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l. Introduction

General Remarks

Before | started this study my interest in and knowledge of Hannah More
was poor. In fact, | only took notice of her rather accidentally as the
woman who had firmly refused to read Mary Wollstonecraft’'s passionate A
Vindication of the Rights of Woman, published in 1792. A woman who
found it not worth her while to direct her attention to a book so famous
nowadays but rather complacently asked “what rights?”, and who thought
that women were equipped with ample rights so they need not strive for
more, necessarily raised my disdain and curiosity alike. Who was that
woman who so vehemently thought that women should fill the station of
life they were born into, like the poor, and to “study to be quiet’?' What
woman could possibly refuse rights for women at a time when
revolutionary ideas inspired by the French Revolution seemed to work pro
women and seemed to open a chance to improve their position in a
society which was on the brink of change? My awakened interest made
me open the chapter upon the life, as | came to know, of a highly
celebrated woman, if not the most celebrated of her time: celebrated for
being among the literati, at home in all genres, writing plays, poems, a
novel, and tracts to counteract revolutionary trends; a patriot, a
philanthropist, educator, and, above all, a moral instance; a woman who
set up schools to save the souls of children and adults from eternal
damnation by teaching them to read the Scripture; and who, for the sake
of the preservation of a sound social order based on a God-ordained
hierarchy and on Providence, ventured to improve the morals of a whole
nation at all levels, from the very top to the very bottom; and who, for that
purpose, wrote a range of tracts, essays and spiritual books which all
became bestsellers. Hannah More’s fame spread far beyond Britain, and
all her writings gained extreme popularity as the number of editions clearly

prove. The question which unavoidably followed, was: why was this fame

' Hannah More, “Village Politics”, Works Vol. I. p. 63. See also Kevin Gilmartin's essay
“Study to be Quiet’ Hannah More and the Invention of Conservative Culture in Britain”.
ELH. Vol. 70.2, Summer 2003. pp. 493-540.
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not handed down to posterity? The answer seemed as obvious as it
seemed simple: many of Hannah More’s ideas are too much against the
grain of modern attitudes to be taken seriously any longer: for instance,
her unwavering belief in and obedience to the symbiosis of King, Church,
and Government as inherited and sacred institutions; her notion that the
social attention for the poor was not the duty and responsibility of the
government, but rested on the benevolence of the rich. In our modern
society there is no room for such ideas. We do no longer accept our lot as
God-given. We are no longer children of Providence. We are, in the strict
sense, no longer religious, at least not in the sense of over two hundred
years ago. This background must be taken into account when making an
effort to understand Hannah More’s spirit, which was overwhelmingly that

of her age she uncompromisingly adhered to.

It thus seemed unfair not to pay the deserved attention to a woman,
however anachronistic she may appear in our days, who truly lived a life
full of purpose — even if she might have stood up for things wrong in our
eyes, but with the conviction of doing the only right thing — namely to keep

"2 She did not believe in

up an order which “always was and always will be
change for the mere sake of change, but she believed in zeal without
change. As an ardent Evangelical within the Anglican Church she saw it
as her mission to make this life and this world a preparatory and transient
stage for the life hereafter. The rich, whose moral state was deplorable,
had to improve their manners in order to give a good example to the poor.
The poor were to be educated to be able to read the Bible, for God’s reign
to come was all they had to hope for. And even the education of the future
heiress to the throne was her concern. The poor, for sure, evoked her
particular attention, for their salvation was truly at stake, easily led astray
and seduced as she believed them to be. Their education was thus in no
way intended by Hannah More as a means of climbing the social ladder,
since writing was not included in the curriculum for the poor and reading
was confined to the Scriptures and ‘safe books’, to which she made an

enormous contribution.

2 |saiah 57:7-1 0; Psalm 98 or 98:1-6; Hebrews 1:1-12; John 1:1-14.
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It seems certainly not correct to assert that Hannah More, after her death
until very recent years, when efforts were undertaken to revise her place in
literary history, sank into oblivion. Several biographies which appeared in
the nineteenth and twentieth centuries prove the contrary. Of course, she
became in later years chiefly remembered for her association with great
men of letters — as, for instance, Johnson, Macauley, Walpole and
DeQuincey - and for her most remarkable and still readable tracts, and not
as one of the Twelve English Authoresses >, among whom she held a
leading part. That Hannah More, spoilt by praise and eulogy, had also her
critics was inevitable. The critical voices are also dealt with in this thesis

and range from Birrell, Sydney, Shaw and Walcott to modern critics.

The recent efforts to re-evaluate her place in literary history have evolved
into a modest but sustained renaissance of recent date, with debates pro

and contra Hannah More. The perception that we must

[...] consider the literary work as it is a kind of statement which
can never be dissociated from either the time in which it was
made or the time in which it is known: i.e., when the work was
written or when it was (or is) read,*

has led to more understanding for Hannah More and her work. Hannah
More’'s Coelebs in Search of a Wife, for instance, is said to have
contributed to the respectability of the novel.®> Sam Pickering even thought
"that the way for the novel's respectability and resulting acceptance by
reading public, was paved, not by Scott, but by Hannah More."® The use of
fiction in her Cheap Repository Tracts for propagandist purposes, as, for
instance, in her Village Politics (1783), made a remarkable contribution to
the modern short story. Her Tracts became also "an important model for

the next generation of female social writers". (Krueger, 95)

Hannah More’s didactic use of literature as a means to an end may be
regarded as her trademark. It is this purposeful and utilitarian use of her
writings Hannah More imperturbably held on to throughout her life, which
made her authentic and trustworthy. Maybe we can only do her justice by

® L.G. Walford. Twelve English Authoresses. London, 1892, p. 14.

* “Historicism Once More”, The Kenyon Review, 20 (Autumn, 1958), p. 566.

°® See Sam Pickering’s “Hannah More’s Coelebs in Search of a Wife and the
Respectability of the Novel in the Nineteenth Century”. Neuphilologische Mitteilungen,
LXXVII-1977, pp.78-85.

® "The Novel in the Nineteenth Century". Neuphilologische Mitteilungen, p. 78.
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seeing herself and her life and work this way, namely as having an

unequivocal religious didactic aim.

Research materials

The main contemporary sources this thesis rests upon are the two
volumes of the Memoirs of the Life and Correspondence of Mrs. Hannah
More, which also include some pages of her diary, edited by William
Roberts in the year of Hannah More’s death in 1833. Another
contemporary source are her Works Volumes | and Il, published in 1843
and 1847 respectively. Of great value proved to be the Mendip Annals, a
journal of the Mendip schools, written by Martha (‘Patty’), Hannah'’s gifted
sister, edited by Arthur Roberts, the son of William Roberts, and published
in 1858. Very helpful was the Reverend Henry Thompson’s The Life of
Hannah More with Notices of her Sisters, published in 1838, as a
serviceable corrective to Roberts’ Memoirs. References in letters to and
from her contemporaries as well as subsequent biographies of early and
later date and a number of critical essays and reviews, some of which
were published while this thesis was in progress, were a valuable asset to
this project. The availability of primary sources has changed for the better
in recent years. However, as they are still scattered all over the world,
intensive reference to the aforementioned contemporary sources was

necessary.’

A close look at Hannah More’s life by means of biographies tells us that it
was marked by very distinctive periods with differing literary output,
activities and changes of residence. All these biographies have their
merits, although some also deserve to be read with a critical eye. William
Roberts, Hannah More’s first biographer, whose Memoirs of Mrs. Hannah
More, published in 1834, served as the basis for many subsequent

biographies, leaves a lot to be desired in many respects: in Roberts' desire

" See The Literary Manuscripts and Letters of Hannah More, traced by Nicholas D. Smith,
published in 2008.They also prove one more time that the letters published by William
Roberts in his Memoirs were “only a fraction of her overall correspondence”. (Preface,
XXV).
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to keep anything away from her that might possibly infringe on Hannah
More’s high reputation, made him make, at times, quite disastrous editorial
interferences in the form of textual changes and curtailing of her letters.
John Gibson Lockhart’s early review of this biography, published in the
Quarterly Review of November 1834, took it severely to task. “Had it been
possible for any literator, with Mrs. Hannah More’s correspondence at his
command, to produce an uninteresting work [...],” he wrote, “‘we are
obliged to confess our belief that the task must have been accomplished
by Mr. Roberts.” Lockhart drew attention to many an incongruity in
Robert’s biography which was the result of the latter's great anxiety ‘to

rescue’ Hannah More.

Luckily, the Reverend Henry Thompson published his biography The Life
of Hannah More: With Notices of Her Sisters in 1838, which was carefully
annotated and a welcome corrective to Roberts' biography. These
biographies were followed by Thomas Taylor's Memoir of Mrs. Hannah
More with Notices of her Works and Sketches of her Contemporaries in
1838. Anne Katherine Elwood's biography Memoirs of the Literary Ladies
of England (1843) drew heavily on Roberts, Thompson and Taylor; so did
Henrietta Maria Julius in Hannah More, auch ein Schriftstellerleben
(1849).

Helen C. Knight's A New Memoir of Hannah More, Life in Hall and Cottage
appeared in 1851 was followed by Anna J. Buckland’s The Life of Hannah
More, A Lady of two Centuries in 1882.

Apart from several short and recurring biographies in magazines,
Charlotte M. Yonge’s Hannah More, published in 1888, was the last
biography to appear in the nineteenth century. Although Yonge also
availed herself in the main of the biographies so far published and did not
furnish the reader with new details, her biography has a singular charm. It
is also of particular interest as it reflects a High Churchwoman’s view of an
Evangelical. “The Dissenters were beginning to take umbrage at Hannah'’s
doings, and the High Church suspected her independence,” she worried,
and that “[s]he was advised to ‘publish a short confession of her faith’, as
her attachment both to the religion and government of the country had

become questionable to many persons.” (103) Quite obviously, in
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retrospect, Yonge did not share these apprehensions, and felt most
sympathetic towards her. But she certainly located “[d]istrust of what is
known as Evangelicalism, partly of its doctrines, and chiefly of the
narrowness” (153) in Coelebs. With Yonge’s biography, the sequence of

biographies published in the nineteenth century ended.

The new century began with Marion Harland’s Hannah More in 1900. In
the preface, addressed to her sister, she was “[t]hinking and dreaming” of
“Sunday Reading” of her childhood: what “an oasis in the Sahara of bound
sermons and semi-detached tracts were The Works of Mrs. Hannah
More.” (iii) Her memory of Mrs. More’s works was still very much alive and
connected with the “many lines [the two sisters] learned by heart on
Sunday afternoons in the joyful spring-time” when they were obliged “to
clear the pages every few minutes of yellow jessamine bells and purple
wisteria petals, flung down by the warm wind.” (v) It was a memory still
reminding her of “the good smell of lavender and thyme, of southernwood
— and of rosemary.” (vi) Harland painted a truly impressionistic picture to

which the reader cannot help but to warm up.

Hannah More. A Biographical Study by Annette M. B. Meakin, was to
follow in 1911. Originally, Meakin had not intended to write a biography but
“simply to present to her readers that picture of Hannah More which [her]
researches and a careful perusal of her correspondence and works have
left so vividly in [her] own mind,” she noted in the preface. About eighty
years after More’s death, Meakin’s comparing the former with Mary
Wollstonecraft is of some interest. Meakin does not give preference to any
of the two writers but stresses their difference in approaching the same
ends along very different lines. More “approaches the Woman Question
from the standpoint of a Christian moralist” and “as a humble exponent of
Christ's teaching,” thus observing her duty as a Christian. (322-23)
Wollstonecraft, on the other hand, writes as “one who wanders far from
the limits prescribed to her sex.”® Both works, More’s Strictures and
Wollstonecraft’s Vindication, in Meakin’s opinion, deserve a special place,
namely side by side, on the bookshelves. Meakin was rather critical of

several points in Yonge’s biography. She certainly did not share the

® Meakin citing Hannah More, p. 322.
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appreciation of M. G. Jones (1952) for Yonge, a later biographer who in
turn declared Yonge's biography to be one of the best. On the other hand,
despite its obvious merits, Charles Howard Ford (1996) termed Meakin’s
biography “typically uncritical and superficial” in its apologetic attempt to

rehabilitate More. (Preface, IX) His position seems difficult to comprehend.

In 1920, G. Lacey May, M.A., compiled a volume, Some Eighteenth
Century Churchmen; Glimpses of English Church Life in the Eighteenth
Century, (Studies in Church History), in the form of biographical sketches,
which “gives glimpses into an age of great unbelief and immorality in the
world at large and of great sloth in the English Church in particular.” (11) In
it Hannah More was placed between such celebrities and churchmen as
Samuel Johnson, George Whitefield, John Wesley, John Newton, William
Cowper, Bishop Porteus, Bishop Watson, George Crabbe, and William
Wilberforce. It was more than unfair to reduce the fame of Hannah More to
that of an “elderly strait-laced spinster who wrote tracts”, as she was often
handed down to posterity. This appraisal was doing her memory anything
but justice, May claimed. Not only was she the friend of brilliant men and
herself a popular writer, “but [she] also did more than anyone else in her
lifetime to bring before the notice of the careless rich the sufferings and
ignorance of the English poor.” (166) May confessed, though, that her
works did not contain “much which is likely to find a permanent place in
English literature,” even [...] [ifl in her own days, they enjoyed an
enormous popularity.” (184) Hannah More also found entrance into

several other biographical sketches contained in this useful book.

M. G. Jones’ biography Hannah More (1952) is, to my mind, still one of
the very best ever written on More. Sympathetic, but nevertheless a critical
and careful study, her book saw in More the “influential person for what
she was — a lively creature, honest, frank, full of moral courage,
immensely concerned for human welfare; a bestseller, to be sure,” so
Judges.® Maybe Jones’ writing, as A.V. Judges perceives it, was
“somewhat allusive”, but he seems perfectly correct in stating that it was

“the nature of the disputes in which [Hannah More] got herself involved,”

o Judges, A. V. Review of "Hannah More" by M. G. Jones. British Journal of Educational
Studies, Vol. 2, No. 2 (May, 1954), pp. 185-186, p. 185.
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what truly “caught the imagination of her contemporaries”.(Judges, 186)
Even if Judges deplores that the meaning of the issues pertaining to the
religious and social forces should have been treated more plainly, M. G.
Jones’ biography leaves little to be desired, for even E. M. Forster in his
biography of Marianne Thornton (1797 — 1887), who adored Hannah
More, praised Jones’ biography as an “excellent book”, which had made it
“possible to get a clearer view of that ‘bishop in petticoats’ and to realise

her warmth and charm.”"°

Had there not been May's contribution (see above), four decades would
have elapsed between Meakin's and Jones' biographies. However, it took
over four decades from Jones' biography until in 1996 three biographies,
namely those of Demers, Ford and Stott, appeared. This coincidence, for
which no explanation could be traced, was the beginning of a modest
renaissance of interest in Hannah More, which brought forth some
excellent essays and studies, some of them rather critical of her clinging to
the old order, some sympathetic because of her unwavering moral

attitudes.

Patricia Demers’s The World of Hannah More appeared in 1996 as “a form
of literary biography anchored in the work itself,” as she states in the
preface. It rests, thus, less on the life of the protagonist but endeavours a
close analysis of her major works instead. However, as Janis Dawson
critically remarks, “Demers’s discussion of Strictures, as well as More’s
other texts [...] is presented in relation to More’s various political and
social writings rather than in terms of a modern feminist analysis of the
text.”"" But it is precisely this analysis of More's oeuvre within its political
and social setting which was of particular interest for this study. One of the
special merits of Demers‘s biography is that it departs from many a
received idea that has “encumbered our understanding of More and
avoids many of the pitfalls of presentism characteristic of similar

studies.”"

' E .M. Forster. Marianne Thornton. 1797 — 1877. A Domestic Biography, p. 45.

" Janis Dawson. Review of “The World of Hannah More”. The Lion and the Unicorn 22.2
g1998), pp. 257-58.

2 Dawson, p. 256.
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Charles Howard Ford’s biography Hannah More: A Critical Biography, too,
appeared in 1996. It is another literary biography of Hannah More meant
as a re-evaluation of her life and works. Instead of being a “full-scale
biography”, it consists “almost entirely of a close analysis of More’s own
words.”"® Ford’s endeavour is to present More not simply as a reactionary
but as a serious political reformer, with moral renewal and, at the same

time, the preservation of the established social and political order in mind.

Anne Stott’s biography of Hannah More also came out in 1996, the same
year as Ford’'s, and was titted Hannah More. The First Victorian. It is “a
revisionist account of More, in which she emerges [...] more as a Whig

constitutionalist than as a Tory die-hard.”™

It is a thoroughly researched
biography which “brings together as no other biography of More [...] an
exploration of the breadth and depth of More’s life and work and the

context of her times.”"®

The mix of chronological and thematic
organization, very much alike M. G. Jones’, unavoidably resulted in
repetitiveness in places but does in no way prevent this book from being a
respectable effort to redeem More from the disregard she had slipped into.
Interesting is Stott’s understanding of the interaction of the Anglican
Church and the structures of authority at the beginning of nineteenth-
century Britain. It is only in this context that the Blagdon Controversy, to
which the biography gives much room, is to be understood. Judy Simons,
who wrote a rather humorous but in no way flimsy review of Stott's
biography, states that “More emerges as a tireless campaigner for
humanitarian causes,” even though her writings are often repetitive and a
‘mishmash of contradictory statements” (especially in the case of
Strictures on the Modern System of Female Education). While Judy
Simons would not have Hannah More on her “personal list of fantasy
celebrity dinner guests”, she confesses that Stott's book convinced her

that “here was a formidable woman, of foresight, conviction, pioneering

'® Julie S. Gilbert. Review of “Hannah More: A Critical Biography*, by Ch. H. Ford. Albion:
A Quarterly Journal Concerned with British Studies, Vol. 30, No. 2 (Summer, 1998),
p.322.

' Susan Pedersen. Review of “Hannah More. The First Victorian” by Anne Stott. The
American Historical Review, Vol. 109, No. 3 (Jun., 2004), p. 975.

'® Shirley A. Mullen. Review of “Hannah More. The First Victorian” by Anne Stott. The
Journal of Modern History 78 (June 2006), p. 487.
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spirit, and determination, and one moreover who had an undeniably

influential effect on the modern age.”®

Karen Irene Swallow Prior’'s doctorial dissertation on Hannah More and
the Evangelical Influence on the English Novel, submitted in 1999,
although not a biography in its true sense, for only one Chapter deals with
More’s biography, is an extremely close and fine study of the didactic
tradition and the Evangelical influence on the novel. Prior stresses More'’s
life as that of a moral instance. Her thesis chapter on Coelebs in Search of
a Wife was published as book in 2003 under the titte Hannah More’s

Coelebs in Search of a Wife. A Review of Criticism and a New Analysis.

Robert Hole’s introduction to the Selected Writings of Hannah More, which
he edited in 1996, also deserves special attention. It not only contains in
concise form More’s biography, moreover it introduces her before the
background of the French Revolution and the changing political and social
order she was so reluctant to accept. To her, the well-established link
between religion and order in the state could only be overthrown by
destroying the religion that sustained it. Since More was conscious that
‘religion and morals will stand or fall together” (Strictures I, 40), she
consequently concluded that, in order to overthrow religion, first the
morality that supports it must be destroyed. Robert Hole presents Hannah
More as a stout believer in “rights as concrete privileges [...] given to
specific groups” and in the “divinely ordained social hierarchy, [as] one of
the cornerstones of the traditional order”, with all its consequences also for

women as subordinate to men."’

For the sake of completeness, it must be mentioned that in 1802, when
the ‘Blagdon controversy’ was still raging, the Reverend William Shaw
published a most insulting ‘life-time biography’, under the pseudonym of
Archibald MacSarcasm. Although Shaw took pains over reviewing all of
Mrs. More’s works known so far, and even though some of the points of

critique may deserve at least consideration, his deplorable efforts to

16 Judy Simons. Review of “Hannah More. The First Victorian”. The Modern Language
Review. Vol. 100. No. 1 (Jan. 2005), pp. 203-205, passim.

" Robert Hole. Selected Writings of Hannah More. Introduction, pp. VII — XXXVIII,
passim.
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infringe upon her reputation are too obvious, and tell more about the writer

himself than about the accused woman.

Apart from biographical memoirs, Hannah More is also profoundly
discussed by Ford K. Brown's Fathers of the Victorians, published in
1961; in Anne K. Mellor's Mothers of the Nation, published in 2000; and
Mona Scheuermann's In Praise of Poverty, published in 2002. The works
mentioned certainly do not lay claim on completeness. In the absence of
additional book-studies a range of essays and reviews have appeared in
recent years, which were also a great asset to writing this thesis and will

be adequately mentioned in it.

Aims of this thesis

One of the primary objects of this thesis is to trace the impetus of Hannah
More's crusade to moralize the British nation in times of political trouble
and corroding morals, another to search in her writings for the driving
force, which made her increasingly focus on a life of strong spiritual, moral
and philanthropic leaning. That she was merely in quest of a purposeful
pursuit after her return from London's fashionable life to Bristol seems out
of the question, because many diary entries which stem from this period of

her life are marked by a wish to seek for more closeness to her Creator.

The question how Hannah More's Evangelicalism and her high moral
demands interacted with her belief in God-given hereditary rights and the
providential social order forms the centre of this thesis. So does the
question as to whether, how and to what extent More instrumentalized her
growing Anglican Evangelicalism to achieve her moralizing goals. The
study also raises the question how she succeeded in coping with her
Evangelical religiousness in the face of growing patriotism, when even the
slightest deviation from the doctrines of the Established Church assumed
a taste of 'infidelity'. As the question of the state of Britain's morals was
also a concern to many of More's contemporaries, it was a further object of

this thesis to summarize their opinions for reasons of comparison.
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This investigation into Hannah More's moral crusade covers the period
when she wrote her moralizing pamphlets addressed to the rich and
influential; but also the period when she began to handle the school
scheme for the poor, a project which was intertwined with philanthropic
activities; and the period when she wrote her Tracts. The latter served two
purposes: first, as an antidote to the new political currents, which she
abhorred; and, second, as means of providing the children of the poor with
‘safe reading’. This meant to provide them with books which did not trigger
in them those dangerous libertine ideas which were threatening to
overthrow state and church, hereditary rights and social order. Her self-
imposed mission was to raise the depraved morality, which apparently
existed in all social strata. She was convinced that only sound morals as
the supporting pillars of society could guarantee the maintenance of the
political status quo in which she believed. The period between her
withdrawal from London to Bristol and the writing of the only novel she
ever wrote, Coelebs in Search of a Wife, then, was the chapter in More's
life during which she sacrificed all her labour to the raising of the moral

state of a whole nation.

With the exception of the Cheap Repository Tracts (1795 — 1797), and
partly of the Strictures (1799), however, not sufficient attention has been
paid in essays, biographies and studies to her moralizing pamphlets
written in those years, especially with regard to Hannah More's
(Evangelical) motives: Thoughts on the Importance of the Manners of the
Great to General Society, 1788; An Estimate of the Religion of the
Fashionable World. By one of the Laity, 1790; Remarks on a Speech of M.
Dupont, made in the National Convention of France, on the subjects of
religion and public education, 1793; Strictures on the Modern System of
Female Education, 1799; Hints towards Forming the Character of a Young
Princess, 1805; and Coelebs in Search of a Wife, 1808." Even if

Strictures and Coelebs have been somewhat better off in this respect,'® of

'® Even if some of these writings, like Remarks, Hints and Coelebs, are not analyzed in
detail in this thesis, they are frequently referred to.

¥ The Strictures are given attention in many biographies; “Hannah More’s Coelebs in
Search of a Wife. A Review of Criticism and a New Analysis” by Karen Swallow Prior
appears to be the closest and best review so far.
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all moralizing pamphlets Estimate has found least interest by critics in
critical essays and papers to this day, in spite of the fact that it is More's
'manifesto’ of her undivided dedication to Evangelical Christianity,
underlining her unbending vision of hereditary rights, the God-given social
order and morals based on religion. To offset this neglect in analyzing
More's moralizing writings, with particular emphasis on the Evangelical
influence, as a supporting factor of the status quo of the social hierarchical
order, is another goal of the thesis. It also focuses on the question whether
Hannah More, contrary to her steadfastly maintaining the opposite, had an
affinity for Methodism. There are several instances in the thesis which

seem to substantiate this assumption.

The sifting of the biographies on Hannah More, her letters, and the
available material about her, then, show a remarkable shift from a London
literary celebrity to a deeply religious woman, a woman who was inspired
by the providential Evangelical mission to restore the British nation to its
former high moral standards. For this purpose, she availed herself in the
main of those strategically well-dosed pamphlets dealt with in this thesis,
which proved her to be not only a tirelessly catechizing moralizer but also
a convinced patriot, educator and a disseminator and defender of 'true

Christianity".

The choice of the moralizing writings discussed in this thesis followed the
consideration that they formed a well-calculated pattern. If Hints (1805)
was not, as initially planned, included in this study, the reason was that,
pertaining to the future sovereign, it was not generally applicable, and
would have gone beyond the scope of this thesis. As for the Cheap

Repository Tracts, they are frequently referred to in this thesis.

It is the aim of this thesis to arrange the chapters in a way so that they
form an interacting unit. Each chapter, however, also has its individual
legitimacy and is meant to illustrate how Hannah More, albeit keeping to

much the same subject matters, kept changing her focus.
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Arrangement of individual chapters

Chapter Il is dedicated to Hannah More's eventful life. It gives due
attention to changing moods and places by attempting to fit periods and
fields of interests together. This may, occasionally, give the impression of
going back in time. However, as this method was also used by M. G.
Jones, whom this chapter much refers to, and Anne Stott, it might also
serve this thesis. The length of this chapter can be explained by the
design to draw a picture of Hannah More, providing the necessary
background information for a better understanding of her activities. It also
serves as a reference for those works mentioned, but not treated, in this

thesis.

Chapter lll is of particular importance as it illustrates the religious, political
and philosophical background of a restless time charged with growing
tension arising from the French Revolution, the up-keeping of the ancien
regime and new reformatory political ideas and challenges. It is also
intended to inform the reader about the difference of the Evangelicals in
the Church of England (Anglican Evangelicals) and the evangelical
sentiment inherent in all those who were seized by the Religious Revival
of the eighteenth century (as, for instance, the Methodists). The chapter
also informs about the debate on divinely-ordained monarchs and the
providential hierarchical social order. If this background had not been
elaborated to some extent, a proper understanding of More and her time

would have seemed impossible.

Chapter IV is the centre of this study. It deals with the work and activities
of Hannah More which aimed at the moral improvement of the British
nation as a whole. To save the nation from French influence and to keep
up the old order, were some of the principal elements of her educational,
patriotic and moralizing writings and covered the period from her
withdrawal from London to Bristol until the production of her first and only
novel Coelebs in Search of a Wife, when she created, with her heroine,
the ideal of the English lady, who was later to become the ideal of the
Victorian woman. The pamphlets analyzed in this thesis, Thoughts (1788),
Estimate (1790) and Strictures (1799), were addressed to the rich and
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influential, whereas More's school schemes and charities, carried by her
compassion for the poor and her impetus to save them for the life to come,

were dedicated to the pitiable and poor inhabitants of the Mendips.

Finally, Chapter V looks at Hannah More's moral crusade, which was not
only done by explaining to the rich their responsibility for returning Britain
to an idealized moral state, which Hannah More envisaged as 'things as
they were'; but also by her endeavour to pave the way to heaven for the
poor, in compliance with her Evangelical sense of mission. By the time of
Hannah More's death in 1833 she had outlived her time, and her vision of
a life which merely served as a transitory state for the one to come
seemed almost outdated. She was unwilling to see that another kind of
transition was setting in before her very eyes. However, as a true
representative of her time she clung to what was her ideal: the symbiosis
of king, church, and state, the divine social hierarchy, and an all-regulating

Providence.
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Il. Hannah More: Concise Biography

Early Years in Bristol

Hannah More was born in 1745 in the parish of Stapleton, county of
Gloucester, as the youngest but one of five girls. Her father, Jacob More,
schoolmaster and a convinced High Church man, with good connections to
pious men, set the scene for Hannah’s later religious outlook by endowing
his daughters with the knowledge of the classics and French. Hannah had
stood out from her sisters from early childhood. Her capacity for learning
was unusual, and as far as mathematics was concerned even beyond that
of boys, a sign of lack of femininity in the late second half of the eighteenth
century. Before very long the sisters saw themselves educated and
independent enough to set up a boarding school for middle-class girls in
1757. The five girls’ joint venture, which taught languages, music, dancing
and the like, in conformity with the standard curricula of those days, soon
gained popularity. The background of this growing interest in the education
of girls was much enhanced by the idea of supplying a competitive
marriage market with ‘accomplished’ females.?® One of the boarders of the
school was the daughter of the later Bishop of Norwich, Dr. George Horne,
an early indication of the well-functioning religious network Hannah More
was going to build up in the course of her life. Her talent for writing became
apparent soon, and she found a use for it on all kinds of occasions,
becoming a local celebrity. Before long she had a chance to introduce her
talent for drama at the boarding school. Her Sacred Dramas, published not
before 1782, were acted by the pupils in the school, followed by The
Search After Happiness, which was to fill in the void of ‘proper’ plays for
young girls at boarding schools. This little drama with a moral background,
written by pious Hannah More at seventeen, was published in 1773 and
soon made its round in many schools. It was to become one of the

cornerstones of her future success as a writer. Hannah More’s early

% Hannah More must have looked back to these early days of their boarding school
teaching with ambivalent feelings, when the uselessness of such tuition was to dawn
upon her.
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popularity did not fail to become known to wealthy William Turner, whose
cousins were pupils at the More girls’ boarding school. Charmed by a few of
Hannah’s verses, Mr. Turner, two decades Hannah's senior, proposed
marriage. With the proposal accepted, Mr. Turner suddenly seemed to feel
discomfort at the thought of a nuptial tie. The marriage was postponed
three times for reasons unknown to this day. Humiliated, Hannah More put
an end to this episode by breaking the engagement. However, William
Turner, eager to make amendments for his misbehaviour, settled an
annuity upon her, without her knowledge and consent. It must have soon
dawned upon her that she now had the resources for leading the life of an
independent writer, which made her literary triumphs in London possible,
giving her also the chance to set up her Sunday schools in the Mendips
years later. That the ballad The Bleeding Rock was a possible
consequence of the experience with Wiliam Turner is held to be
impossible, “since the sisters were not women to wear their hearts on their
sleeves!” (M.G. Jones, 17) Hannah More decided never to marry, and in
consequence turned down John Longhorn’s subsequent marriage proposal.

Instead, Hannah More turned to writing plays seriously.

Her first play was The Inflexible Captive, which she introduced in 1774 on
her first annual visit to London, a habit she was going to keep up during the
forthcoming two decades, but not before having become acquainted or
having made friends with celebrities and dignitaries like John Langhorne,
Edmund Burke and Bishop Newton, to name but a few. In London she was
not only welcomed by the Blue Stockings because of a recommendation of
famous Mrs. Boscawen, she was also to face the biting criticism of satirist
John Wolcott (“Peter Pindar”), the famous editor of Shakespeare’s plays
George Steevens, and John Williams, whose critiques were “marked by low

malignity” 2.

2 John Taylor Esq. "John Williams". Records of my Life (1832) 1:276-81.
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The London Experience and the Bluestockings

Once she had arrived in London, possibly in 1774, in company with two of
her sisters, Hanna More’s admiration for genius was gratified by being
introduced to Mr. and Mrs. Garrick only a week later. Garrick at fifty-seven
was drawing to the close of his career as a famous actor in Shakespearean
plays, and had inflamed Hannah’s desire to see and hear him act. He was
delighted at the young woman seemingly endowed with promising talents
for the stage. Before long, she became acquainted with the choicest society
of the metropolis, meeting also “the sublime and beautiful Edmund Burke!”
(gtd. in Roberts I, 37), Sally More, Hannah's elder sister, reported from
London. Six weeks were spent on Hannah More’s first visit to the world of
literature, but she returned to London again the following year, 1775, when
she met Mrs. Montagu, Mrs. Carter and Mrs. Boscawen®?, and on another
occasion Mrs. Hester Chapone, too. This very year, Garrick made up his
mind to stage Hannah More’s first play, the classical drama The Inflexible
Captive, at the Bath Theatre Royal. The prologue was written by
Longhorne, the epilogue by Garrick himself, and it turned out to be a big
success. Thus ended Hannah More’s second visit to London, lasting
another six weeks; her next visit was planned for January 1776. She
returned from London with much praise and flattery in her baggage. Her
heightened self-confidence made her courageously send Alderman Cadell
a newly written legendary tale of Sir Eldred and the Power, and in addition
the short poem the Bleeding Rock she had written some time ago. She thus
initiated a most productive relationship with Cadell which was to last for
nearly forty years. Hannah More’s absence from Bristol in 1776, planned
for six weeks, was to take six months. Newly attained success and
applause had made it unavoidable. Garrick generously pushed Hannah’s
career, often addressing her in his letters as “Nineship”, “My dear Nine”,%
or “My dearest of Hannahs” in letters written in 1777. (qtd. in Roberts |, pp.
72, 73, 74 ) In the same year her tragedy Percy was accepted for

performance at Covent Garden, making Hannah More’s presence in

2211 a letter to one of her sisters she rendered a vivid portrayal of these ladies.
% Richard Samuel’s 1778 engravings The Nine Living Muses of Great Britain depicted her
as an important member of the Bluestocking circle.
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London necessary again in November. The play was received triumphantly
and performed for nearly unprecedented twenty-one nights. But for a few

exceptions, critics were unanimously full of praise.

Hannah More’s absences from Bristol began to grow longer. In 1778, for
instance, she returned after five months, only to immediately go back to
London again after Garrick’s sudden death, on January 20, to attend to his
widow. Thanks to the success of her two plays and Garrick's
encouragement, Hannah More had ventured on a new play, The Fatal
Falsehood. However, Garrick died before it was completed. Nevertheless, it
was produced in 1779. Compared to Percy, it had a run of three nights
only. Hannah More realized that it was Garrick who would have boosted the
play, and she grew keenly aware of what she owed to him in her career as
a dramatist. Without Garrick’s patronage she felt very much left alone. The
Fatal Falsehood was to be her last venture in the field of drama. An
additional reason for Hannah More’s sudden and irrevocable break with the
stage could also be the consequence of an embarrassing incident which
happened on the second night of the play, when Hannah Cowley, a rival
playwright, loudly cried out “That’'s mine! That’s mine!”, and Hannah More
was openly charged by the critics with stealing the plot from a play of Mrs.
Cowley. Albina had been read and subsequently refused by Garrick some
years earlier. Hannah, feeling innocent, got involved in a severe war of
paper defending her newly gained reputation as a dramatist. It was the first
but not the last time that Hannah More saw herself under the suspicion of

plagiarism.

With Garrick’s death, an era in Hannah More’s life came to an end. Garrick
certainly was one more milestone in her life; and five years were to elapse
until her decision to retreat to Cowslip Green in order to serve a higher

vocation.

Hannah More’s social success in London was also enhanced if not
grounded on her being accepted by the Blue Stockings coterie. Their aim
was to bring any promising wit, literary or otherwise, together with well-
known celebrities in order to exchange views on current topics. Always on
the lookout for young talents, they regarded Hannah More as the very

person they wanted. As the dignified ladies were without exception middle-
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aged, Hannah’s youth was an additional tribute in her favour. Three of
these ladies, Mrs. Montagu, ‘Queen of the Blues’, Mrs. Carter, and Mrs.
Boscawen were the spearheads of “this new and curious world,
compounded of learning and fashion” (M.G.Jones, 51). They took Hannah
under their wings because patronage of genius was privilege and duty

alike.

Very soon in 1775, owing to the initiative of Sir Joshua Reynolds, she met
the famous moralist Dr. Samuel Johnson. As the story goes, Hannah More
somewhat overdid her flattery to him, although cajolery was according to
social conventions the order of the day. However, this was no splint in the
eyes of Dr. Johnson for he very soon took to Hannah’s enthusiasm and
straightforwardness. However, they also disagreed on many issues. Worst
of all, Dr. Johnson had no regard for Milton, and he criticised Hannah as a
Protestant for reading the wrong books. To one of her sisters, Hannah
More wrote in 1781 that Johnson alleged “that, as a good Protestant, |
ought to abstain from books written by Catholics.” However, when she “was
beginning to stand upon ... [her] defence” he made amendments by
assuring her that he was glad she should be reading pious books at all,
written “by whomsoever”’. (qtd. in Roberts |, 124) Of her male

acquaintances Dr. Johnson was, without doubt, the most prominent.

Mrs. Montagu, who much admired Hannah More’'s essays, plays and
ballads, became her friend. This friendship lasted until Montagu’s death in
1800. But Hannah also gained the friendship of Mrs. Carter and Mrs.
Boscawen. These friendships at the highest level handed Hannah More
from one dinner party to the other, entailing also many private invitations. At
one very exclusive dinner party Hannah More met Horace Walpole, a
highlight of her social career. A friendship began which was to last twenty
years, until Walpole’s death in 1797. Walpole mockingly addressed her as
“‘Holy Hannah” and “my dear Saint Hannah”, for he was not at all religious
and often rallied More for notorious “sabbatarianism” (qtd. in Jones, 72). As
much as they disagreed on many questions at the beginning of their
acquaintance, in the end it was only religion upon which their opinions
diverged a lifelong time. Walpole and More shared also their dislike for “the

new ‘philosophical serpents’, ‘the Paines, the Tookes and the
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Wollstonecrafts.” (Jones, 71) To this friendship we owe a great many
letters. Walpole, whose fame was later grounded on the mass of letters he
had left for posterity, chose Hannah More as one of his correspondents.
This correspondence was to paint for posterity a vivid social picture of the
second half of the eighteenth century pertaining to all fields. But we owe to
this friendship also a very personal letter of Hannah More’s to Walpole
dated June 1787. It is one of the most moving she ever wrote, putting their
joint feeling for “dear infirm, broken-spirited Mrs. Vesey” (qtd. in Roberts |,
267) at the centre, describing in parabolic language her purity to “rather
resemble that innocence which is the ignorance of evil, than that virtue
which is the conquest over it.” (qtd. in Roberts |, 268) Walpole, so More,
presented himself to her not only as a wit but as “the tender-hearted and
humane friend” of the lady in question. These lines show Hannah More’s
growing affection for Walpole in a “remarkable friendship in process of
formation” (M.G. Jones, 69). Her famous poem Bas Bleu, written in 1782
and addressed to Mrs. Vesey, More’s “masterpiece of fugitive verse” (M.G.
Jones, 58), is an eulogy on the Blue Stockings and a keen summary of the

goings-on in their salons.

Much as Hannah More was praised and flattered, critical voices cropped
up, too. Her sabbatarian principle for instance, though she was willing to
offend against it for exquisite assemblies of society when her presence was
required, was viewed with a disapproving eye. Her habit of assiduously
praising or her never making a discrediting remark against anybody did not
meet with general approval. And most interestingly, it was regretted by one
distinguished lady, Mrs. Walsingham, that Hannah More “was not a
stronger feminist!” (qtd. in Jones, 57) Mrs. Thrale also belonged to those
with a critical voice. However, when she got married to Mr. Piozzi and
Hannah More did not join the indignant chorus of opponents to this
marriage, she had won the day and the two ladies developed friendly

terms.

Hannah More met or re-met many dignitaries of ecclesiastic or worldly
calling, with the exception of rare contacts to statesmen and politicians.
Both ecclesiastics and laity did not dither to show their appreciation for a

high-minded and intellectually ambitious literary woman of such high moral
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standards as Hannah More was. She was able to count on their support
when the rising tide of the Blagdon controversy over her teaching methods
nearly wracked her nerves. She could rely on her effective alliances forged
during her time in London with bishops like Watson, Horne and Porteus®* to
name but a few. They all corresponded with her diligently over years. Horne
incited her to write her didactic essay Thoughts on the Importance of the
Manners of the Great to General Society, published anonymously in 1788;
Porteus pushed her to write her most popular Tracts, commencing in 1792.
His enthusiastic eulogy of Hannah More in his ‘charge’ to the clergy of his
diocese, praising her as the most accomplished moralist, induced satirist
‘Peter Pindar’ to write his notorious Nil Admirari making great fun of Bishop
Beilby Porteus. Porteus in October 1799 complained in his letter to More:
“No, | am determined never to say a civil thing to a lady again as long as |
live.” (qtd. in Roberts Il, 52) But this incident did not infringe on Porteus’
and More’s friendship in the least. He even bequeathed money to her for

the purpose of supporting her school schemes.

The mentioning of all these divines is of particular interest in as much as
they all shared to a more or less large extent a belief in God-ordained
power.?®> Their influence upon Hannah More must have been paramount;
and to be accepted by men of such moral standards must have elevated
Hannah More enormously in her own eyes and in the eyes of others.
Hannah More, then, was not only the protégée of eminent worldly men and
women, she was also the ‘darling’ of Anglican High Church men, a
circumstance which did not even change when More eventually turned to
Evangelicalism. To receive “three sprightly copies of verses from three of
the gravest men in England,” Hannah More wrote to her sister in 1782, “is
no small compliment.” She alluded to Lowth, Horne and Porteus, who
thought it proper to honour her with little epigrams, men “whom posterity will
hardly believe to have written epigrams,” so More. (qtd. in Roberts |, 142) It
must have been her consistency in religious matters, her unwavering belief
in and conviction of morality based on religion as a possible answer to
questions raised in the context of social order, and her belief in life to be

only the preparatory stage for a life to come, which must have made her a

2 For their role in Hannah More’s life see also chapter lIl of this study.
% The question of God-ordained power is extensively treated in chapter Ill of this thesis.
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valuable moral instance at the end of the eighteenth century, a period so
destitute of morality. These themes ran like a thread through all didactic
essays, the Strictures and Coelebs, establishing her reputation as
‘antifeminist’, for the station in life women were born into had to be fulfilled
to the best of their knowledge and without complaining. This insight,
however, seemed to be addressed foremost to women of the lower orders
without prospect of climbing the social ladder. Their task was to live a moral
life pleasing to God, saving their souls by being obedient and “study[ing] to
be quiet!”. (“Village Politics”, Works I, 59)

London was also the scene for a great blow to Hannah More. However
painful it must have been for Hannah More, posterity was given an
interesting hint at her attitude towards the lower orders which, then, was in
perfect agreement with that of the higher ranks. Her expectation of
gratitude as a reward for her benevolence was badly disappointed. In her
new high-flying social position she ventured a patronage for a poor Bristol
milk woman, Ann Yearsley, she deemed to have poetic genius and who
immensely impressed Hannah More, who went so far as to even employ
her time in instructing this wretched and totally uneducated woman, with
five children and an unpromising husband, in the basic rules of writing
verses. Besides, More introduced her to women of consequence, and
successfully raised a subscription for this poet to be. When Ann Yearsley’s
first volume of poems was well received, Hannah More, who always had a
practical hand in monetary matters, with the best intention, instead of
handing the proceeds over to Yearsley, invested them, with the intention to
secure a reliable income for her and for her children. The gesture was well
meant, but Ann Yearsley, who had expected the yielding of her poetical
work would be handed over to her, had ill feelings about Hannah More’s
patronizing. She had not reckoned with Yearsley’s deep-rooted pride, and
Yearsley failed to see More’s positive intentions. Neither of the two women
wanted to lower their sights, and a fierce quarrel entailed with much
negative publicity for Hannah More. Yearsley’s ‘ingratitude’ much angered
More who, too, would not let the business rest, and was unable to reconcile
with Yearsley. She was simply unable to change her spots and to see also
her opponent’s position of injured pride, and her hankering after approval

and self-determination. Hannah More was truly unable to see the lower
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orders’ capability of going about their own business, without dictate or
patronizing from above. In fact, Hannah More's controversy with Ann
Yearsley is exemplary for the condescending manner in which the higher

ranks dealt with their inferiors.

Return to Bristol and New Humanitarian Interests

What really made Hannah More return to Bristol again is still left to
speculations. Was it the religious indifference and lazy charity of the
majority of her London friends or London’s ‘ungodliness’ altogether? Was
she looking for a more satisfactory mission to give more meaning to her
life? Or, did she realize after all that without the famous Garrick’s support
her star as a dramatist would soon diminish? Or, was it a conglomerate of it
all? Maybe her piety, which was often met with ridicule and amused
intolerance, provided an additional reason for turning her back on London.
She seemed to get tired of those often overcrowded salons and dinner-
parties and of her present life in the polished set. Was she thinking about a
readjustment of it, to give her life a new and more serious meaning? Even

early in her London time, she remarked in a letter to her family in 1776:

| find my dislike of what are called public diversions greater than
ever, except a play; and when Garrick has left the stage, | could be
very well contented to relinquish plays also, and to live in London,
without ever again setting my foot in a public place. (qtd. in Roberts
[, 50)

In May 1786 she wrote to her sister, “I have naturally but a small appetite
for grandeur, which is always satisfied, even to indigestion, before | leave
this town; and | require a long abstinence to get any relish for it again.” (qtd.
in Roberts |, 239) Somewhat earlier she wrote, “I intend to get off all
summer invitations, that | may have the more time for Cowslip Green, which
place, | hope, will favour my escape from the world gradually.”(qtd. in
Roberts |, 236) Roberts insinuated that “[a]fter the surprise of her sudden
elevation and distinction was over, her first love appeared to return.” And

he went on saying that
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her thoughts revolted against the system in which she was
implicated, and often broke out in the language of becoming
indignation against the manners of those who were raising altars to
her genius. (Roberts |, 232)

Fact is her changing interests, which were developing more or less
unremarked by her surrounding friends over a long period, became
eventually obvious and rang in the new era in her life. When London
ceased to be the centre of her life, she kept abreast with London society by
regularly paying visits. In retrospect it should be mentioned that although
she had got tired of her London surroundings, she seemed to thoroughly
have enjoyed her close contacts to and friendships with the rich and the
great, the famous and the learned for a while, as her vivid letters to her

sisters proudly reveal.

Her new humanitarian interests, her social and charity activities, her
patriotic tracts and defence of the old order, were preceded by an intensive
search for her right place within the Anglican High Church. This search
turned out to be a long-drawn-out and often frustrating way, at the end of
which she proved to be “a woman of considerable independence of mind”,
as M. G. Jones put it. (Jones,102) Hannah More’s search for Christian truth
finally and unavoidably led her to the vocation of ‘doing good’, which
‘providence’, as Hannah More must have perceived it, had assigned to her.
She seemed to have perceived a certain indolence in the Anglican Church
and felt it badly needed inspiration and new impulses. Her turning to the
Evangelicals within the Anglican Church was a chance to live up to this

need.
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The Abolitionist

A consequence of her new humanitarian activities, understood then as
charity, one of the dominant Evangelical graces, was a joint engagement
with other abolitionists to stop the Slave Trade, of which Bristol with its
sugar-refining industries and the needed workforce was the centre.
William Wilberforce brought the question of the Slave-Trade before
Parliament in the name of the Committee for die Abolition of the Slave
Trade, and Hannah More hastened to complete her famous poem Slavery
for this particular event in 1788. What had begun with so much zeal,
however, became a tiresome struggle which lasted twenty years during
which Hannah More and William Wilberforce kept the anti-Slave-Trade
movement going. They were joint by their common awareness of the
immorality of the age and their attempt to undertake "moral reform|s]
based on Christian standards" (Jones, 92). It was an experience by which

the Sunday school scheme was to benefit enormously.

William Wilberforce was also the personality to introduce Hannah More to
the so-called ‘Clapham Sect’, a group of Evangelical clerics and laymen, all
“‘marked by unswerving devotion to the Anglican Church” (Jones, 93).
Living together in close community, they condemned, as displeasing to
God, worldly pleasures like cards, dancing, plays, and novel reading.®
Theirs was a critical spirit, and they were exposed “to the great danger of
conceit, [and] spiritual pride”. (Jones, 93) In the works of Hannah More we
often meet with her censoriousness of others. With the Evangelicals’
personal piety and self-discipline, their distaste for ‘enthusiasm’, and their
fine humanitarianism, Hannah More felt very much at home; and she was
welcome by all not only for her common sense and alacrity but also for her
literary reputation and important connections. The abolition of the Slave
Trade was one of their major concerns out of many. The way the
Evangelicals lived was ‘practical piety’ in its purest form. Evangelicalism

introduced to Hannah More the habit of celebrating family prayers, often

% This condemnation explains Hannah More’s disapproval of baby balls, dancing at her
schools and novel reading in general.
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referred to later on in Coelebs; and her ‘religion of the heart’ was enriched
by the “religion of the home” (Jones, 96). To Hannah More religion meant
both to live a life glorifying God and doing good to others. Up to this point
she was entirely in line with the Evangelicals. However, “the problem she
faced was the insoluble problem of God’s sovereignty versus man’s free
will; the choice in strict logic between limited and unlimited salvation.”
(Jones, 98) More found that her Evangelical friends were lacking in logic by
accepting “Calvin’s peculiar doctrines”. (Jones, 98) She was, as
Wilberforce was, convinced of the radical corruption of human nature, but
she was also convinced, contrary to the Calvinists who believed that God
has destined some men to everlasting life and others to eternal damnation,
that redemption was possible for all. It was this conviction Hannah More
held that was going to be the basis and motor for her future moralizing

schemes.

Hannah More remained an orthodox Churchwoman throughout her life, with
unambiguous reverence for Episcopacy, of which her numerous friendships
give evidence, and the divine institutions. In her Estimate of the Religion of
the Fashionable World she wrote in 1791 that “[plerhaps there has not
been since the age of the Apostles, a church upon earth in which the public
worship was so solemn and so cheerful; so simple and so sublime; so full of
fervour, at the same time so free from enthusiasm; so rich in the gold of
Christian antiquity, yet so astonishingly exempt from its dross.” (Works |,
276)

Not consonant with her Evangelical brethren in all religious questions on
the one hand, and criticized by the Anglicans for apparently having "little to
say on the sacraments and ordinances of the church” (Jones, 101) as well
as for attending dissenting places of worship on the other hand, she had to
face the reproach of encouraging dissent, thereby weakening the Anglican
High Church. M. G. Jones, when in retrospective appraising Hannah More’s
religious attitude, doubts that from a Churchman’s point of view she was
either orthodox or a good Evangelical, for “she emerge[d] from the religious

controversies [...] as a woman of considerable independence of mind [...]
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[who] decided for herself the relation of ‘christian godliness’ to ‘christian
order’.” (Jones, 102)

Reforming the Higher Ranks

Hannah More and William Wilberforce met in 1787. It was the same year
when Wilberforce induced George Il to issue his proclamation against vice
and immorality, and when the Proclamation Society was established to
carry it into effect. Both More and Wilberforce agreed that it was high time
for the reformation of manners, and that it had to come from above. In
1788, encouraged by several clericals, she issued her Thoughts on the
Manners of the Great to General Society. To her sister she wrote from
London that in “this little book [she] had not gone deep”, giving “but a
superficial view of the subject.” (Roberts |, 280) Highly praised and very
popular, it did not, as Hannah had actually expected, shut the doors of the
great and gay on her. “When Johnson died in 1785, and royal and
mazarine blue slowly faded”, Jones writes, “moral and philanthropic and
even religious interests gradually replaced the literary enthusiasm of the
earlier decades.” (Jones,107-8) It seemed fashionable to deplore the
morals of the day, and Hannah More’s reproof of the upper class was not
perceived as an offence. To her sister, however, she wrote that Horace
Walpole, without mentioning the Thoughts on the Manners of the Great, in
“a most ridiculous conversation” alluded to it by expressing his
astonishment for her “having exhibited such monstrously severe doctrines.”
(gtd. in Roberts |, 288)

Two years later, in 1790, she ventured on a second scheme for the moral
rearmament of the higher and highest ranks, An Estimate of the Religion of
the Fashionable World. A close analysis of the conduct of the great and the
gay, written in the wake of the French Revolution, it was a frontal attack on
irreligion, directed at “those who accepted the Bible as their guide, but

made no effort to understand its principles” (Jones, 110). Their “leading
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mischief’” was “practical irreligion” opening to them the choice “between the
Bible and the world, between the rule and the practice”, and making them
“lower and reduce the standard of the scripture doctrines” to a point which
they deemed fit for their “own purposes.” (“Estimate”, Works I, 277, 279)
Hannah More openly criticized the hollowness of their ceremonies and

benevolence, their negligence of worship.

In comparing the two essays on the reform of the ‘fashionable world’,
Hannah More’s increasing enthusiasm becomes conspicuous. This time,
not all criticism was good-natured. Her accusations were of a kind less easy
to ignore; and there were not a few contemporaries unwilling to forgive. Not
so the Duchess of Gloucester with Royal connections, who was prone to
discussing with Hannah More “human corruption” (Jones, 113). But she
had to accept the Duchess’ and other ladies’ compromising with her
religious stances, who took religion but as “an idle speculation”, as she
wrote in 1795 to a friend. In the same letter she exemplified the frustration
she must have felt when appraising the aristocratic attitude: “These people
come to me [...], but | cannot help them.” [...] | think | have done with the
aristocracy. | am no longer a debtor to the Greeks, but | am to my poor
barbarians.” (gtd. in Roberts I, 469-70) Her new scope of duties was to be

in the realm of the poor and neglected.

In 1799 she published her third and most didactic work, Strictures on the
Modern System of Female Education. It was addressed “to women of rank
and fortune”. Deeply involved in writing her tracts, she must have turned
“aside unwillingly from her work with the poor to make her last appeal to the
rich” (Jones, 115). The aim of the book, within the scope of the reform from
above, was the regeneration of society on a Christian basis, which could be
achieved by the moral excellence of educated women. (Strictures 1, vii)
More heavily criticized the faulty education of upper-class women, partly
responsible for the increase of frivolity and irreligion among them. In her
understanding, the source of wrong conduct was once more the denial of
human corruption and atonement, both of which views she had taken over
from William Wilberforce. Children, in this view, were not innocent beings
but were corrupt by nature, and it was the great end of education to rectify

this stage. (“Strictures”, Works I, 404) This idea about human corruption
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aroused much opposition, but atonement, with possible redemption, as a
complementary doctrine of divine assistance, according to Hannah More
indemnified for this harsh doctrine. Nevertheless, the doctrine of original sin
applied to innocent children was found to be absurd. Criticism for instance
came also from her friend, the Rev. Charles Daubeny, for her using
‘imprecise language’, suggesting things she had not meant to suggest. This
time, many friendships ceased but the doors to others were still held wide

open.

The Strictures, with five editions, and 19.000 copies sold, were also
received with much praise. Beilby Porteus, Bishop of London, in his charge

to the clergy in 1801 eulogized the Strictures as

a work which presents to the reader such a fund of good sense, of
wholesome counsel and sagacious observations, a knowledge of the
world and of the female heart, and of high-tone morality and genuine
Christian piety, and all this enlivened by such brilliancy of wit, such
richness of imagery, such varied felicity of allusion, such neatness and
elegance of diction, as are not, | conceive, easily to be found
combined and blended together in any other work in the English
language. (quoted in Jones 120)
This eulogy, as mentioned before in this chapter, induced ‘Peter Pindar’ to
write his Nil Admirari, attacking and ridiculing both Porteus and More. But to
a woman of such courage and deep rooted Christian conviction, who as
“[tlhe Puritan of Horace Walpole's ridicule in 1788 [when he made fun of
More’s Thoughts], had become the Evangelical of the early nineteenth

century” (Jones, 121) this must have been of little concern.

In 1784 Hannah More began to build her cottage at Cowslip Green. Tired of
London and its social life as she was, her withdrawal from it allowed her to
indulge in gardening, as some of her letters give evidence of. “It is a
pleasant wild place,” she wrote to Mrs. Boscawen in 1786, “and | am
growing a prodigious gardener, and make up by my industry for my want of
science. | work in it two or three hours every day.” (gtd. in Roberts |, 244)
And to John Newton she wrote in 1788 that “the world is not half so
formidable a rival to heaven in my heart as my garden.” (gtd. in Roberts |,
290) It was in these idyllic surroundings that Hannah More wrote her
didactic essays for the poor and where she began to concern herself with

the religious instruction of them.
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The first years of the last decade in the eighteenth century proved rather
tormenting to Hannah More, with the issue of the Slave Trade dragging on;
her Strictures not being truly appreciated by her London friends; and the
laborious work which was connected with the setting up the Mendip
schools. Over and above loomed, as it seemed to her, her unavailing
search for more closeness to her Creator. “My mind rambles through a
thousand vain, trifling, and worldly thoughts, even sometimes in extremity of
pain; but seldom sticks close to God and holy things,” she confided to her
diary on November 23, 1794, upset at having “seldom any strong religious
feelings.” (qtd. in Roberts |, 454) Disappointed, overworked and frequently

suffering from ill health, she was seeking God’s consent for her activities.

When her sisters retired from their school at Park Street, Bristol, a new
dwelling to house them was built at Bath, although she “hate[d] Bath”, as
she wrote to Mrs. Kennicott in 1789 (qtd. in Roberts I, 342) It was to
become Hannah’s permanent winter residence for twelve years, Cowslip
Green being too thin-walled and rather unfit for the cold season. In 1797
she wrote to Mrs. Boscawen that “Bath never was so gay, princes and
kings that will be, and princes and kings that have been, pop upon you at
every corner.” (qtd. in Roberts I, 7) In another letter from Bath, dated 27

December 1797, she wrote to Mrs. Boscawen in a most ironic vein:

Bath — gay, happy, inconsiderate Bath! bears no signs of the
distress of the times: we go about all the morning lamenting the
impending calamities, deploring the assessed taxes, and pleading
poverty; and at night every place of diversion is overflowing, with a
fulness unknown in former seasons; and as a proof that everybody
is too rich to need to stay at home. (gtd. in Roberts Il, 16)

Interestingly, Hannah More did not yet see herself exempted from a society

she was beginning to eye with deep suspicion and disdain.

Neither Bath nor Cowslip Green provided Hannah More, with her ever
growing fame and popularity, with the calmness she was badly in need of to
go on with her work for the Sunday schools. The invasion of visitors could
not be stopped. It was only when she ceased to go up to London on her
annual visits for a while and restricted the number of her visitors to those

she could not refuse due to their social rank did she find quiet and repose.
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The Tribute to Patriotism

When Tom Paine published his Rights of Man on 1 February, 1791, in
answer to Edmund Burke’s prophetic Reflections on the Revolution in
France, published in 1790, he ridiculed Burke’s ‘authority of the dead’
based on the settlement of 1688, arguing that government must be based
on the ‘consent of the living’. Paine’s writ, extraordinarily popular among the
lower ranks but not regarded as dangerous by the elite, was followed up by
part Il of the Rights of Man. This time Paine showed concern for the poor
and pleaded for a world revolution, theories which could no longer be
tolerated by the governing classes alarmed by such general striving for
liberty. It was the point when a counter-measure was seriously taken into
consideration. The first was that "the circulation of it [was] stopped," Bishop
Porteus wrote to Hannah More.?” Rumour held for decades that Prime
Minister Pitt himself requested Hannah More to write tracts as an antidote
to Paine’s “poison[ous]” writings.?® This supposition was steadfastly denied

by Hannah More, informing Mrs. Boscawen in 1793 that

[a]s soon as | came to Bath, our dear Bishop of London [Porteus]
came to me with a dismal countenance, and told me that | should
repent it on my death-bed, if I, who knew so much of the habits and
sentiments of the lower order of people, did not write some little thing
tending to open their eyes under their present wild impressions of
liberty and equality. It must be something level to their
apprehensions, or it would be of no use. In an evil hour, against my
will and my judgment, on one sick day, | scribbled a little pamphlet
called “Village Politics, by Will Chip;” and the very next morning after
| had first conceived the idea, | sent it off to Rivington, changing my
bookseller in order the more surely to escape detection. It is as
vulgar as heart can wish; but it is only designed for the most vulgar
class of readers. | heartily hope | shall not be discovered, as it is a
sort of writing repugnant to my nature; though indeed it is rather a
question of peace than of politics. [...] Having relieved my
conscience by owning my malefactions to you, my dear madam, |
proceed to tell you that | know no more good of the author than of
the book. (qtd. in Roberts I, 430-31)

T | etter dated 1793, qtd. in Roberts I, p. 424.

% See Porteus’ letter to Hannah More dated 1791, gtd. in Roberts I, p. 386 [”poison of his
publication”]; also Hannah More’s letter to Mr. Pepys dated 24 January 1817, qtd. in
Roberts Il, p. 252 [*fatal poison”].



41

Hannah More referred to this imputation again when in 1801 she wrote to
the Bishop of Bath and Wells defending the teaching schemes in her

schools on the occasion of the Blagdon controversy:

| am assured by those who have carefully read the different
pamphlets against me, that while | am accused in one of seditious
practices, | am reviled in another as an enemy to liberty; in one of
being disaffected to church and state, in another of being a
ministerial hireling and a tool of government. Nay, the very tracts are
specified for which “the venal hireling” was paid by administration (by
Mr. Pitt, | think). (gtd. in Roberts I, 72)

“Village Politics may be described as ‘Burke for Beginners’,” (Jones, 134),
because both More and Burke shared a belief in the divine purpose in the
order of things and in religion as the basis of society, and their downright
abhorrence for liberty as presently practiced in France. As a strong believer
in English life and Britain's exemplary institutions, Hannah More feared lest
they should fall prey to alteration for mere alteration’s sake. However, she
would not go so far as Burke in using expressions which were deeply
degrading to the poor. Village Politics appeared in 1792. What Hannah
More could not know then, was that this tract was only to be her first
contribution for counteracting revolutionary ideas in England. It uses a plain
and straightforward language, defending the present constitution,
condemning in dialogue form anything French, from liberty to democracy,
equality, philosophy and the Rights of Man. It ends with Tom accepting
Jack’s conviction that “[w]hile old England is safe, I'll glory in her, and pray
for her, and when she is in danger, I'll fight for her, and die for her.” (Works
I, 62) The tract was a great success and congratulations poured from all
sides. William Roberts, her biographer, included several letters praising
Hannah More lavishly. Bilbey Porteus, Bishop of London, wrote of the
“immortaliz[ation] [of] the constitution”; of the dialogue being “supremely
excellent’; and of Village Politics as being “universally extolled” and “greatly
admired at Windsor”; and that Swift “could not have done it better” (gtd. in
Roberts |, 414). Mrs. Montagu saw Village Politics as “the most generally
approved and universally useful of anything that has been published on the

present exigency of the times” (qtd. in Roberts |, 414-15). Mrs. Boscawen
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reported that she was diligently distributing the tract among her aristocratic

friends, whose praise she poured upon Hannah More.?

Hannah More’s second contribution to the pamphlet literature of the
revolution was her answer to M. Dupont’s atheistic speech held on 14™
December 1792 in Paris. This speech was delivered in a debate on the
subject of establishing Public Schools for the education of young people.
With the exception of a small number of clergymen, it was received with
applause. Dupont was denouncing Monarchy and Church: “The tyranny of
Kings was confined to make their people miserable in this life — but those
other tyrants, the Priests, extend their dominion into another, of which they
have no other idea than of eternal punishment,” he argued, crying out “[wje
must destroy them, or they will destroy us. — For myself, | honestly avow to
the Convention, | am an atheist!” ("Speech of Mr. Dupont", Works 1, 303)%*
In a letter to the Earl of Orford (Horace Walpole), she told him about her
intention of answering Dupont’s atheistic speech. She was appalled by the
blindness for French impiety caused by a fondness for French customs,
and had hoped that the bishops and the clergy would take some notice of
the atheistic speeches of Dupont and Manvel (both of them considerable
members of the French National Convention), “but blasphemy and atheism
have been allowed to become familiar to the minds of our common people,
without any attempt being made to counteract the poison,” she complained.
(gtd. in Roberts |, 421) The relatively high price for the pamphlet Hannah
More justified with the fact that is was dedicated to raise funds for the poor
emigrant clergy from France, who was on the point of starving, and for
whom she felt great pity for being “without comforts, without necessaries,

without a home, without a country.” (“Remarks”, Works |, 302)

In 1794, Hannah More’s help was once more called for. Tom Paine’s Age
of Reason, a flaming arraignment of Church and clergy, made the Bishop of
London seek her help again in counteracting this new provocation by
writing a “very plain summary of the evidences of Christianity” (qtd. in
Jones, 137), very much in the vein of Village Politics. This time, Hannah

More most unwillingly had to refuse as her diary entry dated July 23, 1794

2 See Mrs. Boscawen's letter qtd. in Roberts |, pp. 415-416.
* Hannah More’s Remarks on the Speech of M. Dupont, 2™ edit., London: Cadell, 1793,
contained also Dupont’s translated speech for a better understanding by the readers.



43

shows: “Conjured by the bishop to answer Paine’s atheistical book, with a
solemnity which made me grieve to refuse. Lord! do thou send abler
defenders of thy holy cause!” (qtd. in Roberts |, 451) Heavily preoccupied
with the production of ‘safe books’ for the pupils of her Sunday schools in
progress of formation, she did not wish to undergo the ordeal of getting

down to the problems Paine put forth.

Hannah More’s idea of ‘safe books’®'

called into existence the Cheap
Repository, tracts intended for the moral and religious instruction of the
lower orders in general and the pupils of the Sunday schools in particular. It
was a concerted effort of herself, her sisters and friends, for which she took
over the censorship and editing. Fifty out of one hundred and fourteen
tracts stemmed from Hannah More’s pen and were those concentrating on
morality, loyalty and religion. Her most famous one was The Shepherd of
Salisbury Plain, according to one of her early biographers, namely novelist
Charlotte Yonge, "an idyll of religious content and frugality” (Yonge, 113)
and more than any other of her tracts telling as to her attitude towards
poverty as a ‘blessing’. Once more Hannah More demonstrated her
conformity with Burke’s views, introducing her Tales for the Poor with

Burke’s surmise that

RELIGION is for the man in humble life, and to raise his nature, and
to put him in mind of a state in which the privilege of opulence will
cease, when he will be equal by nature, and may be more than
equal by virtue. (qtd. in Works I, 190)

Hannah More’s motive was

“[tlo improve the habits, and raise the principles of the common
people, at a time when their dangers of temptations, moral and
political, were multiplied beyond the example of any former period.
(Works I, 190)

For the sake of making the tracts more saleable she cleverly used a similar
format and outward appearance as the vulgar but most popular chap-
books, and successfully sold over two million copies by 1795. Interestingly,
the tracts not only found entrance into the households of the poor, those of
the middle-class and even higher ranks bought them in more elaborate

editions.
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It is difficult to assess to what extent the level of morality was raised or the
spirit of unrest and discontent among the poor was subdued by the tracts.
Whatever the success might have been, fact is that they must have brought
two worlds closer to one another: the poor began to realize that the higher
orders were not faultless and the rich that they probably underestimated the
poor, who were often endowed with qualities alien to the rich with their
opulence, and thus better suited for the life to come. Their historical value is
undeniable, for the ballads and tales covered practically all fields of human
life. Clerics were “always treated with respect, since it was part of Miss
More’s deliberate intention to rehabilitate them in public estimation”, so
Jones (145), although More was ever critical about the Clergy’s “torpor and
its worldliness” as Susan Staves puts it (Staves, 83), as well as its inactivity
towards the pressing problems to educate the poor. Part of More’s mission
was also to set in motion a higher responsibility for the poor. The Cheap
Repository happened to coincide with the increased demand of ‘safe
literature’, and was a good moment for Miss More to inculcate Evangelical
religious principles in an age of repression and unrest. Her campaign
seems, thus, to have been as much part of an Evangelical campaign as it
was of an anti-Jacobin one,* which to a certain point seems to relativize
the critique of the Religious Tract Society, founded in 1799, that Hannah
More’s tracts “did not contain a fuller statement of the great Evangelical
principles of the Christian faith.” (qtd. in Jones, 150) This remark seems
highly unfair in the light of the fact that the Evangelicals’ influence, despite
their lay support among the ruling classes, was still fairly limited among the
upper ranks of society, which changed after 1800, with their involvement in
social welfare, for which Hannah More and her friend Wilberforce were

partly responsible. (Christie, 187)

Much praise and unlimited eulogy was set off by critique for the tracts.
When the purpose of her tracts was linked with Hannah More’s friendship
with aristocratic circles, Henry Thornton came to her rescue, informing
Zachary Macaulay that neither was Prime Minister Pitt urging her to write

Village Politics nor had anybody before her taken the trouble of writing

% ‘Safe books’ were publications different from the old vulgar chap-books and broad-
sheets and the publications of the ‘school of Paine’.
%2 See Susan Pedersen gtd. in Morris, The British Monarchy, p. 115.
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anything for the poor to this effect; and that she had lost great friends in
doing so, thus proving that no scruples of any kind could detain her from
writing for the poor.®® William Cobbett attacked Hannah More for “having
taught piety and contentment to the poor; and had made one the cause of
religion and the defence of the established order.” (qtd. in Jones, 147) The
most severe attack, however, came from the Reverend William Shaw (‘Sir
Archibald Mac Sarcasm’) in 1802. In his Life of Hannah More with a Critical
Review of her Writings he held that

Village Politics, and other trash, of a more fatally inebriating quality
than the gin of which she complains; and Jack Anvil, and Tom Hod,
and millions more, are infatuated and deluded to join in the chace
[sic], and continue in the delirious attempt of teaching others how to
arrange their domestic affairs and cook their victuals. (Shaw,19)

However, his reproach “that there is not in all her works one expression of
disapprobation of wars and bloodshed, or any anxiety for the eternal fate of
those who have fallen in battle” (Shaw, 115), does deserve consideration.
Hannah More’s failure in this respect to behave as the true Christian she
always professed to be, may, ironically, permit us to see her “bloody piety”
(Shaw 122, 165) in a somewhat ambiguous light.

Progressed in age, challenged by organizing the Mendip schools and
providing ‘safe literature’ for them, and lastly much displeased at the
experience with her printer, John Marshall, Hannah More made up her
mind to withdraw from the tracts. Upon More’s dismissal of Marshall, the
latter used the fame of the tracts to produce a new series of tracts under
the name of The Cheap Repository Tracts, most of them “innocuous”
(Jones, 143), nevertheless many of them would certainly not have passed
More’s censure, because they lacked her “standard of decorum” (Jones,

143). Marshall’s scheme was a “great blow” 3 to the Cheap Repository.

% Forster Papers, letter Thornton to Macaulay, 20 Feb. 1796, qtd. in Jones, p. 149.
* Henry Thornton gtd. in Jones, p. 143.
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Teaching the Poor: Schools for the Mendips

In August 1789 William Wilberforce visited Hannah More and her sisters at
Cowslip Green. The retired schoolmistresses and Hannah had built a
house for themselves in Bath, and had begun to divide their time between
Bath and Cowslip Green. On the occasion of this visit, instead of being
enraptured by the enchanting landscape, Wilberforce saw Cheddar Village,
a place devoid of any comfort, neither temporal nor spiritual. Much taken
aback, he appealed to the More sisters to undertake something against the
appalling situation he had just seen in Cheddar. Never at a loss to contri-
bute to the moral and spiritual improvement of their fellow-citizens, the
sisters worked out a plan for setting up schools in the Mendip area. Similar
efforts had already been taken up, on a much smaller scale though, by Mrs.
Trimmer and the Countess Spencer, who had adopted Mr. Robert Raikes'
idea of a Sunday-school movement. Hannah More’s letters and her sister
Martha’'s Journal, opened at the end of September 1789, render a vivid
picture of the strenuous time they went through when they took their
preliminary steps in setting up schools in the Mendip area. On Nov. 8",

1789, Hannah More wrote to Mr. Walpole:

| have been so long buried at Cheddar [the first Village to get a
school], a wretched obscure village in the lower part of
Somersetshire, among more want, misery, and ignorance than any
| had supposed to exist, and where | hope to be made an [sic]
humble, though unworthy, instrument of being a little useful. (qtd. in
Roberts |, 328)

From the George Hotel in Cheddar, she wrote to Wilberforce the same year
that it was one of the main preliminary efforts “to propitiate the chief despot
of the village, who is very rich and very brutal” and who “begged | would not
think of bringing any religion into the country; it was the worst thing in the
world for the poor, for it made them lazy and useless.” That “they would be
more industrious as they were better principled,” was entirely lost on that
rich savage, Hannah went on. She and Martha (‘Patty’) then made eleven
more visits of this kind, greatly improving “in the art of canvassing”, getting
better at flattering every time. Hannah More promised that her “little plan

[...] would secure their orchards from being robbed, their rabbits from being
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shot, their game from being stolen, [...] which might lower the poor-rates."
(gtd. in Roberts 1, 339) She must have rendered a good speech for, in the
end, she gained “the hearty concurrence of the whole people”, who even
promised to send their children to attend the school. “Patty”, she wrote to
Wilberforce, “who is with me, says she has good hopes that the hearts of
some of the rich poor wretches may be touched: they are so ignorant as the
beasts that perish, intoxicated every day before dinner, and plunged in
such vices as make me begin to think London a virtuous place.” (gtd. in
Roberts I, 339) Anyway, by their assistance a spacious house was secured.
The next obstacle, and it would prove to be a recurrent one, was to procure
a mistress for the Sunday-school. “I have”, Hannah More wrote to
Wilberforce, foreshadowing the problem of getting the 'right' teachers and
the necessity of compromising, “employed Mrs. Easterbrook, of whose
judgement | have a good opinion [...] but | am afraid she must be called a
Methodist.” (qtd. in Roberts |, 340 and in Annals, 18) As to further
particulars of Cheddar, Hannah More reported the intelligence that there
was “no resident curate”, but one living at Wells, twelve miles distant.
Service was only once a week and the only favour conferred on the place.
About the incumbent of a neighbouring parish she reports that he is
“‘intoxicated about six times a week, and very frequently prevented from
preaching by two black eyes, honestly earned by fighting.” (qtd. in Roberts
[, 339-40 passim) The problems in setting up schools always proved similar

up to a certain point but differed in degree.

The school at Cheddar, which was opened on 25" October 1789, was the
first, and remained the leading one throughout the sisters’ lives. It was one
of three "Great Schools" (Jones, 167) to which very soon, in 1790, was
added the school at Shipham, a place of independent miners, an
independence, however, which, because of its declining industry, caused
precarious conditions. Nailsea, which opened in 1792, was the school for a
place which “aboun[ded] in sin and wickedness, the usual consequences of
glass-houses and mines.” (Annals, 42) The school, however, was closed in
1795 because the ignorant farmers, trying to interfere in school matters, did
not approve of schoolmaster Younge, a highly-qualified man, for reasons
not further explained by them. The schoolmaster was then removed to

Blagdon school, another school meanwhile founded. Nailsea school was
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re-opened again only a year later under the tuition of a gifted young collier
who was more to the liking of the farmers and the Heads of the parish. The
"lesser schools" (Jones, 167) were small in size and only used as Sunday-
schools and for evening readings. They suffered from the opposition of both
the gentry and farmers, from the indifference of the clergy, and the difficulty
of finding competent teachers. Though most of them were successful in the
beginning, they soon suffered from these problems and often ended up
either being closed down completely, as was the case with Sandford and
Banwell, or transferring pupils and teachers to other schools, as was done
with Congressbury and Yatton, whose pupils and teachers were removed
to Chew Magna, close to Cheddar. Axbridge suffered a similar fate. Violent
opposition of the great folk to the evening readings forced its being
suspended in 1799 and the school mistress being transferred to the new
school at Wedmore. It was the place where the later notorious ‘Blagdon

controversy’ took its starting point.

Nonetheless, seen as a whole, the schools in the Mendips proved a big
success. In the introduction to the Mendip Annals, published in 1859, the
editor Arthur Roberts raised the question as to “[w]hat was the peculiar
system of instruction which led, under grace, to such glorious results?” The
answer was given in Hannah More’s own words in quoting her letter to "the

extreme conservative Dr. John Bowdler" (Stott, 120):

Let me just add, sir, that my plan for instructing the poor is very
limited and strict. They learn of week-days such coarse works as
may fit them for servants. | allow of no writing. My object has not
been to teach dogmas and opinions, but to form the lower class to
habits of industry and virtue. | know no way of teaching morals but
by infusing principles of Christianity, nor of teaching Christianity
without a thorough knowledge of Scripture. (qtd. in Stott,120)

“To make good members of society (and this can only be done by making
good Christians) has been my aim,” she continued to explain. “Principles,
and not opinions, are what | labour to give them.” (qtd. in Annals, 6-9)°°
Hannah More availed herself of a language which seems narrow-minded

compared to our ideas of responsibility towards poverty-stricken citizens of

%% Arthur Roberts thought that this letter to John Bowdler was "hitherto [...] unpublished"
(Annals, 6), but as a letter in this vein was also written to Dr. Beadon, the Bishop of Bath
and Wells (see H. Thompson, pp. 200-222 and W. Roberts I, pp. 67-75), it gives rise to
speculation whether it was a standard explanatory letter.
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today. In the light of Hannah More’s unswerving belief in Providence, it
signals that poverty was God-given. She was in no way indifferent to
poverty, which was truly appalling at that time, but her drive was to alleviate
the spiritual and moral ills rather than to change the lives of the poor
beyond a certain point. For transgressing the border line between rich and
poor was working against God'’s given order. In that static conception of the
world it must have been a matter of cruelty to train a child beyond the
station of life it was born into by Providence, thus raising hopes which could

by no means be fulfilled. A.V. Judges puts it this way:

[Hannah More’s] attitude to poverty had all the narrowness which
crippled the efforts of her rich evangelical friends and supporters in
the parish of Clapham. Even a balanced regimen of the three R’s
seemed over-liberal for the children of peasants and miners; yet
what she and her sisters offered found hundreds of customers, adult
and juvenile, who were by no means deterred by an attitude which
cheerfully dwelt on their corrupt nature as children of Eve, and flatly
refused to see prospects for them beyond their own moral reform.>®

Hand in hand with the school schemes, Hannah More and her sisters
founded women'’s benefit societies with the idea of supporting women when
lying-in as well as making schools and clubs into centres of social life in
order to stop the isolation and distress of the poor. “If | can do them little
good,” she wrote to Mrs. Bouverie in 1792, “| can at least sympathize with
them.”®” At the end of the year, in the women’s clubs ‘charges’ were
delivered of some length by either Hannah herself or Martha. All activities
of the bygone year were reviewed, evoking either praise or reproof. It was a
good chance to remind the female members of the advantages they had
derived “from the generosity of man and the goodness of God”. (Jones,
158) The following excerpt of a ‘charge’ rendered in 1801 may serve as an
example how extremely paternal they were, how Christianity and social
order were regarded as one thing, not to be questioned by man because of

their being ordained by God.

There is not now, | trust, a single house in these two parishes [in
Shipham] in which there is a son or daughter who cannot read and
understand the Bible: | wish | was equally sure that there was not
one father or mother who has not equal pleasure in hearing it read.
There is not a house on this hill where the children have not been

% A. V. Judges, Review in British Journal of Educational Studies, p. 186.
%" See Lady Chatterton, qtd. in Jones, p. 157.
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taught to avoid the sin of Sabbath-breaking. [...] It is with real
concern | am obliged to touch upon the subject which made part of
my address to you last year. You will guess | allude to the
continuation of the scarcity. Yet let me remind you that probably
that very scarcity has been permitted by an all-wise and gracious
Providence, to unite all ranks of people together, to shew [sic] the
poor how immediately they are dependent upon the rich, and to
shew both rich and poor that they are all dependent on Himself. It
has also enabled you to see more clearly the advantages you
derive from government and constitution of this country — to
deserve the benefits flowing from the distinction of rank and
fortune, which has enabled the high so liberally to assist the low;
for | leave you to judge what would have been the state of the poor
of this country in this long, distressing scarcity had it not been for
your superiors. | wish you to understand also that you are not the
only sufferers. You have, indeed, borne you share, and a very
happy one it has been, in the late difficulties; but it has fallen, in
some degree, on all ranks, nor would the gentry have been able to
afford such large supplies to the distresses of the poor, had they
not denied themselves, for your sakes, many indulgences to which
their fortune at other times entitles them. We trust the poor in
general, especially those that are well instructed, have received
what has been done for them as a matter of favour, not of right — if
so, the same kindness will, | doubt not, always be extended to
them, whenever it shall please God so to afflict the land. (qtd. in
Annals, 243-44)

It is this very picture of paternalism and the acceptance of social wrongs
that makes Hannah More’s ideas of social betterment incompatible with our
present idea of Christianity. Without doubt, though, this attitude was

accepted with gratefulness by the poor of the Mendips.

Whatever their shortcomings were, Hannah More and her sisters did also
much social work, as a side effect to their teaching schemes, in for instance
their bringing people of different ranks together. Annual feasts to reward
children for diligently having studied the Bible or young men and women for
having lived a morally laudable life enjoyed enormous popularity, proving
the Mores’ great gift of organization and diplomacy. Changing roles in
serving dishes, namely the rich serving the poor in a playful way, was

apparently accepted without grumbling on both sides.
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The Blagdon Controversy

The school at Blagdon was the scene of the notorious ‘Blagdon
controversy’ between Hannah More and the curate, Mr. Bere. As
mentioned before, the roots and symptoms of this controversy lay in the
experience the Mores had made with Wedmore. There they were reluctant
in the beginning to set up a school at all so distant from their home Barley
Wood. But in the face of the eagerness with which the school was generally
wanted and supported, the sisters changed their minds and ignored the will
of the big man of the village, by whom the idea of educating the poor was
still regarded as interfering with what was pre-ordained and God-given, and
who feared that he should lose their cheap workforce. Not unsurprisingly,
the schoolmaster was in a difficult position when the number of pupils
dwindled.

The Blagdon school, financed by Henry Thornton, was set up in 1795 after
the Mores had been implored to do so. All went well at the beginning. The
schoolmaster was qualified Mr. Younge, who was transferred from Nailsea.
However, things went for the worse from 1798, when Mr. Bere, the curate,
preached against the Trinity. In 1800, then, came a violent explosion. Bere
demanded the immediate dismissal of Mr. Younge, whom he accused of
Methodistical enthusiasm. This overtly given reason for Mr. Younge's
behaviour had, of course, a factual background, namely the question
“‘whether the lower orders should be educated at all, and, if so, by whom.”
(Jones, 172) This question was not really new but had become popular
again for economic and religious reasons by the end of the eighteenth
century. The workforce of the poor was badly needed, but it was feared that
the newly gained ability to read would make the poor unfit for simple work;
and it was also feared that the dissemination of “heterodox religious and
political opinions” (Jones, 173) would be facilitated. For this reason it was
important to place the Sunday school movement under the supervision of

the clergy.

In 1800 the “village drama” came into full swing: the highly agitated actors
were “a schoolmaster of alleged Methodistical enthusiasm, a curate

smeared with Socinianism, an absentee rector, an enfeebled diocesan, a
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hot-headed and far from impartial Justice of the Peace, and an imperious
old bishop in petticoats, accustomed to command, convinced, not without
justice, of the excellence of her schools, and strongly objecting to criticism
of her underlings.” (Jones, 173) Unfortunately, Martha More’'s Mendip
Annals found a sudden end, nor did William Roberts, Hannah More’s
biographer, include a sufficient number of the truly important letters which
could have thrown a clearer light on the goings-on. Hannah More’s lengthy
and explanatory letter to the bishop of Bath and Wells speaks for itself.>® In
the course of the controversy the Blagdon school was closed, to be
reopened again in 1801. But since the curate Mr. Bere maintained his
hostility towards the school, it was dissolved again by Hannah More. She
was much attacked for being a woman without principles, who supported
Methodism and was craving for power. What ensued was a war of
pamphlets which lasted for three years. Hannah More refused to take legal
action against these allegations. “I resolve not to defend myself,” she wrote
to Wilberforce from Barley Wood in 1802, “let them bring what charges they
will.” (qtd. in Roberts I, 94) That she was deeply wounded, though, by the
endless abuses, she hesitatingly admitted in her letters. In her letter to the

bishop of Bath and Wells she stood her point, writing that

[m]y deep reverence for the laws and institutions of my country
inspires me with a proportionable veneration for all instituted
authorities, whether in Church or State. [...] | will at least set my
accusers an example of profound obedience to those superiors
whom the providence of God has set over me, and whom, next to
Him, | am bound to obey. (gtd. in Thompson, 222)

The bishop, quite obviously moved by Hannah More’s letter, deeply
deplored “the malicious and groundless attacks” made on her and,

convinced of her “faith” and “patriotism”, remarked:

[...] I can only say, that if you are not a sincere and zealous friend to
the constitutional establishment both in Church and State, you are
one of the greatest hypocrites, as well as one of the best writers, in
his majesty’s dominions. (qtd. in Roberts I, 76)

%8 Roberts so much feared to infringe on Miss More’s reputation that he either dismissed
letters pertaining to the Blagdon Controversy altogether or interfered editorially by leaving
out whole sequences or changing the meaning of sentences. An example is Hannah
More’s letter to the Bishop of Bath and Wells, Dr. Beadon, in 1801. It suffered shortenings
and editorial changes in Roberts I, pp. 67-75. In Thompson, pp. 200-222 the letter is
given in full length, and is dated August 24", 1802.
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According to M. G. Jones, the attacks on Hannah More were caused by two
unpopular concepts of hers which challenged her age: one was an implied
criticism of the lives and religion of orthodox clergy and laymen; the other
was “an open challenge to the monopoly exercised by the big farmers and
little gentry over the bodies and souls of the children of the rural poor.”
(Jones,179) And this was the actual background to the Blagdon
controversy. The charge against Hannah More of being a Methodist is
utterly ridiculous, for which her letters and Patty’s entries in die Mendip
Annals give ample evidence. But it is not entirely out of the world that the
difficulties in getting teachers with notable moral background made her not
only in one case, as an act of despair, cross the border line and accept
teachers who were at least predisposed to Methodism, hoping it would not

show up.

Hannah More’s inner conflict was to be a steadfast Tory on the one hand,
and to go in for antislavery and education of the poor on the other. This
ambiguous constellation was just what she needed for being abused for

and suspected of disloyalty to Church and State.

Life After the Blagdon Controversy

Eventually, the storm of the Blagdon controversy died down. Although it
ended in favour of Hannah More, it left behind much bitter feelings of
humiliation and frustration; and above all, as the diary for 1803 gives proof
of, the feeling of having evoked God’s displeasure was what weighed
heaviest upon her, and it was her concern to find out how a woman who
had dedicated most of her life to the well-being of others could range so low

in God’s esteem:

O Lord, [she wrote on January 1, 1803], | resolve to begin this year
with a solemn dedication of myself to thee. Thine | am: | am not my
own; | am bought with a price. Let the time suffice for me to have
lived to the world — let me henceforward live to Him who loved me
and gave himself for me. Lord, do then sanctify to me my long and
heavy trials. Let them not be removed till they have answered those
ends which they were sent to accomplish. (gtd. Roberts II, 98)
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Hannah More’s strenuous time had reached its peak, and the death of Mr.
Cadell, her much appreciated bookseller for twenty-eight years, had
probably added to her ills and low mood. As the year of 1803 proceeded,
Hannah More’s entries more and more showed her mental torment, outing
deep despair and uncertainty as to which turn to take in the future, much
deploring her “[ijndisposition of body and mind [which] ha[d] prevented [...]
[her] writing.” (qtd. in Roberts II, 105) If it was “too much caution and
silence” she feared on January 5, (gtd. in Roberts I, 99); she was afraid of
being “called enthusiastic’ as someone “who used to watch for all
occasions for introducing useful subjects” on May 5, 1803 (qgtd. in Roberts
I, 105).

When spring drew nearer and visiting the schools became the routine, her
spirits rose again so that, by the end of July of 1803, she wrote in her diary:
‘I had hung up my harp on the willows, never more to take it down, as |
thought.” But animated “to write a popular song on the dread of invasion”,*
(gtd. in Roberts Il, 106) she took it down again, in accordance with her
loyalty to Church and Government. Her patriotic vein even made her offer
Barley Wood, the More sisters’ new home, to the commanding officers at
Bristol for their stay in the event of the French landing at nearby Uphill, an
offer which was declined but appreciated with thanks. As the year of 1803
drew to its close, Hannah More’s restless mind seemed to get calmer, so

that on Sunday, Jan.1, 1804, she could make the following diary entry:

[...] Enable me this day to pass over in review these particular
mercies; among others the considerable restoration of my health and
spirits; [...] opportunities of doing some good; our schools continued;
[...] escape from the turbulent life of Bath; increased opportunities of
reading and retirement. | have, too, to be thankful, amid grievous
alarms and dangers, for many public blessings; [...] domestic grace
and unanimity; for the cordiality with which all ranks have come
forward in defence of the country; that a foreign invasion has been
mercifully kept off. [...] let me therefore implore earthly blessings with
entire submission to the Divine will. (qtd. in Roberts I, 113)

“‘Let me be thankful that | have a comfortable evidence of growth in grace,”
Hanna More wrote only a fortnight later, for her “submission to the Divine

will” had endowed her with more “composure” when hearing of “new

enemies” and “the malignity of old ones”. (qtd. in Roberts I, 114)

% Hannah More did not say which song she referred to.
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Educating the Future Sovereign

Along with her rising spirits came in 1805 an appeal from Dr. Robert Gray,
Bishop of Bristol, to prepare a guide for the education of Princess Charlotte,
heir-presumptive to the English throne. Loyal Hannah More, although
convinced that there were other persons better qualified for such a duty,
took it upon her to set up the rules for the instruction of the daughter of the
notorious royal couple, Charlotte’s parents, King George IV, and his wife
Caroline of Brunswick. Charlotte was going to be nine soon, when the Hints
towards forming the Character of a Young Princess was presented to the
Royals in 1805. Hannah More dedicated the Hints “with respectful
compliments to the Bishop of Exeter’” (Jones, 187), who was much
impressed by its informative nature. Queen Charlotte invited Miss More to a
great breakfast party given at her honour. Thompson reported in his
biography that henceforth “Mrs. More was honoured with the intimacy of
some members of the royal family, having long enjoyed the esteem of all.”
(Thompson, 236) The formation of character was the fundamental idea of
the Hints, to be achieved by means of a carefully chosen curriculum.
History, before the background of Providence, and, as imparted by Hannah
More, of astonishing simplicity, was given primary attention. However, it
was presented, as Alexander Knox wrote to Bishop Jebb in May 1805, also
with “some deplorable errata” (qtd. in Jones, 188). 'Revealed religion'® was
characteristic of the Hints, but no defined doctrines were discernible
throughout. Even the royal child was not exempted from Hannah More’s
notion of all of Eve’s children being ‘fallen creatures’. What made Hints
differ from her treatment of religion in earlier didactic writings was the
emphasis she put on liturgy, anticipating that the sound knowledge of it was
of eminent importance for the future sovereign as “Defender of the Faith”
(Jones, 189). Hints, although no literary masterpiece with respect to
arrangement and its abrupt transitions from one subject to the other, was

very well received and brought Hanna More the rehabilitation of her former

*0 "Revealed religion’ is explained or disambiguated in the revelations of the New
Testament, as for instance by St. John.
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esteem which had suffered some damage in the course of the Blagdon

controversy.*!

Because of Princess Charlotte’s early death in childbirth at the age of less
than twenty years, it is not possible to say whether Hints would have had
any effect on her in the long run, but her reported positive frame of mind

may as well have been the result of her happy marriage.

Writing a Religious Novel

In 1808 Hannah More published Coelebs in Search of a Wife, her only
novel. To write a novel was her contribution to a genre which was so much
against her grain and so much openly and vehemently criticized by her that
it must have aroused general astonishment and curiosity alike. The run on
Coelebs was enormous, not only in England but also in America. It was an
absolute best-seller, running through thirty editions of a thousand copies
each prior to the death of Hannah More in 1833. Its popularity was
grounded on its easy and attractive guise as “religion of the home” (Jones,
193) and on being a useful conduct book in general and for women in
particular. Hannah More explained her novel scheme in a letter to Sir

William Weller Pepys, written on December 13, 1809, as follows:

| wrote it [Coelebs] to amuse the languor of disease. | thought there
were already good books enough in the world for good people, but
that there was a larger class of readers whose wants had not been
attended to, - the subscribers to the circulating-library. A little to
raise the tone of that mart of mischief, and to counteract its
corruptions, | thought was an object worth attempting.

And warding off critical voices, she added:

Though | am not blind to the faults of my own book, and have always
received just criticism thankfully, and adopted it uniformly, yet when
“Coelebs” is accused of a design to overthrow the church, | cannot
but smile; and | own | felt the sale of ten large impressions in the first
six months (twelve are now gone) as a full consolation for the barbed
arrows of Mr. S --- and Mr. C.... (qtd. in Roberts II, 168)

*! See Jones, p. 190.
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According to present standard, it is difficult to comprehend how the novel
about an incurable egoist and bore in the guise of a ‘bel esprit’ as main
character could raise such enthusiasm. The novel was a plea for a pious
family life as the basis of a happy Christian life. It also claimed typical
female duties, proper female conduct and attributes as precondition for
being the ideal English lady, and Victorian gentlewoman: modest, pious,
and charitable. But it was the care for the poor that Hannah More saw as
the calling of a lady; and in the shape of benevolence this calling became a
fashion if not a rage at that time. Coelebs is rather tiresome to read
because of its absence of incident and its rather poorly concealed intention,
namely the moral reform of the readers, with endless discussions about
religion, and exemplifications and parables included. The awe for Coelebs,
however, was not universal. Sydney Smith*?, co-editor of the Edinburgh
Review, for instance, despite his regard for More’s seriousness and effort,
denied that Coelebs was a work of literature. He made fun of her plea for

female modesty in dress:

Oh! If women in general knew what was their real interest! if they
could guess with what a charm even the appearance of modesty
invests its possessor, they would dress decorously from mere self-
love, if not from principle. The designing would assume modesty as
an artifice, the coquet would adopt it as an allurement, the pure as
her appropriate attraction, and the voluptuous as the most infallible
art of seduction. (Coelebs, 123)

Sydney Smith commented: “If there is any truth in this passage, nudity
becomes a virtue; and no decent woman, for the future, can be seen in
garments.” Also, the Christian Observer, the organ of the Evangelicals, not
realizing who the author of Coelebs was, gave the book a partly negative

review.

In view of the fact that Coelebs was initiating the religious novel, and is thus
an interesting “vehicle for defining the relationship of art to morality in

fiction”*3

, it certainly deserves special attention as a valuable specimen in
the development of the genre novel. Coelebs remained Hannah More’s first
and last endeavour in the field of the novel. She must have felt what she

had probably also felt for her plays years back, namely that the essay was

*2 Hannah More in her letter to Sir Pepys in 1809 probably referred with ‘Mr. S---* to
Sydney Smith and his unfavourable review in the Edinburgh Review.
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the genre she felt best at home with, because she turned to it again. What
followed were reworkings of old themes she had treated in the last decade
of the eighteenth century, dealing again with questions of religion and
morals: the three essays were Practical Piety, 1811; Christian Morals,
1812; and The Character and Practical Writings of St. Paul, 1815. Practical
Piety was well received by readers of all ages and exceeded even the sales
of Coelebs. It aimed at persuading the readers to lead a Christian life for
the sake of happiness. Christian Morals, like Thoughts on the Manners of
the Great, offered moral instructions in religious conduct, trying to stress the
duty of the affluent for charity. The control of Providence in the affairs of
man played a dominant role in this essay. The last of Hannah More’s major
writings treated St. Paul and his works as a model for Christian imitation. It
is a complex study for which her learning of classical antiquity seemed

deficient, and was thus her least successful work.

All of Hannah More’s writings were means to an end, namely to illustrate
her approach to religious and moral education. Her Strictures of the end of
the eighteenth century had given way to Persuasives, M. G. Jones writes in
her biography.** Eventually, owing to much criticism from competent clergy,
she must have realized that she had not the capability of being a
theologian. Adjusting her later writings to this perception, she made them
feeling and sympathetic and no longer documentary. “By her strictly
commonplace writing, she calmed the religious apprehensions of a huge
public, whose hearts were stronger than their heads.”* Taking this turn,
Hannah More most successfully popularized and strengthened the

influence of Evangelicalism among the higher ranks.

*3 Prior, Karen Swallow Prof. Coelebs. Preface by G. R .Levine.
* See Jones, p. 201.
% Lady Chatterton Memorials, Preface, qgtd. in M.G. Jones, p. 201.
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After the Great War

In 1817, when the war with France had come to an end after twenty years,
the labouring classes had to face enormous economic hardship resulting
in bread-riots and hunger-marching. The political parties failed to see the
causes of this misery and to alleviate them by demanding reform. Instead,
repressive measures were taken by the Government by suspending the
Habeas Corpus Act, by restricting the freedom of the press, and by
declaring revolutionary propaganda as blasphemous. Blasphemy was, in
an age of growing piety, declared as “the sin of the sins”.*® The
mobilization against William Cobbett’s dissemination of his Twopenny
Trash in 1816 called for an antidote. Since Hannah More’s successful
antirevolutionary Village Politics against Paine’s writings and the following
tracts of former times were still well remembered, she was asked once
more to ward off upheavals and the spread of poisonous literature. As a
patriot she reacted on the spot and made her contribution to the anti-
Cobbett campaign in 1817. Some of these tracts were those of the
nineties in new outfits. William Cobbett fled England on the twenty-
seventh of March, 1817 after the suspension of the Habeas Corpus Act.*®
It is a date which also marked Hannah More’s new series of tracts, tracts
which compared rather poorly with their literary ancestors because of their
want of drive. Maybe this occurred not quite unsurprisingly because
Hannah More had already turned seventy-two and was dubbed “the old
bishop in petticoats” by William Cobbett.*® In her antidotes, both those of
the nineties and the eighteen-seventies, she revealed the preoccupation
of her mind with religion, social order and her conviction that Providence
was a controlling factor in events and circumstances. Consequently, all
social misery could be seen as part of God’s will and his resentment with
the ungodliness of the times, the irreverence to government and broken

holy laws. She was unable to discriminate between reform and revolution,

= Halévy, History of the English People, 1815-30, 30-2, gtd. in Jones, p. 202.

A cheap copy of his Weekly Political Register.

*® In his "Letter to all true-hearted Englishmen" in the Weekly Political Register, 25
February 1817, Cobbett made it clear that the suspension of “that Act of no force”
enabled “the Ministers to imprison, and to keep in prison, any body that they shall think
proper.” (John M. Cobbett and James P. Cobbett. Selections from Cobbett’s Political
Works, Vol. V, p. 153).

** Weekly Political Register, 20 April 1822, qtd. in Jones, p. 204.
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an attitude she shared with her Evangelical and Tory friends. Men with
reform ideas were regarded by her as irreligious, and a danger for the
established order. What More’s tracts made obvious is that, although she
was feeling for the poor, she did not have any social programme to meet
the problems of poverty, and she was no believer in any positive effects of
parliamentary reform. If there was any programme she had to offer at all, it
was charity on the side of the rich, and acquiescence on the side of the
poor.*® That generosity should meet with acquiescence is an idea too
obsolete and alien to the modern mind, unless its theological viewpoint of

God-ordained order of all things is understood and accepted.

The Pious and Philanthropic Sisterhood

When the five sisters retired to Barley Wood in 1802, war with France was
on the verge of its most grievous phase and their organized charitable
efforts even more needed than ever before. It was in the wake of this
suffering that the Church Missionary Society and the Foreign Bible Society
were founded. More was a member of both of them in order to avoid any
feelings of preference. Bible societies were then the fashion of the day,
sometimes eyed by some High Church divines with suspicion for being
“antipathetic to Church order and discipline” (Jones, 208) and for drawing
their religion purely from the Bible. However, with the approval of several

Bishops at her back, Hannah More could not care less.

It was not only the war but also the effects of the Industrial Revolution with
its moral and spiritual ills which called upon the sisterhood for their
engagement. The National Society for Promoting the Education of the
Poor, although according to the principles of the Established Church, was
not to Hannah More’s liking because of her disapproval of its educational
programme. The ‘literary education’ of the children of the poor she thought
ridiculous. Herr idea was opposed to their practice of teaching the ‘three
R’s’, namely to read, to write, and arithmetics. She held it to be

revolutionary and thus dangerous. Her mode of teaching was the only safe

% For instance by “study[ing] to be quiet!” (See “Village Politics”, Works 1, 59).
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method of instructing the poor by confining it to reading the Scripture and
books connected with it. She wanted to steer an educational middle
course. To Sir W. W. Pepys she wrote to this effect on October 15, 1821:

| have exerted my feeble voice to prevail on my few parliamentary
friends to steer the middle way between the Scylla of brutal
ignorance and the Charybdis of a literary education. The one is
cruel, the other preposterous. (gtd. in Roberts Il, 340)

In the same letter she also referred to “a book on popular education,

written by a man of great talents” without revealing his name, commenting:

Truth compels me to bear my public testimony against his
extravagant plan, which is, that there is nothing which the poor
ought not to be taught; they must not stop short of science. [...]
Now the absurdity of the thing is most obvious; supposing they had
money to buy such books, where would they find time to read them,
without the neglect of all business and the violation of all duty? And
where is all this to terminate? (qtd. in Roberts Il, 339/40)

In another letter on the same subject, dated 1823, and addressed to Mr.
Wilberforce, Hannah More expressed her surprise about new educational
ideas:

[...] how the tide is turned! Our poor are now to be made scholars
and philosophers. | am not the champion of ignorance, but | am
alarmed at the violence of the contrast. Even our excellent C---
seems to me to refine too much; but my friend F--- is an ultra of
the first magnitude. The poor must not only read English but
ancient history, and even the sciences are laid open to them.
Now, not to inquire where would they get the money, - | ask,
where would a labouring man get the time? [...] | had always a
notion that in a mass, suppose of a hundred children, there might
be ten who had superior capacities. Where there is talent there is
commonly energy, and | calculated that these ten, rising above
their fellows, would, somehow or other, pick up a little writing and
accounts, of which they might make good use in after-life; and |
have even paid for some sharp boy to go to another school on
evenings to learn writing, while the other ninety quietly drudged
on, perhaps better without it. (qtd. in Roberts II, 359)

Hannah More’s letters demonstrated clearly that her interest in education
was still keenly alive even after thirty-six years of teaching. But they made
also clear that she was unwilling to accept any changes with regard to
education, in particular of the poor. She stuck to the old forms of teaching
them, not only, as it seems, because of her unwavering belief in the long-

established social and God-given order, but also for utilitarian reasons.
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Beside their charity engagements, the More sisters received a plethora of
guests of all social levels from all over the world who showed their cordial
affection: high ecclesiastics, among them Alexander Knox, who greatly
admired Hannah More; but also laymen; highly distinguished guests;
friends of earlier days, her Clapham friends and some blue stockings
among them, the Macaulays, and Marianne Thornton; and their numerous

neighbours.

Because of all this hospitality Hannah More never had the leisure time she
had envisaged for her retirement. But she nevertheless took the time to
read innumerable books. As to “fashionable reading” with its “immense
consumption of time”, she had to rely partly upon reviews. In her letter to
the Reverend D. Wilson dated the New-year’s Day, 1822, she refused to
put Byron and Walter Scott on a level: “[T]he one [Byron]’, she wrote, “is
an anti-moralist indeed, but surely | may say the other [Scott] is a non-

moralist,” and continued:
His [Scott’s] poetry, | read as it came out with that pleasure and
admiration which great talents must always excite; but | do not
remember in any of it those practical precepts, or that sound

instruction, which may be gleaned from some of our older poets.
(gtd. in Roberts Il, 343)

In another letter of 1822 she returned to reading:

| pass over Byron and his compeers in sin and infamy [...] | pass
over the more loose and amatory novels and take my stand on
what is said to be safe ground — the novels of that unparalleled
genius Walter Scott. (gtd. in Roberts Il, 355)
Much as she marvelled at his “fecundity” and “invention”, she could not do
otherwise than to “rather see the absence of much evil than the presence

of much good” in his writings. (qtd. in Roberts I, 356)

Last Years of a Long and Purposeful Life
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When Hannah More’s sisters died in rather swift succession (Mary in
1813, Elizabeth in 1816, Sally in 1817, and Patty in 1819), it was her lot to
take over all the duties they had shared for so many years: a large number
of charities and the running of house and estate. In a letter to William
Wilberforce dated 1825 she wrote:

As to myself, | think | was never more hurried, more engaged, or
more loaded with cares than at present. | do not mean afflictions,
but of total want of that article for which | built my house and
planted my grove, - | mean retirement; it is a thing | only know by
name. (qtd. in Roberts Il, 392)

As the stream of visitors was unbroken, she half complained to

Wilberforce in the same letter:

| know not how to help it. If my guests are old, | see them out of
respect; if young, | hope | may do them a little good; if they come
from a distance, | feel as if | ought to see them on that account; if
near home, my neighbours would be jealous of my seeing
strangers and excluding them. (gtd. in Roberts Il, 392-93)

When chronic ill-health kept her to her rooms in the years between 1818
and 1825, she suffered the tragedy of being shamefully deceived and
neglected by her staff, as Zachary Macaulay informed her in a letter. In
compliance with his plea to leave Barley Wood and to live with friends, she
reluctantly moved to reside on Windsor Terrace in Clifton in April of 1828,
“driven like Eve out of Paradise, but not like Eve by angels,” as she wrote
to Wilberforce on October 27, 1828. (Roberts Il, 422-23) There she lived
five more years until death in 1833 put an end to a life of nearly eighty-

nine years.

Hannah More’s long life had made her a wanderer between the times.
Belonging to a past era of static views, she rebelled against new ideas,
unable to see the necessities for reform the Industrial Revolution had
brought along. She valued the ancient institutions, and deplored “the
growing contempt for things tried and approved.” (Roberts Il, 435) When
Thomas Babington Macaulay, son of her friend Zachary Macaulay, and
More’s declared favourite, soon after his election to Parliament in 1830
rather accidentally informed her about his intention to have many things

reformed, she totally cut him from her will without hesitation. Hannah More
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was eighty-five by then, and feeling only safe in the old order of church

and state, she seemed to abhor any idea of reform.
William Roberts' following statement sums up More’s position as follows:

If Mr. Burke as a philosophical, and Mr. Pitt as a practical
statesman successfully resisted in their days the raving theories of
revolutionary extravagance, Hannah More, as a moralist, - a
Scriptural moralist, standing in the old paths — shared largely with
them the glory of this conservative warfare. (Roberts 11, 434)

And when he adds that in an age when

George the Third is falling fast into virtual obscurity, it would be
difficult to assign Hannah More her proper political place among
modern patriots or partisans (Roberts II, 435),

he sounds prophetic in today’s ears. Whatever place will be assigned to
Hannah More by posterity, the waste of her potential for supporting
reforms, with her refined language, her good connections, and her status
as moralist, seems deplorable, and makes Hannah More from today’s

point of view a tragic figure.

England, contrary to Hannah More’s ardent hope, was not to be exempted
from the fall of the ancien regime; the reform process was inevitable. The
old God-ordained social order she had so unswervingly served and clung

to gave way to a new political society, replacing political theology.
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lll. The Religious, Philosophical, and Moral Back-
ground

Introduction

Ever since “[tlhe marriage of Church and State”, James Downey writes,
‘the Church, where it could, encouraged public acceptance of
governmental politics.” (17) Religious and political affairs had become
inseparable, and many distinguished political appointments were
bestowed on priests. Thus, some clerics were as much politicians as they
were priests, and sermons often turned out rather to be political
pamphlets. At this time, sermon literature was popular to such an extent
“that even a few of the religious-minded laity were encouraged to try their
hand at this type of composition” (8). Hannah More was certainly the most
appreciated and commonly read among this laity. The profusion of
sermons had become not only a popular and lucrative form of literature,
many of them even came to be considered as classics. In consequence
and unsurprisingly, “sermon piracy was rampant” (5) among a group of
parsons with an obvious “spirit of inertia” (M.G. Jones, 80).>' Two among
the most prominent topics sermons repeatedly dealt with were the

question of morality and God-ordained power.

The concept of the divinely ordained hierarchy was more or less generally
accepted by both the Anglican High Church and the Anglican Low
Church.*? The divinely ordained social hierarchy Hannah More sought to
defend was one of the cornerstones of the traditional order. Religion
proved to be useful, if not essential, for the maintenance of this hierarchy

believed to be determined by providence. Man was expected to accept the

*" Hannah More time and again courageously and heavily criticized this state of affairs in
her writings.

°2 The two terms describe attitudes, forms, or theologies of worship: “Low Church”,
although sometimes used in a pejorative way, a type of worship that does not follow
liturgical patterns with developed ritual, ceremony, or worship, minimizing emphasis on
priesthood, sacraments, and the ceremonial in worship, often emphasizing evangelical
principles. “High Church”, by contrast, tends to stress the priestly, liturgical, ceremonial,
traditional, and Catholic elements in worship. (Dennis Bratcher, “Low Church” and “High
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station of life he was born into without grumbling and to humbly submit to
it, because it was the result of God’s ordinance. The necessity of a social
hierarchy was beyond questioning, even though an infinitely small group
saw it rested in utility rather than being decreed by providence.*® If some
prominent divines, of whom Richard Price was one, sought to break the
aristocratic hegemony, levelling was not their intention, for social hierarchy
meant also social order.>* Naturally then, there was an irrefutable interest
in the upkeep of the hierarchy consisting of King, Church and aristocracy
as the upper class establishment, the rising middling class, and the lower
orders of the poor. The reciprocal dependence of the classes was never
doubted, but to uphold their undisputed role as the spiritual and economic
elite, the higher orders had to act in accordance with the high moral
expectations the lower orders placed in them. The Church, realizing the
necessity of a moral reform, “seemed to almost become a society for the
reformation of manners”; some theologians “saw the function of religion as
being to provide support and sanctions for morality” (Downey, 10). The
written sermon often took over the function of a moral essay. The
Reverend William Jones in a diary entry deplored that in the pulpit “the
name of Christ [was] scarce ever heard” and that “[tjhe watchword, or
catch-word ... [was] “Morality”(qtd. in Downey, 12). The clergy then, for
the sake of a more harmonious society, adapted its sermons to its most

conspicuous needs.

Especially the Evangelicals gave the topic of “morality” a great portion of
attention in their sermons, which were delivered with “passion,
persuasiveness, and authority” (Downey, 229). Hannah More, who
became a fervent Evangelical after she had more or less turned her back
on London life, felt called upon to disseminate the Evangelical moral
conceptions and to undertake moral renewal at all social levels. She was
convinced that only the good moral example of the higher orders could
stabilize society as a whole and guarantee the survival of the hierarchy of
Crown, Church, and Aristocracy, as the supporter of a regime which had

gradually served its time all over Europe, the ancient regime. When

Church” (2009). Biblical and Theological Resources for Growing Christians.
28 January 2010 <http://www.crivoice.org/lowhighchurch.html>.
%% For instance William Paley, referred to by Hole, Pulpits, p. 87.


http://www.crivoice.org/lowhighchurch.html�
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investigating her biographical background it becomes obvious that this
drive was not solely her own doing. Rich correspondence and diary entries
give evidence of an excellent network of noteworthy personalities both in
Church and politics Hannah More diligently set up over the course of
years. Her innate vocation for humanitarian activities was eagerly
supported by eminent men like William Wilberforce and Bishop Porteus, to
name but a few, who, with moral rearmament in mind, encouraged or even
inspired many of her doings. Even so, she certainly was not anyone’s
handy man, as posterity sometimes suspected. On the contrary, she, like
her Evangelical brethren, was passionate, persuasive, and authoritative in
her writings and performance, and she was purposeful in addition,”® a
female preacher without a pulpit, but equipped with a powerful pen and a

keen mind.

Constantly recurring issues of the pulpit in the later part of the eighteenth
century but also in “heretical” writings of great men like Paine and Godwin,
frantically opposed by Burke, were the question of hereditary rights as
God-ordained power, and as a natural consequence the question of the
right of rebellion, on the one hand; and the eminent question of the low
state of morality and how to overcome this moral degeneracy, on the other
hand.

While the question of hereditary rights and God-ordained power and its
affiliated question of social order, and the questions around ‘disobedience’
and ‘revolt’, a matter of divergent opinions and attitudes, gained
importance in the face of disquieting internal and external forces, the
question of morals assumed the same level of importance. All this
happened before the background of a changing religious pattern as an
additional factor of uncertainty, at least to those who fostered the old
order, which was particularly manifest in the English High Church, but not

exclusively, as for instance the founder of the Methodist Church, John

> See Hole, Pulpits, p. 87.

% Obviously, when remarking in the preface to her Works, Vol. I. (no page) in 1801, that
“no book perhaps is perfectly neutral; nor are the effects of any altogether indifferent”,
More was unintentionally referring to the persuasiveness and purposefulness of her
writings.
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Wesley and his unwavering attitude towards the Established Church

proves.*®

“There is NO power but of God”* -
The Dispute of Conservative and Progressive Forces about
Hereditary Rights, Divine Appointment and God-ordained Power

During the eighteenth century, the debate about the question of hereditary
rights, divine appointment and God-ordained power was one of long
standing and tradition. It was a debate in the main but not exclusively
conducted through sermons preached from the pulpit, before pamphlets
and tracts began to invade the scene by the end of the century; and it
made clear how close the relationship between religion and politics,
between clergy and government was. The French Revolution in the 1790s

provided additional facets to this ongoing debate.

Both conservatives and radicals addressed the crucial question whether
government, and in particular royal government, was explicitly ordained by
God. Views deviating from the conservative doctrine of divine appointment
were dismissed as belonging to “a system of false principles set up by
Paine” (Hole, “English sermons”, 23) in his Rights of Man. His levelling
principles were feared to threaten constitution, church and state, for which
the French upheaval served as the perfect repulsive example. Since the
French were also imputed to be godless for having “broken each one of
the Ten Commandments” (Hole, “English sermons”, 26), repudiation of
marriage, sanctioning of divorce and re-marriage included, the belief that
the origin of the French Revolution resulted from irreligion was wide-
spread. The High Church patriarchalists George Horne (1730-1792),
Bishop of Norwich, and William Jones (1726-1800)°, the perpetual curate

of Nayland in Suffolk, who both had consistently argued in favour of “the

*® To be the founder of a new denomination and to support the Established Church alike
seems to be a contradiction in itself. However, John Wesley saw himself and the
Methodists in general as members of the Church of England who adhered to her
doctrines and attended her services as well as partook of her sacraments. They were, to
Wesley's mind, the more pious category within the Church of England, and he never grew
tired of assuring his subservience to her. (See his letter to Dr. Pretyman Tomline, Bishop
of Lincoln, 1790. Qtd. in Alan Smith, The Established Church, p. 95).

%" John Wesley, Works, Vol. VI., 274.
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kingly government being of divine appointment [...] were among the first
clergy in Britain publicly to denounce the Revolution” (Hole, “English
sermons”,19), even at a time when the majority was still welcoming the
Revolution and the High Church clergy was inclined to confide their at that
time unpopular opinions to diaries and letters. In general, for the clergy to
openly side with the opinion that the French Revolution was the
punishment by divine providence for moral failures was not opportune,
especially in view of the ongoing debate about the sensitive question of
the divine appointment of Kings, a question which proved to be a very
complex one in the Anglican Church at a time when their followers lived in
uncertain times and in fear of the possibility that their social position might
suffer in the long run. Also, it was widespread practise that once the
French Revolution turned into a bloody massacre, the former enthusiasts
or sympathizers became frantic critics. Prior to the Revolution it was
“‘religion which conferred on government political legitimacy” (Hole,
“‘English sermons”, 31). This prerogative was the result of medieval
concepts of kingship and the interpretation of Reformation, Civil War and
the Glorious Revolution of 1688. Apostolic epistles largely served as
arguments for governments being ordained by God and for the need of
Christians to be faithful and obedient subjects. Generally accepted by
Christians over a long span of time, these principles and the doctrine of
non-resistance, were “exploded theories” (Hole, “English sermons”, 31) by
the 1780s. The crucial issue which came up was the right of rebellion.
How could such a right be justified within the general concept of a God-
ordained government? The way out was to accept the government as the
ordinance of God as a general concept, and “the particular form of
government in any one country ... [as] the ordinance of man”, a doctrine
which was open at least to some degree of constitutional reform “in
extreme circumstances” (Hole, “English sermons”, 31). But what

constituted such extreme circumstances?

It was in the light of this constitutional reform longed for by progressive
forces and regarded as inevitable in the light of unrest and industrialization

that a fierce and continuous debate between conservatives and radicals

% As Bishop Horne’s health broke down, Jones was appointed as Bishop’s Chaplain.
Their opinions on France remained in total agreement.
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ensued. The authority of government, as understood by conservative
circles and the existing social hierarchy, rested on a religious base and
was at stake. “The establishment of the Church of England enshrined the
union between church and state at the very heart of the constitution”
(Hole, Hannah More, XXl), it should thus not surprise that the
establishment of the Church of England was called upon to argue in favour
of her established rights. Bishop George Horne, for instance, said with a
glance at the goings-on in France and possibly also hinting at the
American War of Independence (1775 — 1783):

We have a church and we have a king; and we must pray for the
prosperity of the last, if we wish to retain the first. The levelling
principle of the age extends throughout. A republic, the darling
idol of many among us, would probably, as the taste now inclines,
come attended by a religion without bishop, priest, or deacon;
without service or sacraments; without a Saviour to justify or a
Spirit to sanctify; in short, a classical religion without adoration.*®

No wonder that he saw “no temptation to exchange a regular and well
constituted monarchy for a REPUBLIC”® for he could not visualize that
this form of government could emerge without the state first being thrown
into political chaos. Horne was an unwavering believer in the divine origin
of the established order. In his sermon delivered back in 1769 on the “The
Origin of Civil Government” he said that “the civil magistrate was called in

as an ally to religion” (Horne, Discourses, 307) and he made it quite clear

that there [is] an intimate connexion between religion and
government; that the latter originally flowed from the same divine
source with the former, and was, at the beginning, the ordinance of
the most High; that the state of nature was a state of subordination,
not one of equality and independence, in which mankind never did,
nor ever can exist; that the civil magistrate is “minister of God to us
for good;” and that to the gracious author of every other valuable
gift we are indebted for all the comforts and conveniences of
society. (Horne, Discourses, 328-29)

The Rev. William Jones, Minister of Nayland, in his sermon entitled

“Honour the King” delivered in June 1778°%", preached that “kings and

% G. Horne. “The Duty of Praying for Governors”, 25 October 1788, Works /I, p. 571. Qtd.
in Hole, Hannah More XXI.

0 G. Horne. Sermon on “The Origin of Civil Government”, delivered on 2 March 1769.
Discourses. Discourse XlI, p. 319.

" W. Jones. “Honour the King. The benefits of civil obedience”. Sermons. Sermon XllI,
pp. 138-147.
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rulers have their authority from God, and that upon this account they have
to receive honour from men” (W. Jones, 138). It was clear from the
Scriptures that, Jones reasoned, government was the ordinance of God
and rulers thus the ministers of God, whose laws had to be supported.
Supporting the laws of God, thus, clearly excluded the right of rebellion,
which was an offence against God Himself.®? Those who were, contrary to
the teaching of the Scriptures, which said that there was only the power of
God, of the opinion that there was only the power of the people, were

wrong, Jones argued.®® His conclusion was that

we live in a country, where the fear of God, and the honour of the
king, are inculcated by the laws of the state, and all the forms and
doctrines of the church. (W. Jones, 145)

In adhering to this formula, the Rev. Jones saw the whole system in
“safety”, which “[was] all the liberty good men ... [would] ever expect in a
world so full of mischief and dangers” (Jones, 146), leaving no room for
“visionary notions of liberty” (Jones, 147) to disaffect and debauch the

minds.%

It is characteristic of the time that political authority was compared to and
linked with domestic authority in the family. Genesis was interpreted as
constituting the patriarchal rule of men over women and children, and
kings were regarded as "fathers" of the nation, endowed by God with the
same rights as the father of the family. So the divine right of kings was
upheld in two different ways: by the belief that the social hierarchy was
constituted by divine providence, and the metaphor of the king as patriarch
of the national family. These arguments are obvious in the following

quotations.

Bishop Horne’s first cousin, William Stevens (1732-1807), a churchman of
relatively low status compared with Horne and Jones, felt free to be more
profound as far as the question of divine right was concerned and made

his point perfectly clear when tracing

[some] foundation for civil authority in the sentence passed on Eve.
Thy desire shall be to thy husband, and he shall rule over thee.

62 See W. Jones, p. 139.

% See W. Joes, p. 140.

& william Jones, a passionate royalist and lover of controversy, wrote a set of pamphlets
in the winter of 1792-93 under the pseudonym of John Buill.
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From that time, at least, the natural equality and independence of
individuals was at an end, and Adam became (Oh dreadful sound to
republican ears!) universal monarch by divine right.®®
William Stevens offered a rather down-to-earth stance when defending his
idea of governments being of divine institution. First he claimed that St.
Paul inferred

the superiority of the man over the woman, from the woman being

of the man, and not the man of the woman; he suffered not a

woman to usurp authority over the man, but to learn in silence with

all subjection. ... For Adam was first formed, then Eve.

(Strictures on Dr. Watson's Sermon, 7)
Then he maintained that priority implied superiority, as was the case with
Cain and Abel, and as was the case with parents and their children. But
the original charter was made to Adam, which was the foundation of all
civil government and was the ground of Noah'’s right of dominion over his
family.®® William Stevens asked, “can it then be really imagined, that
government was not originally of divine institution?” It was only the “veil of
Whiggism” which made Watson, whose opinions will be discussed below,
see things the way he did. (Stevens, Strictures, 5) W. Steven’s biting and
crude comment on Richard Watson’s liberal deliberations on men’s
equality was that “all power is of God ... [anything else] is the baseless

fabric of a vision, a sick man’s dream.” (Stevens, Strictures, 9)

The purpose of the aforementioned sermons, which were exemplary for a
whole range of similar ones, was also to ward off any ‘infidel’ ideas as they
began to crop up by the end of the eighteenth century. Since atheism was
linked with anarchy and religion with government, any deviation from the
pious line was seen as also directed against divine rights and the resulting
social and hierarchical order of rank and status.®’” As has been shown,
such archaic views also had repercussions on the position of women,
whose subordination was called for as part of their Christian destiny.

Hannah More made herself the spokeswoman of the English clergy when

8 William Stevens. Strictures on Dr. Watson's Sermon, p. 7.

% See p. 9.

" For a better understanding of the meaning of ‘infidelity’ (esp. ‘modern infidelity’) see
Hannah More’s “Remarks on the speech of Mr. Dupont”, Works 1843, Vol. |, pp. 301-311,
esp. p.307 and Robert Hall's Modern Infidelity Considered with respect to its influence on
society: In a sermon, preached at the Baptist Meeting, Cambridge, 1799.
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she made this call for female submission one very important bastion of

social order.

Richard Watson (1737-1816), Bishop of Llandaff and regius professor of
Divinity at the University of Cambridge, a gifted liberal writer and
theologian, was another clergyman to join in the debate of divine rights.
Two of his sermons very typically mirrored the spirit of that time in raising
the question of the relationship between Church and Government.®® In his
Accession Day sermon Watson insisted that the form of government was
the ordinance of man, but also conceded that once a government was
established, any form was ordained by God, and if it was conducted to the
benefit of men, they were obliged by God to submit to it.?® Watson’s view
that the form of government should be open to human choice evoked
more or less general reluctance among the High-Church patriarchalists.
Bishop Horne, for example, advocated his own line in his Accession Day
sermon delivered in Canterbury Cathedral in 1788, saying that “the
different modes by which rulers came to power [...] were indeed an
‘ordinance of man’,” but insisted unlike Watson on submission as “a
religious duty which allowed of no exceptions.” (Hole, Pulpits, 17) Watson,
with his belief in the equality of all men who were equipped with more or
less the same natural advantages, could not visualize a God who gave
some men power over others.’”” Horne, on the other hand, could not
accept general social equality and rejected the necessity of popular
consent to government, because political authority, he was convinced,
rested not on the sovereignty of the people but upon the will of God.
Lastly, despite some agreement, Horne and Watson remained poles apart
in their views on political society, because they could not reach agreement
as to where the border line between the ordinance of God and the

ordinance of man should be drawn.”’

% Ed. J. & J. Merrill et al.(1788). Preached before the University of Cambridge: Sermon
I, “The Principles of the Revolution vindicated”, in May 29, 1776, pp. 59-79; Sermon |V,
“The Anniversary of his Majesty’s Accession to the Throne”, in October 25, 1776, pp. 83-
104. Both sermons were answered by William Stevens with ‘two distinct works’ (referred
to in Memoirs of William Stevens, Esq. by Sir James Alan Park, 2" ed., p.112, London
1814)in 1777.

% See Watson, Sermon IV, pp. 93-94.

’° See Watson, Sermon IIl, pp. 59-79.

" See Hole, Pulpits, 18.
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The conservative view was not only propagated within the Church of
England. A prominent dissenter, the Methodist Reverend John Wesley,
who was deeply devoted to the monarchy, in a sermon delivered in 1772
on “Thoughts Concerning the Origin of Power” was convinced that the
“supposition that the people are the origin of power, was every way
indefensible” and concluded that “there is NO power but of God.” (Works,
Vol. VL., p. 274)

John Bowles, the popular loyalist writer on the French Revolution much
criticized the fact that although the Scriptures clearly declared that "all
Power is of God" as clear evidence of the Divine Will, "preposterous and
most disorderly doctrines" taught that "the origin of Power is the will of
many" (Bowles, Moral State, 69), thus leaving its further existence to their
discretion. Bowles saw in the pulpit a most adequate means to introduce
the topic of the Divine Law, even if it was often not seen as "the proper
place for politics", and in the failure of enforcing obedience to it "a gross
neglect of duty" (Moral State, 70). The "disposition" that the origin of
Power was the will of many, was "one of the prevailing sins of the age and
one of the chief causes of its misfortunes," Bowles argued. (Moral State,
69-70) Preaching the necessity of obeying the Divine Law thus was of
eminent importance and the pulpit the very place for it. The pulpit was the
meeting place of politics with divine authority as much as that of religion

with morality, the borderline of which was blurred.

One famous man that raised his voice against these notions of ordained
rights by “denying a positive, active role for God in instituting government”
(Hole, Pulpits, 29) was the Reverend Dr. Richard Price (1723-1791), who
was also of the unshakable opinion that “Mankind” was created with a
God-given right to “equality or independence”.”® Like Joseph Priestly, he
was a Unitarian Dissenting preacher,” and a popular moral and political

philosopher and parliamentary reform-advocate, who had gained fame as

2 Qtd. in Clark, English Society, p. 331.

7 English Dissenters opposed State interference in religious matters and founded their
own communities over the 16th to 18th century period. Having hoped for a better and
more pure Reformation in the Church of England, many individuals were disappointed by
the political decisions made by the Kings in order to control the established Church.
(From Wikipedia)


http://en.wikipedia.org/wiki/Reformation�
http://en.wikipedia.org/wiki/Church_of_England�
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a supporter of both the American’ and French revolutions. On November
4, 1789, he preached a sermon praising the French Revolution in the
presence of the "Society for the Commemoration of the Revolution of
Great Britain"”>, which was founded to commemorate the 101st
anniversary of the Glorious Revolution of 1688, when the English had
succeeded in curbing the power of the monarchy. Price’s celebrated
sermon was the starting point for the revival of the most crucial ideological
debate ever carried on in English. His Discourse blazed the trail for
several ensuing political writings of differing ideological outlook, and it was
this fateful sermon around which Edmund Burke was to build up his
famous prophetic counter-revolutionary manifesto Reflections on the
Revolution in France in 1790. The love of one’s country, Price preached,
“is certainly a noble passion, but [...] it requires regulation and direction”
(Price, “Discourse”, 178) to ward off the danger of being misled. Price was
quite obviously pointing at the goings-on in France. He believed the chief
blessings of human nature to be truth, virtue, and liberty, the attainment of
which the citizens must strive for in order to distinguish their beloved
country from a country of slaves. Ignorance as the precondition of bigotry,
intolerance, persecution and slavery ought to give way to enlightenment
by way of instruction to exclude these evils. And virtue ought to follow
knowledge so as to prevent "enthusiasts", and knowledge without virtue
the creation of "devils". Liberty, inseparable from knowledge and virtue, so
Price, ought to be the “object of patriotic zeal” (“Discourse”, 184). To him a
country was only free when enlightened and virtuous, not suffering the
invasion of its rights, and unbent by tyrants; and only enlightened citizens
given "just ideas of civil government" ("Discourse, 181) would shrink from
submitting to governments who infringe on the rights of men. Civil
governors ought to be the servants of the public and a King only “the first
servant of ... [it]” (“Discourse”, 185). Dr. Price ingeniously referred to the
principles of the Glorious Revolution and Bill of Rights lest they should be

forgotten as:

First, the right to liberty of conscience in religious matters.
Secondly, the right to resist power when abused. And,

™ Price’s The Importance of the American Revolution appeared in 1784.
"® Protestant Dissenters under the title of Revolution Society.
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Thirdly, the right to chuse [sic] our own governors, to cashier them

for misconduct; and to frame a government for ourselves.

(“Discourse”, 189 -190),
On these three principles, and particularly on the last one, according to
Price, the Revolution of 1688 was founded.’® Liberty of conscience, he
argued, was a sacred right and abuse of power justified resistance. But did
this include the right of rebellion? And if yes, under what preconditions and
circumstances was it justifiable? It was clear from the beginning that a
sermon raising questions of such fundamental importance must have been
dynamite for the conservative camp and the Anglican High Church. Much
as Price glorified the Revolution of 1688, he much deplored its excellence
to be one in form and theory only, the reality still being one of “inequality of
our representation” (“Discourse”, 191-192). To his mind it was an extremely
partial representation which only bore resemblance to liberty, a liberty
which could be a mere “nuisance” (“Discourse”, 192). Dr. Price deplored
this state of affairs to be England’s fundamental grievance. Revolution
seemed to be the “grateful way” out of it, as long as the principles to justify
it were kept in mind. To Price his country was in a state of concern and
anxiety, in want of “the grand security of public liberty” (“Discourse”, 194).
He appealed to the patriotism of the people to remove the threatening
dangers assailing the country in the shape of diminishing public liberty, and
he

[saw] the ardour for liberty catching and spreading; a general
amendment beginning in human affairs; the dominion of kings
changed for the dominion of laws, and the dominion of priests giving
way to the dominion of reason and conscience. (“Discourse”, 195)

Price encouraged friends and writers to defend these high-flying principles
by making it clear that the times were auspicious and that justice must be

claimed from their oppressors:

Behold, the light you have struck out, after setting America free,
reflected to France, and there kindled into a blaze that lays
despotism in ashes, and warms and illuminates Europe!
(“Discourse”, 196)

76 See Price, “Discourse®, 190.
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Price closed his passionate sermon with a final appeal to his audience:
"Restore to mankind their rights and consent to the correction of abuses,

before they and you are destroyed together.” (“Discourse”, 196)

Richard Price remained a true libertarian throughout his life. His egalitarian
liberalism never ceased to strive for intellectual, political and spiritual
freedom for all people. He was an intellectual of high moral standards and

noble sentiment.”’

Edmund Burke (1728-1797) published his Reflections on the Revolution in
France in 1790 as a manifesto of counter-revolution. They were written at a
time when the atrocities of the French Revolution, which were to appal the
world later on, had not yet happened. His was an apocalyptic and prophetic
foresight of happenings he was anticipating in France in the wake and as a
consequence of a revolution Burke was zealous to keep out of England on
all accounts. Dr. Price’s sermon inviting and welcoming revolution as it was
known then only in its early stages in France, with its overthrow of Popery,
and Burke’s specific political resentments and even hostile feelings against
Dissenters based on quarrels over party politics, set into motion Burke's
eloquence, "emotional[ly] charge[d] ...[with] pathos and fury ... [in] the
Reflections” (Burke, Introduction, 25). An additional aspect in Burke's
passionate counter-revolutionary effusions was, despite his being a
Protestant and a Whig, his suspected sympathizing with the rehabilitation
of the Catholics”®. The Reflections belonged to the first phase of Burke’s
counter-revolutionary activity, and were fighting the influence of the
Dissenters. The Reflections may, thus, not only be regarded as counter-
revolutionary propaganda, but also, in a way, as pro Catholic.”” In a

speech delivered early in 1790, Edmund Burke for the first time publicly

" Mary Wollstonecraft was to become one of his most fervent followers, who rested all
her hopes in him when she got more deeply involved in the woman’s cause with her
Vindications of the Rights of Woman. She fiercely defended Dr. Richard Price when
Edmund Burke’s furious answer to the former’s sermon On the Love of our Country was
ublished in 1790 under the title Reflections on the Revolution in France.

® Born in Dublin, Burke's father belonged to the Established Church, his mother was a
Catholic; he was (a child of ‘mixed marriage’) very likely brought up as a Catholic.

” In the Reflections Burke writes in the manner of a Protestant, without, however,
condemning Catholicism: ‘I have no doubt that some miserable bigots will be found here
as well as elsewhere, who hate sects and parties different from their own, more than they
love the substance of religion.” (p. 257) The ensuing ‘Catholic Relief Act of 1793’ seems
to underline his pro Catholic attitude.


http://www.answers.com/main/ntquery;jsessionid=2hp5tn62mjacv?method=4&dsid=2222&dekey=Protestantism&gwp=8&curtab=2222_1&sbid=lc02b�
http://www.answers.com/main/ntquery;jsessionid=2hp5tn62mjacv?method=4&dsid=2222&dekey=Whig&gwp=8&curtab=2222_1&sbid=lc02b�
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stood up against Richard Price’s principles of the Revolution®. In this
speech he made it clear that these principles held the danger of the
Revolution spreading from France to England. He argued against the
“French spirit of reform ... a spirit well calculated to overturn states, but

perfectly unfit to amend them."®’

The Reflections on the Revolution in France then served to develop,
defend and illustrate Burke’s famous argument sanctifying the principle of
inheritance by assimilating it to the natural order®?; of the defence of
inequality in property®®; and of the theory of continuity and of partnership —
“a partnership not only between those who are living, but between those
who are living, those who are dead and those who are to be born.”
(Burke,194-95) Pertaining to the three fundamental rights as defined by the
principles of the Revolution, namely “to choose our own governors; to
cashier them for misconduct; and to form a government for ourselves” (qtd.
in Burke, Reflections, p. 100). Burke denied that such rights existed in the

nation, either in general or in part, maintaining that

[tlhe body of the people of England have no share in it ... [and]
utterly disclaim ... [t]his new, and hitherto unheard-of bill of rights.
They will resist the practical assertion of it with their lives and
fortunes. (Burke, 99)%*

Increasingly, the debate was thus carried by moral philosophers and
political thinkers, not only by divines. In general, it can be said that
recognition of God's authority in human affairs was a pre-requisite to the
legitimacy of the polity. Interestingly, Burke, a Whig, expressly repudiated
the notion that the authority of monarchs was divinely instituted or that the
people had no right to depose an oppressive government. But he was
convinced of the virtues and principles of the one-hundred-year-old
constitution of 1688, called the Declaration of Rights®®, as “inheritance

from our forefathers”, for the preservation of which great care had been

% See Price, Sermon, p.13.

# Reference is made to Burke’s speech on the Army Estimates, 1790. Works Ill. pp. 209-
81. See Burke, Introduction, pp.17-18.

% See Burke, pp. 119-20.

8 See Burke, p. 140.

# Thomas Paine found it "paradoxical" in his rebuttal The Rights of Man (see "Rights",
p.202) that men should take up arms for having no rights instead of fighting for their
rights.

859The Declaration of Rights had pre-conditioned the acceptance of the Bill of Rights.
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taken ”"not to inoculate any cyon alien to the nature of the original plant ...
of Magna Charta, “that antient constitution of government, which is our
only security for law and liberty.” (Burke,117) The Reflections can be seen
as a “purposeful persuasion” rather than a historical analysis of the given
political situation of Burke’s time, because they argue for gradual,
constitutional reform over revolutionary upheaval by rendering an
‘economy of truth” (editor's introduction,70). Burke’s sticking to inherited
rights was certainly reactionary and deeply conservative in the eye of
many of his progressive contemporaries, but rather popular in the
property-owning circles by the time the French Revolution had taken on
the form Burke’s prophetic sense had foreboded. When enthusiasm had
given way to dismay, Burke’s ‘propaganda’ pro the ancient regime had not
only helped to avoid a revolution from outside but had also helped to miss
the chance of renewal of the civil rights, including those for women. The
Tories, closely connected with the Anglican Church and the land-owning
gentry, were staunch believers in both strong royal authority, the right of
hereditary succession and the divine right of kings, and therefore the most

loyal defenders of the ‘ancient regime’:

Standing for the two great Tory principles, national unity and a
religious sanction for the established order, the Church of England
was the central institution of Toryism — the state in its religious
aspect, and the divine principle in monarchical government.86

As mentioned above, one of the most popular themes preached during the
period 1775-1783 was “obedience and submission to those in authority”
(J. E. Bradley, 364), giving the pulpit political and social significance, and
reason to fear a concentration of power of the clergy behind the Crown,
their “natural head” (J. E. Bradley, 365). That Burke’s fiery tirade should
soon find an adequate, eloquent and well-founded reply was a matter of

no surprise. It was to come from Thomas Paine, an ingenious polemicist.

Thomas Paine (1737-1809), quite contrary to Edmund Burke, was a
fervent denier of the hereditary principle. Thus, Burke’s Reflections came
into the line of his rhetorical fire. “Paine’s every reflex was egalitarian bent

on undermining what he considered as the ‘quixotic age of chivalric

% G.H. Guttrige, English Whiggism and the American Revolution (Berkeley, 1963), p. 2,
gtd. in James E. Bradley, p. 361.
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nonsense’.” (“Rights”, editors' introd., 19) He fully stood behind Price’s®
principles of Revolution in his The Rights of Man (1791), which was a point
by point rebuttal of Burke’s Reflections. Paine’s vision of liberalism,
however, went far beyond that of Price. His political theory was based on
vintage liberalism®, "intimately linked to an egalitarian vision of society"®°.
Thomas Paine’s The Rights of Man has been called ‘the foundation text of
the English working-class movement’.?° Paine, turning to Dr. Price’s above
mentioned principles of revolution, claiming three fundamental rights for
the people, namely those of choosing their own governors; to cashier them
for misconduct; and to frame a government for themselves, argued that
Mr. Burke’s method of proving that the people of England had no such
rights “either in whole or in part, or anywhere at all, is ... monstrous.”
(“Rights”, 202) Making reference to Burke’s dogmatic clinging to the
English Parliament of 1688 and the Bill of Rights of 1689, Paine argued
that the granted right was a two-fold right, one “by delegation”, to which he
agreed, and one “by assumption”, binding and controlling posterity to the
“end of time” ("Rights", 203). He said that

there never did, there never will, and there never can exist a
parliament ... in any country, [which] possessed of the right or the
power of binding and controlling posterity to the ‘end of time’
(Paine, “Rights”, 203),

and that “the vanity and presumption of governing beyond the grave, is the
most ridiculous and insolent of all tyrannies.” (“Rights”, 204) Paine utterly
disclaimed the right of inheritance Burke so fanatically rested his
arguments of the Reflections on. Burke’s only service done to the people
of his country, Paine argued, was the fact that the clauses of the Bill of
Right were brought to their attention, and at the same time it was brought
to light how misunderstood they were, so that Burke could declare the
supposedly infallible parliament of 1688 a divine authority, a power
certainly more than human and, therefore, unchangeable by human power
to “the end of time” (Paine, “Rights”’, 205). With a view to Burke'’s

% Paine saw in Price “one of the best-hearted men that lived”. (Paine, “Rights”, p. 202).

88 Vintage liberalism assumes the absence of cooperation and fellowship in the political
arena. See lIsaac Kramnick’s essay “Tome Paine, Bourgeois Radical Democrat.”
Democracy 1 (January 1981): 127-138.

% See “Rights”, editors' introd., p. 22.

% E P. Thompson 1968: 99, cited in Archer, 63.
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thundering attack on the French Revolution, Paine made the point that
Burke was leaving out no abuse, dripping with “rancour, prejudice and
ignorance” (Paine, “Rights”, 201), against the French Nation and the
National Assembly. In comparison with revolutions having taken place in
other European countries, where personal hatred had been the driving
force, the French Revolution was “generated in the rational contemplation
of the rights of man ... distinguishing from the beginning between persons
and principles” (“Rights”, 210) and directed against hereditary despotism
of the established government. Paine named “Reason and Ignorance” as
preconditions for the running of governments, because “Reason obeys
itself, and Ignorance submits”. The former would encourage a government
by election and representation, the republic, the latter a government by
hereditary succession, the monarchy and aristocracy. Since the talents
required to exercise government cannot be hereditary, it followed that
“hereditary succession required a belief from man, to which reason could
not subscribe, and which could only be established upon ignorance.”
(“Rights”, 257) And it followed also “that the more ignorant a country was
the better it fitted for this species of government.” (“Rights”, 257) In
defence of The Rights of Man, which were criticized as a levelling system,
Paine countered, saying that levelling was only and truly applicable to the
hereditary monarchical system. To his mind it was a “system of mental
levelling” (“Rights”, 274), because any species of character was admitted
to this authority. “Hereditary succession is a burlesque upon monarchy”,
Paine claimed, “because any child or idiot may fill ... [this office]” (“Rights”,
275). Warding off reproaches that the principles upon which The Rights of
Man were based were “a new fangled doctrine”, Paine clearly said that all
that mattered was whether principles were “right or wrong” and not
whether they were “new or old” (“Rights”, 363). Thomas Paine not only
suggested but also offered solutions to the question of public education for
all. The poor ought to receive support to make education feasible (in
anticipation of modern social security), but not by way of Christian

philanthropy as charity but by way of a right.?’ Thomas Paine was the only

" See The Thomas Paine Reader, editors. introd., p. 21). A year later, Mary
Wollstonecraft, who greatly admired Paine raised a similar claim for a ‘National
Education’ in her A Vindication of the Rights of Woman.
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one who, even though only in a few lines, referred to the subjection and

inferior state of women:

Even in countries where they may be esteemed the most happy
[women are] constrained in their desires in the disposal of their
goods; robbed of freedom and will by the laws; slaves of opinion
[emphasis added] which rules them with absolute sway and
construes the slightest appearances into guilt: surrounded on all
sides by judges who are at once tyrants and their seducers ... for
even with changes in attitudes and laws, deeply engrained and
oppressing social prejudices remain which confront women minute
by minute, day by day.®?

However limited in length this statement may appear, it was yet a
manifesto in itself. Making reference to double morality and a double
standard between the sexes, it was driving home the opinion of a man
who may be regarded as the greatest English writer for freedom in the
1790s.%

In the summer of 1791, when the debate on the French Revolution,
sparked off by Edmund Burke’s Reflections on the Revolution in France
(1790), was at its height, William Godwin (1756-1836) began writing his
Enquiry concerning Political Justice and its Influence on Morals and
Happiness (1793), epitomizing the optimism as to events in France at the
time. He wrote other philosophical works, The Enquirer (1798) and
Thoughts on Man (1831), but Godwin’s philosophical importance rested
principally on his Political Justice. 1t was an immediate success and
remained the founding work of philosophical anarchism. Political Justice
was strongly influenced by Godwin’s Dissenting education and his

involvement in Dissenting circles, which once again illustrates the close

%2 Written 1775 in the American colonies on the legal and social discrimination of women.
Qtd. in Peter Marshall, Demanding the Impossible, part 2, chapt. 10 (‘The British
Enlightenment’), p. 135.

9 Despite his merits, in The Cambridge History of English and American Literature, Vol.
XlI, The Period of the French Revolution, pp. 22-23, Thomas Paine is characterized as
‘coarse-grained’, ‘shrewd’, ‘dogmatic’ and ‘narrow-minded’, as ‘not a man to be troubled
by doubts’, as a 'narrow doctrinaire’, and as ’a prince of pamphleteers’ with 'the simplest’
and 'the shallowest’ ideas. However, it is conceded that ’his immense ignorance of history
and literature was by no means ill compensated by an intimate knowledge of actual
affairs; and his shrewdness made him a formidable critic even of Burke'.

Although mentioning his crusade to aid the poor, old and those in need of public
education, Isaac Kramnick characterized Paine as having a revealingly limited world
view, whose “radical egalitarianism” was bound up with the interests of bourgeois
liberalism, the principal doctrine behind the assault on the old regime’s aristocratic
privileges. (“Tom Paine: Radical Democrat.” Democracy 1 (January 1981): 127-138).
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connection between politics and religion also in the case of men who gave

up religious belief.

Godwin’s Political Justice was also a product of the enthusiasm connected
with the French Revolution. By the end of the decade, in a new and
intolerant climate, Godwin himself and his Political Justice were violently
denounced by loyalists. His enthusiasm had made him visualize that his
principles of politics would be placed on a firm basis. In this, however, he
was badly mistaken. From this point on, for much of the rest of his life,
‘Godwinism’ became a term of opprobrium. The work began as an attempt
to review recent developments in political and moral philosophy, but it
quickly became more ambitious in scope.®* Godwin began by defending
the importance of political inquiry, because, he argued, the type of
government under which people lived had an overwhelming impact upon
their experience: a bad government produced wretched men and women.
The basic principles of human society were equality, rights, justice, and
private judgment. The basic moral principle was that of justice.® This
principle was filled out by two further principles: the first, equality, was
used to establish that we are beings of the same nature, susceptible to the
same pleasures and pains, and equally endowed with the capacity for
reason. It endorsed the principle that birth and rank must not affect the
way people are treated. The second principle to which he appealed was
the doctrine of private judgment as the logical complement to the principle
of justice. Nothing beyond the perception of truth was required to motivate
our compliance with moral principles. “It is this which justifies the
description of Godwin's position as ‘rationalist’, and it is on this point — the
motivating power of reason — that later editions show a degree of
retraction.”® Later in this work, Godwin applied the principles of justice,
equality and private judgment in a critical examination of the institutions of
government, issues of toleration and freedom of speech. Whichever
amendments Godwin made in the second edition of Political Justice to the

account of moral motivation and judgment, his central principles remained

% See Stanford Encyclopaedia of Philosophy.
27 February 2009 <http://plato.stanford.edu/entries/godwin/>, p. 9.
% Inthe introductory chapter of Vol. | Godwin lists a “Summary of Principles" his Enquiry
heavily draws on.
% Stanford Encyclopaedia of Philosophy.
10 April 2012 <http://plato.stanford.edu/entries/godwin/>, p. 10.
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intact. Even if a utilitarian reading of Godwin was accepted in Godwin’s
later writings, it remained the case that “the doctrine is strictly a precept of
individual moral judgment”.®’” Political Justice condemned all government
interference with individual judgment, as Paine condemned governmental

interference with the laws of society. Godwin claimed that

over time history has seen gradual progress, as knowledge has
developed and has spread, and as men and women have liberated
themselves from their political chains and their subordination to the
fraud and imposture of monarchical and aristocratic government
and established religion.®®

Godwin referred to Burke's Reflections several times, so, for instance,

when he questioned the sovereignty and hereditary right of kings:

. if kings were exhibited simply as they are in themselves to the
inspection of mankind, the “salutary prejudice”, as it has been
called, which teaches us to venerate them, would speedily be
extinct: it has therefore been found necessary to surround them
with luxury and expense. (Godwin, Political Justice II, 52)

Godwin found it ridiculous that with hereditary descent it was possible that
a man was given the throne half a century before he began to exist at all.*
He made reference to Paine’s The Rights of Man when he remarked that
the son of a poet was not automatically a poet, hence there was no such
thing as an office of “poet laureat hereditary” (Political Justice I, 87). And
he went on, asking “... what sort of sovereignty is that, which is partly
hereditary, and partly elective?” (Political Justice Il, 548) Godwin was in
perfect line with Paine when he referred to the latter’s critical statement on

Burke and his Reflections as follows:

At a time when neither the people of France nor the national
assembly were troubling themselves about the affairs of England or
the English Parliament, Mr. Burke’s conduct was unpardonable in
commencing an unprovoked attack upon them.'®

Godwin’s idea of the connection between liberty and equality was

exemplarily brought forth in his statement that

% Stanford Encyclopaedia of Philosophy.
10 April 2012 <http://plato.stanford.edu/entries/godwin/>, p. 11.
% Stanford Encyclopaedia of Philosophy.
6 June 2009 <http://plato.stanford.edu/entries/godwin/>, p. 15.
% See Godwin, Political Justice /I, p. 66.
% See Godwin, Political Justice I, pp. 164-195, is reverting to Paine, “The Rights of
Man”, The Thomas Paine Reader, pp. 201-364, here p. 201.
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if an equalisation of conditions be to take place, not by law [...] but
only through the privation conviction of individuals, men [must] go
on to improve in discernment. (Godwin, Political Justice I, 548)

To Godwin’s mind, Republicans of all ranks would welcome the removal of

ill-constructed and progress-retarding governments. '

It was this political climate of fierce debate between conservative
adherents of the traditional hierarchy and revolutionary thinkers in which
Hannah More raised her voice and against which her social and political

doctrines must be understood.

“Religion and morals will stand or fall together” —
Raising the Moral State'*?

In addition to the political debate of her time, More must also be located
within the moral debate of the late eighteenth century. There were several
indisputable men of moral authority who deplored the morals of their time.
One of them was John Wesley (1703-1791), preacher, theologian and
founder of the Methodist Church, who described the moral state of society

as follows:

The general irreligion of the nation; the extraordinary variety and
extent of false swearing made necessary by the laws; the
smuggling, sabbath-breaking, indifference to religious discipline, and
political corruption, which was winked at by the sworn defenders of
the laws; the incessant drunkenness, the careless luxury of the
higher orders, the gambling and cheating in every trade, the injury
done by cunning lawyers under the name of justice, the squandering
of public charities, the general disregard of truth; the profligacy of
the army, the servility and carelessness of the clergy, and the utter
indifference to the duties of their high calling; the immorality
prevalent amongst the dissenters, in spite of their claims to a stricter
observance of duty; the worldliness of the Quakers, in spite of their
affected simplicity — all these are described in the language of keen
indignation; though they lead to a triumphant estimate of the
reformation that has been worked out by the Methodists.*?

%" See Godwin, Political Justice Il, p. 548.

192 Hannah More, Strictures I, p. 40.

1% Qtd. in Leslie Stephen, English Thought, Vol. 2, p. 421. Stephen’s History of English
Thought in the Eighteenth Century is excellently reviewed in the Oxford Journal, Vol. 2,
No. 7 (Jul., 1877), pp. 352-366.
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William Wilberforce was another man of very high moral standards, who
strongly felt that an earnest effort ought to be made “to rouse the country
from the religious apathy and scepticism which led to a generally low
standard of morals in all classes,” and “inculcated — that religion [...]
[was] indispensable to truest morals, just as it is destroyed by moral
laxity.” (Travers Buxton,133-134)

Adam Smith (1723 —1790), a Scottish moral philosopher and a pioneer of
political economics, wrote about the moral system in general that any
society with established social ranks developed two different moral
systems: one with a narrow and austere moral outlook, the other liberal
and loose. The former is generally admired and venerated by the lower
orders, the latter tends to be appreciated and accepted by the higher
ranks.'® Who could have delivered a more appropriate description of the
moral state in England in the second half of the eighteenth century, which
served as one of the basic materials for Hannah More’s moralizing work?
A society split up not only by rank, but by moral orientation, was fit for
reformation — from top to bottom. At stake were the divinely ordained
social hierarchy and concrete privileges granted by the Crown. As the
influence of the French Revolution spread to England, Hannah More felt
firmly called upon to ward off this “assault on English morality, religion and
government” (Hole, Hannah More, XXXIIl). As we will see, not only in
More's thinking the survival of the ancient regime was inextricably linked to

a successful moral reform.

Whether or not the Englishmen of the eighteenth century were really better
or worse than those of the seventeenth or nineteenth centuries is a matter
difficult to decide. However, the “exertions of Wesley and their success”
may serve as an indicator that the “state of society really [was] more

degraded than that which existed before or since”. (Stephen, 421)

John Bowles stated in his introduction to A View of The Moral State of
Society at the Close of the Eighteenth Century: Much Enlarged and

Continued to the Commencement of the Year 1804"°

1% See Durant. Am Vorabend der Franzésischen Revolution, p. 285.
1% The edition of 1804 is the revised one of 1801 and concentrates on the moral state
rather than on the political. (See Preface, p. V)
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The present are no times for flattery. The nation stands in urgent
need of all the aid, which can be afforded by Religion and Virtue — by
good example and good morals. (XIII)

Towards the end of the eighteenth century the social order certainly was at
the centre of moral thought. Indeed, Bowles saw the “ancient scale of rights
and duties” endangered by the “enemies of social order’, who were
personified in the freedom-seeking and, thus, morally ‘infidel’ population of
revolutionary France. Political radicalism and religious unorthodoxy were
thus interpreted as moral lapses. He feared that all social claims would be
regulated “but by a cold and vague calculation of individual merit.” (Bowles,
44) Richard A. Soloway maintains in his essay on English moral thought
that quite obviously “the moral crusade [was used] as a means to an end,”
mentioning John Bowles as an example who “played upon popular concern
with immorality and the fear of France to muster support for government
policies during the 1790s” (Soloway, 115)."°® We come to appreciate
Soloway’s statement when we are acquainted with Bowles’ biography and
his political background.’®” Soloway, obviously, allows the interpretation
that Bowles’ staunch belief in “all power is of God” and, thus, “Divine Will”
(Soloway, 69), seen in connection with his fervent upholding a social
hierarchy, which became slowly but inevitably infiltrated by libertine ideas,
gives rise to the suspicion that Bowles was an emphatic religious and moral
crusader in the name of God for a very secular purpose. And it makes it
somewhat difficult to see Hannah More, who wrote in perfect agreement
with John Bowles, embarking on the same topics, in the same persuasive,

compelling and purposeful vein, as fundamentally different from him.

Joanna Innes locates an increasing concern of Bowles with public
morality. He seemingly suspected that the moral state during the period of

the war with France in the 1790s was a repeat and even step up of the

1% Richard A Soloway. “Reform or Ruin: English Moral Thought during the First French

Republic”. The Review of Politics, p. 115.

97" John Bowles (1751-1819) was one of the most loyalist writers of the French
Revolutionary war period. By profession a barrister, he soon became acquainted with the
art of political polemicism. In 1792 he became a paid Treasury writer and leading loyalist
pamphleteer. He was on excellent terms with Edmund Burke and even superseded his
loyalty and patriotism. (See Emma Vincent, “The Real Grounds”, pp. 393-394)
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moral state spreading during the American war of 1776 — 1783.'% He was
upset that “[w]ithin a very short period”, society had changed lamentably in
the face of the spreading of new revolutionary principles and their
presumed intention to “overthrow every Government’. (Bowles, Moral
State, XIV) The “New Philosophy”, Bowles reasoned, “tends to confound
all distinction between virtue and vice, and to supersede all rules”.
(Bowles, Moral State, 33) With the moral sense “decayed” and the
conscience “enfeebled”, Bowles felt a “laxity of principle” was prevalent
and conscience wanted to be freed from all rules. (Bowles, Moral State,
35) “The modern Candour, Liberality and Moderation, consist in a sacrifice
of all principle,” he wrote. (Bowles, Moral State, 36) With the moral sense,
feeling and acting decayed, too. This decay was most obvious in the want
of “cardinal” virtues, the “great land marks of Morality”, which Bowles
characterized as “PRUDENCE” — the regulator of our feelings and desires
according to the dictates of reason; “TEMPERANCE”- to prevent irregular
desires from obtaining the mastery; “FORTITUDE” — which is prompted by
a sense of duty and a concern for the public good; and “JUSTICE” — the
grand tie which connects each individual with his fellow creatures, and
which thereby preserves the order of society. Only this sense of the “rights
of others” could preserve us from selfishness. (Bowles, Moral State, 41-
43)

Obviously, Bowles’ ideas of ‘justice’ were very remote from those of
Thomas Paine and William Godwin. Of course, Bowles was right in his
belief that justice ties each individual to his fellow creatures. But if justice
mainly rests on submission and obedience of the inferior ranks, it means
that they can be made responsible for a failure of the existing social
system of hierarchical order by ‘selfishly’ not adhering to its principles, and
that the “rights of others” meant nothing but living up to the precepts of
divine Providence. From today’s point-of-view, Bowles’ statement seems a
mere instrument of keeping the lower orders in submission. When also
taking into account Bowles’ interpretation of ‘prudence’ as a kind of

helpmate of reason, this contrasts markedly with Godwin’s exalted opinion

1% See Joanna Innes, “Politics and Morals: The Reformation of Manners Movement in
Later Eighteenth-century England”. Qtd. in Emma Vincent, “The Real Grounds”, History
1993, p. 408.
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of reason, and Thomas Paine’s defence of it. Two conflicting world views

existed side by side in this period.

Since moral integrity on the part of those in power was considered a
prerequisite to the survival of the old order, even the Head of State felt
called upon to intervene. The bad example given by the rich to the poor led
George lll to write his “Proclamation against Vice and Immorality”, and
inspired William Wilberforce to the subsequent foundation of the
Proclamation Society to help to enforce it."® The reform of the moral state
at the end of the eighteenth century not only entailed the foundation of the
“Proclamation Society” (1787-1805) but also the “Society for the
Suppression of Vice” (1802-1812).""° In “times of moral panic’, when
“laissez-faire had become the legal norm”,""" the two societies existed for
several years side by side with very much the same aims.""? It is this very
fact which made the Bishop of Llandaff, Dr. Richard Watson, in 1805, write
a letter addressed to both societies in which he deplored the widely spread
practice of duelling among the highest ranks, a bad habit which was an
issue where the “conflicting ideals of masculine leadership came to a
head”'"® and which was “the best index to, and proof of, the survival and
power of the aristocratic ideal”'™. This is of some interest in as much as it
added further facets to the many moral deficiencies the people of the time
were accused of.""® The moral aspects aside, the “essential guilt” was that
duelling interfered with God’s Creation as the participants risked directly
‘rushing into the presence of our Maker” (Wilberforce, A Practical View,
230). John Bowles was a prominent member of the Society for the
Suppression of Vice. He and his followers were convinced that the French

Revolution had been brought about “by tolerance of social insubordination,

1% See M.J.D.Roberts. “The Society for the Suppression of Vice and its Early Critics,
1802-1812”, The Historical Journal, Vol. 26, No. 1 (1983), p.160.

"% predecessors of these societies were the Societies for the Reformation of Manners.
They were concerned about the moral state of the metropolis in the 1690s.

" Faramerz Dabhoiwala. “Sex and Societies for Moral Reform, 1688-1800". Journal of
British Studies 46 (April 2007), pp. 318-19.

"2 The Proclamation Society ceased operations in 1805 when its president, Bishop
Porteus of London, became too frail to oversee its remaining business.(M.J.D.Roberts,
p.162).

"3 Davidoff and Hall, 21.

"'* J.C.D. Clark, 109.

"% See for instance Dr. Richard Watson, A Letter to the Members of the Proclamation
Society and The Society for the Suppression of Vice, 1805.



90

religious infidelity and sexual laxity” (M.J.D. Roberts, 166).Vice then was

defined “primarily in terms of social indiscipline” (M.J.D. Roberts,175).

The High-Church clergy, certainly, was not really deaf to their charge of
alleged indifference towards the prevailing moral situation. A particularly
popular charge was the one the Bishop of London, Beilby Porteus,
addressed to his Clergy in 1794, impressing strongly on them “the
necessity of greater zeal and activity in their sacred calling”. The following

revealing account stems from the pen of his biographer:

The Bishop felt himself called upon to counteract, as far as in him
lay, the licentious principles which were then afloat, and to check, if
possible, the progress they had too evidently made in the various
ranks of society. The best mode, as he conceived, of doing this,
was to rouse the attention of the clergy to what was passing around
them; and nothing surely was ever better calculated to produce that
effect, than the charge which he addressed to them in 1794.The
gloomy aspect of the times; the alarming and perilous situation of
this country; the astonishing success, which every where attended
its enemies abroad; the indefatigable industry of other enemies, still
more formidable, at home, in diffusing disloyalty and infidelity and
wickedness amongst the lower orders of the people; the unabated
dissipation of the upper ranks; their extreme prodigality, luxury and
voluptuousness; the marked indifference, which was every day
more visible in their conduct, to all moral and religious obligations; a
train of circumstances such as these called loudly, he thought, on
the serious and reflecting part of the community, to make some
vigorous struggle, and to stand boldly forward in the maintenance of
good order and of public morals.'™

Porteus, in further charges to the clergy of his diocese delivered in the
years of 1798 and 1799, tried to counteract the alleged general situation of
vice and infidelity in the kingdom. This endeavour of encouraging his
clergy to counteract the steadily growing number of infidel writings, which
were greatly imbued by the immoral spirit swapping over from the
continent in general and France in particular, was motivated by his
apprehension that they would subversively threaten government and
social order by causing failing morality and religion. Beilby Porteus
expected from his clergy to aim at the "most fruitful source of infidelity, [...]
the corruption of the human heart" (20), and to support this effort with their

good examples; he suggested "excellent books or tracts which have been

"8 Rev. Robert Hodgson, The Life of Dr. Beilby Porteus, Late Bishop of London. New
York, 1811, pp. 90, 97-99.
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written in defence of revelation" (17). For this purpose he warmly
recommended the pious writings of Wilberforce, Bowdler, King, and

Hannah More.""”

John Bowles wrote in his View of the Moral State of Society at the Close of
the Eighteenth Century, that “[tlhe most unerring test of the morals of
society, at any given period, is the degree of respect, which is paid to the
nuptial engagement.” (Bowles, Moral State, 29) When Bowles turned to
this topic, he had in mind not only the morals of the new philosophers”g,
but quite clearly also the conduct of the highest ranks in general and that
of the future heir to the English throne in particular. The son of George llI,
the later King George IV, had married Caroline of Brunswick in 1795. As a
marriage of mere convenience, it soon turned out to be extremely unhappy
and became a case in point for the exemplary misconduct of kings and
queens. In fact their sexual adventures and infidelities culminated in the
so-called ‘Queen Caroline affair’ years later.'” John Bowles, who placed
the nuptial tie “next to [the] Religious principle ... [as] the main bond of
society”, feared the effect of the conduct of George and Caroline on public
morals, a public “ever gazing upon ... [the future King as] a pattern of filial
duty, of conjugal fidelity, of paternal care, of domestic virtue, of personal
regularity, temperance and self-command.” (Bowles, Moral State, X)
Bowles covertly alluded to King Gorge III's Proclamation for the
Encouragement of Piety and Virtue and for the Prevention and Punishing
of Vice, Profaneness and Immorality in 1787, the first law in England
forbidding the dissemination of pornographic publications. The prince as
“Heir Apparent” (Bowles, Moral State, 1X) had more than anyone else to

adhere to this manifesto, for “he ha[d] most solemn obligations imposed

"7 Beilby Porteus' overwhelming praise of More's Strictures, which had just been
published, then triggered Peter Pindar's Nil Admirari; or, a Smile at a Bishop (1799) and
John Black's A Poetical Review of Miss Hannah More's Strictures on Female Education:
In a Series of Anapestic Epistles (1800).

"8 In a footnote Bowles quite obviously referred to Mary Wollstonecraft and William
Godwin, saying that “[o]ne of these Philosophers in this Country felt it due to his
principles to apologize for having entered into the marriage state, which he had before
termed an “odious monopoly!” (Bowles, Moral State, p. 29) In fact, Godwin saw himself
“guilty of the most odious of all monopolies” (‘On Property’. Political Justice, edit. H.S.
Salt. London, 1800, p. 103.), whereas Wollstonecraft had argued “that marriage was the
ultimate expression of society’s tendency to teach women only to please men”. (qtd. in
Amelia A. Opie, Adeline Mowbray, by John Benjamin Pierce edit., (OXFORD WORLD'S
CLASSICS), Oxford University Press, 1999, p. IX).
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on him by his birth; - and [...] in these unhappy times, [when] the world
examine[d] the conduct of Princes with a jealous, a scrutinizing, and a

malignant eye.” (Bowles, Moral State, XlI)

Even though, from a later point of view, sexual misdemeanour of Kings
and Queens as in the Queen Caroline Affair did not really constitute a
dangerous political propaganda in Britain, it had very much done so in
France. In England the monarch enjoyed “minimal censorship” (Laqueur,
Caroline Affair, 465) and, in the case of the prince regent, who bought up
most of the satires on both his private and public life, it became
conspicuous that a distinct division was drawn between the King as a
private man, “harshly” but nevertheless “harmlessly satirized”, and the
King “as a pillar of the constitution”.'® This affair came to teach also the
lesson, as Tamara L. Hunt suggests, that before the background of
political changes on the one hand, and the fuss made over the Queen
Caroline Affair on the other hand, “many people had ceased to look to the
Crown for political initiative [...] but expected its sovereign to exercise a
different type of power: moral leadership.” In this respect the affair was “an
important episode in the cultural history of England [...] a symbolic
reassurance that the familiar world, with its old ties and conceptions of

morality, still possessed a strong moral force.”'?!

Again, the likeness in the choice of topics between Hannah More and
John Bowles is noticeable. Both writers not only heavily criticized the
present state of morals even in the highest social ranks, they also did not
hesitate to give ‘hints’ unasked to presumptuous heirs to the English
throne. In the form of a conduct book, the proper code of behaviour was
outlined with the warning not to jeopardize their future divine

appointment. '%2

"9 \n Family Fortunes, pp.150-55, Leonore Davidoff and Catherine Hall render a detailed
version of the Queen Caroline affair.

% Thomas W. Laqueur. “The Queen Caroline Affair: Politics as Art in the Reign of
George IV”. The Journal of Modern History. Vol. 54, No. 3, pp. 417-466, here p. 465.

2! Tamara L. Hunt. “Morality and Monarchy in the Queen Caroline Affair”. Albion: A
Quarterly Journal with British Studies, Vol. 23, No. 4 (Winter 1991), pp. 697-722, here pp.
718, 721-22.

22 Hannah More in 1805 published Hints towards Forming the Character of a Young
Princess, addressed to Princess Charlotte, who, however, died in 1817 after having given
birth to a still-born son.
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The Changing Face of the Religious Scene —
The Evangelical Spirituality of the Heart

Evangelical religion is [...] a wine that has
been poured into many bottles. '

To understand More's religiosity in the context of her time it is necessary
to give a survey of the rise and development of Evangelicalism in Britain.
In the 1730s in continental Europe, North America and Britain began a
series of religious revivals independent from each other which carried in
themselves important common features and objectives: they all aspired to
the renewal of the parent church from inside by purging it of anything
which obscured God’s word. Although schisms were not the end in view,
in the final consequence, however, they often proved inevitable, but as the

result of expulsion rather than that of dissent.

In the British Isles, too, spearheaded by Wales, an evangelical Protestant
Christian movement within the Anglican Church began to take on shape in
the 1730s, the roots of which are to be found in the churches arising from
the Reformation in the sixteenth and seventeenth centuries, and reached
an extent unknown before and thereafter. In 1735 Howel Harris and Daniel
Rowland converted to this new spirit of forgiveness and travelled round
South Wales, successfully preaching the message of salvation through
‘faith alone’. In the same year, George Whitefield, an Oxford
undergraduate, converted in England, and began to fascinate his hearers
by eloquently spreading the new purity of the Gospel. Charles Wesley,
Whitefield’'s religious mentor at Oxford, converted in 1738, and shortly
after his brother John Wesley, who, a year later, began his career of open-
air preaching. After his return from travelling around New England and
supporting Jonathan Edwards in his endeavour to spread his religious
revival in Northampton, George Whitefield most successfully triggered a

revival in Scotland in 1741 as well.

In Northampton, Massachusetts, it was Jonathan Edwards (1703 — 1758)

who in 1734 preached on the importance of repentance and the immediate

12% Bebbington, p. 1.
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dangers of sin. This dramatic sermon initiated a series of corroborated
conversions which developed into a religious revival. When 