CHAPTER VI
ANGLICAN MISSION AND THE VICTORIAN INTELLECTUAL CRISES

The "Believing" Intellectual

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

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

IChar'lotte Yonge, Life of John Coleridge Patteson, 2 vols.
(London: The MacMillan To., T873], Z:203.
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Patteson, in short, even from the remove of Melanesia, partici-
pated in the delicate process of integrating belief and tradition with
new knowledge. The fact that a Victorian missionary engaged in this
process at all is at variance with some scholarly conceptions of
Victorian intellectual life. Those conceptions stressed dichotomy
and conflict between religious traditions and new “scientific,“ secular
views of man and society. In such a conflict, a clergyman of the Church
of England ought to have known exactly where he stood. In fact,
Patteson, like a great many other thoughtful Victorians, perceived
no such confifct and was most vehement in his criticism of those who
would create artificial schisms. Of Matthew Arnold, he said, "1 suppose
that an irreverent man e.g. Mat. Arnoi&, being partly disgusted with
the popular theology and having no scruples about putting aside
inspiration and believing that he is an adequate'representative of
the 19th century's intelligence . . . sets to work to demolish what
is distasteful to himself, and what the unerring criticism of the day
rejects . . . eliminating all that lies beyond the speculative range
of the mind . . . ."3 "A man needn't be unbelieving," in short,
"because he doesn't like to be credulous."4

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

intellectual outlook. For all that intellectual change could be

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

4Yonge, 2, p. 539.



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

ultimately affected the Mission's view and expectations of Melanesians

and its course of action in the field.

Nineteenth-Century Intellectual Change and Christian Restatement

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

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

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

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

and Serb'ian.5

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

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

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

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

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

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

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

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

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

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

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

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

antagonists has undergone considerable revision. The Darwinian

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

8

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

%Ibig., p. 8.







