacrifice." 

Magee evoked hostile criticism when he declared that the 

"conversion of the kingdoms of this world into the Kingdom 
147 

of Christ is manifestly impossible." The laws and methods 

of Christ's church, he insisted, can never become the laws 

and methods of any earthly kingdom. "No nation," he said, 
145 
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"governed strictly on Christian principles could continue to 

exist for a week."1^ 

The state has a moral obligation as a trustee to secure 

the things for which it exists, he said, and the spirit 

required by the state is opposite to the spirit of self-

sacrifice taught in the Sermon on the Mount. In addition, 

he argued, the moral obligation of the state is self-preserva-

tion and the protection of all which has been entrusted to it. 

Thus, it would betray its trust if it attempted to carry out 

either the letter or the spirit of Christ's famous sermon. 

The principles of that sermon, Magee insisted, involve the 

individual Christian and his own rights, actions, and 

possessions; they do not apply to anyone acting in behalf of 

others. The state, then, is not a congregation of Christian 

individuals but a trustee of the rights of all of its 

149 

citizens. If the state should act in the sacrificial 

spirit of Christ's sermon, Magee argued, it "would be failing 

to discharge functions which are given it, as we believe, by 
150 

God Himself. . . . " Therefore, he concluded, the state, 

if it pursued such a course, "would be breaking a law which 

God assuredly has given it in the vain attempt at obeying 

laws which Christ" gave to individuals, not the state.151 
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Furthermore, Magee declared, if the state should enforce 

Christ's precepts on its subjects, it would establish an 

intolerable tyranny. His reasoning was that it is Christ's 

plan to bestow love on the members of his church in order to 

supply the motive for obedience which natural human nature 

lacks. If the state required its citizens to obey all the 

laws of Christ, without being able to supply the necessary 

motive for obeying them, it would lay on its subjects an 

impossible imposition. Christ's laws, he said, obeyed from 

the heart, become "a perfect law of liberty," according to 

the Bible. The state, however, cannot supply the motive 

which alone can make these laws endurable; thus, the state 

would be acting unjustly, even tyrannically, if it demanded 

"in the name of law what can only be demanded or conceded in 

1 ̂ 9 
the name of love." 

The essence of all virtuous conduct, he argued, is a free 

willingness to act. If at any time the state should forcibly 

take wealth from the rich and distribute it to the poor, it 

would destroy the essence of Christian benevolence, 

for Christianity knows nothing of force; its motive 
power is love, and where force begins, love ends. 
And this is the real meaning of the saying that we 
cannot make men virtuous by Act of Parliament. To 
talk, therefore, of the State, in this matter of 
Socialism, "compelling men to obey the precepts of 
Christ" is to talk undiluted mischievous nonsense. ̂ -53 
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Christian socialism, Magee argued, advocated an impossible 

program. Christianity, he said, was neither communistic nor 

socialistic, for neither the abolition of property nor the 

compulsory redistribution of property are tenets required as 

a condition for membership in Christ's church, the only 

Christian society. The book of Acts recognized the individual's 

right to retain or to give away his property as he thought 

right, and the many Christian teachings about benevolence left 

to the individual conscience the decisions as to how much and 

in what manner the rich should distribute to the poor. Magee 

acknowledged the right of anyone to adopt any political or 

economic creed that he chose, even "the preposterous and 

immoral maxim of 'the greatest happiness of the greatest 

154 

number....'" The only thing Magee asked was that the 

political coinage be stampled not with the image of Christ 

but "with the image and superscription of the political 

Caesar, mob or monarch, to whom you give your allegiance. . . 

Magee declared that Christianity would say two things to the 

socialist. First, it would say to be just in all dealings 

with property and wealth; show justice "to the rich as well 

as to the poor, to the employer as well as to the labourer, 

to the minority as well as to the majority, to the classes as 

well as to the masses."156 Secondly, Christianity, which had 
154 
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always pleaded for the poor, would tell the socialist to make 

no economic mistake, for the poor would be the main sufferers 

157 
in the event of an economic catastrophe. 

Magee strongly asserted his belief that "we neither can 

nor ought to turn the Acts of the Apostles into Acts of 

158 

Parliament." Yet, he said, Christianity should indirectly 

be involved in politics. Since justice is the primary obliga-

tion of the state, Christianity needs to give men new motives 

for practicing justice. Then he reviewed five areas where he 

felt that Christian teaching had ennobled man's ideas of 

justice: the brotherhood of mankind in Christ, war, slavery, 

criminal law, and legislation for the poor. All of these 

influences he said, were indirect, because Christianity acts, 

"not by filling the statute book with Christian precepts, but 

by filling the hearts of legislators with Christian feelings 

159 

and motives." The state, he reaffirmed, could not enforce 

Christian teachings on all of its citizens, because it could 

not administer laws dealing with the souls and consciences of 

its citizens, and should it attempt to do so, it would either 

relax Christ's teachings to keep them from being too severe 

or else it would excite a dangerous revolt by trying to enforce 
"*"̂ Ibid., pp. 43-44. 
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160 

them. Here Magee gave voice to teachings concerning per-

sonal Christian responsibility, teachings which he had 

omitted in his earlier sermon on socialism. 

In his sermons Magee often expressed concern and 

compassion for the condition of the poor. He taught that 

the church must share Christ's love for the multitude, for 

all mankind. The church must be moved by divine compassion, 

not by merely human emotions which produce "a vague sense of 

161 

philanthropy." He admitted that no religion or philosophy 

had ever solved the problem of suffering--how infinite power 

and love could permit any defect or suffering. He accepted 

suffering as a mystery which antheism only deepened. He 

accepted pain and misery as facts of life, caused by the 

great natural laws through which God governed the earth.162 

Thus, suffering in the world as the world is now constituted, 

is as permanent as health? physical evil is as lasting as 

physical good; death is as necessary as life.163 These 

natural laws, he said, "are working, on the whole, the greatest 
164 

amount of possible good." D Accordingly, "the present state 
of things is the best possible under a system of fixed natural 
i ..165 laws." 
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Nevertheless, he added, into this world, governed by 

natural laws, God has introduced a miraculous remedy for its 

evils, a supernatural power to heal this world and to 

restore it to himself. The gospel of Christ reveals God's 

compassion for the multitude, his love which works by law. 

To the objector who said that if God were really compassionate, 

then he would save all men, Magee replied that there was no 

more reason for assuming that God's compassion ought to con-

vert all of mankind to Christ supernaturally, than to suppose 

that his compassion ought to make all men rich or wise super-

naturally. In both cases, he said, fixed general laws are 

in operation and will work out the best possible ends in 

each system of operation. These laws, both natural and 

supernatural, restrain and condition, but yet they are slowly 

working together to fulfill God's compassion for all of 

humanity. Furthermore, he declared, as these laws condition 

the work of God in this world, so they condition the work of 

the church, and Christians cannot hope for proper missionary 

zeal until they understand that they can neither measure nor 

appreciate their part in God's appointed plan. 

The church's inability to see God's full plan, Magee 

asserted, does not absolve it from pursuing its work in 

behalf of all men. In one sermon he emphasized the fact that 

166Ibid., pp. 8-12. 
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the message of Christianity was particularly a gospel for 

the poor. That fact, he said, was one of the evidences of 

Christianity. In that sermon he proposed to show that no 

other system of teaching had good news for the poor and 

167 

that Christ offered the message which the poor needed. 

He emphasized God's command in the first chapter of 

Genesis for man to replenish and subdue the earth. He 

declared that civilization, progress, and wealth, accom-

panied by human happiness and comfort, increase in proportion 

to how man feubdues the earth and with his strength extracts 

its treasures. He attested, however, that "all men are not 

equally fitted for this struggle with nature; all are not 

gifted with the power of acquiring or of keeping their 

acquisitions." Thus, because of inequities in natural 

gifts, the weaker cannot successfully compete with the 

stronger. Using a banquet as a metaphor for life, Magee said 

that the weak come to suffer from hunger: 
the result is that though there is enough for all, 
a feast spread for all, the strong force their 
way to the table where it is spread and the weak 
are thrust aside. . . . Social inequity is only 
another word for physical inequality and that 
must always exist amongst m e n . 1 6 9 

The plight of the poor, therefore, is an inevitable aspect of 

the nature of human society as it is presently constituted. 

167 
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In the temporal world there must always be the Rich Man and 

Lazarus, and of course the rich accept this state of affairs 

with equanimity. Furthermore, Magee added, poverty seems to 

grow even as social organization grows and progresses; it 

"seems to be the evergrowing Nemesis of wealth, the ever 

eating and corroding canker of civilization."170 

What could be the answer to the plight of the poor, he 

asked. The attempt to cure it by law would only end in a 

destructive communism, and benevolence is only an imperfect 

remedy. Those who prophesied an atheistic kingdom, he said, 

could be divided into two groups, which agreed that there 

was no God, that man was a considerably advanced animal, and 

that there was no future life for mankind. One group, the 

atheistic politicians, said to the poor that poverty was 

artificial and unnatural, created by cruel laws made by the 

wealthy. The poor, they said, only needed to rise up and 

reconstitute society by redistributing all wealth so that 

none would have too much or too little. Magee responded by 

calling these prophets wicked liars who forget that an 

unchanged human nature would be the agent for the reconstitu-

tion of the very society which it had produced. In great 

social and political convulsions, he continued, the weakest 

always suffer the most.171 This group of prophets he identified 

as communists who were prophesying 

170Ibid., p. 211. 
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a false, mad, wicked dream, of "Liberty, Equality, 
and Fraternity" that gives only liberty of evil, 
equality in misery, and the fratricidal brother-
hood of Cain. There is no Gospel for poverty in 
communism.1'2 

Magee then turned to the second group, the scientific 

atheists, who declared that the present condition of the poor 

was a natural, necessary, and inevitable result of the great 

law of life, the survival of the fittest. In this scheme 

poverty was only the result of the somehow beneficent order 

of nature which operated for the betterment of the race and 

the suffering of the individual. In other words, Magee said, 

this gospel told the poor that they must suffer and die, and 

he admitted that there was some truth in the scientists' 

173 message. 

From the naturalistic framework of thought, Magee 

pointed out, there were two statements to the poor: the 

atheistic politicians' apparent gospel which was a lie, and 

the scientific atheists' sad truth that was not a gospel. 

Only Christianity, he argued, has a real message of good 

news for the poor. This true gospel, he said, tells the 

poor of a supernatural world in which God redresses the 

inequities of the physical world. It tells them of a place 

where there will be no hunger or thirst, no sorrow or pain. 

172 
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It was prophesied in the miracles of Christ when he healed 

the sick, cleansed the leper, fed the hundred, and raised 

the dead. 1^ 

Yet, this gospel is also a message of suffering. Magee 

declared that the law governing Christ's kingdom 

requires that the sin which hinders our happiness 
should be burnt out by sorrow and that we should 
bear the cross of chastening in this life in order 
that we may wear the crown of happiness in the 
life to come.175 

For this reason Christ told the rich man that he must be 

prepared to relinquish his wealth and become poor; and he 

said to the poor that toil, weariness, suffering, and 

disappointment, if carried as a divinely appointed burden, 

would bring a reward in heaven, "and so the trials of the 

poor man in this world are made his spiritual wealth in the 

176 

world to come." In Christ, then, sorrow can purchase joy, 

and death can purchase life. 

Christianity, however, does not just speak of a world to 

come. It has a promise, said Magee, of true brotherhood 

based on the only true Fatherhood. He declared that Christian 

teachings give Christian brothers rights and privileges, as 

against one another, which are not to be found elsewhere. 

The poor man has "the right to appeal against the tyranny of 

174 
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the many to the over-mastering judgment of the righteous 

177 
One. . . . " He has the right to "protest from his neglect-

178 

ful or cruel brother to his Father in heaven." He becomes 

a meaningful person, no longer an unnumbered, unnoticed unit 

in the mass of humanity. Christianity "gives him the right 

to protest against injustice in the name of God* it gives him 
"179 

the right to beseech for pity in the name of Christ. 

In the conclusion to this important sermon Magee turned 

to the rich and reminded them that the gospel of Christ was 

for them also, because all men die as helpless and poor as 

paupers. They go out of the world as naked as when they 

entered it. In that supreme moment, Magee declared, the 

rich cannot cling to wealth or strength; they can only believe 

the gospel of the poor. Then he urged the wealthy Christians 

of London to bring Christ's gospel to the London poor, to 

proclaim it with loving hearts. Magee felt that the great 

chasm between classes, perhaps never wider in England's 

history, could be bridged by wealthier Christians remember-

ing their true brotherhood with the poor. "Try to make the 

poor man feel that the Gospel of the poor is not only in the 

future, but in the present," he said, "because it is teaching 
177 
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his Christian brethren to own his brotherhood in Christ."180 

The gospel was "Christ's legacy to the poor/' he concluded, 

and the poor man needed to see it evidenced in deeds of 
181 

mercy and love. 

Early in his ministry Magee preached a sermon entitled 

"A Plea for the Poor Man's Sunday,"182 in which he expressed 

his concern for the poor while he defended restrictions 

regulating the national day of rest. The occasion of his 

sermon was agitation by the National Sunday League to 

persuade Parliament to permit the opening on Sundays of "all 

places of innocent amusement and recreation" (especially the 

Crystal Palace, the National Gallery, and the British Museum).183 

Magee felt that if the agitation were successful, the religious 

and the social habits of the English people would change 

completely. Its natural result, in his opinion, would be 

the abolition of our sabbath, the rapid increase of impiety 

and infidelity, and the utter demoralization of our people."184 

He defended the laws in the role of a minister of the 

natural church, "whose glory it is to be the church of the 

185 
poor man. . . . " He argued as a friend and advocate of the 
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poor that a national day of rest every seventh day was 

essential to the existence, happiness, and the moral and 

social advancement of the overworked sons of labor. Since 

man's desire for gain and pleasure are often stronger than 

his sense of justice, the law concerning the day of national 

rest is necessary to give the poor a legal right to the day 

for which he has a generally conceded moral claim. Magee 

did not trust the generosity of the wealthy or the bene-

volence of the capitalist to ensure the poor man's sabbath. 

The principle behind the legislation regarding Sunday, he 

declared, is the enforcement of justice in behalf of the 

1 8 f\ 
weak against the powerful and the rich. 

This principle established, Magee then turned to the 

question of altering the law to allow innocent amusements. 

He said that the proponents of change were actually advocat-

ing the reversal of the foundational principle behind this 

law, because in order for the sufficiently wealthy portion 

of the population to amuse themselves on Sunday, the 

laborers would have to be compelled to work on that day. 

Their right to a day of rest, in other words, would be 

violated. For the majority to insist that their pleasure, 

amusement, and convenience be served at the price of depriving 

the defenseless few of their comfort was a great injustice, 

186Ibid., pp. 8, 11-13. 
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argued Magee. It amounted to the tyranny of the majority 

over the minority, a condition which the law was supposed 
18 7 

to prevent. 

Next, Magee turned his attention to the utilitarian 

argument of some of his opponents, who argued that the poor 

had no abstract right to a day of rest. They insisted that 

the law in force rested on considerations of the general 

public good, that if the freedom of the poor from working 

on Sunday should be found incompatible with the convenience 

or the welfare of the community as a whole, then the right 

of the poor should cease, and that society—which originally 

cf̂ n̂ted the right could cancel or limit it according to 

the best interests of the society at large. He said that 

this was the real argument of anyone who held that the general 

gain of the many outweighed the private loss of the few. He 

also pointed out that this argument was a variation of the 

well-known doctrine that the first duty of legislators is to 

aim for the greatest happiness for the greatest number.188 

The only persons who could consistently use the 

utilitarian argument, Magee said, were atheists, because 

their principle denies that men hold sacred, indefeasable 

rights bestowed by their Maker. Instead, the atheists assume 

that man has no rights but those which he derives from the 

187 
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enactments of society, or holds by virtue of some supposed 

189 

social compact. . . Magee, however, maintained that 

all natural rights exist by divine authority and that they 

were even antecedent to the foundation of society. Indeed, 
laws are made, and constitutions framed, upon the 
supposition that these already exist, and the duty 
of the state is only to act as the trustee for these 
rights, to protect and enforce them as need may be.-1-90 

In Magee s thought, then, society has arisen because of the 

existence of these rights. 

Magee claimed that the glory of Christianity is that 

it establishes the sacred natural rights of the individual 

over and against those of society, because their source is 

above society. If rights originate in a social compact, 

he said, then no right can exist against the will of the 

majority. Christianity gives every individual the right of 

appeal to a higher tribunal, for any citizen can say to the 

ruler of his country, 

your power and your authority are derived from the 
same source from which I derive the rights you 
would deprive me of; you cannot rob me of them 
without endangering your own.191 

The security of the rights of all individuals, then, is the 

security of the rights of society as a whole. 
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One of the oldest and dearest birthrights of all 

classes, Magee asserted, is the day of rest, given to man 

before the fall. It constitutes, he said, an enduring wit-

ness of man's immortality in the flow of time. It is a 

gift of God that should be respected as one of God's laws. 

Therefore, Magee declared, the day of rest is the oldest 

of the religious rights of the poor, designed for the 

health of their soul as well as for the health of their 

192 

bodies. 

The fact that numbers of the poor were willing to 

work on Sunday did not change anything, argued Magee. They 

could be deprived of a privilege the value of which they 

did not recognize. The proposed legislation, he said, was 

an attempt to cheat them out of their birthright, tempting 

them to sell it by offering them a pathetic mess of pottage. 

He objected to bribing the poor with the vices of the rich. 

Although Magee sometimes spoke out against governmental 

attempts to reform society, on this occasion he asked that 

government as the trustee for the welfare of the poor, to 

resist the proposed legislation. 

In other sermons Magee also spoke to the needs of the 

poor. When he preached at St. Saviour's, Bath, he held special 

services for those in want, since they had difficulty obtaining 

"*"̂ Ibid., pp. 19-20. 
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194 

seats in church under the pew-rent system then in use. 

Magee's views on the subject of the poor seem to have remained 

constant over the course of his ministerial career, although 

he did seem to give more emphasis to the sufferings of the 

poor in his later years. He was aware that poverty destroys 

the poor, but he took the position that poverty was necessary 

and inevitable in man's struggle against nature. He expressed 

sympathy and understanding for all those who suffered physical 

hunger, for all who did not realize their aspiration, all 

who spent their whole lives at jobs which paid so little that 
i qc 

the survival of the worker was barely possible. 

Magee reminded one audience that a bishop was obligated 

to care for the temporal welfare, as well as for the spiritual 
196 

welfare of his diocese. He declared that "it is a monstrous 
thing to expect men to live like Christians when they are 

197 
compelled to herd like brutes." He reminded one audience 

that the righteous Judge hears every cry for justice from a 

198 
suffering humanity. 
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Magee's basic message to the poor, however, was sub-

mission. The poor, he said, must be taught "patient and 

self-respecting acquiescence in the inequality which is 

1 99 

the appointment of their Father in Heaven. . . . T h e y 

must learn that in the church of Christ "poverty is no 

disgrace and charity no humiliation, for that is the place 

of the Father's ordering, and the charity is a brother's 

gift."200 In this regard Christ is the perfect example for 

the poor to follow. He became poor that by his death he 
201 

could purchase life. He came as "the true type of 
9 n 9 

Humanity tried by suffering and conquering by endurance." 

Addressing himself to the rich, Magee said that in an 

age of soft, luxurious living, the church still needs to 

proclaim the message of her Lord: "Man doth not live by 

203 

bread alone." He reminded one audience that every 

Christian is to some degree a steward of God; that is, he is 

responsible to God for the gifts which he has received.204 

On another occasion Magee said that the church must not fear 
199 
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to address rich Christians—to declare that wealth and rank 

were talents lent by Christ for use in his kingdom, that the 

"special glory of His Kingdom is self-sacrifice of each 

for all and all for each."^^ The church, he said, must 

warn the brother with greater talents not to despise the 

brother with fewer talents. The church 

must proclaim to all men that the chief end of man 
is not to live pleasantly and fashionably and to 
die rich; and that to have amassed millions, out 
of which no portion has ever been given or ever 
bequeathed to the service of God or man, is not as 
some seem to think, the shortest and easiest road 
to heaven.206 

In other words, urged Magee, the church has an obligation 

to preach "boldly, fearlessly, sternly, the duty of self-

denial to the rich before she preaches the duty of patience 

and resignation to the poor."^^ The gospel of Christian 

brotherhood must be declared to all men. Only then, when the 

rich do not despise the poverty of their brothers and when 

the poor do not grudge the wealthy their greater possessions, 

declared the bishop, can there be some measure of healing of 

the schism in the church caused by differences in wealth. 

205 
W. C. Magee, "St. Paul on Socialism in the Church of 

Corinth," in Growth, p. 218. 

206t, . , 
Ibid. 

207TV. , 
Ibid. 

O A O 

Ibid., p. 219. 



367 

To both groups Magee taught the responsibility of living 

righteous and peaceful lives. "By righteousness," he said, 

"I mean fair purpose, honest dealing, true speech, right 

made might, not might made right, between man and man."209 

The nation which has this kind of morality in its life truly 

lives, in spite of its external circumstances. The nation 

which is unrighteous, however, will suffer the judgments of 

God in spite of the apparent prosperity of its external life. 

If the rich do not heed the Christian message, explained 

Magee, God's judgments will come in this life and not in the 

hereafter: 

they may come by internal strife; by the warfare of 
the suffering poor against the selfish rich; they 
may come. . .when crime and greed and ambition and 
maddening want and fierce despair join together in 
wild revolt against all government and all authority, 
seeking by some displacement of external institu-
tions that peace and happiness that can only come 
from the pure hearts and righteous lives of her 
citizens.210 

Ultimately, then, Magee offered to his hearers a message 

of trust in God as the Sovereign of the world who rules by an 

impeccable law of righteousness, whose justice is executed 

both in time and in eternity. This was his final message 

both to the rich and to the poor: trust God, the righteous 

Judge who has become the Father of those who have come to 

Christ to find rest for their souls. 

209 
W. C. Magee, "The Gathering of the Vultures," in 

Gospel, p. 232. 
210 

Ibid., p. 233. 



368 

The huge enigma, of life——the question of the sufferings 

of the righteous—is unsolvable, Magee argued, without a 

further life in which God recompenses the righteous for their 

sufferings in this temporal world. The Christian must trust 

the justice of God, as in the example of Job, to solve the 

mystery of the sorrows of man, the apparent capriciousness of 

his pains, and the seeming purposelessness of his agony. The 

righteous, Magee urged, must believe in the love of his Father, 

in the coming Avenger who will give victory over all that now 

afflicts, who will appoint misery and happiness on the basis 

of what men are, not on the ground of where or when they are. 

The proof of this teaching, said Magee, is the resurrection 

of Christ, the man of grief; there is the evidence of the 

future deliverance of the righteous, of the ultimate vindica-

tion of the justice and the love of the Father on all those 

sufferers who trust in him. Magee's faith in the justice 

of the Judge of the earth was his final answer to the problem 

of suffering.2 

In the tone, content, and range of his remarks on social 

matters, Magee clearly maintained conservative social views 

sll his life. In fact, his social thought represents the 

mainstream of English conservatism in most of the nineteenth 
212 

century. 
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Magee's social thought does have significant blind spots. 

In his concern for the national church Magee ignores the 

Dissenters; he never acknowledges the legitimacy of their 

existence, and he never explains how they should be related 

to a national church which supposedly includes all Englishmen 

in the net of its ministerial responsibility. His law of 

inequity, both in church and state, seems to assume a deter-

mined universe whose natural laws men simply have to accept. 

There is no basis for sustained social change in Magee's 

thought. The philosophical implications of his natural laws, 

together with his understanding of the nature of the alliance 

between the state and the established church, form a built-in 

bias in favor of social control. Also, the non-performance 

of duties was a subject which he ignored, except to remind 

his hearers that God judges temporally as well as eternally. 

Magee was concerned with ethical means of effecting 

social change, but it was of a different character than that 

of Dale and Hughes. Magee's change was only within the 

individual and his expression of Christian compassion in his 

relationships with other members of society; it was never 

intended to change any structures in his society. 

In Ross's categories, Magee merged the moral and the 

political means of supporting the social order. The primary " 

moral authority for Magee was the law of God, but it was 

mediated through an external authority—the national church, 

to which had been committed the task of moral teaching. In 
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the area of polity the state was the external authority in 

matters relating to the temporal world, while the established 

church was the channel through which moral policy was to be 

directed. 

In actuality Magee was more interested in social stability 

than in alterations in the social order. Whatever social 

changes were possible occurred through the personal authority 

of Christ in the life of the individual. On the whole, 

however, the duty of the established church was to preserve 

the established social order. It had an obligation to make 

society more just, but it also was supposed to maintain the 

foundation of society. 

Magee"s emphasis was to preach the truth as he (or the 

Anglican Church) understood it and then to leave the individual 

conscience in the hands of God. The independent stance of 

his actions as a member of the House of Lords, the moderate 

nature of his Evangelicalism, his appeal both to the rich and 

the poor, his compassion for the multitude, and his insistence 

on the living out of Christian morality in daily life mark his 

social message as being rooted in Christian theology. The 

essentially conservative nature of his message can be seen in 

his insistence on the permanence of poverty in the temporal 

world and his stress on the activity of the national church 

as the appointed moral instructor of the nation. 



CHAPTER VII 

CONCLUSION: THE SOCIAL THOUGHT OF DALE, HUGHES, 

AND MAGEE 

Rapid change appeared in many areas of life in England 

during the years between 1850 and 1900. In economic life 

industrialization continued to change the face of the country. 

The nation of villages and farms became largely a nation of 

industrial towns and factories which grew on a laissez faire 

basis. These large, sprawling, ugly Victorian towns were 

marked by their great factories and mills belching forth smoke 

and acrid fumes."*" The workers in the factories and workshops, 

living under crowded and unhealthy conditions, became the urban 

proletariat of late nineteenth century England. By the end of 

the century most English workers were totally dependent on 

weekly wages for their economic existence. Furthermore, rela-

tions between the workers and their employer became more 

^William Ashworth, An Economic History of England, 
1870-1939, vol. 5 in An Economic History of England, ed. T. S. 
Ashton (London: Methuen and Co., Ltd., 1960), pp. 71, 89-91; 
hereafter cited as Economic History; John Nelson Tarn, Five 
Per Cent Philanthropy: An Account of Housing in Urban Areas 
between 1840 and 1914 (Cambridge: The University Press, 1973), 
p. xiii; hereafter cited as Housing. 
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impersonal, particularly as the size of the companies and the 
o 

number of workers increased. 

Attempts to regulate the nature and conditions of labor 

culminated in the Factory and Workshop Consolidation Act of 

1878, when Parliament became convinced of the necessity of 

regulating some aspects of economic individualism. This act 

created a factory code which replaced earlier legislation, 

3-frd it was extended in 1891 and 1895 by important amending 

acts. These amending acts made additional rules against 

unsanitary conditions; they increased to eleven years the age 

of prohibited labor, and they began to extend the regulation 

of labor outside the factories and workshops. Despite faults 

in enforcement, these laws extended the state's authority 

to regulate labor.^ in addition, by 1900 the government 

itself had become a major and progressive employer.4 

Democracy was an ever-increasing tide in English 

political life in the second half of the nineteenth century. 
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The Reform Bill of 1832 had increased the electorate to 

one of every six males. The Reform Bill of 1867 gave the 

franchise to the industrial workers of the urban areas of 

the country, and increased the electorate to one of every 

three males. Then the Reform Bill of 1884 gave voting rights 

to miners and to workers in agriculture and industry who 

lived outside of the parliamentary boroughs; the 1884 bill 

added more electors than the total added by both of the 

earlier reform bills. Thus, most classes in the nation 

participated in choosing members of Parliament.5 In addition, 

laws passed in 1835 and 1882 placed the government of the 

cities and boroughs in the hands of the ratepayers. Finally, 

the County Council Bill of 1888 allowed county self-government 

by universal suffrage, and the Parish Council Bill of 1894 

created local bodies elected by universal suffrage and having 

administrative responsibilities over even smaller areas.6 

Along with the extension of democracy came the attitude 

that government had an obligation to regulate the lives of its 

citizens for their corporate well-being. Both Conservative 

and Liberal governments gradually expanded the function of 

the English state on the national level as they dealt with 

5 • 
Anthony Wood, Nineteenth Century Britain, 1815-1914, 

(London: Longmans, Green and Co., Ltd., 1960), pp. 274-277, 
318-319, 453; G. M. Young, Portrait of an Age, annotated edition 
by George Kitson Clark (London: Oxford University Press, 1977), 
pp. 45, 146. 

g 
Cheyney, Social History, p. 243. 
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successive legislative problems. For instance, the Education 

Act of 1870 marked the beginning of universal primary educa-

tion, with the average school attendance rising from 

1,152,000 to 3,732,000 children between 1870 and 1890.^ 

Disraeli's Public Health Act of 1875 gave an impetus of 

governmental authority to fight the problem of disease, and 

provided local authorities the power of compulsory acquisition 

of unsanitary areas. The Artisans' Dwelling Act of the same 

year gave local governments the authority to begin handling 
g 

the problems of the slums. 

The extension of the role of the national government 

was slow, but some of the smaller units of government made 

substantial progress in confronting social problems. For 

instance, Joseph Chamberlain's famous term as mayor of 

Birmingham from 1873 to 1876 left that city transformed 

into a model for other industrial cities. In the last decades 

of the century other towns and cities supplied their citizens 

with lighting, sanitation, public transportation, and some 
9 

improvements m housing. 

7 
Marjorie Cruickshank, Church and State in English 

Education: 1870 to the Present Day, (London: Macmillan and 
Company, Ltd., 1963), p. 190: Trevelyan, Social History, 
pp. 580-581. State-aided secondary education did not become 
a reality until the twentieth century. 

g 
Roebuck, Modern English Society, p. 52; Asa Briggs, 

Victorian Cities (New York: Harper and Row, Publishers, 1965), 
p. 229. 

9 
J. L. Garvin, The Life of Joseph Chamberlain, 6 vols. 

(London: Macmillan and Company, 1932-1969), 1:186-200; 
Richard Jay, Joseph Chamberlain: A Political Study (Oxford: 
Clarendon Press, 1981), pp. 23-28; Tarn, Housing, pp. 91-93. 
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Many luxuries of the first half of the century had 

become common comforts by 1900. Most people found food, 

clothing, and furniture to be more abundant and affordable 

than in the past. Real wages increased throughout the 

period, and by the end of the century the middle class and 

large numbers of workers were taking vacations by the 

seaside. 

Agriculture was the only area of economic life which 

did not participate in the general prosperity of the late 

Victorian era. In 1875 the price of wheat and other farm 

products began to fall. The government's refusal to enact 

protective tariffs, the increasing importation of grain from 

North and South America and a series of poor harvests com-

bined to depress English agriculture during the remainder 

of the century. The value of farm land dropped, and the 

average rental value of land fell twenty-five per cent by 

the end of the century."^ 

There were also major changes in spiritual and intellectual 

life. Throughout the Victorian Age Englishmen were generally 

religious. The essentially Puritan attitude toward life and 

10Milton Briggs and Percy Jordan, Economic History of 
England, 12th ed. (London: University Tutorial Press, Ltd., 
1967), pp. 368-369, 524-526; Trevelyan, Social History, 
pp. 559-560. For a chart on the growth of real wages see 
Roebuck, Modern English Society, p. 191. 

11Ashworth, Economic History, pp. 53-61; R. J. Evans, 
The Victorian Age, 1815-1914 (London: Edward Arnold and Co., 
1950), pp. 330-333. 
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conduct marked most upper and middle class Victorians, who 

regularly until near the end of the century read their Bibles, 

conducted family prayers, and attended church services. The 

controversy over evolution and the new scientific material-

ism underminded the authority of the Bible, and most 

Victorian intellectuals, in contrast to the bulk of the 

literate population, became anti-religious, anti-clerical, 

and materialistic. Yet most people continued to believe 

that religion and science could be reconciled and that human 

progress was part of God's plan for humanity.12 Agnosticism, 

nevertheless, began to be a force in literature and thought 

as George Eliot's novels and Matthew Arnold's writings 

achieved fame. When the century ended, writers such as Thomas 

Hardy and Samuel Butler were demonstrating disillusionment 

13 
with their Victorian heritage. 

The thought of Karl Marx also contributed to intellectual 

change. Marx's assessment of the Industrial Revolution was 

influential in some circles, although his prophecy of class 

warfare was generally rejected in England. The rising tide of 

12 
L. C. B. Seaman, Victorian England: Aspects of English 

and Imperial History, 1837-1901 (London: Methuen and Co., 
Ltd., 1973), pp. 416-420; Richard D. Altick, Victorian People 
and Ideas {New York: W. W. Norton and Company, Inc., 1973), 
pp. 232-236; Trevelyan, Social History, pp. 563-566. 

13 
Hugh Walker, The Literature of the Victorian Era 

(Cambridge: The University Press, 1910), pp. 452-455, 465-480, 
728-746; Virginia Wolfe,"The Novels of Thomas.Hardy," in 
Victorian Literature: Modern Essays in Criticism, ed., Austin 
Wright (New York: Oxford University Press, 1961), pp. 172-181. 
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social thought at the end of the century included Fabianism 

and Christian socialism, both of which sought practical social 

solutions along collectivistic lines. In opposition to the 

concept of individual competition, English socialistic think-

ing urged the primary consideration of the general good and 

the adoption of measures which restricted individual freedom 

and economic enterprise wherever the general welfare of the 

country could be served. From this source, as well as from 

the mainstream of social reform, came modification of 

traditional laissez faire policies; and by the turn of the 

century the English government was moving to extend state 

regulation and service. 

These changes in Victorian social thought were reflected 

and influenced by the three evangelical preachers whose 

sermons and writings comprise the basis of this dissertation. 

Their social teachings cannot be understood apart from their 

theology. Here, as elsewhere, Christian thought reflects 

and influences general history. The two simply cannot be 

separated, for the history of Christianity and its influence 

on the Western world would be incomprehensible apart from a 

knowledge of the history of Christian theology. 

Recent historians, however, have tended to undervalue 

the insights that the history of theology can give to the modern 

14 . B r i g g s a n d Jordan, Economic History of England, pp. 
380-381; Cheyney, Social History, pp. 309-310. 
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world; when they mention theology, many historians demonstrate 

either their ignorance or their underlying rejection of 

Christian doctrines. Gertrude Himmelfarb, in her discussion 

of the Halevy thesis, notes that it is difficult for the 

modern historian to understand the Victorian era: 

To assign so much importance to ideas, and especially 
religious ideas, seems naive to a generation brought 
up on Marx, Freud, and Sartre. And to find virtue in 
ideas and religion that encourage gradualism, stability, 
and social cohesion is doubly galling to those who 
have a quite different order of virtues and values. 

E. R. Norman has criticized what he calls the "vulgar" Marxist 

interpretations which suppose that the Anglican Church ignored 

social injustice and overlooked the workers' sufferings in the 

16 
nineteenth century. Norman has provided the first step of a 

necessary correction to historians who in their studies of the 

Victorian era have overlooked the theological convictions 

of nineteenth-century Christianity and have argued that 

both the Anglican Church and the Nonconformists indulged 

17 

the rich and held down the poor. Even after Norman's dis-

cussions Jenifer Hart, in her "Religion and Social Control in 

15Gertrude Himmelfarb, Victorian Minds (New York: Alfred 
A. Knopf, 1968), p. 299. 

16 
E. R. Norman, Church and Society in England, 1770-1970 

(Oxford: Clarendon Press, 1976), p. 3; hereafter cited as 
Church and Society. 

17 
J. L. and Barbara Hammond, The Town Labourer: The New 

Civilization, 1760-1832 (1917; reprint ed., New York: 
Doubleday and Company, Inc., 1968), pp. 192-212, 279-280; 
G. D. H. Cole and Raymond Postgate, The Common People, 
1746-1946, 2nd ed. (London: Methuen and Co., Ltd., 1946), 
pp. 270, 362-365. See also E. P. Thompson, The Making of the 
English Working Class (London: Victor Gollancz, Ltd., 196377 
pp. 350-400. 
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the Mid-nineteenth Century," assumed that nineteenth-century 

Anglican clergymen used religion as a means of controlling 

18 

the lower classes. Further research on this theme, there-

fore, seems vitally necessary. 

The great historians of theology, on the other hand, 

have argued that the study of church history includes the 

investigation into the context of theology as it relates to 

a given period of history. Adolf Harnack, in his History 

of Dogma, commented that the church cannot dispense with this 
19 

kind of theological history. The fact is that no one can 

really understand church history without being able to enter 

into a comprehension of the theological thought being 

expressed at a given point in time. For instance, the 

twentieth-century theologian Karl Barth, in his Protestant 

Theology in the Nineteenth Century, has reminded the modern 

world that "as an object of historical consideration, 

theology demands theological perception, theological thought, 
20 

and theological involvement." In the same vein Ernst 

Troeltsch, has declared that the social teachings of the 
18 
Jenifer Hart, "Religion and Social Control in the Mid-

nineteenth Century," in A. P. Donajgrodzke, ed., Social Control 
in Nineteenth Century Britain (London: Croon Helm, 1977) , 
p. 108. 

19 
Adolph Harnack, History of Dogma, 2 vols., trans. Neil 

Buchanan (London: Williams and Norgate, 1894), 1:21, note. 
20 
Karl Barth, Protestant Theology in the Nineteenth 

Century: Its Background and History (Valley Forge, Pa.: 
Judson Press, 1973), p. 1; hereafter cited as Protestant 
Theology. 
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Christian churches must be studied "in light of the history 

of the Christian ethic, and properly speaking, in the light 

of its fundamental doctrines. . . . " 2 1 

Clearly, the study of Christian history must include 

not only the seminal thinkers of various denominations—thinkers 

of the stature of Augustine, Aquinas, Luther, and Calvin—but 

also influential religious leaders in each given generation. 

Only as general issues are made specific, related to the pre-

vailing understanding of theology, and tied firmly to a 

chronological framework can the historian address the history 

of religious ideas. 

This dissertation has sought to follow a reminder from 

Karl Barth that 

history is made up of living men whose work is handed 
over defenseless to our understanding and appreciation 
upon their death. Precisely because of this, they 
have a claim on our courtesy, a claim that their own 
concerns should be heard and that they should not be 
used simply as a means to our ends.^2 

In following Barth this dissertation has attempted to study 

the social thought of three British evangelical preachers 

whose ministries took place in the maelstrom of Victorian 

change. A major contention of this dissertation is that the 

21 
Ernst Troeltsch, The Social Teachings of the Christian 

Churches, 2 vols., trans. Olive Wyon (1931j reprint ed., New 
York: Harper and Brothers, 1960), 1:25. 

22 
Karl Barth, Protestant Theology, p. 22. 
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social thought of these three men was shaped by their 

theological beliefs as they interacted with current economic, 

political, and social ideas. 

W. R. Dale, Hugh Price Hughes, and William Connor Magee 

represent three different channels of the evangelical tradition 

as it developed in the second half of the nineteenth century. 

They held much of their theology in common: the sovereignty 

of God as Creator, Moral Ruler, and Judge of the world; the 

atoning work of Christ as the God-man mediator who died for 

the sins of the world and who rose again to impart eternal 

life to those who accept him by repentance and faith; the 

creation of man in the image of God, the violation or the 

loss of that image through the transgression of God's law, 

and the regaining of it by means of a personal relationship 

with God through the resurrected Christ; the righteousness 

of the individual Christian life as each believer obeys the 

commands of Christ; and the unity of all Christians through 

their brotherhood in Christ's church under the Fatherhood of 

God. Thus, in the essential doctrines of Protestant 

Christianity they stood together. 

Yet, at a number of other points their theology differed. 

The most important of those differences involved Magee's 

denial of the belief, held by Dale and Hughes, that Christ's 

perfect kingdom was already established on the earth and that 

it would be consummated by Christians who were moved by the 

Spirit of God to reorder society. Their viewpoint involved a 
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providential view of history that was one source of the 

optimism of the late nineteenth century, since they saw 

Christian activity in that century as the preparation for the 

earthly kingdom of God in the twentieth century. Magee, on 

the other hand, saw the coming kingdom initiated only by 

divine intervention from heaven, and he could not share the 

general optimism because he foresaw many dark days for 

Christianity before heaven ended the misery of earth. 

The three men also disagreed on the nature of the church. 

In Dale's thinking the church was the invisible body of all 

true Christians which was manifested in local visible 

churches. These societies of Christians were separated from 

the irreligious and met together to hear the preaching of 

God's revelation and to observe Christian ordinances. To 

Hughes, though, the invisible church was a transparent, 

theological fig leaf invented to hide the ecclesiastical 

nakedness of those who held back from associating with any 

visible congregation of Christians. The church, in Hughe's 

thought, was the corporate entity comprised of all visible 

churches. He demonstrated his understanding of the church 

by his efforts on the behalf of cooperation and union among 

various ecclesiastical bodies. Magee, on the other hand, 

assented to the theoretical existence of the invisible church, 

but in practice the word "church" represented for him the 

national church of a given country, the visible organization 

which served as an arm of the state in teaching morality to 
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the citizens of the nation. Magee's church, therefore, was 

more inclusive than that of Dale or Hughes. It theoretically 

included all citizens, whether believers or unbelievers, 

and one of its major functions was the teaching of loyalty 

and obedience to the state. Thus, by its nature, Magee's 

concept of the church tended to support the established 

order. Dale's church tended to emphasize the autonomy of 

the individual in his relationship to God; and Hughes's 

concept, true to his Methodist heritage, tended to emphasize 

the solidarity of entire ecclesiastical organizations. 

Another area of disagreement concerned the nature of 

society. In Dale's thought society was a necessary aspect 

of human life. He believed that man's greatness as an 

individual, the result of his creation in God's image, also 

belonged to man as a nation. Man's organized society and 

government was the means of order as well as the means of 

the moral discipline of human life. Yet Dale did not feel 

that God had ordained a static society. He believed in the 

equality of each individual before God, and he approved of 

social mobility. Human distinctions were a given fact with 

Dale, for he thought that property would likely be unevenly 

divided in any society, but he assumed that every person had 

a right to become what he could become; he did not wrestle 

with potential problems involving the tension of God's 

sovereignty clashing with man's free choice. His Congrega-

tionalism also left him with a bias toward democratic 

institutions. 
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Dale's theology contained a strong moral element which 

issued from his belief that all men, and especially Christians, 

were under the moral authority of God. He urged Christians 

to realize their solidarity with all human beings and to 

concentrate on fulfilling their duties to their fellow men as 

they obeyed the laws of God. This obedience was important, 

for God's grace worked on the behalf of those who accepted 

him as Lord and King. in Dale's opinion Christians helped 

to change their society when they individually obeyed God in 

every area of life and when groups of Christians cooperated 

in large moral causes. Primarily, the visible Christian 

kingdom would develop through individual initiative and 

influence. Since he saw public opinion as the force which 

sustained or suppressed the prevailing sense of moral obligation, 

Dale urged his Christian hearers to influence the conscience 

of their society so that they could transform their government 

and society by applying the principles of Christian morality. 

Hughes agreed with Dale concerning the absolute equality 

of men as men. While he admitted that men were born with 

varying physical, mental, and intellectual abilities, he 

said that social distinctions were artificial and divisive; 

and he believed that society was dynamic.- Although he argued 

that the family was essential to the existence of both the 

church and the state, Hughes seemed to think of society in 

terms of national units. In his eyes the democratic state was 



385 

the political entity with the best chance of ensuring the 

natural rights of all citizens. Nations were great, he 

said, when their laws harmonized with the laws of God. 

Magee presented a very detailed explanation of society 

and the state. Both, he said, were ordained by God. 

Society was the sum of the various classes in a given 

country, and the state was the government or the entity 

which exercises authority over the people of a given society. 

It was the divinely appointed trustee empowered to act for 

the entire number of persons living under its jurisdiction. 

The visible church, which Magee assumed to be national in 

character, was also a society encompassed by the state, but 

it operated according to different laws. The state, Magee 

said, existed to preserve the well-being of its citizens 

in the temporal world; the church existed to save men's 

souls with a view to their welfare in the life to come. 

An important aspect of Magee's understanding of the 

nature of society was his belief in a divinely appointed 

inequality both in the church and the state. Social 

inequality, he argued, was a result of the natural diversities 

which God bestowed upon men. It was a part of the laws of God 

by which the world is ultimately governed; it was not an 

artificial result of unjust human laws. The history of man, 

Magee declared, was the record of the attempts of men to shift 

social inequality from one class to another. Successive 
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attempts to adjust this inexorable law of inequality resulted 

in a series of unsuccessful attempts to redress the inevit-

able imbalance in society. 

Thus, to Magee—in contrast to Hughes—social inequality 

resulted from a physical inequality which was simply a part 

of the way God made the world to function. Social inequality 

was not an evil; it was simply the inevitable result of 

natural law. Its weight could be lightened by wise legislation 

or Christian benevolence, but it could never be eradicated 

until the final judgment of God. Only in the visible church 

were social distinctions abolished—and even there God had 

appointed different functions to different persons, and the 

bishops ruled the church. 

Another area of disagreement concerned the means of 

carrying out social reforms. For Dale the primary method 

of reform was the personal influence of individual Christians 

as they lived out the morality of Christ in their society. 

In other words, redeemed men were to redeem society by the 

power of God in their lives. He urged Christians to defend 

the inalienable rights and the transcendent dignity of all 

men. He recognized the seemingly insoluble problems of 

modern life, but he was convinced that Christian hope would 

encourage men to seek solutions and that the certainty of 

Christ's coming kingdom would transform philanthropy into 

a crusade against crime, ignorance, and poverty. Yet he did 

not plead for social legislation, but for an army of preachers 
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drawn from the working classes, for a sense of compassion 

in the churches, for the acknowledgment of God's right to 

command obedience, for fidelity to God's moral law, for the 

preservation of public order, for the strengthening of 

public opinion on the side of Christian morality, and above 

all for living examples of vigorous Christian character. 

Dale preferred the stability of national institutions, 

and he desired that their reform be gradual. He was 

especially concerned that Christians participate in needed 

reforms because of their spiritual earnestness in the 

acceptance of responsibilities in the public interest. 

He urged Christians to exercise keen interest in local 

municipal affairs and to put upright men in places of leader-

ship. Dale urged preachers to teach their congregations 

the weightier issues of morality, thus encouraging a stable 

and increasingly righteous order in society. Yet he also 

asserted that ministers exercised an illegitimate authority 

when they led their congregations to rely on them and not on 

God. Dale consistently argued that any intervention between 

God and the conscience of the individual was an improper 

use of authority. 

Dale believed in a kind of social control, but it was 

the spiritual control of God's law, in a progressive fashion, 

over the conscience of the individual. Each man, because of 

his creation in God's image, had a natural knowledge of 

right and wrong in his conscience. Dale believed, though, 
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that the consciences of men needed to be trained and 

disciplined—not by an authoritarian appeal or the threat 

of penalties, but by an appeal to the innate love of right 

which he assumed to exist in most men. To Dale, the 

conscience was best educated by being exposed to admirable 

examples of moral goodness. Thus, his view of the conscience 

reinforced his idea that social reform occurred primarily 

because of the influence of individuals. At any rate, the 

result of correct moral practice was the development of 

true and just moral judgments. As men saw examples of good-

ness and justice, Dale argued, and as they chose to imitate 

those examples, they discovered the rightness of their 

actions through an increasing moral vision. Thus Dale's 

conception of social reform rested on his view of the 

importance of the influence of the individual, and especially 

the individual Christian. 

At the same time, in his "municipal gospel" Dale also 

stressed loyalty to the state as a religious duty. Christians, 

he said, were bound to work within the state for legislation 

to benefit the weak. They were obligated to use their 

political influence and their voting rights to secure leaders 

who would act in accord with the law of God. Nevertheless, 

even though government was a divine institution, Dale taught 

that the key to the establishment of better social conditions 

was individual activity: the practice of virtue, patience, 

self-sacrifice, and sagacity. Only as individuals were changed 
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by the power of Christ could the nation be permeated with the 

spirit of the Christian message and the national conception 

of justice be changed. In his thought, a Christian social 

order on a national scale was possible only to a Christian 

people. 

Dale's gospel for the poor was a message of the personal 

redemption of the individual, of the regeneration of individual 

men into the family of God. Since Christ is the brother of 

the poor, he maintained, Christians must work to defend the 

inalienable rights and transcendent dignity of all men. 

Hughes's means of social reform, on the other hand, 

emphasized activities of Christians designed to incorporate 

the laws of Christ into the laws of the state, the process 

of leavening society with Christian ideas with the ultimate 

goal of subjecting the politics and the laws of the state to 

the authority of Christ. Hughes saw the statute-book of a 

nation as the national conscience. To him the law was almost 

exclusively the religious instructor of the masses of the 

people, who were generally alienated from organized Christianity. 

Thus, the primary means of social reform for Hughes both 

personal and legal, with the ultimate goal of subjecting the 

politics and the laws of the state to the authority of Christ. 

Personal righteousness was Dale's goal; national righteousness 

was Hughes's, for that alone could construct Christ's millennial 

kingdom on earth. National righteousness meant collectivism 

for Hughes, for in no other way could a state secure the basic 
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personal rights of every citizen than by establishing by law 

a national system of public sanitation, education, libraries, 

museums, parks, and playgrounds. Victorian society, he felt, 

was artificial, having been largely created by legislation 

favoring the rich over the poor, the strong over the weak. 

Christian laws, however, according to Hughes, could not 

be legislated until society was imbued with Christian ideas 

of justice and righteousness. In this regard his view of 

human depravity figured significantly. 

Men were naturally selfish, he taught, but they were 

capable of living on a more unselfish level if their con-

sciences were instructed; if their wrong ideas were replaced 

by true ones, then the cure for social evils could begin. 

The initial introduction of righteous ideas to society, 

however, could only occur when Christians serve as living 

examples of righteousness in action. Only then could public 

opinion alter wrong ideas. The Christian, therefore, had an 

unlimited social responsibility to substitute brotherliness 

for the egotism. Evil was unnecessary, Hughes said, and the 

Christian's activity should demonstrate that the gospel of 

Christ is social in nature. Thus, the Christian's activity, 

working through the gospel, repudiated the enlightened 

self-interest that he saw as the mainspring of non-Christian 

society. 
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Hughes's gospel for the poor included the extension of 

the personal influence of individual Christians, the arousal 

of public opinion on great social issues, the enforcement of 

relevant laws, and the advocacy of new laws. He believed that 

the same unjust laws which created millionaires also created 

paupers, and thus the state, which ought to serve as the 

protector of the poor, should act in behalf of the right of the 

poor to a decent life. Legislation was Hughes's key to social 

reform. 

Both Dale and Magee applied moral principles and commands, 

such as those found in the Ten Commandments, to the nation. 

Hughes plunged into theological difficulties by asserting that 

Christian laws ought to become the laws of the nation, evi-

dently prior to any national evangelization. The major 

theological problems in Hughes's social thought relate to the 

fact that in the Old Testament the Ten Commandments were given 

to the Jewish nation, which constituted God's covenant people. 

In the New Testament the commands of Christ were given to his 

church, another covenant people, but not a national people. In 

other words, God's new covenant, instituted through Christ, 

applied to those who, in the theology of Dale and Hughes, were 

included in the kingdom of God on the earth. Hughes, however, 

seemed to apply the laws of Christ to the laws of England as if 

the English people were under a covenant with God. Dale avoided 

these problems by declaring that a nation must be evangelized 

by the gospel of Christ before it can become a Christian nation. 
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Magee, who had sat in the House of Lords, avoided 

Hughes's difficulty by forthrightly denying that Christ's 

commands could or should be applied to the laws of nations. 

He circled around the dilemma when he argued that only 

Christian men could obey the laws of Christ. The Sermon on 

the Mount in particular, he said, was addressed by Christ 

to individual Christians regarding their own rights, actions, 

and possessions. In other words, it was directed only to 

God's covenant people in the age of the gospel. 

The members of Christ's redeemed community, Magee argued, 

were commanded to live by the principle of self-sacrifice, 

a principle which would bring disastrous consequences if put 

into practice by the state, which God had charged with the 

trusteeship of the rights of all of its citizens. The state 

does not have the right, he said, to make laws regarding the 

consciences and souls of its citizens. Substantially in 

agreement with Dale at this point, he argued that the main 

responsibility of Christians was to practice the teachings of 

Christ in their personal lives. 

Magee believed in social concern, but not social reform 

in the sense that Dale and Hughes understood it. Society 

operated, he said, in accordance with inexorable natural laws 

by which God had chosen to govern his creation. Yet he also 

emphasized that God's love, his compassion for all men, also 

operates as a supernatural law in the natural world. Thus, 

the poor will always be a part of the physical scheme of things 
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until God supplants the kingdoms of earth with his eternal 

kingdom after the day of judgment. God's compassion for 

humanity, he argued, is at the core of the gospel, and it 

is extended to individual men through the work of Christ 

in the hearts of individual Christians. Other approaches 

to social reform, he said, always failed because they 

depended for success on flawed human beings changing a fixed 

system of natural law. Christ's church was given the task of 

bringing the gospel to individual men, not the task of 

regenerating society. 

Proper Christian influence on society, Magee argued, 

left decisions about benevolence to the individual conscience. 

The social goal of Magee1s Christianity was to give men new 

motives for practicing justice. The success of Christian 

teachings, he declared, had to come from individual Christians 

owning their common brotherhood and reaching out to others in 

deeds of mercy and love. 

Magee's gospel for the poor was a message of eternal 

redemption, a declaration that the goal of Christian life 

was holiness and not happiness. He clearly proclaimed his 

belief in the eternal world where the poor will receive 

compensation for their sufferings in the physical world. He 

did believe that the poor could help themselves by following 

the teachings of Christ and receiving the resulting temporal 

blessings of God, but the core of his message to the poor was 

a gospel of submission to God in carrying their divinely 
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appointed burden with the promise that they would experience 

spiritual wealth in the world to come. The Christian poor, 

Magee declared, had a right to appeal to their heavenly 

Father against the neglect or tyranny of their oppressors, 

but he gave no assurance that their plea would be answered 

in the present, temporal world. To wealthy Christians Dale 

addressed a reminder of their common brotherhood with the 

poor, their obligation to bring them the good news of Christ, 

and their obligation to act mercifully to the poor in matters 

regarding their temporal welfare. Magee's solution to the 

social problem was to have the national church teach individual 

men. It had several correlations with Dale's individualism, 

but the Congregationalist seemed to expect far greater 

immediate and temporal results than Bishop Magee expected. 

In analyzing the social thought of these three preachers, 

it is helpful to use the two categories of phenomena which, 

in the construct of E. A. Ross, support social order. Ethical 

phenomena, he said, arise from human feelings rather than from 

practical usefulness in satisfying human wants. Phenomena 

in this category include public opinion, personal ideals, and 

social religion. Their aim is to produce a moral order, not 

simply a social order. Political phenomena, on the other hand, 

arise from policy, or means frequently chosen deliberately 

to sustain social order. This category includes law, education, 



395 

23 

belief and ceremony. It might be helpful to observe that 

ethical phenomena derive their force from the influence of 

personal ethical authority, whereas political phenomena 

derive their force from an external, temporal authority. 

W. R. Dale primarily suggested the use of ethical means 

to change society. In Dale's thought God was the external 

personal authority, but he mediated his laws through the con-

science of the individual. Christ was the "objective 

Conscience," in Dale's words, but he meditated personal 

sentiment through an individual's conscience. Education and 

service in government were important to Dale, but only because 

of the individual influence which might be generated on another 

person's mind and conscience. They were not tools selected 

for the establishing of social changes in any authoritarian 

sense. 

Hugh Price Hughes, on the other hand, distinctly advocated 

the use of political means for effecting social changes. Law, 

in particular, was his chosen instrument, but he also saw public 

opinion as an external authority which might be used to bring 

about desired changes. He consistently urged the use of formal 

policy. He also advocated the consideration of personal ideals, 

such as the believer's union with Christ, the brotherhood of 

man, and the power of Christian love, but his primary means of 

social change clearly fell into Ross's category of "political" 

phenomena. Hughes did give.verbal.assent to the changes 

23 
E. A. Ross, Social Control: A Survey of the Foundations 

of Order (1901: reprint ed., New York: Johnson Reprint 
Corporation, 1970), pp. 411-412. 
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which Christ effected in individual lives, but social changes 

seemed to be of a different nature. 

W. C. Magee was also more concerned than Dale and Hughes 

with ethical means of effecting social change, even if it was 

to be at a much slower rate than Hughes and Dale desired. The 

national church seemed to be Magee1s primary external authority 

in the moral realm, and the source of moral changes, while the 

state seemed to be the external authority in the realm of 

policy. While Magee was mainly interested in social stability, 

social changes primarily occurred through the personal authority 

of Christ in the life of the individual; secondarily, they 

occurred by means of an ethical influence mediated through the 

national church. 

These three preachers left a mixed legacy to their congre-

gations and to their wider audiences. In evaluating this legacy 

one must remember that they were nineteenth-century ministers, 

not revolutionaries. Their influence came primarily through 

their pastorates, and the evidence upon which this dissertation 

is based consists of their pastoral messages, their sermons, a 

few special addresses, and their essays. 

The most conservative of the three was William Connor Magee. 

He came from a conservative tradition within the Anglican 

Church, but he rebelled against the strict legalism which marked 

Irish Evangelicalism in the nineteenth century. Though in 

his personal life his sympathies were broad and moderate, 

in his social thought he did not present a constructive agenda 
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for social change. Following the practice of most Anglican 

preachers in the nineteenth century, he was generally con-

tent to offer general principles of social and political 

morality, because he saw the main mission of Christianity to 

be the pursuit of eternal life, not the alleviation of social 

evils or the provision for the temporal welfare of the human 

24 

race. 

Feeling that poverty was an inexorable law of necessity, 

Magee preached to the poor a gospel of submission and to the 

rich a gospel of charity. Social changes occurred only within 

the individual and in his personal expressions of Christian 

compassion in his personal relationships with other members 

of society. Magee taught social stability, for the individual 

was not supposed to change the structures of his society. The 

external moral authority, the national church, had the duty of 

preserving the established order, even though it also had an 

obligation to make society more just as it influenced indi-

viduals. One can only speculate that this kind of preaching 

did much to alienate the poor who were growing in political 

awareness during the latter years of the century. 

W. R. Dale came from among the poor, and his teachings 

were in the mainstream of the Liberal party's social objec-

tives in the nineteenth century. Dale was such a strong advo-

cate for moderate social change that in 1871 John Bright reminded 

Prime Minister William Gladstone that Dale was a spokesman 

24 
Norman, Church and Society, pp. 4-5, 12. 
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for a large number of Nonconformists. As editor of The 

Congregationalist he was a force in remolding Congrega-

tionalist thought. Many of his contemporaries considered him 
2 6 

to be the chief voice among English Congregationalists, 
and one historian has written, "No Free Churchman exercised 

27 

a wider influence on his generation." Dale's social 

remedies were designed to correct existing abuses and to 

construct a society in which inequities would be less likely 

to occur. His constituency had been nurtured on the doctrine 

of the separation of church and state, and Dale's "municipal 

gospel" undoubtedly helped his hearers see new ways to apply 

Christianity to social issues. In most cultures social change 

is hammered out of the rock of tradition in chips and slivers, 

and Dale played an important role in chipping away at it. 

Not only did Dale hammer at the rock of tradition, but he also 

played a role in breaking down the wall between personal life 

and public duty, the barrier between private sympathy and 

public responsibility that was a part of Congregational tradition. 

25 
John Bright to W. E. Gladstone, November, 1871, in 

William Ewart Gladstone, Correspondence on Church and Religion 
of William Ewart Gladstone, 2 vols., ed., D. C. Lathbury 
(New York: The Macmillan Company, 1910), 1:144. 

2 6 
Milton Gene Wofford, "The Theology of Robert William 

Dale," (Ph.D. diss., Southwestern Baptist Theological Seminary, 
1961), p. 58. 

27 
C. Sylvester Home, A Popular History of the Free Churches, 

4th ed. (London: James Clarke and Co., 1903), p. 420. 
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Through Dale's personal influence large numbers of 

Dissenters adopted his views on moderate social change. He 

created among his hearers of a new social awareness and a 

new determination to exert Christian influence on social 

issues, especially in the arena of local politics. Dale's 

goal was to encourage a Christian public (whose social and 

religious status had kept them in the political backwaters 

of England before 1868) to move in the direction of social 

concern and political activity. Dale firmly believed that 

laws could not be legislated in advance of public opinion, 

and so he set out to change the climate of the public opinion 

that listened to his voice. That he succeeded can be seen 

in the fact that later in the century men such as Hugh Price 

Hughes received a hearing when they began to advocate 

governmental intervention in carrying out social reforms. 

Dale may thus be seen as an important link in the evolution 

of social thought between the individualistic evangelicalism 

of the early nineteenth century and the Christian socialism 

of the final years of the century. In the late 1840s F. D. 

Maurice and Charles Kingsley proposed their version of 

Christian socialism, but it was a failure because few persons 

responded to their message. This study suggests that the 

rebirth of Christian socialism in the 1880s occurred partly 

because of the change in public opinion that was caused by 

W. R. Dale and others like him. 
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The third preacher, Hugh Price Hughes, represents a 

Christian thinker who rejected individualism and advocated 

collectivism in national life. Instead of policies related 

to individual enterprise, Hughes taught collective action 

on the part of workers and regulation of public life on the 

part of government. His was not a socialism that urged 

class warfare or the elimination of competition; rather it 

called for the substitution of collective action for individual 

action and the introduction of public control in areas where 

private enterprise had allowed or had caused inequities. 

Hughes is also important because his theological teaching 

emphasized the responsibilities of Christians as a group over 

the responsibilities of the Christian as an individual. An 

important part of Hughes's effort was to arouse the public 

opinion of his evangelical constituency by creating an aware-

ness of great social evils and encouraging a willingness to 

take action in behalf of those who could not defend their own 

interests. For over seventeen years, in the pages of The 

Methodist Times, Hughes championed the causes of the poor 

and the workers, the rights of women and children. For almost 

two decades he kept before his readers the principle that 

government regulation of the public welfare, even in the 

construction of housing for the poor, was preferable to the 

continuation of social inequity and injustice. 

Hughes's message included his belief that individuals 

could not achieve their highest ideal unless that ideal was 
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shared by most persons in their society. He provided a new 

direction for Methodism in his leadership of the Forward 

Movement; in planting mission halls in the hearts of the 

great English cities, Methodism opened itself to the needs and 

aspirations of the urban masses. The West Central Mission 

became a model for expressing Christian social concern in 

the crowded Victorian cities. Its nursery, coffee bar, 

counseling services, philanthropic activities, church meet-

ings, concerts, and cultural activities left a legacy for a 

broadened scope of Christian responsibility for social action. 

Also, the reunion of the various Methodist churches in the 

twentieth century was foreshadowed in his ideal of united 

Christian action though churches working in cooperation. 

In comparing and contrasting Magee, Dale, and Hughes 

with the preachers in Jenifer Hart's study, one can challenge 

some of her conclusions. Her thesis is that these clergymen 

tried to use religion to control the lower classes. Her 

profile of their message clearly indicates that they used the 

political category of social phenomena. 

The preacher in the present study who comes closest to 

the beliefs expressed in Hart's study is, not surprisingly, 

Magee. The Bishop of Peterborough certainly believed that 

the social and political orders were ordained by God: and 

although he clearly taught the spiritual equality of all 

men under the gospel of Christ, he also taught the temporal 

nature of social distinctions, wealth, honor, poverty, and 
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afflictions. Magee was decidedly averse to much social 

change, and he was suspicious of the rule of the majority 

in either church or state. 

Yet Magee did not follow many aspects of Hart's profile. 

He did not criticize the social structure: instead, he 

criticized the unjust actions of the wealthy and powerful. 

He seldom mentioned war or natural public disasters, and he 

did not identify patriotism with the status quo. He was 

definitely in favor of education carried out under the 

auspices of the Anglican Church, and he did not oppose 

political liberty as long as it did not threaten public 

order. The bishop cannot be accused of using religion as a 

means of controlling the lower classes. In his sermons he 

addressed both the rich and the poor, the strong and the 

weak. He tried to inculcate Christian virtues in the spirits 

of men, even as he tried to win his hearers to the support 

of the Church of England, which he saw as the church of the 

poor. 

Hughes came closest to the men in Hart's survey in his 

use of political phenomena to extend influence on society; 

his aim, however, was not the control of the lower classes 

by the higher classes, but the control of all men by the laws 

of God as the divine kingdom was being established on the 

earth. While teaching the divine origin of society and 

government, Hughes felt that Victorian society was artificial, 

owing to laws passed by the ruling classes. His view of 
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society was dynamic, and he strongly taught that the social, 

economic, and political equality of all men was based on 

the spiritual equality of Christianity; but he also believed 

in British imperialism as a trusteeship over nations not 

governed by the laws of God. He preached national judgment 

for national sins, but he believed that the progress of 

British civilization was preparing the way for the rule of 

Christ over the earth. War was an unnecessary evil, he 

declared, except in the case of the Boer War, where because 

of its Christian trusteeship Britain was defending oppressed 

Africans. Hughes, in opposition to the sentiments discussed 

by Hart, denounced those who opposed progress and democratic 

institutions. In his case it is not difficult to understand 

why the poor came to hear his message; the problem is in 

understanding why the more well-to-do classes of west central 

London also kept coming to hear him. 

Dale stands between Magee and Hughes. He agreed with 

them that society and government in principle are ordained 

by God, but the specific form of their development was open 

to dynamic change as the Christian message was increasingly 

extended into all arenas of life; for Dale, then, the structure 

of society should always be criticized and changed when it 

does not reflect the justice of God. Dale agreed with Magee 

and Hughes about the temporal nature of wealth, poverty, and 

social distinctions, but he never used this message to defend 

the status quo. He constantly urged Christians to perform 
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their duties as members of a great democratic movement. He 

believed in education for all, which included religious 

institutions so long as a single church did not control the 

specific content of religious instruction and parents had the 

right to withhold their children from religious teachings 

to which they objected. His emphasis on individual liberty 

of conscience left each person free to pursue spiritual, 

political, economic, and social liberty. The use of ethical 

means to support attempts at social change put Dale in 

opposition to the men in Hart's survey. It is not difficult 

to understand why the working classes gladly listened to his 

preaching. 

The contrasts between the present study and that of 

Hart point to a number of issues which need to be considered 

in the further study of social change and religion in England 

in the nineteenth century. First, evangelical religion was 

a many-sided movement which possessed dynamic possibilities 

for interaction with social problems. The economic, social, 

and political historians of the twentieth century need to 

take another look at the mainsprings of intellectual and 

religious history in the nineteenth century—and without the 

overriding influence of their own intellectual presuppositions. 

Most of these historians are simply unaware of the extent to 

which nineteenth-century theology was involved in social 

and political thought. As a result they do not really under-

stand what the theologians and preachers were saying, and they 
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attribute to materialistic, social, or economic causes what 

was basically spiritual and theological in its source. 

Evangelicals, on the other hand, need to re-examine the 

conservative social gospel preached in England in the late 

nineteenth century. The need exists for a full study of its 

historical antecedents both in evangelical and non-evangelical 

sources, as well as an examination of inter-relationships with 

contemporary religious movements beyond the scope of evangel-

icalism and the present study. In other words, the evangelical 

social gospel needs the same kind of broad but in-depth treat-

ment which Peter d'A. Jones has given to the Christian 

Socialist movement. 

Further research could also consider the social thought of 

lesser figures in English Christianity, including pastors, 

teachers, and religious journalists. Social views of other 

religious figures, especially Baptists and Roman Catholics, 

also need to be examined in order to determine both the content 

and direction of the various facets of Victorian social thought. 

The conclusion of writers such as E. P. Thompson and Jenifer 

Hart, that clergymen used religion as a tool to control the 

lower classes, needs reexamination. The work of E. R. Norman, 

which provides a corrective to these writers, needs reinforcement 

with detailed studies. The views of Dale, Hughes, and Magee 

indicate that evangelical religion was a varied phenomenon too 

complex for such a simplistic conclusion. 

The three men included in this study were popular preachers 

whose sermons reached all classes. They were not systematic 
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theologians whose work was divorced from life, they were 

prophets who sought to apply their vision of the message of 

Christ in an era of change, confusion, and inequity. Yet 

they all stood in the theological tradition of evangelicalism. 

The heart of their religion was a personal relationship with 

the eternal life of God through his Son. Their first goal 

was to regenerate men, and they all insisted that Christians 

ought to press on toward the personal realization of the 

righteousness of God in their lives. They also asserted that 

because of their common brotherhood Christians ought to exert 

their influence to meet the needs of those around them. 

Thus, though they disagreed on the extent of its 

application, Dale, Hughes, and Magee stood in the tradition 

of evangelical social concern. Furthermore, this dissertation 

has shown that the roots of their social interests lay in their 

theology, not in their politics or economics. They did not 

sacrifice the interests of the masses to the ambitions of the 

wealthy. They were neither the ignorant nor the willing 

tools of a conspiracy to forge stronger chains for the 

proletariat. They did not see their task as that of main-

taining an iniquitous social order; nor were they the prophets 

of the capitalists of London or the manufacturers of Manchester, 

Birmingham, and York. Instead, they were prophets of the 

kingdom of God on the earth; and while they differed in their 

understanding of the nature of that kingdom, they steadfastly 

agreed in their understanding of the value of the individual 

person as a citizen or a potential citizen in that kingdom. 
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