CHAPTER ONE
ROMANTICISM AND THE OXFORD MOVEMENT:
TOWARDSA TRACTARIAN AESTHETIC

INTRODUCTION

In his late nineteenth- century novel Jude the Obscure, Thomas Hardy refers
to Chrigminigter (his fictionaized Oxford) as “that ecclesastical romance written
insone’ (31). Within the economy of the novd, this comment reflects on more
than the architecturd riches of the Universty. By emphasizing the university’s
medieva architecture, Hardy recdls the tide of gothic church building and
restoration undertaken in England from the middle of the nineteenth century until
itsend.! Hardy’s emphasis on the ecclesiastical dimension of Oxford's
architecture aso gestures towards the revivd of liturgica “medievdiam” in
Church of England Ritudigt parishes which embraced pre-reformation and
contemporary Roman Catholic ceremonid in the cdebration of Holy Communion
and the Divine Office. Seen thus, Hardy’ s comments point to the deeply romantic
impulse that infused the Church of England’ s Catholic Revivd (centredin
Oxford), and its subsequent architectura and liturgica movements. The Revivd
was a reaction againg the aridity of eighteenth-century rationdist discourse, a
movement that explored “the subjective and the place of imagination and deep
feding in reation to both faith and reason” (Rowell 6).

Inthisthess, | will discuss such resonances between romance (and by

extendon Romanticism) and the movement in the Church of England commonly

1 Much of thiswork was performed by the Cambridge Camden Society which sought to
refurbish churchesin accordance with fourteenth-century gothic architecture. The young
Tractarian J.M. Nea e for atime directed the group’ swork.



called the Oxford, or Tractarian, Movement.? To link Romarticism and a
theologica movement is, perhaps, to conflate supposedly distinct discourses— the
literary and the theologica. But, as much criticism of the period has shown and,
indeed, as the Fathers of the Movement themselves demondtrate, the Oxford
Movement was from its inception deeply indebted to British Romanticism and
distinguished by the literary accomplishments of its members. Indeed, two of the
Movement's three leaders wrote and published poetry thematically indebted to the
Romanticism of Coleridge and Wordsworth. For example, John Keble's
phenomendly successful book of devotiond poems, The Christian Year, re-
articulates Wordsworthean conceptions of nature in relation to the feasts and fasts
of the Church year.® Through such works, the Movemert developed a distinctive
aesthetic vison that wedded aesthetic concerns with doctrind principles.

If it is possible to discern a peculiarly Tractarian aesthetic, there has been a
critica tendency to limit discussons of it to ardatively normative set of figures.
Of the Oxford Fathers, Keble and John Henry Newman have received the most
critica attention. For poetry, critics favour Keble, whose Prael ectiones
Academi cae condtitute perhaps the most definitive statement of Tractarian
aesthetic principles. The lesswell-known Tractarian poet Isaac Williamsis aso
given criticd attention for his extremely significant aboration of the principle of

2 Generally speaking, the Oxford Movement dates from the year 1833 to 1845, beginning
with John Keble's sermon “On National Apostasy” and ending with John Henry Newman’s
secession to Rome. The Tractarian period, properly speaking, only extends as far as 1841, at
which point the Tracts for the Times, which were one of the main means of communicating the
Movement’ s vision, were stopped at the request of the Bishop of L ondon after the publication of
Newman’'sinfamous Tract 90. After 1845, though one may still speak of the Oxford Movement,
there was a new generation of clergy and laity who extended the Movement beyond theinitial
vision of the Oxford Fathers (Keble, Newman and Pusey), and thus new appellatives arose, such
asthe Ritualist Movement.

% |t isworth noting that this book was for many years a central vehicle for disseminating the
Movement’ s distinctive theological vision.



Reserve — one of the three central concepts of Tractarian aesthetic theory.
However, Newman is the only Tractarian to have received consstent critica
atention not only for histheologica thought, but for his sermons aswell (though
his poetry has been neglected). However, as Robert Ellison notesin The
Victorian Pulpit: Spoken and Written Sermons in the Nineteenth-Century,
Newman’s sermons are often eclipsed by critica attention to his theologica texts.
Hence Ellison’s clam that there is a paucity of sustained critical commentary on
nineteenth-century preaching (12). This hasleft thewritings of E. B. Pusey
largely neglected, despite the fact that he is arguably the most significant of the
Oxford leaders, both in terms of his extensive influence on the Movement and for
the quality and sgnificance of his publications.

Inthisthess| will attempt to redress the abbsence of critica commentary on
Pusey and hisrole in the formation and articulation of the Oxford Movement’s
aesthetic vison, including its debts to Romanticism.  Specificaly, | will ook a
Pusey’ s sermons and their relation to characteristic el ements of Tractarian
aesthetics, in particular, the principles of Reserve, Typology and Anaogy. | will
argue that these principles find their precursorsin the work of Samud Taylor
Coleridge and William Wordsworth and their attempts to articulate an
epistemology that redresses the eighteenth-century’ s division of subject and
object, mind and nature. Aswadll, | will suggest that the most Sgnificant agpect of
the Tractarian aesthetic vison isits trandation into theologica and pedagogicd,
or pastord, principles. Hence, it isin the sermon — thet literature in which
aesthetic form meets doctrind principle and pedagogicd intent — that we can best

locate the clearest expression of the Movement’svision.



Through an examination of Pusey’s sermons, | will dso substantiate the
claim that whatever its philosophica, dogmatic or literary aspects, the Oxford
Movement was primarily amovement of devotion. Its aesthetic and theologica
concerns were consstently interpreted in relation to devotional practice so that,
for example, Coleridge s episgemology istrandated into a means of experiencing
God in nature. As Owen Chadwick writes, the Oxford Movement was,

more a Movement of the heart than of the head ... It was not concerned for
religious experience, while being unconcered about religious language —

on the contrary, it was earnestly dogmetic. But the Movement, though
dogmatic, was not dogmatic Ssmply because it possessed or shared a
particular theory of dogma. It dways saw dogmain relation to worship, to
the numinous, to the movement of the heart, to the conscience and the
mora need, to the immediate experience of the hidden hand of God — so
that without this attention to worship or the mord need, dogma could not
be apprehended rightly. The Creed was creed — the truth ... But it roused
the mind to prayer, and only through prayer and life wasit known to be
truth .... (1)

Of central importance to this thess will be the status of languagein
Tractarian aesthetics. | maintain that language is a contested site for the
Tractarians and that, particularly in Pusey’s sermons, it is characterized by a
series of tensonsthat exist in adiadectica relation to one another. Both
Coleridge and Wordsworth vaorize language s ability to communicate the divine,
representing poetic and religious discourse as sources of fulfilment and
inexhaudtible sgnification. But both are dso beset by anxieties about the
“waywardness’ of language — its ahility to be employed improperly and its
susceptibility to misinterpretation. Their attempts to negotiate the tension
between language' s “ plenitude’ and its “lack” are rearticulated in Pusey’s
sermons, and the relationship between fulfilment and lack isthe centrd didectic



in his Sermons on Solemn Subjects  Thistension is perhaps the result of
Coleridge's, Wordsworth's and the Tractarians use of an incarnational mode for
ther linguigtic theories. They contend that language “incarnates’ divine
mysteries following the pattern of Christ’ sincarnation, which reveded the
hiddeness of God. Thisisamoment of fulfilment. But theincarnation also
involved the violent degth of Chrigt, and thisis mirrored in language' s
susceptibility to misuse and misunderstanding. However, Christ’s desth must be
read within the economy of the Resurrection, and | will argue that the didectic of
lack and fulfilment in Pusey’ s sermons can be properly understood only upon this
horizon.

| will proceed in three chapters. In the first | will outline the particular ways
in which the Movement is indebted to Coleridge and Wordsworth. With respect
to Coleridge, | will argue that the Movement gained a language in which to
articulate the relaionship of the individud to the Church, aswell asaway of
“thinking” the natural world sacramentally through his conception of the symboal.
In an extension of thisdiscusson, | will argue that the Movement derives from
Wordworth away of reading nature as a visible and prophetic sign of God's
cregtive will. Though it is difficult to isolate particular moments of influence
between the Tractarians and these two poets, one can easily demondtrate that
Coleridge and Wordsworth contributed to a culture in which the Tractarians could
develop their theological and aesthetic vison.

The second chapter will atempt to expound atheory of pulpit oratory by
consdering the nineteenth- century sermon as a species of “ord literature’ as
developed chiefly by the twentieth- century critic Robert Ellison. | will consder

his commentsin relation to discussons of pulpit oratory both prior to and during



the nineteenth century, including critical work that has been done on other
prominent Anglican preachers (for example, John Donne and Newman), in order
to develop acritical method with which to read Pusey’s sermons. Centrd to this
endeavor will be aconsderation of the tengonsin the Tractarian use of
Coleridge slinguidtic theory. Though Coleridge celebrated Romanticism’s
liberation of feding and sentiment, | will argue that thisliberation was dso a
source of condderable anxiety. Coleridge and the Tractarians felt aneed to
temper the Romantic va orization of subjectivity and emotion with assurances of
dogmatic truth. Attendant on this discussion will be a consideration of the status
of sermons and sermon publishing in nineteenth century England.*

Thefind chapter will involve areading of Pusey’s Sermons on Solemn
Subjects, inwhich | will revigt the aesthetic daims of Tractarianism discussed in
the first chapter, and the homiletic theory of the second chapter, in considering
Pusey’ s sermons as, on the one hand, examples of the Tractarian literary ethos,
and, on the other hand, as expressions of the doctrina and pastora aspects of that

ethos.

|. THE INFLUENCE OF COLERIDGE

Theinfluence of Samud Taylor Coleridge on nineteenth-century aesthetics,
philosophy and theology is pervasive. Asthe primary popularizer of German
Idealism in England, and as akey explicator of a symbolic theory of knowledge,
he ingtigated a reformation of eighteenth-century rationalism through both his
prose writings and poetry. The Oxford Movement was no less influenced by his

4 Itsinteresting to note that the sermons under consideration, Pusey’ s Sermons on Solemn
Subjects, were preached at the end of October, 1845, and published before the end of the year,
attesting to the literate public’ s significant demand for and consumption of sermons.



thought than any other area of nineteenth-century culture. Indeed, as G.B.
Tennyson points out, “ Coleridgean ideas permeete Tractarian thinking on
aesthetic subjects and, except on the question of nature, probably color Tractarian
poetics more than those of any other single figure’ (Victorian 17). Asl have
argued above, however, aesthetic principles and theologica doctrine are not
didinct spheresfor the Tractarians, and so Tennyson's claim must be extended to
include Coleridge not amply as an aesthetic influence, but o as a theologicdl
one. Moreover, as| will demondtrate, hisinfluence on the Oxford Movement was
in many respects primarily theologica and philosophical.

It isinteresting to note, however, that the Tractarians often limited their
acknowledgement of the Movement’ s indebtedness to Coleridge. John Henry
Newman's reserved comments in his Apologia Pro Vita Sua are a typicd
Tractarian assessment of Coleridge’ simportance to the Movement. Their
hesitancy most likely stems from the highly speculative character of Coleridge' s
later thought on Biblica exeges's (which was much influenced by his study in
Germany with the proponents of Higher Criticism and hisreading of Idedigts like
Friedrich Schiller) and which the Tractarians would have viewed with suspicion

as bordering on heterodoxy if not explicitly heretical.> Newman writes

Then | spoke of Coleridge, thus: ‘While history in prose and verse was

thus made the instrument of Church fedings and opinions, a philosophica

basis for the same was laid in England by avery origind thinker, who,

while heindulged in a liberty of speculation, which no Christian can
tolerate, and advocated conclusions which were often heathen rather than
Christian, yet after dl indilled a higher philasophy into inquiring minds,

than they had hitherto been accustomed to accept. In thisway he made

trid of hisage, and succeeded in interesting its

geniusin the cause of Cathalic truth.” (94; my emphasis)

® For an example of the quality of this thought see Coleridge’ s Confessions of an Inquiring
Spirit, pages 1-102.



Tilottama Rgjan provides another possible explanation for the Tractarian's
hesitant acknowledgment of Coleridge. According to Rgan, characterigtic
nineteenth-century perceptions of Coleridge vis-a-vis Wordsworth were based
upon aset of diginctions. Rgan ligts the digtinctions between the two as such:
Wordsworth represented for the Victorian reader the imagination, the country, an
affinity with nature, the ability to overcome deection, and both propriety and
Englishness; Coleridge, on the other hand, represented metaphysics, the city
(inherently deviant), saif-consciousness, a greater afinity with the Continent than
with Englishness, a spirit of dgjection, and agenerd spirit of impropriety (125).
No doubt the Tractarians extremely vocal commendation of Wordsworth's
poetry (withess Kebl€ s dedication of hislectures on poetry to him) semmed
from their generd vaorization of country over city and nature over artifice. And
perhaps more explicitly than any other Tractarian, Keble's misgivings about the
city reflect Rgan’sdams. Keble saw “the townsman as the arrogant, irrdigious
democrat who measures dl things by the standard of his own enjoyment”, as
opposed to the countryman, who “lived close to Nature and [wag] satisfied with
the things that were familiar and common to dl men, such as ... the changes of
the seasons and the frailty of human life” (Beek 76, 77).

However, despite the Movement’ s ambiguous relationship to Coleridge, and
despite its hesitancy concerning the Continenta aspects of his thought, it — and
Pusey in particular — was deeply affected by hiswork. In conjunction with the
other primary influences on the Tractarians (the seventeenth-century Anglican
Divines, Bishop Butler's Analogy of Religion, written in the eighteenth century,
and Patrigtic scholarship), | contend that Coleridge offered the Movement both a



language and atheory of knowledge in which to articulate its increasingly
sacramenta vision of the world, and one which corresponded closdly with its
notion of God's “reserved” manifestation of Himsdlf in nature, the Sacraments,
and the Church. Interestingly, given the Tractarians opinion of German Higher
Criticism, Pusay himsdlf studied in Germany in 1825 and againin 1826.° He
attended Johann Eichorn’s lectures as had Coleridge thirty years before, and was
deeply influenced by the thought of Friedrich Schleermacher (Rowel 73). He
saw in Schieiermacher less the German rationdist “who indulged in afreedom of
gpeculaion for which he was chiefly known in England, thanks to Connop
Thirwal’ strandation of his minor tregtise, St Luke” than “the greet regenerator of

the pietist impulse in German Lutheraniam”:

Schieiermacher had located the grounds of rdligious assent in the fedings
rather than the reason, or rather in the ‘feding’ (Empfindung), rdigious
reason, which he digtinguished from ‘fedings (Gefhihl), religious
sentiment or emotion, aswell asfrom the critical faculty. The distinction
became important to Pusey as to others, for it provided an answer both to
religious rationalism and ‘enthusaism’ by locating religious conviction
neither in the forma reason nor in the affective sentiments but in adiginct
faculty which partook of eemerts of both and which Coleridge, following
his German magters, caled the ‘Understanding'. (Frappell 9-10)

Frappell, it should be noted, seems to mistakenly identify this “distinct faculty”
with Coleridge' s “Understanding”. Rather, for Coleridge the faculty thet
mediates between reason and feding, or mind and sentiment, is the Imagination
(which I will discuss shortly).

Pusey would later distance himsdlf from the work he wrote concerning the

date of German theology, An Historical Enquiry into the Probable Causes of the

® See Henry Parry Liddon’sLife of E.B. Pusey, vol. 1: 70-114, for adetailed account of his
timein Germany.
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Rationalist Character Lately Predominant in the Theology of Germany, inwhich
he offered a sympathetic reading of the development of German theology. Init he
did not attempt to defend the rationaism rampant in German critical thought, but
rather to defend the smultaneous pietistic resurgence that he found in afigure like
Schieiermacher. He retained throughout his life the conviction he gained from
Schleilermacher that religious experience could never be a purdly intdllectua
response to the Divine, but that it proceeded in large part from the sentiments,
especidly afeding of dependence upon God (Rowell 73). For Pusey, fath hasa
“compound character”:

In Divine things, awe, wonder, the absorbing sense of infinity, of purity,

or of holiness, infuse conviction more directly than reasoning; nay

reasoning in thet it appedals to one faculty only, and that for atimeis

erected into ajudge, and so, asit were, Sits superior, constantly goes

directly counter to the frame of mind wherein belief isreceived. (cited in
Rowdl| 11-12)

Here Pusey writes againg the possibility of “deliberating” one'sway to God.

And clearly in this he saw Coleridge asan adly. Pusey noted in 1827 that
“Coleridge, in his Aids to Reflection, had ... given ‘ seasonable advice to those,
who think that in the reception of Chrigtianity the intellect doneis concerned’”
(Forrester 222-23). Moreover, like Coleridge, he defended (though with distinct
reservations about the application of philosophy to theology) Immanuel Kant for

indicating the inadequacy of speculative reason to pronounce on matters
outside the scope of theintellect alone, ‘[leading] many who were not
bound by the fetters of the new philogphy, to listen to the voice of nature,
the revelation of God within them, and to seek as the direct result of
consciousness, the truths which speculation was unable scientificaly to
judtify.” (Forrester 223-24)



1

Itisin relation to those truths that are “the direct result of consciousness’
that | wish to consder more closdly Pusey’s, and the Oxford Movement's,
indebtedness to Coleridge. What | want to suggest, following Martin Roberts's
essay “ Coleridge as a Background to the Oxford Movement”, isthat Coleridge
provides atheory of knowledge that accounts for the formation of sdf-
consciousness as dependent upon the prior existence of a Supreme Being. The
most fundamentd truth that arises from consciousness, then, is knowledge of
God. Thisisan important development in Coleridge' s thought because it

makes sgnificant departures from the man-centred subjective
individudism of many romantic and idedigt thinkers. It is perhgpsthis

new perspective which can be regarded as one of the background
influences on the Oxford Movement ... asfar asthe supernaturd is seen to
be indispensable to the achievement of the ‘good’ life, or growth in
holiness.” (Roberts 40)

Asl| discuss the way in which Coleridge formulates this view of consciouness, |
will aso suggest how it informs hisidea of the Imagination and the symbol,

paying attention as well to his conception of the Church.

“One of the aims of the Romantics,” writes Albert S. Gé&rard,

was to find a subgtitute for the outdated and, to them, unsatisfactory
philosophy that sees the world as a mechanism and God as the great
watchmaker, and so emphasizes the dudism of matter and spirit. They
were degply aware of the unity of the cosmos ... Asaresult, they were
trying to express this intensdly fdt unity, ether through poetic images or
in philosphicd datements. (43)

" Itisworth noting that the “good” life was a topic of contention during the nineteenth
century. From Benthamitesto J.S. Mill, and evento T.H. Huxley, the characteristics of, and the
motivationsfor, virtuous living were a source of debate.



Coleridge, no less than other Romantics, was attempting to articulate his
experience of unity in the world as he formulated his theory of consciouness. It
bears the marks of his other theorizations — of the relationship of the Imagination
to the materia world, of nature' s relationship to the supernatura, and even of the
vishle Church’s rdaionship to the invisble Church — in that it attemptsto
resolve binary oppositions of, for example, subject and object, into amore
didecticd and dynamic vison. Coleridge outlines his struggleswith theideaof a

Supreme Being in his Biographia Literaria:

| retired to a cottage in Somersetshire at the foot of the Quantock, and
devoted my thoughts and studies to the foundations of reigion and mordls.
Here | found mysdf dl afloat ... Theideaof the Supreme Being appeared
to me to be as necessarily implied in dl particular modes of being, asthe
idea of infinite gpace in al geometrical figures by which spaceislimited.

| was pleased with the Cartesian opinion that theidea of God is
distinguished from al other ideas by involving its redlity; but | was not
wholly stisfied. (111)

As Martin Roberts points out, what Coleridge here claims about the Divine
is by no means speculative (36). The Divine Being he envisonsis“implied in dl
particular modes of being” and functions as the presuppostion of his own sdif-
consciousness, condtituting and informing his subjectivity. Coleridge

cannot be the Coleridge he is, gpart from his dependence upon the
Supreme Being; for it isonly by beginning to ascend to the latter ... that
Coleridge can start to make some sense of hisown life ... The point is, it
is not only the coherence of consciousnesswhich is a stake with his
concern for the supernatura, but more fundamentaly, the ability to form
consciousness a dl. Coleridge seemsto be feding hisway towards a
‘centre’, around which he can form himsdlf and thereby establish hisown
coherence. For Coleridge, the supernatura is crucid not merely for
ariving & ardigiousfaith, but more importantly, for the formation of
consciousness in its most essential and basic requirements. (Roberts 36)
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What Roberts succeeds in deducing from Coleridge’ s Biographia isthe didecticd
relationship Coleridge envisons between the Divine Mind and his. According to
Coleridge, consciousnessis ordered through the admission of the priority of the
Divine Mind. Coleridge s articulation of this rdaionship is striking because it
locates the proof of God's priority internally. God does not manifest himsdlf as
an object of thought outside the mind, but rather as a consitutive aspect of
CONSCiOUSNESS.

Though Roberts reads the passage cited above from Coleridge’ s Biographia
adeptly, he excises from his citation of it Coleridge’ s expression of dissatisfaction
with the Cartesian response to his skepticism — 1 was not whally satisfied”.
Nonetheless, the rhetoric with which Roberts excavates Coleridge’ s thought
suggests the means by which Coleridge overcomes his nagging uncertainties.
Robertsisright that Coleridgeis“feding” hisway towardsthe Divine. He, like
Pusey, regects the possibility that reason can deduce the redlity (or the unredlity)
of God, and instead locates the evidence for such aclam firgtly in the congtitution
of his own consciousness, as has been shown, and secondly in both the sentiments

and nature. According to Coleridge

Nature excites and recalls [belief] as by a perpetua revelation. Our
fedings dmost necessitate it; and the law of conscience peremptorily
commandsit. Theargumentsthat a al apply to it are in its favour; and
thereis nothing againg it but its own sublimity. It could not be
intellectualy more evident without becoming moraly less effective;
without counteracting its own end by sacrificing the life of faith to the
cold mechanism of a worthless because compulsory assent. (Biographia
113)

So for Coleridge, then, belief in God not only logicdly follows from the very

nature of our consciousness, but aso demands an activity of the will, facilitated
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by the evidence of the fedings and nature which attest to God's presence® The
resonance between his and Pusey’ s formulation of faith is striking: both reassert
the importance of feding in the development of religious faith, and both find in
nature imprints of the Divine. Aswell, Pusey particularly stressed the role of the
will in his articulation of the Chridtian life (againgt the Evangdicd emphasison
“faith done”’), just as Coleridge stressed the need for assent. Pusey “felt able to
use strong language, indeed the strongest language, about the respongbility of the
human will for its choice between good and evil” (Chadwick 39-40).

But consciousness is not only ordered by the Divine. Itisaso ableto
identify Sgns and symbols of the Divinein the materid world, and does so

through the faculty of the Imagination. The Imagination, writes Coleridge, is

that reconciling and mediatory power, which incorporating the Reason in
Images of the Sense, and organizing (asit were) the flux of the Senses by
the permanence and sdf-circling energies of the Reason, giveshirthto a
system of symbols, harmonious in themsdves, and consubstantia with the
truths, of which they are the conductors. (Consitution 228-29).

Imagination is the faculty of mediation by which Reason, the faculty capable of
apprehending the noumend, is made consubstantia with the Image, or the Redl
(i.e. Nature). And thisiswhat Coleridge means when he says that human
credtivity isthe repetition of the Divinel AM in the human soul — as Christ's
Incarnation reconciled the Idedl and the Redl (or the Divine and the materid) so
too we recapitul ate the Incarnation in our imaginative perception of the world,

which seesin the materid the lineaments of its Divine maker (Biographia 167).

8 One suspects that both Coleridge and Pusey would locate unbelief in an unruly will and/or
intellect. Anintellect given to excessive speculation would contravene Pusey’s and Coleridge's
continual assertions that one believes by believing. They make faith, in part, the result of active
habituation. A disordered will would be unable to act on the abundant sensory and intellectual
evidence of God' s existence.
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As Rondd Wendling writes, “ Reason’s gpprehension of the noumend is
congantly reenfleshed in images of sense and understanding, while perceived
phenomena are themsalves restored through awareness of the noumend redlity
saturating them” (153; my emphasis). What must be emphasized is that the
Imagination does not Smply “create’ theimage of the Divineit tracesin nature.
Though the percaiving mind is a necessary aspect of noting the Divine, what it
tracesinheresin the object it identifies. Hence Wendling emphasizesthe way in
which sensble materid isrestored to itself when percelved by the Imagination,
insofar asthe created or materid isitself atrace of the Divine. Proper perception
“divines’ theinvisble noumend.

The Imagination, as Coleridge says, perceives the world symbolicaly, and it
is his conception of the symbol, perhaps, that has most deeply influenced the
Oxford Movement. The common contemporary tendency, especidly in the wake
of Paul de Man'sinfluentia essay “The Intentiona Structure of the Romantic
Image’, isto conflate the symboalic with the dlegorica or the emblematic, which
may denote other objects but which never clams to participate in those redlities.
But according to Coleridge, the symboal is characterized “above dl by the
tranducence of the Eternd through and in the Tempord. It always partakes of
the Redlity which it rendersintdligible; and while it enunciates the whole, abides
itsdf asaliving part of that Unity, of which it isthe representative’ (Constitution
230; my emphasis). As Thomas McFarland points out, de Man does adisservice
to Romantic conceptions of the symbol by claiming it as aliterary convention or
rhetoricd figure and ignoring its primarily religious signification, thus reading it
asafaled dlegory — precisdly what Romantics such as Coleridge are arguing
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against (43).° Instead, for Coleridge and the Tractarians, the symbol is“the
coincidence of sensible appearance and supra-sensible meaning”, archetypaly o
in the Church’s Sacraments, in the congtitution of the Church itsdlf and in nature
(Gadamer 69). Perhaps the clearest of Coleridge' s explanations of the symbol
comesin his defence of the Anglican doctrine of Christ’s presence in the

Eucharist:

Thereis, beieve me, awide difference between symbolica and
dlegoricd. If | say that the flesh and blood (cor pus noumenon) of the
Incarnate Word are power and life, | say likewise that the mysterious
power and life are verily and actudly the flesh and blood of Christ. They
arethe dlegorizerswho ... moraize these hard sayings, these high words
of mygery, into a hyperbolic metaphor.... (cited in McFarland 42)

It is a symbolic conception of the world that most deeply marks the Tractarian
ethos, in which bread and wine, duly consecrated, become the Body and Blood of
Chrigt, and in which nature can spegk of the hidden mysteries of God:

Whatever ese can be said about the the theologica vison of the Oxford
Movement, it most certainly celebrated the universe as amarriage of love.
The world was a sacrament, an epiphany of God's beauty, and
comprehending that beauty was the reception of Grace ... And athough
sacraments are only fully manifest in the life of the Church, the
perichoresis (coinherence) between God and Creation is not limited to the
bread and wine laid upon the dtar a the mass but extends to the entire
universe. (Brittain 8, 19)

® Moreover, de Man’s contention that Romantic | magination represents “a possibility for
consciousness to exist by and for itself, independently of all relationships with the outside world”
misreads, it seemsto me, the constitutive role nature plays in the formation of consciousness (16).
The “Symbols’ of nature convey to the mind impressions of the Divine, and it is by no means
clear that the mind could know these thingsin and for itself without acting upon the material
world. To suggest otherwise ignores the incarnational model that Coleridge employs, which
presupposes an active engagement with the material world.
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Much of what has been said thus far offers a highly affirmative assessment
of Coleridge stheories. What has yet to be discussed are the multiple sites of
tensgon in Coleridge s linguigtic theory. These will be explored at length in the
following chapters, though | wish to note briefly the characteristics of some of his
concerns. In the texts considered o far, Coleridge' s rhetoric often betrays an
anxiety over the vaidity of hislinguistic theory. His discusson of the symbol
employs an assertive rhetoric (it “dways’ participates in the redity it Sgnifies)
and is often less sysemtic in its articulation than declarative (Constitution 230).
Aswel, his discusson of the doctrine of Chrigt’s presence in the Eucharit cited
above is extremey polemica. In both of these instances his rhetoric betrays his
concern over competing theories of language and knowledge, and he appears to
write with aview to destabilizing these other theories. But whatever Coleridge's
concerns over the ideas expounded by his contemporaries, his centra concernis
with the inadequacies of language itsdlf. As previoudy mentioned, the
susceptibility of language to misinterpretation is a gpectre that haunts his theory of
the symbol. How, if the symbol communicates the Eterna through the tempord,
isthe Eterna to be agpprehended properly? How does one safeguard orthodox
interpretations of Divine revelaion? How can language both symboalicaly sgnify
Divine truth and appear to be an inadequate means of representing the Divine?
These are the concerns that manifest themselves in Coleridge s writing, and they
will be examined in detail in chapters two and three. In chapter three,
particularly, the tense relationship between language' s adequacy and inadequacy
will be discussed in relation to Pusey’ s Sermons on Solemn Subjects

In the following section, as| turn to consder the influence of William

Wordsworth on the Movement, more attention will be given to the symboal in
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nature. For now, however, | wish Smply to recapitulate the main influences that
Coleridge exercised on the Tractarians. Firdly, he ducidated avison of the
subject as necessarily condtituted in relation to and dependent upon the Divine,
resonating strongly with what Pusey took from his sudiesin Germany. Secondly,
he articulated the characteristics of afaculty that can mediate between reason and
emotion, and gpprehend the spiritua in the materid, not unlike Schleiermacher’s
“religiousreason”. Thirdly, he popularized a concept of the symbol which
corresponds with the Tractarians sacramenta view of the world, and which
contributed to the formation of alanguage in which to expressthisview. In
addition to these three things, Coleridge also proposed avision of the Church
deeply resonant with the Tractarian vison. In his On the Constitution of the
Church and State he argues for the supernaturd authority of the Church, whichis
not subject to the dictates of politica authority. Coleridge writes:

As Bishops of the Church of Christ only they can possess, or exercise ... a
gpiritua power, which neither King can give, nor King and Parliament

take avay. As Christian Bishopsthey are spiritual pastors, by power of
the spirits ruling the flocks committed to their charge (135).

Coleridge s comments are striking given that Keble' s Assize Sermon of 1833,
with which the Movement began, was responding to precisdy such apercelved
infringement of the State in ecdegadticd affars. Much of the Oxford Movement
was given to reasserting the sacred commission and authority given to deacons,
priests and bishopsin their ordination. That authority derives directly from God
and extends to the governance of the Church, the faithful administration of Word
and Sacrament, and the Absolution of penitents. Moreover, in asserting the

Divine origins of the Church’s authority, he dso asserted its* Heavenly
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compostion” asasingle Body, made up of many members, in whom Chrigt
dwdls entirdy individudly, and dl of whom together dwell in one Chrigt. The
image of the Church as Chrigt’s body on earth becomes an important focus for the
Oxford Movement both as a means of encouraging holy living and as a Site of
contention as Anglicans begin to leave the Church of England for the Church of
Rome, particularly following Newman's secession. *°

Having consdered the subgtantia influence of Coleridge on the Movemert,

| will turn now to Wordsworth.

I1. THE INFLUENCE OF WORDSWORTH

The Oxford Movement’ s indebtedness to Wordsworth is two-fold. On the
one hand, he was a contemporary proponent of the vison of nature that the
Tractarians were rediscovering in the writings of the Church Fathers, and which
had come to them through Bishop Butler’s semind eighteenth century text, The
Analogy of Religion. On the other hand, | want to suggest, he expounded an
incarnational theory of language that saw the process of linguigtic (primerily
poetic) expression as akin to, and dso a participation in, the Divine mystery of
Chrig’ sincarnation. He located in language the lineaments of the Divine asthe
Tractarians had in nature. For Wordsworth the trandation of thought to word
mirrors the process by which the Logos (Christ as the Word of God) is made
flesh. Indeed, it isthe incarnation that furnishes both Wordsworth and the

19 Debates arose concerning the sense in which the Church Catholic — the true Body of
Christ — requiresvisible union. The Tractarians developed a*“branch” theory of the Church,
locating catholicity in those parts of the Church that had the essentials of the Catholic faith: the
Creeds; Bishops, Priest and Deacons in the Apostolic Succession; and (an extension of this) valid
Sacraments. They included the Church of England, the Church of Rome and the Eastern
Orthodox Church in their model. Many who seceded felt that this position was untenable. Visible
unity, they argued, was only evident in the Roman Catholic communion and entailed submission
to the Bishop of Rome.
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Tractarians with the central dogmatic principle around which to organize their
theories of language and nature.

It isthe first chapter of St. John’s Gospd that points the way for
Wordsworth's and the Tractarians (not to mention centuries of Chrigtian writers
and theologians) suggestions about the nature of language™* For Wordsworth,
“the incarnationd theory of language’ is an attempt to to find atheory of poetry
that “remained rooted in experience yet refused to accept the compromise of a
system of meaning to be paid for by renunciation of accessto anything beyond the
limits of our categories of understanding” (Haney 13). Perhapsaswal itisan
attempt to locate in thought and speech an activity corresponding with

his own idea of nature as a volume containing, in addition to phrases
reminiscent of the Bible and suggedtive of grace, and in conjunction with
columns and paragraphs on the greatness of God, lengthy passages and
entire chapters given over to the inculcation of mord emblems and the
intimation of types of things to come. (Brantley 141)

What Brantley cdamsisthat the world itsdlf, created in and through the Word,
appears to Wordsworth as word: as atextud ste condtituted by amaterial
language. This appropriatdly expresses the Tractarians conception of the visble
world as a natural testament to God' s spiritud redlity where dl is, to quote Pusey,
“one greet picture language”, aspects of the “one great alphabet of that
condescending language in which God reveds himsdlf to man™ (Presence 30-31,;
my emphasis).

The most explicit parallels between Tractarian thought and Wordsworth are
found in the work of John Keble, for whom Wordsworth was both poet and
prophet of the Divine. What Keble

11 See St. John 1. 1-18.
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welcomed more than anything ese in Wordsworth's poetry was his new
approach to the red charms of nature, hisway of giving amora and
mystica interpretation to concrete objects and everyday situations, which,
he thought, agreed so strikingly with the views on life and Nature of the
early Fathers. (Beek 82)

Keble sown poetry in The Christian Year, though taking as its subject metter the
gructure of the liturgcal caendar, bears marked thematic resemblance to
Wordsworth's nature poetry, discerning in nature references to the Divine. For
the Tractarians, for whom human creetivity mirrors Divine credtivity, the
production of nature poetry is*doubly rdigious. reigiousin the firgt indance
because the very impluse to cregte is religious, religious again because nature
poetry treats as its subject that which adready bears the imprint of God and which
reveds God by Andogy” (Tennyson, Victorian 67). Indeed, it isWordsworth
who in part informs the very principles of Tractarian aesthetics previoudy
mentioned, particularly Andogy. As he writesin “Tintern Abbey”:

... and | havefdt
A presence that disturbs me with the joy
Of devated thoughts, a sense sublime
Of something far more deeply interfused

A motion and a spirit, that impels
All thinking things, dl objects of dl thought.
(Wordsworth |. 96-99, 103-04)

In this we can read a prelude to the Tractarian’ s conceptudization of Analogy, in
which nature images the Divine. But it isthe poem’s own ahility to gesture
towards the Divine that caused the Tractarians to vaorize the ussfulness of poetry
for indtilling mord and religious sentiments. As Keble writes, “the very practice

and cultivation of Poetry will be found to possess, in some sort, the power of



guiding and composing the mind to worship and prayer” (Lectures 2: 482-83).
Poetry, then, isa precursor to religious practice, and may even be seen as

catechetical. Keblefelt that the

poetical interpretation of naturd phenomenon in which dl thingsare
invested with higher associations might help smooth the way for the
acceptance of the moral interpretation of nature, in which dl visble
things are regarded as means intended for the “heding’ of the soul. Inits
turn, the mora intrepretation might lead to the acceptance of the mystical
or prophetical interpretation, in which al visble objects are regarded as
‘shadows of the good and true things to come’. (Beek 96)

In his description of poetic language Keble congtructs a didectic of sorts between
religious and postic truth:

And inthisregard it is marvellous how Piety and Poetry are ableto help
each other. For, while Religion seeks out, as| said, on al sides, not
merdly language but aso anything which may perform the office of
language and help to express the emotions of the soul; what aid can be
imagined more grateful and more timely than the presence of poetry,
which leads men to the secret sources of Nature, and supplies arich wedth
of amiles whereby a pious mind may supply and remedy, in some sort, its
powerlessness of gpeech ... Conversdly ... itis Reigion [by which] ...
men come to redize that the various images and smiles of things, and dl
other poetic charms, are not merdly the play of akeen and clever mind,
nor to be put down as empty fancies: but rather they guide us by gentle
hints and no uncertain Sgns, to the very utterances of Nature, or we may
more truly say, of the Author of Nature ... In short, Poetry lends Religion
her wedlth of symbols and smiles Religion restores these again to Poetry,
clothed with so splendid a radiance that they appear to be no longer
merely symbols, but to partake (I might dmost say) of the nature of
sacraments. (Lectures 2: 481)

What' s striking about Keble' s description of poetic language isthat it is not only
figured as arepresentational discourse. Rather, helendsto it a certain
“materidity” implied by his equation of poetic symbols and sacraments. In the
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Catechism of the Book of Common Prayer, a Sacrament is described as*an
outward and visble sign of an inward and spiritua grace’, and in the twenty-fifth
Article of Religion, Sacraments are “not only badges or tokens of Christian men's
profession, but rather certain sure witnesses, and effectua sgns of grace” (BCP
550, 707-08). But the “materidity” of poetic language (the sensein which Keble
figures language as the “materid” vehicle of grace like the bread and wine in

Holy Communion) does not exhaust the atributes Keble ascribesto it. Hedso
proposes that language is an event, leading usto the “very utterances of ... the
Author of Nature.” Poetic language itself has “effectivity” in theworld and is not
amply acompodte of Sgnifiers gpproximating with more or less success a
sgnified object. Keble'slanguageisa“sgn” of God's utterances. But like
Coleridge s symbol that aways participates in the redlity it communicates, it is

not asign that gestures away from itsdf towards an absent signified, but rather
one that gesturesinto itsdlf as an agent of revelation. Thisformulation of atheory
of poetic discourseis essentidly incarnationa and is, | contend (following David
Haney’ sargument in William Wordsworth and the Hermeneutics of Incarnation),
in large part indebted to Wordsworth's incarnationa poetics.

Wordsworth writes:

If words be not ... an incarnation of the thought but only aclothing for it,
then surdy will they prove anill gift ... Language, if it do not uphold, and
feed, and leave in qui€t, like the power of gravitation or the air we breathe,
is a counter-pirit, unremittingly and noisslesdy at work to derange, to
subvert, to lay waste, to vitiate, and to dissolve. (Prose 2: 84-85)

Centra to thisvison of language is a peculiar conceptudization of words as

efficacious objects. Wordsworth's theorization is not unlike Coleridge's, for
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whom words are “living educts of the Imagination”, nor unlike Newman's who,

gpesking of Holy Scripture, writes:

Every word of Revelation has a degp meaning. It is the outward form of a
heavenly truth, and in this sense amystery or Sacrament. We may read it,
confessit; but there is something in it which we cannot fathom, which we
only, more or less, as the case may be, not perfectly enter into.
Accordingly when a candidate for Baptism repests the Articles of the
Creed, heis confessing something incomprehengble in its depth, and
indefinitein its extent. (Via Media 1: 254)

Coleridge’ s and Newman' s statements helpfully eucidate Wordsworth's.

Coleridge's words are “educts’, which isto say passageways or trandators, of the

Imagination’s perceptions. To use Wordsworth's terminology, they are an

incarnation of thought. They mediate between the Imaginative faculty and the

aticulaion of its activities in the world. But clarity is not the necessary corollary

of thisarticulation. Rather, as Newman demongtrates, words offer the possbilty

of participating in amydery (“heavenly truth”) which language “maeridizes’ (is

even a gate through which to enter), but does not exhaust. For Wordsworth,

Newman and the Tractarians, the words of faith (i.e. Scripture, the Creeds,

Conciliar definitions, sacred poetry and sermons) are,

together with the symbols and sacraments of the Church, the *keys and
gpells ... which enable usto enter and dwell in a Chrigtian universe. In
their origin they are both to be conceived as the sammering atempts of
human language to acknowledge God' s presence and activity, and as the
chosen economy by which God condescends to our finitude. (Rowell 64)

Like Coleridge, however, thereis an anxiety present in Wordsworth's
conception of language. Aswadl as being an incarnation of thought, language
can be an “ill gift” or a“counterspirit” which, Wordsworth suggests, iswhat it
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becomes when functioning purely as arepresentationa discourse— as*“clothing”.
Far from being a consistently redlized aspect of language, the symbolic character
of language is subject to dissolution and decay, misuse and misgppropriation.
Wordsworth's anxiety over words thet fail to sgnify “properly” canin part be
explained by the dua function Bishop Geoffrey Rowell attributes to language
(cited above). Rowel characterizes language as both humanity’ s sammering” to
God and as God' s “condescension” to people. It is both revelatory of God and a
sgn of our incapacity; it is both, to borrow from Wordsworth, clothing and
incarnation. Thistenson in the nature of language will be explored in the second
chapter in relation to nineteenth- century homiletics.

What | am suggesting is that Wordsworth'sincarnaiond postics figures
language as a symboalic structure (in the Coleridgean sense). Furthermore, | want
to suggest that the Tractarians adopt this conception of language inasmuch as it
offers away to articulate the efficacy of rdigious language for reveding Divine
truth. Such avison of language differs markedly from nineteenth- century
philology and its fears about language s arbitrary qudities, aswell asfrom
Saussurean and post- Saussurean linguidtics thet rely upon asgnifier/sgnified
diginction. The influence of Wordsworth on the Tractarians is chiefly to be
found in these areas of nature and linguistics, wherein he furnished them both
with atheory of language and with a contemporary account of nature that
resonated with the accounts they were excavating in the works of the Church

Fathers and Scripture.
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I1l. TRACTARIAN AESTHETICS AND ROMANTICISM: AN OVERVIEW

The relationship between Tractarianism and Romanticism is one of
influence and one of articulation. As G.B. Tennyson writes, “ Tractarian aesthetic
theory is ... more than a smple continuation of Coleridge and Wordsworth; it is
rather Romanticismin a new key” (Victorian 22; my emphasis). The question,
then, isin what ways are the Tractarians indebted to Romantic figures such as
Wordsworth and Coleridge for the formulation of their aesthetic principles, and
how do they re-articulate that Romantic vison in relation to their theologica
concerns? What | wish to accomplish in the following pagesisto briefly outline
the lineaments of the Romantic impulse in Tractarian aesthetics as wdl asthe
generd characteridtics of that aesthetic. Centra to this chapter will be the
consstent attempt to locate Pusey in relation to the aesthetic developments of the
nineteenth century.

In congdering the influence of an ostengbly aesthetic movement such as
Romanticism on atheologica movement like Tractarianiam, it is best to begin by
consdering how figures such as Pusay, Keble and Newman negotiate the
difference between art and theology. Indeed, their ability to reconcile these two
goparently digtinct discourses, following Coleridge, isintegrd to their visons of
God and of nature. As Stephen Prickett notes, the influence of Coleridge and
Wordsworth on nineteenth-century culture cannot be limited to elther aesthetics or
theology. Rather, their influence was“in [Coleridge’ s and Wordsworth's| sense
of theword, ‘poetic’ ... anindivisble union of the two” (Prickett, Romanticism
6). As Coleridge notesin his Biographia Literaria, the act of poetic creetion (the
aesthetic) mirrors the Divine act of creation (the theologicd) inthat itisa
“repetition in the finite mind of the eternd act of cregtion in theinfinite | AM”
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(167). Thus, Coleridge figures aesthetic activity as a participation in the Divine
activity: not only does he dissolve any apparent distinction between theology and
aesthetics, but he aso renders aesthetics contingent upon God' s prior actions and
modd.*2

Smilarly, one of the most driking festures of Tractarian discourseisits
aignment of poetry and the spiritua life, even using poetry as atrope through

which to describe the life of the Chridian. As Newman writes;

reveded rigion should be especidly poeticd —and it issoin fact. While

its discourses have an origindity in them to engage the intdllect, they have
abeauty to satisfy the mord nature ... It brings usinto anew world — a
world of overpowering interest, of sublimest views, and the tenderest and
purest fedings ... With Christians, a poetical view of thingsis a duty—we
arebid to colour dl things with hues of faith, to see adivine meaning in

every event and a superhuman tendency. (“ Poetry”; my emphasis)

Strikingly, Newman and Coleridge dign poetic and religious perception. Poetry
becomes a Chritian faculty, or dispostion, that can “read” in the finite traces of

the Divine. John Keble extends thisimage of the poetica as an attribute of the
Chridtian life to describe the way in which God actsin the world : “So may it not
be affirmed that He condescendsin like manner to have a poetry of His own, a set
of holy and divine associations and meanings, wherewith it isHiswill to invest all
materia things?’ (Tract 89, 144). Between Keble and Newman we find a notable
re-articulation of Coleridge s theory of creative activity. Newman's postic

“faculty” isan image of Keble' s description of Divine credtivity. Following

12 A5 has been discussed, this relationship between human labour and God’ s labour informs
an epistemological vision that challenges, through the faculty of the imagination, attemptsto
divorce subject and object, or mind and nature.
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Coleridge they are proposing atheory of “ correspondances’: they locate in the
subjective consciousness a faculty corresponding to a Divine attribute, the
primary function of which isto perceive the Divine. Poetry becomes a means of
perceiving God' s presence in the world, and in this sense the Tractarians conclude
that reading poetry is“dmost a devaotiond exercisg” (Tennyson, Victorian 29).
The Tractarians vaorization of poetry not only eevates the Christian postic
disposition and the poetic activity of God, however, it dso elevates the poet. For
Keble, in particular, the poet isamora guide and a prophetic witness of God's
will. He became convinced that his*“studies of the Old Testament, of Hebrew
poetry and of the Classics ... supplied him with sufficient evidence in support of
his contention that there has seldom been arevivd of religion without some
‘noble order of poets first leading the way” (Beek 73). And his dedication of his
Oxford Lectures on Poetry (the Prael ectiones Academicae) to Wordsworth voices

agmilar view of the poet’s mord and rdligious function:

To William Wordsworth, True Philosopher and Inspired Poet, who by
specid gift and cdling of Almighty God, whether he sang of man or of
nature, failed not to lift up men’s hearts to the holy things, nor ever ceased
to champion the cause of the poor and Smple, and S0 in perilous times was
raised up to be achief minigter, not only of sweetest poetry, but aso of
high and sacred truth — this tribute, dight though it be, is offered by one of
the multititude who fed ever indebted for the immorta treasure of his
plendid poemsin testimony of respect, affection and gratitude. (Lectures
1:8)

But if thisisthe vison that Keble had of the poet, it was coupled with arigorous
conception of what congtitutes “true” poetry, and for this the Movement was

indebted yet again to Coleridge and, especidly, to Wordsworth. The Movement
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found in both authors a conception of nature that paraleed its own, which saw
that

the visble and tangible were but symbols of atranscendent life, the
vesture of the spirit, through which its motions made themsdlves fdt.
They rejected absolutely the notion of amaterial earth, isolated and
complete, working by cast-iron laws, in the mechanica deadness of
unintelligent force. On the contrary, it was dive, with alife not its own,
which adone gave it meaning; and thislife was persond, inteligent,
sympathetic, communicable to man. In and through nature, spirit spoke
with spirit, man came in touch with God. (Forrester 82)

This conception of the natural world as sign and symbol of the supernatural was
centra to the Tractarian aesthetic (aswell asto its dogmatic and pastoral
theology). True poetry articulated a Divine presence in the natural world so that
the inward life of the soul could be guided by the hidden life of God in His

external works. As Pusey writesin an unpublished lecture,

[God] mirrors Himslf in the works of His hands. He samps in the book
of His Word the meaning of the book of hisworks ... All isone great
picture language, to present to our sense and mindswhat isinvisble,
intangible, inconceivable. (Presence 30-31)

Pusey “textuaizes’ nature and creetes apardld between the text of Holy
Scripture, which functions as an interpretive key, and the text of of the world.
The centrdlity of Scripture to the interpretive process (which isto say, by
extension, the centrdity of Chrigt) is characteridtic of the Tractarian world view.
The notion of God's hiddeness in the materia world condtitutes the most
definitive characteridtic of Tractarian poetics. As has been mentioned, there are
three generd principles, or guiding ideas, that make up the Tractarian aesthetic —
Reserve, Typology and Andogy. All of these rdate to the traces of God's



presence that the Tractarians saw impressed upon the natura world. They argued
that the mysteriousness of this presence in nature corresponds with the way that
God reveds Himsdlf in sacred Scripture and in the Incarnation: in the one, He
appears as apillar of fire, or acloud, or preaches by parable; in the other, He
gpopears with His Divine glory velled by human flesh. They concluded from their
study of Scripture and the Church Fathers that God manifests himself to the world
primarily through means of suggestion, indirection, and intimation. God's
practice in the communication of His being finds expresson in the Tractarian
principle of Reserve, which isare-articulaion of apatrigtic practice commonly
caled the disciplina arcani.™® Reserve characterizes the way in which God
reveds Himsdf to theworld. It isaso, as Tennyson suggests, a pedagogic
method whereby individuas are introduced gradudly to the truths of the faith.

Smply put,

the idea of Reserveisthat since God is ultimately incomprehensible, we
can know Him only indirectly; Histruth is hidden and given to usonly in
amanner suited to our capacities for gpprehending it. Moreover, it isboth
unnecessary and undesirable that God and religious truth generaly should
be disclosed in their fullness & onceto dl regardless of the differing
capacities of individuas to gpprehend such things. God Himsdlf in His
economy has only gradudly revedled such things as we know about Him.
(Tennyson, Victorian 45)

But if Reserve characterizes “ methodologicaly” how God relatesto
world, then the “materia” of that methodology is Andogy. Andogy impliesthe
way in which the visble things of the world spesk of the hidden mysteries of

God. Thisdoes not function, however, as arandom attribution of theologica

13 The most comprehensive explanations of this principle are I saac Williams's Tracts 80 and
87, On Reserve in Communicating Religious Knowledge.
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sgnification to various natural phenomenon. Rather, the Tractarians stress that
the eternd truths attested to by nature are more than fabrications of the mind —
they are inherent properties of the objects themselves. David Forrester cites
Pusey’ s unpublished “Lectures on Types and Prophecies’:

indances of ... nature conveying mord and rdigious truth will have been
fdt by everyone; and they will have fet dso, that these religious meanings
were not arbitrarily affixed by their own minds, but that they arose out of
and exiged in the thingsthemselves ... A proof that this expressveness
redly liesin the object and is not the work of imagination (otherwise than
asimagination is employed in tracing out the mutua correspondance of
images with their redlity) is furnished by this, that when the religious poets
(as Wordsworth or the author of The Christian Year) have tried out such
correspondance, the mind ingtantly recognizes it astrue, not as beautiful
only, and so belonging to their minds subjectively, but as actudly and
redlly exiging. (101)*

Following from this conception of Anaogy isthe third of the Tractarian
principles Typology. Though difficult to digtinguish from Andogy in that it too
attempts to discern the relationship betweeen things of thisworld to the Divine,
Typology and Typologica readings are most often associated with the study of
Scripture in which the “type’ of the Old Testament (say, for example, the manna
in the wilderness), is taken to pre-figure the New Testament’ s anti-type (in this
case, the inditution of the Holy Communion, the Bread from Heaven). But the
Tractarian use of Typology was by no meansnovel.® It was preceded by along

Evangdlical tradition of reading the types of the Old Testament as prophecies and

figures of the New. Where the Tractarians differed, however, wasin ther return

4 Note the clear Coleridgean resonances in Pusey’ s description of the faculty of the
Imagination.

> For abrief but helpful account of Typology in the nineteenth century see G.B.
Tennyson’s“‘ So careful of thetype? — Victorian Biblical Typology: Its Sources and
Applications.”
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to the Patridtic practice of Typologicd reading. Unlike the Evangdlicd practice
that tended to favour discovering individual correspondances between the type
and anti-type, the Tractarians alowed the type to figure amultiplicity of anti-
types, and extended Typologica readings to include not only those types that
were fulfilled in Chrigt, but those that seemed to be figures of the Church and its
ministry aswell (as, for example, the “type’ of the mannaand the “ anti-type’ of
the Holy Communion cited above). It isimportant to note, however, that the
proper reading of types, and, indeed, of nature as the book of God' s works, means
reading them through Chrigt. In this sense, as W. David Shaw points out,
Tractarian Typology reversesthe order of cause and effect. The anti-type
indwells and interprets the type, so that we must “read backwards,” asit were, if
we are to understand the world, or Scripture, as revelations of God (Shaw 190).

AsClark M. Brittain writes:

The created order isfilled with types we do not recognize until we learn to
read them through Christ. With the advent of the Incarnation we learn the
complete meaning of nature. Everything utters Christ. Accordingly, when
Pusey speaks of a‘ sacramenta union between the type and anti-type' heis
affirming the presence of Chrigt in the type and fulfilment. (9)

Brittain's equation of perception with reading is an apt description of Pusey’s
perspective. For Pusey the world is a series of words informed and sustained by
the uncreated Word. Natureis an “dphabet” of divine utterances, as it were, and
Chrigt provides the interpretive framework. But, in an intentiondly circular
argument, what we read through Christ is Christ. Pusey clearly articulatesthisin

acomment that juxtaposes Typology and Anaogy:



...thereis a beauty in this universd rdation of the most distant and
minutest things and words of Holy Scripture, with the most centrdl and
greatest, even those of Him, our Lord ... It isanaogous to His scheme of
cregtion, in which the lowest things bear a certain rlation to the highest,
atesting the unity of their author; thet it is agreeable to the connection of
His Word and His word, that this should, even in what seems the most
incidental and inggnficant detail of it, gpesk of Him, who spoke it, be
penetrated with Him, who isitsand our life .... (Tract 67, 389-90)

God's utterances (his works) speak his Word.

Reserve, Analogy and Typology, then, refer to God' s means of
communicating His being to the world, and were archetypally represented for the
Tractarians in the Sacraments, wherein materids of the world (water in Baptism;
bread and wine in the Holy Communion) become the means of conducting Divine
grace mydticaly — and actudly — to the recipient. This relationship between the
Sacraments and the Tractarian aesthetic will be expanded upon later.

Having summarized briefly the generd characteridtics of the Tractarian
aesthetic, and its indebtedness to Coleridge’ s conceptions of imagination and
symbol and Wordsworth's reading of nature, | will now turn to a closer
consderation of nineteenth-century homiletics in an attempt to eucidate a
methodology for reading Pusey’s sermons. | will further explore the ramifications
of anincarnationd theory of language for sermon writing and pulpit oratory. For
Wordsworth to “draw on the Chrigtian idea of incarnation for his theory of
language is for him to acknowledge that this paradigmetic trandation of spirit into
event entailed the violent degth of the God become man” (Haney 11). Inthe
following chapter | will consder the ramifications of the necessary “desth of the

word” (within, of course, the economy the Resurrection) on homiletic theory.



