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PREFACE

No one, perhaps, found John Henry Newman*s
life as fascinating as he himself did. Witness this
curious “Autobiography in Kinature“«

John Newman wrote this just before he was going 
up to Greek on Tuesday, June 10, 1812, when 
it only wanted 3 days to his going home, think
ing of the time (at home) when looking at this 
he shall recollect when he did it.
At school now back again.
And now at Alton where he never expected to be, 
being lately cone for the Vacation"from Oxford 
where he dared not hope to be - how quick time 
passes and how ignorant are we of futurity, 
April 8th 1819 Thursday.
And at Oxford, but with far different feel
ings - let the date speak — Friday February 
16th 1821 - 1
And now in my rooms at Oriel College, a Tutor, 
a Parish Priest and Fellow, having"suffered 
much, slowly advancing to what is good and 
holy, and led on by God's hand blindly, not 
knowing whither He is taking me. Even so, 0 
Lord. September 7, 1829. Monday morning.
1/4 past 10.

And now a Catholic at Maryvale and expecting 
soon to set out for Rome. May 29, 1846.

1Unfortunately the date does not speak, at 
least not clearly. Newman may have been upset over 
some unrecorded example of his family's recurrent 
financial problems, or he may have been oarticularly 
depressed over his failure in the Oxford"examinations 
the preceding November. He had just returned from hi 
Christmas vacation to the scene of his failure.
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And now a Priest and Father of the 
Oratory, having just received the 
degree of Doctor from the Holy Father.
September 23, 1850.
And now a Cardinal. March 2 1884.2 

Material on such a man is hardly meager. There are 
a score of biographies of Newman and many other books 
and articles on particular aspects of his life and 
thought. To all of them are added Newman's own 
papers and autobiographical works. How then is still 
another study to be justified?

Of course any new author brings, perforce, 
a degree of originality, but better reasons are to be 
found. Newman's biographers have devoted very little 
space to his early life,^ and much of that is taken 
up with family background, finances, and education; 
with silly musings about the joy of the parents in

pJohn Henry Newman, Autobiographical Writings, 
ed. by Henry Tristram (New York: Sheed and Ward, 195?)» 
p. 5* This and all other works by Newman are in second 
and later references cited with an abbreviated title 
only.

-̂ The shortest treatment of Newman's life to 1828 
is about six pages in Richard H. Hutton, Cardinal New
man (London: Methuen and Co., I89D, pp. l6-22. The 
longest is in Maisie Ward, Young Mr. Newman (New York: 
Sheed and Ward, 1948), pp. 1-151. This last is taken 
up a great deal with material not relevant to Newman's 
religious development.
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"this 'small traveller from an unknown s h o r e ; w i t h  
the entertaining, but entirely mythical, account of 
Newman's childhood friendship with Benjamin Disraeli;^ 
or with obnoxious statements about the significance of 
Newman's supposed Hebrew ancestry.  ̂ Both good and 
bad biographies have little room for consideration of 
Newman's early religious development alone, and, as a 
consequence, rely almost solely on Newman's own state
ments in his Apologia Pro Vita Sua.?

The Apologia is an invaluable source, but it 
must be handled carefully, not taken on faith. It was 
written in the heat of controversy, yet shows a marked

O
tendency to transform emotion into intellect. In 
addition, the Apologia is, as the subtitle indicates,

^George J. Donahue, John Henry Cardinal Newman 
(Boston: The Stratford Company, 1927), pi 28.

^Bertram Newman, Cardinal Newman: A Biographical 
and Literary Study, (New York: The Century Company, 
1925), P. 3.

^William Barry, Newman (New York: Charles 
Scribner's Sons, 1904), pp, 7-8. There is no evidence 
to support Barry’s contention.

^John Henry Newman, Apologia Pro Vita Sua, Being 
a History of His Religious Opinions, ed. by Martin 
Svaglic (London: Oxford University Press, 19 6 7).

Q°Sean O'Faolain, Newman's Nay: The Odyssey of 
John Henry Newman (New York: The Devin Adair Company, 
Ì952), pp. 37. 52, 222; as cited by Josef L. Altholtz, 
"Some Observations on Victorian Religious Biography: 
Newman and Manning," Worship, August-September, 1969, 
p. 410.
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a history of Newman's religous opinions only, and, 
consequently, leaves the reader, often, with a bare, 
cerebral, outline of doctrines held and rejected.

There is need for a new history of Newman's 
religious development which gives greater attention, 
not only to the beliefs held, but to the personal 
religious experiences which led to those beliefs. This 
need is partially filled by Father Thomas Sheridan's 
book, Newman on Justification, an excellent and detailed 
study of Newman's Evangelical period, 1816-1827•  ̂Sub
titled, A Theological Biography, the book unfortunately 
bears greater resemblance to a chronological theology. 
While Father Sheridan's understanding of Evangelical 
theology is not seriously challenged here, his sketchy 
and sometimes limited handling of Newman's personal 
religious development tends to downplay or ignore those 
aspects of Newman* s personal experience which do not 
fit into the Evangelical fra m e w o r k . T h a t  framework 
is useful insofar as it enables Sheridan to understand

9Thomas L. Sheridan, Newman on Justification:
A Theological Biography (Staten Island: Alba House,
196?) .

l°In all fairness, it should be stated that 
Father Sheridan is more concerned with Newman's theology 
than with his personal development 5 hence, his title, 
Newman on Justification.
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Newman*s theological works and sermons in the light 
of Evangelical history and belief, but it is harmful 
in that it limits our understanding of Newman's own 
experience, experience of which Evangelicalism was 
merely an expression, soon to be rejected. Sheridan 
misses, or is not concerned with, that consistency and 
constant return to Newman's earlier, pre-Evangelical, 
principles which marked his life to 1828 and constitute 
the major theme of this study.11

I should like to thank first Dr. Allan 
Schleich, my advisor, for the very fact of this study's 
existence. Father John Lynch S.J. and Father Richard 
Harrington S.J. gave advice on sources and troubling 
theological points. Ms. Judy Owens, Ms. Patricia 
Elwell, and Ms. Helen Wanken provided generous encour
agement and kept things in perspective. Finally, I 
thank Sister Mary St. Lucian, 3.V.M. of St. Francis 
Xavier Grade School, Mr. Jerome Stark of Rockhurst High 
School, and Father Harold Stansell S.J. of Regis College, 
fine teachers, exemplary Christians; I dedicate this 
thesis to them.

11This thesis is by no means historiographical, 
but points of controversy or agreement with Sheridan 
and others are mentioned, where appropriate, in text 
and footnotes.
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INTRODUCTION

This study covers the religious development 
of John Henry Newman to 1828. Newman’s life, however, 
spanned most of the nineteenth century, and his great 
influence on developments in History, Education, Lit
erature, Philosophy, and Theology dates mostly from 
the years after 1828. Necessary then is a brief out
line of his life, which shows the Importance of his 
early religious development and the rationale for using 
an 1828 terminus, and which will give the reader a 
framework for the ensuing chapters.

John Henry Newman was born in London, on Febru
ary 21, 1801, the eldest of the six children of John 
Newman and his wife Jemima, nee Fourdrinier. Until he 
was seven years old, Newman was educated at home; at 
that age he was sent to Ealing School, conducted by the 
Reverend George Nicholas, who "was accustomed to say, 
that no boy had run through the school from the bottom 
to the top, so rapidly as John Newman."1

But his growth was not merely intellectual. 
During the summer holidays of 1816, Newman remained at 1

1 Autobiographical Writings, p. 29.
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Ealing because of financial reverses suffered by his 
father in the depression following the Napoleonic Wars. 
Staying with Newman that summer at the almost deserted 
school was Walter Mayers, a young Anglican clergyman 
of an Evangelical or Calvinistic stamp. Under Mayers' 
influence, intensified by isolation, Newman underwent 
"a great change of thought"2 between August 1, 1816 
and December 21, I8l6„3 Through Mayers' influence and 
the influence of the Evangelical works Mayers gave him 
to read, Newman came to regard this "great change of 
thought" as an Evangelical conversion, conveying a 
certainty of election to salvation and the grace of 
final perseverance. Long after he had shaken off 
Protestantism in any form, Newman remained convinced 
of the great importance, to his development, of the 
Autumn of 1816. He wrote, in 1864, of "the inward 
conversion of which I was conscious (and of which I 
am still more certain than that I have hands and feet)."^ 
It was his first conversion.

In October, 1817, Newman took up residence

^Apologia, p, 17.
3Autobiographical Writings, p. 181. 
^Auoloprla, p0 17.
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at Trinity College, Oxford.5 After winning a Trinity 
scholarship in 1818, Newman set about his arduous 
preparation for final exams, scheduled for November, 
1820, from which he hoped to emerge with one or even 
two first class degrees. He failed, however, to take 
even a second class in Mathematics and earned the 
classics degree by the barest minimum, falling "under 
the line" in the second class.^ Partly as a result of 
this failure, Newman decided to turn from his planned 
career in Law and take orders in the Anglican Church, 
a plan first formed after his first conversion and 
rejected sometime during his studies at Trinity.

In an effort to redeem himself from the 
failure in the schools and continuing financial diffi
culty, Newman then determined to sit for a fellowship? 
at Oriel College, which had the highest reputation in

% e  was matriculated at Trinity on December 14, 
1816, but was not called into residence until the 
following June, when he spent only a short time to get 
a reading list for the long vacation, which had already 
begun.

^There were, at the time, no third or fourth 
class degrees. There was, however, an "under the 
line" second class, which corresponded roughly to the 
modern third.

?The term fellowship can be misleading, especially 
to Americans. Fellows of Oxford in the nineteenth cen
tury were permanent faculty of the University and 
usually held the position of tutor, a position all- 
important in the tutorial system then in operation.



Oxford, at the time. Newman's election as Fellow of 
Oriel came on April 12, 1822,

In the Oriel Common Room Newman came into 
contact with a number of men whose influence was im
portant to his later development: John Keble, Richard

qWhately, Edward Hawkins, and Hurrell Fronde.° The 
influence of these men, combined with study and paro
chial experience,9 led Newman to reject, gradually, 
his earlier Evangelical beliefs.

By 1828, when Newman took the pulpit of St. 
Nary's Church, Oxford, the pulpit from which his re
ligious ideas would spread throughout Oxford and Eng
land, he had embraced High Church Anglicanism-^ almost 
wholly, though "shreds and tatters" of Evangelicalism 
would be apparent in his preaching for some time to 
come. The extent of the change in his opinions was 
not generally known, however, until 1829. By then, he

^Froude was not elected Fellow of Oriel until
1826.

^Newman was ordained a deacon in 1824 and became 
the curate of St. Clement's, Oxford, shortly thereafter. 
He was ordained priest in 1825 and left St. Clement's 
in 1826.

■^The terms Evangelical and High Church are de
fined in the first chapter. Simply, for the present, 
a High Churchman believed in a catholic, institutional, 
sacramental, church, while an Evangelical placed more 
stress on individual, faith and conversion.
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had developed a sufficiently catholic and institutional 
view of the Church to participate publicly in High 
Church efforts to deny Robert Peel re-election to his 
Oxford based seat in Commons over the issue of Catho
lic Emancipation,H

In December, 1832, confirmed in the High 
Church view, Newman began a Mediterranean voyage with 
Hurrell Froude and his father. Later, the Froudes 
returned to England and left Newman to visit the in
terior of Sicily alone. There he contracted a fever 
which nearly proved fatal.

During his three weeks of illness at Leon- 
forte , Newman underwent an intense self—examination, 
repeating constantly to himself, "I have not sinned 
against light." ̂  He became convinced, however, that 
he would be spared, and that God had some work in 
store for him in England. Therefore, when Newman 
arrived in London on July 9, 1833, he was ready to

1 1When the Duke of Wellington's Tory Government 
passed Catholic Emancipation in 1829, Robert Peel, 
who, as a natural concomitant of his Toryism, had 
opposed emancipation before, resigned his seat, in this 
off year, in the hope of a vote of confidence from 
Oxford. This gave the High Churchmen of Oxford the 
opportunity to express their outrage at what they re
garded as a Tory betrayal. Peel was defeated. 1

1Autobiographical Writings, p. 125.
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serve.13

A few days later John Keble preached a 
sermon on "National Apostasy". The opposition of 
many bishops to the Reform Bill of 1832 had cost the 
Anglican hierarchy a great deal of popularity. On 
June 21, 1833, Parliament, which, because of Catholic 
Emancipation, included non-Anglicans, had suppressed 
ten Irish bishoprics; by implication, the Church was 
to be regulated by the state. Disestablishment seemed 
imminent. High Churchmen and others felt that the 
divine origin of the Church was being assailed. Thus, 
the title of Keble*s sermon: "National Apostasy," and 
the beginning of the Oxford Movement.

The Oxford Movement was an effort to save 
the Church from, or prepare it for, disestablishment, 
to eradicate both error and defect in doctrine and 
practice, to assert the existence of a divinely in
stituted Anglican Church with seven sacraments and 
Apostolic Succession, and to help the Anglican Church

13Nhi1 e his boat was becalmed on the voyage 
from Sicily to France, Newman wrote his famous "Lead, 
Kindly Light", which subsequently became a popular 
Protestant hymn. It expresses both his ignorance of 
the future and his confidence in God’s care and call.
For the text of this poem, see Elisabeth Ann Noel,
"An Edition of Poems by John Henry Cardinal Newman" 
(unpublished Ph.D. dissertation, University of Illinois, 
1956), p. 152.



remain true to the tradition of the early Church by 
treading the via media between Roman excess and Pro
testant error. These were the goals of the Oxford 
Movement, goals which John Henry Newman did much to 
forward.

Pursuant to the above goals, Newman began 
and edited a series of Tracts for the Times, twenty- 
four of which he wrote himself, but his position as 
Vicar of St. Mary's was, perhaps, his primary source 
of influence.^5 His reputation and power as the 
acknowledged leader of the "Tractarians," as supporters 
of the Oxford Movement had come to be called, grew 
steadily, until the publication of Tract 90 in 1841.

Newman wrote Tract 90 to convince the more 
catholic of his followers and the more protestant of 
his opponents that the Thirty-Nine Articles of the 
Church of England were open to catholic interpretation.^

7

14phe Oxford Movement itself continued long after 
Newman left it and was responsible for a renewed empha
sis on education, pastoral care, and liturgy, among 
Anglicans and for the existence of that large group of 
"Anglo-Catholics" in today's Anglican and Episcopalian 
Churches.

■^Though Newman was not the official University 
Preacher, his afternoon sermons drew large crowds of 
undergraduates and masters.

1(̂ High Churchmen, generally, stressed the Prayer 
Book with its catholic tone and tried to ignore the 
Thirty-Nine Articles, usually regarded as Calvlnistic.

I
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This would, he hoped, keep his followers from going 
over to Home and defend the Tractarians against charges 
of ill faith in subscribing to the Thirty-Nine Art
icles.1? Unfortunately for Newman, the public was not 
ready to distinguish between a small "c" and a large 
one, and his arguments were too subtle to be convincing. 
There was a storm of controversy, the tract was con
demned by several bishops, and the series of tracts had 
to be discontinued.

In the early 1840 * s then; Newman was discour
aged by the reception of Tract 90; he was often dis
turbed by the products of his study of the early church 
Fathers, begun in a systematic way in 1828; and he was 
angered, as were all the Tractarians, by the Jerusalem 
Bishopric controversy.By  her lack of receptivity 
to catholic ideas and sometimes by her blatant hostility 
to them, the Anglican Church was proving herself, in 
Newman’s eyes, either schismatic, or heretical, or both. 
His faith in the via media of the Anglican Church was 
shaken. Newman began to look towards Rome.

^Everyone who took a degree from Oxford was re
quired to'subscribe to the Articles.

1 AIn 1841, for political reasons, the British 
Government and the King of Prussia agreed to set up 
an Anglican-Lutheran bishopric in Jerusalem and ig
nored the grave theological implications of such a move.
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On February 2, 1843, Newman preached his 
last sermon before the University, and, on September 18, 
he resigned as vicar of St. Mary’s. After his farewell 
sermon, he retired to Littlemore, a part of St. Mary’s 
parish tthere he had built a chapel in 1836. There he 
lived as a layman and came to the conclusion that the 
Anglican Church was not the Church of Christ.

There remained only one further barrier to 
Newman's reception into the Roman Catholic Church: he 
found it difficult to square the early church of the 
fathers with post-Tridentine accretions„ Therefore, he 
began his important Essay on the Development of Christian 
Doctrine, convincing himself, as he wrote, that develop
ment was a valid theological concept, and that Roman 
additions did not contradict the spirit or doctrine of 
his beloved early church. On October 9» 1845, John 
Henry Newman was received into the Catholic Church by 
Father Dominic Barberi, an Italian Passionist.

Newman went to Rome in 1846 and was ordained 
priest there on May 30, 1847. He returned to England, 
shortly thereafter, to establish an Oratory of St.
Philip Neri in Birmingham. Nearby, at Edgbaston, he 
founded the Oratory School for boys, and participated 
in its operation. He established another oratory in 
London, in 1848, but was forced by opposition among 
Catholics to reject his plans for a third oratory at

I
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Oxford.

In 1851, Newman accepted an appointment as 
rector of a proposed Catholic University in Dublin, and, 
though the project had, finally, to be abandoned, New
man’s four years of labor were not entirely fruitless.
As a result of his experiences in Dublin, he wrote 
(1852-1859) his famous Idea of a University, which re
mains the classic defense of liberal education.

aWo otner great schemes also proved abortive. 
Newman accepted, in 1857, a commission to prepare a 
new English translation of Scripture, and, in i860, he 
became editor of The Rambler, a Catholic Journal. In 
botn efforts, misunderstandings and opposition forced 
Newman out. As a Catholic, Newman had not led an 
uneventful life, but his efforts were often unsuccessful 
and, as far as the whole of England was concerned, 
relatively obscure. Events in 1864, however, were des
tined vO remove the pall and restore Newman’s national 
reputation.

In late I863, Charles Kingsley, a popular 
author and Professor of Modern History at Cambridge, 
wrote a review, for Macmillan’s Magazine, of J. A. 
Froude’s very protestant History of England. It read 
in parti

Truth for its sake had never been a virtue 
with the Homan Clergy. Father Newman informs 
us that it need not, and on the whole ought
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not to be; that cunning is the weapon 
which Heaven has given to the Saints 
wherewith to withstand the brute male 
force of the wicked world which marries 
and is given in marriage. Whether his 
notions be doctrinally correct or not 
it Cs i <0 is at least historically so.

This attack brought out into the open suspicions about 
the Tractarians, Catholics, and Newman himself that had 
been in circulation for a long time. The subtle reason
ing of Tract 90, the principle of "economy", or reserve 
in the communication of religious knowledge, which New
man embraced and which had been the subject of two of 
the Tracts for the Times,̂ 0 and the casuistry2  ̂ which 
found a better reception in Catholic than in Anglican 
circles, all these had combined to make Newman's vera
city a disputed point, and to support the cruder feel
ing that Newman had been a secret "papist" long before 
1845. Then too, there were suspicions of Newman among 
Catholics and repeated rumors that he would revert to 
Anglicanism. Kingsley's attack gave Newman the opportun
ity to combat the rumors and suspicions which had

l9Apologia, p„ xx.
20owen Chadwick, The Victorian Church. Part I 

(New Yorks Oxford University Press, 1966) ,' p. 203.
21This term is not to be taken in its perjora- 

tive sense; it is used only to describe that Catholic 
tradition of receptivity to moral distinctions and the 
idea of degrees of sin.
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plagued him since 1845 and before.
His masterful Apologia Pro Vita Sua, which 

ended decisively the pamphlet war begun by Kingsley's 
review, vindicated Newman almost totally with the 
English Public. The consequent growth of Newman's 
personal prestige reflected favorably on English Cath
olicism in general and almost certainly influenced the 
honors conferred on him in his old age. He had, how
ever, one battle left to fight. He took part in the 
debates over papal infallibility, advocating a limited
definition very similar to the one finally promulgated,

22in 1870, by the First Vatican Council.
In 1877, Trinity College, Oxford, made Newman 

honorary fellow, and, in 1879. when Pope Leo XIII made 
him Cardinal, his reputation in England was so secure 
that his cardinalate was widely regarded as a national 
honor, as well as a final tribute to the man himself. 
Newman spent the last ten years of his life quietly in

22Newman was opposed to an ex cathedra declara
tion of papal infallibility, not because he denied the 
concept, which he defended vigorously, but because he 
felt such a declaration would seriously retard the 
Church's primary mission of spreading the faith.

I



the Birmingham Oratory, where he died, on August 11,
1890,23

13

^In addition to the Apologia, An Essay on the 
Development of Christian Doctrine, and The Idea of a 
University, already mentioned, Newman wrote a good deal 
of controversial and historical material which has lost 
its appeal. But many of his works are still read in 
literary and scholarly circles, and read not merely for 
their historical value. A partial list: 1 2  volumes of 
sermons written throughout his career; Lectures on the 
Doctrine of Justificatlon (1838)1 An Essay in Aid of a 
Grammer of Assert (1 8 7 Q T T  and his poetry, the first com
plete collection of which is listed in the bibliography, 
especially The Dream of Gerontius ( 1 8 6 6 ) .

I



CHAPTER I

THE CHURCH 0? ENGLAND BEFORE NE'tfMAN

John Henry Newman was baptized in the church 
of St. Benet Fink, on April 9, 1801. The Anglican Church 
into which he was thus received, had unity in neither 
theology nor practice. Consequently, any discussion of 
his religious development must be preceded by a general 
consideration of the various groups which made up the 
Anglican Church of the early nineteenth century.1

John Keble once said of the Oxford ¿Movement's 
creed, "It seems to me the same as what my father always *

* -‘•he information in this chapter is of a general 
nature and may be found in any good history of the Eng
lish Church. In addition to works on Newman, I have 
consulted a number of books. Especially useful were» 
Yngve Brilioth, Three Lectures on Evangelical 1 am and the 
Oxford Movement to gether with a Lecture on the /neolc;-1- 
cal Aspect of the Oxford movement and a s srif.cn preached 
AnJ>.lrford Church on 11 July, 1933 (London? Oxford 
University Press, 1934); G. r . Balleine, A History of 
the Evangelical Party in the Church of En land (^ondom 
Longmans, Green and Co., 1933); w. Tuckwell, Pre- 
Tractarian Oxford: A Reminiscence of the Oriel Noetics 
(London: Smith, nlder, and Co., 1909) ; and henry wake-
ham, An Introduction to the History of the Church of 
England (11th ed.i London; riivington’s, 1 9 2 7;. F o r  a 
full list of works consulted see the bibliography.
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taught me."2 The old High Church party held substantially 
the same catholic principles as the Tractarians. They 
traced their beliefs to Archbishop Laud and the other 
Caroline divines, and accepted the doctrines of Apostolic 
Succession, Free Will, and Tradition as a valid source 
of faith.3 Emphasis and reliance on the Anglican Prayer 
Book supported a catholic outlook, not greatly disturbed 
by the protestant stamp of the Thirty-Wine Articles.
The Church, for the old High Church party, was institu
tional and sacramental, and, because they believed it to 
be founded by Christ, they were fervently anti-Erastian.^ 

To these views was added a definite Toryism, 
for men of High Church beliefs counted among their 
spiritual ancestors the non-juring clergy who had refused 
to swear allegiance to King William after the “Glorious 
Revolution" of 1688. High Church ideals were aptly 
summarized in their favorite toast, "The Church and the

gve Brilioth, The Anglican Revival: Studies 
in the Oxford Movement (Londons Longmans, Green and Co., 
1925), p. 23I Keble was the famous High Churchman and 
Fellow of Oriel whose sermon on "National Apostasy" had 
begun the Oxford Movement.

3This was not the comprehensive, Roman Catholic, 
view of Tradition, but rather an expression of their 
desire to maintain a strict doctrine, Identical with the 
doctrine of the early church.

^The doctrine of state supremacy in ecclesiastical 
matters is ascribed to Thomas Erastus, a Swiss physician 
and Zwinglian theological (1524-1583)•

I



King!"5 In theory, these were the ideals of the Old 
High Church party, but, by the mid-eighteenth century, 
time (and the emergence of a new group) had tarnished 
them.

William III had appointed a number of Whigs to 
the bishops' bench and had thus given birth to the "Lati- 
tudinarian", or Low Church, school. This group was Eras- 
tian and protestant. They were not, however, as concerned 
with theology as with "practical Christianity". Thus, 
"Latitudinarian". This a-theological trend was strength
ened by the growth of Rationalism and Deism in the 
eighteenth century.

Further degeneration was caused by simple human 
weakness, and the growth of industrial towns, with which 
an obsolete parish system was not able to cope. Pluralism 
and absenteeism thrived. The ministry was regarded as 
little more than a respectable profession. Theological 
and scriptural study took second place to manners as re
quirements for ordination. The local vicar, aptly repre
sented in Jane Austen's novels, rode to the hounds, danced 
with the ladies, and drank with the gentry. This class 
bf gentlemen-clergy virtually Ignored the increasingly

16

53efore drinking this toast it was common practice 
to pass one's glass above a goblet of water to signify 
one's loyalty to the Stuart iving "over the water".

I
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over-crowded churches in the new industrial towns and 
the growing numbers who went without religious instruc
tion or pastoral care.

In all of this the High Church party acquiesed. 
Their association, in the popular mind of the eighteenth 
century, with Jaccbitism had lessened their influence.^ 
They were better read in History and Theology than their 
opponents; they continued to pay lip service to catholic 
theology and to celebrate the sacraments a bit more fre
quently than low churchmen; but they had become virtually 
indistinguishable, in practice from the main body of lax 
Anglican clergy. They had become "High and Dry."

One High churchman, however, was appalled by 
the general lack of sanctity and dedication. William Law 
(1686-1761) wrote A Serious Call to a Devout and Holy 
Life. Law's Serious Call was answered by a number of 
dedicated young men; among them, John Wesley (1703-1791)•

Wesley's movement, Methodism, was not theologi
cal in nature 5 it was emotional. He sought, within the 
established church, to meet the needs of England, by 
increasing personal holiness among the clergy and people. 
This was to be accomplished by a renewed and enthusiastic 
preaching of the basic gospel truths and by a great 
stress on the need for a personal conversion and good

6Jacobitism means loyalty to the Stuarts or 
disloyalty to the reigning king, depending upon your 
point of view.
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works in amendment for post-baptismal sin. Wesley 
himself was Calvinistic in his stress on personal 
conversion and the Bible. But, because he did not 
accept Predestination, because he continued to maintain 
Baptismal Regeneration and the efficacy of good works, 
because he believed in church order and the Anglican 
sacraments, Wesley is best labeled Arminian.?

Wesley’s emphasis on church order and his fine 
theological distinctions, however, were all but lost 
in the enthusiasm of his followers. "The world is our 
parish," they might have said. They began to preach 
outside of the churches and hold mass, outdoor revivals, 
calling upon all, but especially on the lower classes, 
to recognize their sinfulness and place their confidence 
in the Lord, that is, to undergo a personal conversion

Oin the Calvinistic mode„
George Whitfield (171^-1770), almost as im

portant to the growth of Methodism as Wesley himself, 
became so Calvinist in his doctrines as to cause a

^Jacob Arminius (1560-1609) sharply limited 
Calvin’s doctrine of Predestination, and asserted Free 
Will and Good Works. Historically, the term Arminian 
describes any departure from the strict Calvinism laid 
down by the Synod* of Dort (1618-1619) .

®In fairness it must be stated that the itinerant 
outdoor preaching, so damaging to church order and disci
pline, was partly caused by the necessities of space and 
by opposition among more traditional Anglicans.
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serious split among Methodists. His followers left 
the Church of England in l?8l. Though Wesley remained 
in the Church of England until his death, he never 
sought episcopal approval for the itinerant lay preach
ing and circuit organization of his society, and some 
of his lay preachers began to administer Holy Communion. 
After 1?84, when Wesley, himself only a priest, went 
through the form of consecrating two superintendents 
for Methodists in America, schism became only a question 
of time. In 1795, four years after Wesley's death, the 
true Wesleyan, Arminian, Methodists formally severed 
their ties with the Church of England,

Paradoxically, the Methodists who stayed in
othe established church were, almost to a man, Calvinists.y 

With this Calvinist group of Methodists, now called 
Evangelicals, seemed to rest the Church of England's 
only hope of further reform.

With regard to social reform they were, for a 
time, remarkably successful. Through the efforts of the 
Clapham set10 and others, Evangelicals were able to see

^Because their religion was personal and indivi
dual, because they did not believe in the importance of 
institutions and church structure, Calvinists were quite 
content to stay within the Church of England with her 
protestant Thirty-Nine Articles and to tolerate the 
existence of bishops.

10This was perhaps the most famous Evangelical 
group and included Hannah Moore and Samuel Wilberforce.
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through their grandest scheme, the abolishment of the 
slave trade, in 180?. A solid philanthropy became wide
spread. The British and Foreign Bible Society was 
founded to make Scripture generally available. The 
Religious Tract Society and the Church Missionary 
Society set about evangelizing Great Britain and the 
world. Popularity, however, played a role in diminish
ing this vibrant spirit; the task of continuing the 
social reform, begun by the Evangelicals, fell to others.

Theological reform, however, was never an 
Evangelical strong point. They emphasized the Bible 
and a few basic truths, and struck at the roots of 
communal, dogmatic, religion with their insistence on

, 4 11personal conversion.
Man, the Evangelicals said, was totally 

depraved. To be saved he needed only Faith, Faith 
which would, admittedly, show itself, later, in good 
works, but Faith alone. This Faith was bestowed by God 
in the stages of a conversion experience aptly described 
by Newman:

l1The description of Evangelical belief which 
follows is limited to that strict Calvinist form with 
which Newman is most concerned. It was, of course, 
modified by many, notably Thomas Scott, the converted 
Unitarian, and it was softened by that emphasis on 
God's saving love, which was so apparent in Evangelical 
charity.
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conviction of sin, terror, despair, news 
of the free and full salvation, apprehension 
of Christ, sense of pardon, assurance of 
salvation, joy and peace, and so on to final 
perseverance.!2

This conversion process was the sole instru
ment of saving Faith, the font of "imputed righteous
ness" by which a soul was entitled to point to the 
merits of Christ as if they were its own. In addition, 
those thus saved knew of their election to grace and 
knew also who was not saved, who was damned, forever, to 
Hell. To the goal of conversion nearly all Evangelical 
preaching and writing was directed. Conversion was 
necessary for salvation; it was personal.

Because the Evangelicals were fathered by 
Wesley, they continued to treat the sacraments, especially 
Communion, with great respect; they continued to vene
rate church discipline and did not attack the episcopate.
But the sacraments, however reverently treated, were, for

13them, mere signs. Baptism did not regenerate; Holy

1 P■‘■‘•John Henry Newman, Letters and Correspondence 
of John Henry Newman During His Life in the English Church, 
With a Brief Autobiography, ed. by Anne Mozley, I 
(London; Longmans, Green, and Co., 1891), pp. 108-109«

"^Sheridan, Newman on Justification, p. 23.
Sheridan notes that, in 1812, when Richard Mant, in his 
Appeal to the Gospel, denied the need for conversion and 
opposed to it the doctrine of Baptismal Regeneration, 
the Evangelicals closed ranks. By 1816, when Newman 
was "converted", denial of Baptismal Regeneration had 
become the touchstone of Evangelical orthodoxy.



Communion was strictly commemorative; the hierarchic 
structure of the church, the offices of Priest and 
Bishop, were conveniences only.

Evangelicalism was intensely personal, not 
communal $ emotional, not theological. As a consequence, 
Evangelical tended, in their very real desires for 
sanctity and social reform, to treat dissenters, even 
Unitatians, with a tolerance approaching favor.^ The 
Evangelicals were not destined to restore dogmatic 
communal, religion to the English Church.15

The "High and Dry" churchmen, though they had 
responded occasionally to Evangelical incursions with 
some of their old fire, had, on the whole, grown less 
High and more Dry. By the nineteenth century, Hichard 
Whately, the Fellow of Oriel who played such an impor
tant role in Newman's development, could say of them, 
that they were innocuous, insofar as they represented 
a combination of prejudice and port, and dangerous,

22

l^The term dissenters embraced, legally, all of 
the churches outside of the established church, but it 
is generally used to denote Protestant dissent (e.g., 
Baptists, Independents, Unitarians, Methodists). Evan
gelicals drew the line at Jews and Catholics.

!5The Tractarians, however, were so destined, and 
their debt to the Evangelical tradition of respect for 
sacraments and church order is generally acknowledged.
The owed also the tremendous zeal which many young men 
had acquired in early Evangelical experiences and brought 
to their spread of High Church teaching.
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insofar as they represented a combination of prejudice 
and the study of "certain old divines".

Whately might well regard such a combination 
as dangerous, for he was one of the forerunners of yet 
another school in the English Church, religious Liberal
ism. It had its start, in England, in the Oriel Common 
Room among the "Noetics".1? There it began as an 
effort to extract Oriel, in particular, and Oxford, 
in general, from the depths to which scholarship had 
sunk during Oxford’s domination by the "High and Dry" 
Anglicans.

Liberalism, religious Liberalism in England 
was a combination of practicality, eighteenth century 
Rationalism, the renewed biblical scholarship on the 
continent, and implacable logic. It was not necessarily 
heterodox, but hardly doctrinal. Encouraging free 
dispute and scientific inquiry, Liberals came to con
sider the proper end of theologyi the scientific expo-

l^Bertram Newman, Cardina1 Newman. p. 23.
Whately*s expression, "certain old divines", refers to 
the early church Fathers; cf. Autobiographical Writings. 
p. 70.

17The term means intellectuals and was probably 
originated by the Noetics' detractors: cf. Francis 
Warre Cornish, The English Church in the Nineteenth 
Century, Part I (London: hacmillan and Co., 1910), 
reprint (New York: Ah3 Press, 1968?), p. 188.



sition of Scripture.iS But the interest of English 
Liberals in political and social reform delayed their 
influence on Theology. Religious Liberalism was only 
in its germinal stage during the period of Newman's 
life under consideration.

This then was the varied state of the English 
Church, into which John Henry Newman was baptized on 
April 9, 1801. High Church, Low Church, Evangelical, 
Liberal. This was the Church in which he would create 
such a tremendous stir. This was the Church in which his 
early religious development took place.

l^Tuckwell, Pre-Tractarian Oxford, p. 110. This 
is a paraphrase of Thomas Arnold (1795-l89'2), Matthew's 
father, the Fellow of Oriel and famous headmaster of the 
Rugby School.



CHAP Pari II

1801-1316
1

The myth has been often repeated, that N e w m a n ’s 

family were Evangelicals or C a l v i n i s t s . It has been 

d enied.1 But, because it is so persistent, because it 

has found its way into the 1 9 7 2  edition of B r i t a n n i c a , 2 

the myth should be laid to rest once more.

Newman's father, John, was an admirer of 

Benjamin Franklin and Thomas Jefferson, He did not 

consider himself a religious man; indeed, he once said,

"I am a man of the w o r l d . "3 He felt it was impossible 

to achieve certainty in religious matters and was fond

lTwo examples of repetition of the myth are Charles 
Harrold, John Henry Newmani An Expository and Critical 
Study of His Kind, Thought, and Art (New York; Longmans, 
Green, and C o . , 19^5), p. 2 \ and Basil Willey, Fore N i n e 
teenth Century Studies: A Group of Honest Doubters (non- 
doni Chatto and WIndus, 195b), p. 12. Examples of denial 
are Louis B o u y e r , Newman; His Life and S p i r i t u a l i t y , 
t r a n s . by J . Lewis May (New York; r. J. Kennedy and Sons, 
I960), pp. 2-3; and E. E. Reynolds, Three Card 1nals t 
Newman, Wiseman. Manning (New York; P. J. Kennedy and 
Sons, 1956), p. 8,

2 "John Henry Newman," Encyclopaedia B r i t a n n i c a ,
19 7 2, xvi, 363.

3Francis w. Newman, Contributions Chiefly to the 
Early History of the uate Cardinal N e w m a n , (L o n d o n ;
Kegan Paul, T r e n c h , Trubner, and C o . , 1891), P* 6. Except 
where otherwise noted, information on N e w m a n ’s father 
is taken from this work, pp. 6-7.
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of the expression, "Give the devil his due."*1, Young 
Francis, his second son, felt on occassion that his 
father was not even a Christian. The perception was, 
in a way, correct, for Mr. Newman got his morality more 
from Shakespeare than from the Bible. There was indeed 
a morality, but it was hardly Evangelical. He was 
shocked at certain intolerant and cruel expressions in 
Scripture. Examples of this, noted by Francis, are: 
"Psalm 109, 'Let his prayer be turned into sin,* &c.;
and Romans 12, * Do good to thy enemy for it will heap
coals of fire upon his head.*"5 Mr. Newman himself was 
a tolerant man, warmly praising Barclay’s book in 
defense of Quakerism. John Newman was a solid eighteenth 
century Englishman, a member in good standing of the 
Beefsteak Club and high in the craft of Freemasons.^
He was definitely not an Evangelical.

The myth is probably due to the fact that Mrs. 
Newman's family, the Fourdriniers, were originally 
Huguenots who left France after the Revocation of the 
Edict of Nantes. But whatever may have been the case 
with her ancestors, Jemima Newman was not a Calvinist.

kIbid., p. 7. Italics as given.
5Ibid.
^Thomas Mozley, Reminiscences Chiefly of Oriel 

College and The Oxford Movement (2nd ed.; London: 
Longmans, Green, and Co., 1882), p. 12.
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The last entry in her diary, for the year 1800, reads: 
"Lost at cards last year £. 3•3."7 and throughout that 
first year of her marriage are notations of losses or 
wins at cards, and visits to concerts, plays, and 
dances. 8 Hardly the activities of an Evangelical Cal
vinist. But this is not to say there was no religion 
in the Newman household.

Newman reports in his Apologia,
I was brought up from a child to take great 
delight in reading the Bible; but I had no 
formed religious convictions till I was 
fifteen. Of coiirse I had a perfect knowledge 
of my catechism.9

Mrs. Newman did not fail to teach her children a 
moderate Bible religion, or see that they learned the 
Church of England catechism.

In John Henry she had an apt pupil, for he 
had a certain precocity, an imagination, a sensitivity 
to things spiritual. In 1820, he wrote of his child
hood imaginations,

I used to wish the Arabian Tales were true: 
my imagination ran on unknown influences, on 
magical powers, and talismans.... I thought

"^Dorothea Mozley, ed. , Newman Family Letters 
(London: Society for Promoting Christian Knowledge, 
1962), Introductory, p. xiii.

8Ibid.
^Apologia, p. 15
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life might be a dream or I an Angel, and 
all of this world a deception, my 
fellow-angels by a playful device con
cealing themselves from me, and deceiving 
me with the semblance of a material 
world. -*-0

There was a dreamy quality about the young 
Newman, a quality expressed in his early fondness 
for Walter Scott’s novels. He used to stay in bed on 
summer mornings and read Waverly or George Kannering, 
and he listened carefully to the Lay of the Last 
Minstrel, which his mother and aunt were reading aloud 
when he was about eight. 11

The tendency to be more comfortable with the 
immaterial expressed itself also in a love of music1  ̂
and in superstition. He used to cross himself before 
he went into the dark, and drew on a copybook, when he

1®Ibid., pp. 15-16. Ellipsis as given. Some 
parts of the Apologia, and of the "Autobiographical 
Memoir" in Autobiographical Writings, are quoted from 
papers Newman wrote much earlier (as here, from 1820) 
and are, therefore, somewhat more reliable than the 
memories of the older Newman.

11Letters and Correspondence, I, p. 15.
l2Ibid., p. 16
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was ten, a rosary.13 As a child who tended to regard
the material world as unreal, he was receptive to firm
"belief in God. Newman speaks of a child like himself
in his Grammar of Assent.

Supposing he has offended his parents, he 
will all alone and without effort, as if it 
were the most natural of acts, place himself 
in the presence of God, and beg of Kim to 
set him right with them.

Such a child is certainly convinced of the reality of 
things spiritual. As a child, Newman did have a real 
belief in God, which he realized in 1826, when he called 
his first conversion "a returning to, a renewing of, 
principles, under the power of the Holy Spirit, which I 
had already felt, and in a measure acted on when young."15

•^Apologia, P* 16. The Rosary may have been seen 
on a trip with his father to hear some music in a Cath
olic chapel, a fortnight before he began the copybook 
(cf. Robert D . Middleton, Newman at Oxford: His Reli
gious Development (London: Oxford University Press, 
1950), v~. 8. ) , or, as Newman says here, he may have seen 
it in some illustrated romance. In any case, what he 
said of Charles Reding in Loss and Gain, a novel about 
the fictitious Reding's conversion to Catholicism, is 
true of Newman himself: "He never had seen a Catholic 
priest, to know him, in his life; never, except once as 
a boy, been inside a Catholic church." (John Henry New
man, Loss and Gain: The Story of a Convert (10th ed.; 
(London: Longmans, Green, and Co., 1891), p. 3^8.)

1^John Henry Newman, An Essay in Aid of a Grammer 
of Assent (London: Longmans, Green, and Co., 18?0),
pp. 112-1 1 3 .

-^Autobiographical Writings, p. 1 7 2.
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Newman's tendency to "believe in "the unreality 
of material p h e n o m e n a w a s  somev/hat checked by the 
very close association he made between physical things 
and immaterial realities. He remembered and dreamed 
about all the details of the Newman house at Ham, a 
house they left when he was six years old. 1 /7 His 
memories were strong and lasting, and saved him from 
idealism or idiocy, yet they were intimately connected, 
for him, with the immaterial, for he wrote, years later, 
that when he dreamed of Heaven, as a boy, he dreamed 
of Ham.-*-8 Herein lay a germ of the sacramental idea.

It was perhaps Newman’s imagination, his 
mistrust of material phenomena, which isolated him from 
his schoolmates at Ealing. He seldom engaged in games 
with them."1̂  His brother Francis records that, while he 
did sometimes go to the pond with them, he never swam.2® 
His difference in attitude engendered this isolation,

1 ^Apologia, p. 23.
l?Letters and Correspondence. I, p. 14.
l^Meriel Trevor, Newman: The Pillar of the Cloud 

(Garden City: Doubleday and Co., 19^2) , pi 6~.
^ Autobiographical Writings, p, 29; Francis 

Newman, Contributions, p. 2.
20lbid., p. 3
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and the isolation further encouraged Newman to develop 
differently from his fellows. He became quite in
tellectual .

Newman had learned to read quite well at the 
age of five, as evidenced by the difficulty of his first 
letter from his father. 21 At the age of nine, he was 
writing poetry for his own amusement, reading Ovid and 
beginning Greek. By age twelve, he was reading Homer 
and Herodotus. He wrote, also, a couple of dramatic 
pieces and a satire on the Prince Regent. In 1815, he 
wrote a burlesque opera and composed the tunes himself. 22 
At Ealing, Newman began two journals, The Spy and The 
Antl-Sny, and ran them in opposition to each other.
The first gave rise to The Spy Club, of which Newman was 
grand master. The initiates gathered regularly to read 
The Spy, until the "profanum vulvus"2  ̂ invaded a meeting 
and ended the journals. They were, however, replaced by

Letters and Correspondence. I, p. 14. This is 
only a fragment of the letter; it is given in full by 
Maisie Ward, Young Mr. Newman. p. 2.

p p^ Letters and Correspondence. I, p. 16. With 
regard to the opera, Francis remembered playing the part 
of a fisherman to a Welsh lord, and praising the lord 
for " 1 eminence in the four cardinal virtues, 1 and above 
all, for being so fond of fish." (Contributions. p. 3.) 
Francis says, however, that John Henry was ten at the 
time, which would make the date 1 8 1 1.

2^Francis Newman, Contributions, p. 5 .
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The Portfolio, a co-operative effort, and The Beholder.
which Newman wrote alone. The Portfolio was the
shortest lived of the four journals, running to twenty
numbers; The Beholder, the longest, ran to forty 

? 4numbers.~ Clever boy, young Newman. It is not stir- 
prising that Dr. Nicholas said no one had run through 
Ealing School from bottom to top faster than Newman.25 
It is not surprising that reliance on his intellect 
began to obscure Newman's early sense of the presence of 
God.

In 1844, Newman looked back upon the time 
"When I was a boy of fifteen, and living a life of sin, 
with a very dark conscience and a very profane spirit."2  ̂
He asked God once in a meditation, "Was any boyhood so 
impious as for some years was mine? Did I not in fact 
dare Thee to do Thy worst?"2? Newman most probably 
exaggerated, but, for a time before his first conversion, 
he does seem to have placed more value on his intellect

Ibid., pp. 4-5; Letters and Correspondence. I.p. l 6 i ------------------ --------

2^cf. above, p. 1 ,
p ¿L

^  John Henry Newman, Correspondence of John Henrv 
Newman with John Keble and Others, 1839-1845. ed. at the 
Birmingham Oratory (London: Longmans, Green, and Co.. 
1917), p. 314.

2?Hobert Sencourt (Robert E. G. George), The Life 
of Newman (Glascowi Dacre Press, 1948), p. 7 .
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than upon piety. His father's influence seems to
have been primary here. He wrote to the five year old
Newman, in a letter already mentioned above, "You will
observe that you must learn something new every day,
or you will no longer be called a clever boy."28 He
was a clever boy, as has been demonstrated, and he tried
to convince his father of that fact.

When I was fourteen, I read Paine's Tracts 
against the Old Testament, and found 
pleasure in thinking of the objections 
which were contained in them. Also, I read 
some of Hume's Essays; and perhaps that on 
Miracles. So at least I gave my father to 
understand; but perhaps it was a brag. Also,
I recollect copying out some French verses, 
perhaps Voltaire’s, in denial of the immor
tality of the soul, and saying to myself 
something like 'How dreadful, but how plaus
ible! '29

Some fathers might have discouraged the read
ing of a free-thinker like Hume, but John Henry Newman 
could brag about it to this admirer of Benjamin 
Franklin, this "man of the world." Young Newman, then, 
slipped into a kind of sophomoric skepticism and became 
enamored of his own considerable intellect.

The Apologia * s account is corroborated by a 
journal entry, January 19, 18231

28Letters and C o rrespondence. I, p. 14.
29Aoolovia, p. 1 7 .
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I recollect (In 1815 I believe) thinking I 
should like to be v i r t u o u s , but not 
religious. There was something in the 
latter idea I did not l i k e . Nor did I see 
the meaning of loving God. I recollect 
(in 1815) contending against Mr. Mayers in 
favour of Pope's "Essay on Man". What, I 
said, can be more free from objection than 
it? does it not expressly inculcate, "Virtue 
alone is happiness b e l o w " ? 3 0

It was not the last time Newman would become enamored
of his intellect, and lose that sense of God's presence

he'd had as a child. It was, however, short lived.
Mr, Mayers won in the end.

During the last six months of 1816, two cir

cumstances placed Newman in the direct influence of 

Walter M a y e r s , illness and the failure of his father's 

bank.31 Left almost alone with Mayers for the summer, 

Newman "fell under the influence of a definite creed, 

and received into my intellect impressions of dogma, 

which, through God's mercy, have never been effaced or 

obscured."32 It was for him "a great change of 

t h o u g h t ."33

3QAutobloa:raphlcal Writings, p. 1 6 9 •

31-Newman was inclined to regard his illnesses and 
the deaths of others as meant by God to affect him (cf. 
Autobiographical W r i t i n g s , p. 268.). This was certainly 
an Evangelical trait, but sprang, p e r h a p s , as much from 
his habits of introspection, as from Evangelicalism.

32Apologia, p. 1?.
33lbid
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The change vías due partly to the example of

Mr. Mayers. Newman always regarded his intimacy with

Mayers as responsible for

the comfort of that knowledge of G o d  wh.
(poor as it is) enabled me to go through 
the dangerous season of my undergraduate 
days here without wounding my conscience 
by any gross or scandalous sin.34

His admiration for, and reliance on, Mayers continued

after their early contact, as evidenced in another

passage of the letter quoted a b o v e ;

And when I think of the affection he 
always showed me, the anxious pains he 
took to be of service to me, and the 
readiness he ever had to assist me in 
any object I had in view, and again his 
deep and spiritual views of religion...I 
feel my heart quite dark within me at 
the loss of h i m . 35

Further evidence of Mayers * importance is 

found in the number of times Newman consulted with him, 

even after leaving Trinity, once Just to talk, once 

over the advisability of Newman's ordination, and once

3^Middleton, Newman at O x f o r d ,.o. 10. Middleton  
quotes from an unpublished letter to Rev. R. Greeves, 
February 27, 1823, in the Oriel College Archives.

35charles Dessain, “Newman's First Conversion:
A Great Change of Thought, Aug. 1-Dec. 21, 1816,"
'Newman S t u d i e n , ed. by Heinrich Fries and Werner Becker, 
III (Nürnberg: Glock und Lutz, 1947), p. 43. Ellipsis 
as given. Middleton does not quote this passage, but 
it seemed best to use his version of the first passage, 
because he gives an abbreviation and a parenthesis, 
which Dessain o m i t s .



about taking the curate's position at St. Clement's.36 
But perhaps even more important than Mayers' personal 
influence were the books he gave Newman to read, "all 
of the school of Calvin."37

Newman's memory was somewhat at fault when 
he called all the books Mayers gave him Calvinistic, 
for one book he read at the time was William Law's 
Serious Call to a Devout and Holy Life, mentioned above 
as an important influence on Wesley. It impressed upon 
his mind "This main Catholic doctrine of the warfare 
between the City of God and the powers of darkness."38 
Law published his book in 1729, according to G . R. 
Balleine, to define the practical rules of a Christian 
life. Balleine quotes from the first chapter of 
Serious Call, "'The short of the matter is this,' wrote 
the great Nonjuror,

either reason and religion prescribe rules 
and ends to all the ordinary actions of 
life, or they do not; if they do, then it 
is as necessary to govern all our actions 
by these rules, as it is to worship God.39

Another author Newman read shortly after his

36

36Autobiographical Writings, pp. 176, 192, 199. 
37A p o l o g l a , p. 17.
38Ibid,. p. 1 9.
39Balleine, The Evangelical P a r t y , p. 4
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"great change of thought" was Thomas Scott of Aston 
Sandford, "to whom (humanly speaking) I almost owe my 
soul," wrote Newman in the Apologia.^0 According to 
Newman, Scott abjured or denied the doctrine of pre
destination to Hell.^ He was, however, very much the 
Evangelical in his emphasis on personal conversion as 
the source of saving faith. The sacraments, including 
Baptism, he regarded as mere signs. In his emphasis 
on personal transgression, however, Scott tended to 
soften the Calvinist theme of man's total depravity, 
and even gave a semi-favorable account of human nature, 
without rejecting its basic sinfulness or denying the 
doctrine of salvation by Faith alone. But it was not 
Scott's doctrine that really impressed Newman.

What I s u p p o s e , will strike any reader of 
Scott's history and writings, is his bold 
unworldliness and vigorous independence 
of mind. He followed truth wherever it 
led him, beginning with Unitarianism, and 
ending in a zealous faith in the Holy Trin
ity .42 It was he who first planted deep in 
my mind that fundamental truth of r e l i g i o n . ...

Besides his unworldliness, what I also 
admired in Scott was his resolute opposition 
to Antinomianism, and the minutely practical 
character of his writings. They show him

^0Apologia, p. 1 8.
^llbld. Subsequent information on Scott's life 

and doctrines is from Sheridan, Newman on Justification, 
pp. 24-30.

^2Note the parallels with Newman's life.
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to be a true Englishman, and I deeply 
felt his influence; and for years I used 
almost as proverbs what I considered to 
be the scope and issue of his doctrine,
'Holiness rather than peace', and 'Growth 
the only evidence of life'.^3

Scott's opposition to Antinomianism, his 
stress on growth in holiness do not seem to fit with 
the sharp Calvinist distinction between the elect and 
the reprobate. In Calvinism the Spirit freely gives 
justifying Faith, and regenerates in a sudden and 
complete conversion. Growth or any introduction of a 
progress in holiness concept seems contradictory; they 
were held by Scott in spite of his Evangelicalism.
Yet these uncharacteristic beliefs were most admired by 
Newman.

Newman's own attitudes also colored his re
ception of Joseph Milner's very Evangelical Church 
H i s t o r y Newman was "enamoured", not of Milner's 
words, but "of the long extracts from St. Augustine,
St. Ambrose, and the other Fathers which I found there, 
I read them as being the religion of the primitive

^ Apologia, PP* 18-19• Antinomianism is the 
view that Christians are freed, by the gospel and by 
their election, from the obligation of observing the 
moral law. It sprang from the Calvinist view of good 
works.

^On Milner's Evangelicalism, cf. Middleton, 
Newman at Oxford, p. 17.
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Christians."^5 With the certain evidence of Scripture 

and his own assurance of salvation, a proper Evangelical 
would not become "enamoured" of extracts from the 
Fathers. From two other works, however, Newman did 
accept Evangelical beliefs.

The influence of the first lasted longest, 
perhaps because of its relative unimportance. John 
Newton’s Dissertation on the Prophecies Which Have 
Remarkably Been Fulfilled' and Are At This Time Fulfilling; 
in the World taught Newman to believe "that the Pope 
was the Antichrist predicted by Daniel, St. Paul, and 
St. John."46 This belief "stained his imagination 
until 1843, when he was about to leave the Anglican 
Communion."4?

The influence of the second work was shorter
lived, but considerably more essential to Evangelical
belief. Here is Newman's summarys

One of the first books I read (after his 
"conversion"} was a work of Romaine's; I 
neither recollect the title nor the con
tents, except one doctrine, which of course 
I do not include among those which I 
believe to have come from a divine source,

^ Apologia, p. 20. 
46Ibid.
4?lbid
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viz. the doctrine of final perseverance.
I received it at once, and believed that 
the inward conversion of which I was con
scious (and of which I still am more certain 
than that I have hands and feet) would last 
into the next life, and that I was elected 
to eternal glory. I have no consciousness 
that this belief had any tendency whatever 
to lead me to be careless about pleasing 
God. I retained it till the age of twenty-one, 
when it had some influence on my opinions, in 
the direction of those childish imaginations 
which I have already mentioned, viz. in isolat
ing me from the objects which surrounded me, 
in confirming me in my mistrust of the reality 
of material phenomena, and making me rest in 
the thought of two and two only absolute and 
luminously self-evident beings, myself and my 
Creator; for while I considered myself pre
destined to salvation, my mind did not dwell 
upon others, as fancying tnem simply passed 
over, not predestined to eternal deatn, I only 
thought of the mercy to myself.43

While Newman did, then, receive the basic 
doctrine of election, his conversion was not typically 
Evangelical. Newman says he "fell under the influence 
of a definite creed" and received into his "Intellect 
impressions of dogma (Italics mine)." This was hardly 
the emotional, sudden, and complete conversion outlined 
by Evangelicals; it was intellectual and dogmatic.
'We have seen that his reception of Evangelical books 
was selective, that he took some uncharacteristic ideas 
from his authors. Newman himself saw how uncharacteris-

48Ibid.. pp. 1?-18



41

tic his conversion was. In 1821, at a time "when he 
was more devoted to the evangelical creed and more 
strict in his religious duties than at any previous 
time,"^9 he wrote,

I speak of (the process of) conversion with 
great diffidence, being obliged to adopt 
the language of books. For my own feelings, 
as far as I remember, were so different 
from any account I have ever read, that I 
dare not go by what may be an individual 
case.50

This perception was later confirmed by Newman. 
In his "Autobiographical Memoir", finished in 1876, he 
spoke of "the evangelical teaching" which "had from the 
first failed to find a response in his own religious 
experience."51

Indeed at various times of his life, as 
for instance after the publication of his 
Apologia, letters, kindly intended, were 
addressed to him by strangers or anonymous 
writers (identified by Newman as Evangeli- 
cals^, assuring him that he did not yet know 
what conversion meant, and that the all im
portant change had still to be wrought in 
him, if he was to be saved.52

Newman also noted that his great attraction to 
literature, and especially to the Fathers and pagan

^ Autobiographical writings, p. 80.
50lbid., p. 16 6.
51Ibid., p. 79
52lbid.



m o r a l i s t s , indicated that Evangelicalism had left no 

lasting imprint on his mind.53 He simply had not 

undergone an Evangelical conversion. What then tran

spired during the last six months of 1816?

Louis Bouyer gives what is perhaps the best 
explanation.5^ Newman, himself, says Bouyer, noted, 
in 1826, that his "conversion" was really a return to 
principles which he had "already felt, and in a measure 
acted on, when young."55 Evangelicalism was the cata
lyst for this return, but not the source of belief.

As a boy of fifteen most certainly would, 
he expresses his ideas and his feelings 
in the sort of terms he hears used by the 
people about him, at the same time adapting 
them to suit what he has in his own mind.
As soon as experience shows him how inade
quate they are, there will be nothing to 
prevent his dropping them.56

Evangelicalism was merely an inadequate expression of
Newman’s own experience, experience which already
included a sense of God's presence that was, according

53 ib i d . , pp. 82-83.

5^Bouyer, N e w m a n , pp. 18-24. Bouyer notes that 
Newman described his conversion as a reception of dogma, 
but then said the important doctrine of final persever
ance simply faded away (cf. above, p. 40.). It is to 
explain this apparent contradiction that Bouyer gives 
the view summarized here.

55Autobiographical Writings, p. 172.
56Bouyer, Newman, p, 21.
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to Bouyer, at the root of all Newman’s thought and
action.57

Henri Bremond, however, raises an interesting
point.58 When Newman wrote, in 1826, says Bremond, that
his "conversion" was a return to earlier principles, he
was in the last stages of rejecting Evangelicalism.
In the heat of battle Newman wrote falsely; he returned
later to a more just account. Now Newman did indeed
place a great stress on his early conversion. Writing
to Anne Mozley in 1885, he said,

I should say that it is difficult to realise 
or imagine the identity of the boy before 
and after August 1816...I can look back at 
the end of seventy years as if on another 
person.59

To Bremond this indicates Evangelical conversion. That 
it definitely was not, but Newman’s, continued stress on

57;Bouyer’s explanation is limited to Newman's 
sense of God's presence. He ignores the "mistrust of 
the reality of material phenomena," which was so inti
mately tied to Newman's sense of God's presence, and 
which Newman says was strengthened by his reception of 
the doctrine of final perseverance. (cf. Apologia, 
p. 18«). It is in this wider sense that Newman's re
turn to earlier principles should be understood, a re
turn not isolated to the "conversion" of 18 16, but 
evident throughout Newman's life to 1828.

58nenri Bremond, The Mystery of N e w m a n , trans. by 
H. C, Corrance (London: Williams and Norgate, 1907), 
pp. 186-18?.

59Letters and Correspondence, p. 1 9 .
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the experience of 1816 must be explained. The concept 
of "return", though it remains fruitful, must be some
what modified.

Charles Dessain demonstrates admirably that 
Newman’s experience in 1816 did constitute a real con
version, though not Evangelical.6° Though no signifi
cant immorality is in evidence before 1 8 1 6, though 
Newman recorded his desire to be virtuous, if not reli
gious,^1 Newman acquired from Thomas Scott the goals 
of holiness and growth. These were not apparent before 
his conversion.

One other new concept, acquired in.l8l6, goes 
far to explain the extreme significance Newman placed 
on his first conversion: dogmatism.

In the Apologia Newman tells us that one doc
trine he received from the Evangelicals and held for the 
rest of his life was "the fact of heaven and hell. "62 
In his "Autobiographical Memoir" he records three others, 
which he retained: "those of the Holy Trinity, of the

^Dessain, "Newman's First Conversion," pp. 46-47. 
6lcf. above, p. 34.
62Apologia, p. 19.



Incarnation, of Predestination."^3 The early recep
tivity to things spiritual, the sense of God's pre
sence, did not include these definitive doctrines, 
lacked the dogmatic view which Newman acquired in 1816.
To his earlier principles, then, was added a form, a 
concreteness. To quote a description of Charles Reding 
in Loss and Gain, "he had now come to perceive that... 
it was not respectable in any great question to hold 
false opinions."64 And again, in Reding's own words,

I did not say a creed was everything,... or 
that a religion could not be false which 
had a creed; but a religion can't be true 
which has none.°5

The dogmatic principle thus acquired never
left Newman's religion. He might reject or accept 
different doctrines, but he ever after believed that 
doctrine was essential to true religion. This principle 
is one of the basic themes of Newman's life to 1828.

With the dogmatic principle, and the new 
thirst for holiness and growth, have appeared these other 
important themes: the realization of God's presence,

^ Autobiographical Writings, p. 81. Newman did 
not, of course, retain Predestination in the Calvinist 
sense, but rather in that sense of St. Augustine, as 
interpreted by Catholics, which does not exclude free will.

^Loss and Gain, p. 66.
^ Tbid. , p. 1 1 9 .



the mistrust of the reality of material phenomena and 
isolation from the material world, the consequent 
association of spiritual with material things (a germ 
of the sacramental idea), and a tendency to become 
enamored of his own intellect. These basic themes can 
be seen throughout Newman's life to 1828, yet all of 
them can be traced to Newman's childhood or his "great 
change of thought" in I8l6. None of them are necessarily 
Evangelical, and some directly contradict Evangelical 
principles. For example, isolation from the material 
world is roughly analogous to the definite separation 
Evangelicals made between the elect and the reprobate, 
but similar concepts of separation are found in other 
religious systems, and Newman experienced this isolation 
prior to his contact with Evangelicalism. An example of 
contradiction is the idea of growth in holiness, already 
shown to fit poorly with Evangelicalism.^

Whatever the case, Newman's basic principles 
were not the products of Evangelicalism, but rather the 
results of his own personal experience, of which Evan
gelicalism was an expression, no more. Therefore any 
consideration of Newman's religious development must 
look beyond Evangelicalism, ferreting out basic themes

66cf. above, pp. 37-38',



and the experiences behind them, and tracing the influ
ence and development of these themes.^? By the end of 
I8l6, the fundamental structure of Newman's religious 
development was in evidence. The seeds of his progress 
to catholic views were firmly planted.

6?Sheridan says (Newman on Justification, pp. 68- 
69.) that Bouyer's understanding of Newman's conversion 
is correct. Thus he tacitly admits that Newman did not 
undergo an Evangelical conversion, that Newman was not 
really an Evangelical. Yet, because Newman continued 
to reject the doctrine of Baptismal Regeneration, 
because Newman continued to regard himself as an Evan
gelical until 1826, Sheridan analyzes Newman's theology 
in the light of Evangelical views. The most important 
question for Sheridan is the statement of Newman's 
doctrinal views. Thus he neglects or distorts the con
tinuity of Newman's principles and his personal reli
gious development, of which doctrinal change is only a 
part o



CHAPTER III

1816 - 1822

One almost Immediate product of Newman's first 
conversion was a feeling that he was called to do "mis
sionary work among the heathen."1 Evangelicals had begun 
the great missionary societies, and Newman was not 
immune to the spirit. On the surface of things, this re
solve was responsible for Newman's decision to lead a 
celibate life; missionary activity seemed to require such 
a practical sacrifice. But, long after Newman had decided 
against becoming a missionary, the decision to be celibate 
remained. It had its roots in some deeper feeling.

A single life seemed to Newman to be God's 
will for him, and his resolve "strengthened my feeling 
of separation from the visible world, of which I have 
spoken above. "2 Newman's decision not only strengthened 
his feeling of separations it reflected it. Once again 
Evangelicalism seems to offer an explanation, but does 
not really lead to a true understanding.

In any case, Newman himself was beginning

-̂Apologia. p. 20. 
2Ibid.



already to doubt Evangelical teaching, in December, 1816. 
At that time, Walter Mayers sent a copy of Bishop Beve
ridge's Private Thoughts in the hope that Newman would 
be confirmed in Evangelicalism and come to see that some 
opinions he had discussed with Mayers were "not novel."3 
Evidently Newman was not as secure in Evangelical belief 
as Mayers would have liked. However, the result of 
Newman's reading of Beveridge could not have been what 
Mayers hoped, for Newman began to toy with the idea of 
baptismal regeneration. Beveridge, according to Newman 
in a letter to Mayers, contended

that the seeds of grace are sown in Baptism al
though they often do not spring up; that Baptism 
is the mean whereby we receive the Holy Spirit, 
although not the only mean; that infants, when 
baptized, receive the inward <k spiritual grace 
without the requisite repentance & faith. If this 
be his opinion....he agrees with Dr. Kant.^

Mayers answered Newman's doubts by letter, on 
April 14, 1817.5 He denied that Beveridge agreed with 
Kant and denied that Baptism necessarily conveyed

3g o r r e scondence with Keble. pp. 114-115. There 
is no record of what the opinions which disturbed Mayers 
were.

^Autobiographical Writings, p. 152. Mant be
lieved only in Baptismal Regeneration. of. above, p.
21, footnote 13.

5sheridan, Newman on Justi f I catlon. pp, 38-42. 
Sheridan analyzes and quotes from Mayers' unpublished 
letter.
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regeneration. At the same time he held out the possi
bility, the hope, that God did sometimes regenerate in 
Baptism. In any case, as an Evangelical, Mayers could 
not have the concern that Newman's dogmatism caused 
Newman to have. Mayers ended his letter thus:

Kay you and I know by happy experience the 
influence of that Spirit...and then we 
shall not be solicitous to ascertain whether 
it was produced in Baptism or by subsequent 
operation of the Holy Ghost.°

Now it was Newman's very nature to seek out doctrinal 
definition. He could not be satisfied with Mayers' 
vague answer. He would ultimately reject the Evangeli
cal view of regeneration, but, for a time, he accepted 
it, because his energy was channelled into his education.

In October, 1817, Newman took up residence at 
Trinity College, Oxford. It is difficult to pin down 
the effect of Oxford on Newman, but it was certainly 
important as evidenced by passages throughout Loss and 
Gain, which show his great love for Oxford. Charles 
Reding, leaving Oxford for the last time, "threw his 
arms around the willows so dear to him, and kissed them; 
he tore off some of their black leaves and put them in 
his bosom."7 Oxford was, as Matthew Arnold said, "the

6Ibid., p. 39.
7Loss and Gain, p. 375
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home of lost causes"8, retaining a medieval quality and 
traces of the spirituality of the non-jurors.  ̂ There 
was a poetry about the place that Newman could not fail 
to absorb. v But he had a little trouble fitting in 
at first.

As at Baling, Newman was isolated from his 
fellows. This isolation has been attributed to Calvin
ism, with some justice. In the Spring of 1817, Newman 
drew up a list of topics and wrote eleven short re
flections or sermonets.H It is a dour, grave, list; 
topic number three, for example, is "These shall go 
into everlasting punishment", and number four is "Man 
is like to vanity; his days are &c." For a sixteen 
year old, Newman was very serious. This seriousness 
reflected itself in his attitude toward the Trinity 
Gaudy. Every year on Trinity Sunday the residents were 
required to attend communion. On Trinity Monday their 
general subscription for wine enabled them to get

8Gaius Atkins, Life of Cardinal Newman (New York; 
Harper and Co., 1931), p. 1 5 .

9Harrold, N e w m a n , p. 7*

lOMaisie Ward, Young Mr. Newman, p. 35»

-^Autobiographical Writings, p. 154. This is a 
list of the topics. Newman burned the sermonets them
selves, in 1874.
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roaring drunk. The drunkeness and its coupling with 
compulsory communion disgusted Newman, as evidenced by 
a letter to Walter Mayers on Trinity Monday, 1819«

To-morrow is our Gaudy. If there be one 
time of the year in which the glory of our 
college is humbled, and all appearance of 
goodness fades away, it is on Trinity Monday.
Oh, how the angels must lament over a whole 
society throwing off the allegiance and 
service of their maker, which they have 
pledged the day before at His table, and 
showing themselves the sons of Belial!
Of that the purpose of some may be changed 
before the time! I know not how to make my
self of use. I am intimate with very few. The 
Gaudy has done more harm to the whole college 
than the whole can compensate. An habitual 
negligence of the awfulness of the Holy Commu
nion is introduced. How can we prosper?1^

Newman had made his first communion the year 
before, ^  and, as Sheridan points out, devotion to the 
Lord's supper was typically Evangelical.^ Can it then 
be concluded that Newman's isolation at Trinity resulted 
from his Evangelicalism, that "Calvinistic rigorism im-

12Letters and Correspondence, I, p, 33*
■*-3Autoblographical Writings, p. 1 5 6.
1^Sheridan, Newman on Justification, p. 49. 

Evangelical reverence for Holy Communion has been gene
rally recognized. It was inherited from Wesley, followed 
the Scriptural command, "Do this in memory of Me", and 
fit comfortably with the Evangelicals' emotional reli
gion. But there was certainly never anything even 
approaching the Catholic idea of efficacy ex opere 
operato.
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parted a solitariness of spirit and a certain austerity 
to his nature which it never lost"?15 No.

Newman's isolation at Ealing and his feeling
of separation from the world pre-dated the influence of
Evangelicalism. In addition, his letters from Trinity
indicate that his isolation, even his disgust at the
Gaudy, need not be totally attributed to his religious
views. In 181?, he wrote to his father,

I am not noticed at all except by being 
silently stared at. I am glad, not because 
I wish to be apart from them and ill 
natured, but because I really do not think 
I should gain the least advantage from their 
company.16

He tells of two specific incidents in his 
journal which offer further illustration of his aloof
ness and its causes. On November ?, 181?, he was invited 
to a wine party and asked to bring his violin. When he 
entered the party he was announced» "Mr. Newman and 
his fiddle"17 and greeted with a smothered laugh. They 
drank a good deal and urged Newman to keep up with them. 
Newman resisted. "Toasts were given - the King - I am

15Wilfrid Ward, The Life of John Henry Cardinal 
Newman Based on His Private Journals and Correspondence. 
I (London» Longmans, Green, and Co., 1912), pi 31»

^ Autobiographical Writings, p. 32.
17lbld.. p. 156.
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sure I wished him well, but I would not fill, when the
bottle went round with the earth's rapid circlet round
the sun."IS They begged him to play, which he refused
to do, and after an hour he left, shouts of "No"
assailing him on every side.1  ̂On November 18, he
recorded the second incident.

Is it gentlemanly conduct to rush into my 
room and to strut up to the further end 
of it, and ask me in a laughing tone how 
I do; and then, after my staring sometime 
in silent wonder, to run and bolt the door, 
and say they are hiding from some one?

Then, to tell me they have come to 
invite me to wine, and, when I answer in 
the negative, to ask me why, pressing and 
pressing me to come, and asking me in a gay 
manner if I do not mean to take a first 
class, telling me I read too much and overdo 
it, and then to turn from me suddenly and to 
hollow out 'Let him alone, come along,' and 
to throw open the door?

I said such conduct was not the conduct 
of gentlemen - and ordered them to leave the 
room. One then said he would knock me down, 
if I were not too contemptible a fellow.
(he was 6 feet 3 or 4 inches high, and stout 
in proportion. He was a known figure in 
Oxford in his undergraduate's gown.)20

These are practically the only journal 
entries for 1817, and must, therefore, have meant a 
good deal to Newman. He was tall and gangly, with a

l^Ibid. He must have meant the turning of the 
earth on its axis; his image, as it stands, hardly con
veys the speed he was trying to represent.

19Ibid., pp. 156-157.
20Ibid., p. 157.
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large n o s e ; 21 he was studious and r e s e r v e d ; he played 

the violin. He was a perfect figure of fun. Therefore, 

when he found he was lonely and unpopular, when he 

was "silently stared a t " , he said to himself, * I am 

glad; their company is not profitable a n y w a y .’ E v a n 

gelicalism cannot be entirely discounted here, but one 

need not be an Evangelical to be a prig, and one can 

indulge in a case of 1 sour grapes' without strong 

religious motivation.

Newman's persecutors were right about one 

thing; he was trying for first, and therefore would 

not have a great deal of time to worry about the conduct 

of his fellow students. "If anyone wishes to study 

much," he wrote in November, 1817, "I believe there 

can be no College that will encourage him more than 

Trinity. It is wishing to rise in the University, and 

is rising f a s t . "22 jn 1 8 1 6 , the Trinity scholarships 

were opened to the whole university, and, in 1818, Ne w 

man stood for and won a scholarship of £- 60 a year for 

nine years and the possibility of being elected fellow 

of Trinity a f t e r w a r d s .^3 Secular advancement began to

2 1 c f . portrait, Maisie Ward, Young Mr. Newman, 
facing p. 3 0 2 .

22Autobiographical Writings, p. 35*

23lbid., p. 36



seem a real possibility, and Newman soon yielded to 
different pressures and gave himself over to worldly 
ambition.
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Newman's father was hardly pleased with the 
Evangelical views expressed by his son. On one occassion 
he told John,

Take Care. It is very proper to quote Scrip
ture, but you poured out texts in such quan
tities. Have a guard. You are encouraging 
a nervousness and morbid sensibility, and 
irritability, which may be very serious. I 
know what it is myself, perfectly well. I 
know it is a disease of the mind. Religion, 
when carried too far, induces a softness of 
mind.2H

His attitude towards Newman's religious practices vías 
not favorable. The news of the Trinity Scholarship, 
however, vías greeted with great joy.25 Newman had 
formed a very close friendship with John William Bowden, 
whose secular ambitions brought him later to the post 
of Royal Commissioner of Stamps and Taxes.2  ̂ Therefore, 
except for Walter Mayers, Newman had little support for

ph— Ibid.» P• 179• Newman recorded this quote in 
1822. I use it, not to register the degree of Mr. New
man's upset, which might well change with time, but to 
show his attitude toward Evangelical religion, which we 
may presume to have been the same in 1819-1820, the 
period under consideration here.

25Maisie Ward, Young Mr. Newman, p. 4 5. Miss 
Ward quotes from an unpublished letter to John Henry 
from his mother.

^ Letters and Correspondence, 1 , p. 24.
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goals of a religious career.
In addition, Newman began to take a greater 

interest in the purely academic. During the long 
vacation of 1818, he read Gibbon and Locke. He wrote 
a critique of Aeschylus in the light of Aristotle’s 
Poetics and furthered his study of Herodotus. He 
wrote, with Bowden, a periodical called "The Undergradu
ate" and attended lectures on Geology. Much of this 
did not apply to his exam preparation and therefore 
indicates interest rather than duty. ^  The number of 
religious and theological works went down proportion
ately .

His father's wishes and his own intellectual 
growth combined to make Newman's goals more worldly.
This tendency was further encouraged by the situation 
at Trinity. Newman wrote Mayers just before his final 
exams,

The very few honours that have been taken by 
men of our college, the utter absence of first 
classes for the last ten years, the repeated 
failures which have occurred, and the late 
spirit of reading which has shown itself 
among us, render those who attempt this, objects 
of wonder, curiosity, speculation, and anxiety.
Five of us were going up for first classes this 
terms one has deferred his examinations one most 
likely goes up for no nonours at alls one is 
expected to fails one-whom I think most certain

27Autobio.graohical Writings, pp. 40-41, 44
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of success-may before the examination remove 
to another college; one (Newman) remains,
'Unless,' I am told, 'success at length 
attends on Trinity this examination we have 
determined it is useless to read.'28

Trinity's hopes were pinned on Newman's success.
Bowden, who had already taken his exams, wrote to New
man in 1820, "By the time you receive this, I conclude 
you will have completed your labours in the schools and 
covered yourself and the college with glory."29

Prompted, then, by his father's wishes, 
encouraged and pressed by the confidence and hope at 
Trinity, and fired by his own ambition, Newman let his 
religious fervor subside.

'In 1819 and the beginning of 1820,' he writes 
in 1 8 2 1, 'I hoped great things for myself, not 
liking to go into the Church, but to the Law,
I attended History Lectures (Professorial), 
hearing that the names were reported to the 
Minister,'30

In 1819, in accordance with his father's ambitions for 
him, and despite his earlier intention of missionary 
work, Newman was entered to read for the bar at Lin
coln's Inn.3*

In accord with his new secular ambition,

^ Letters and Correspondence. I, p. 39. 
29lbid.
30Autobiographical Writings, p. 4 5. 
31Ibid., p. 49.
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Newman worked very hard for the coming examinations.
During the Long Vacation of 1819. I read at 
the rate of nine hours a day. From that time 
to my examination in November 1820, it was 
almost a continuous mass of reading. I stayed 
in Oxford during the vacations, got up winter 
and summer at 5 or 6, hardly allowed myself 
time for my meals, and then ate indeed the 
bread of carefulness. During 20 out of the 
24 weeks immediately preceding my examination,
I fagged at an average of more than twelve 
hours a day. If one day I read only nine, I 
read the next fifteen. 32

This is not to say that Newman forgot religion 
altogether. He wrote several letters to his family 
concerning his fear that honors might not be good for 
his soul. His letter to Frank, in August, 1820, is 
representative.

I read very much, certainly, but God enables 
me to praise him with joyful lips when I rise, 
and when I lie down, and when I wake in the 
night.... It is my daily, and I hope heartfelt, 
prayer that I may not get any honours here if 
they are to be the least cause of sin to me.33

Newman also found time for theological specu
lation. For example, in August, 1820, little more than 
three months before his examinations, he wrote in his 
journal,

It may be supposed that the greatest agony 
Christ endured was, not what he suffered in 
his body, but that inward horror and darkness

32Lette.rs and Cor r e s p o n d e n c e , I, pp. 38-39. The 
brackets are as found.

33lbid., p. 3 8 .
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which caused the drops of blood in the 
garden, and the mysterious exclamation upon 
the Cross. May not this be stated in such* 
a manner as to repel the objection that his 
corporeal sufferings could not cleanse us 
from sin, which is spiritual?34

But, though Newman continued to pray, and to 
think on matters religious, he was hampered by great 
ambition for intellectual growth and secular advance
ment. He himself recognized this. In the letter to 
Walter Mayers, previously quoted from,35 written just 
before the exams, he says.

But, while saying this {his nrayer for 
failure rather than the slightest sin), I often 
find that I am acting the part of a very hypo
crite ; I am buoyed up with the secret idea that, 
by thus leaving the event in the hands of God, 
when I pray, he may be induced, as a reward for 
so proper a spirit, to grant me my desire. Thus 
my prayer is a mockery.36

That Newman's prayers were somewhat insincere, 
that success had become almost all important to him, Is 
perhaps most evident in his reaction to failure in the 
exams. Though he did claim, in a letter to his father, 
December 1. 1820. that, "What I feel on my own account 
is indeed nothing at all, compared with the thought

^Autobiographical writings, p, 
35cf. above, p. 57-58.

164.

36Kaisle Ward# Young.Mr. Newman, p. 52. Miss 
Ward quotes a paragraph not included in Letters and Correspondence. — ------- —
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that I have disappointed you;"3? he went on, in an
effort to salvage his pride and reputation.

I have done everything I could to attain my 
object; I have spared no labour, and my 
reputation in ny college is as solid as 
before, if not so splendid. If a man falls 
in battle after a display of bravery, he is 
honoured as a hero; ought not the same glory 
to attend him who falls in the field of 
literary conflict?38

Caught up by ambition, Newman had failed to 
maintain that inner peace characteristic of the truly 
religious and certainly characteristic of a true Evan
gelical, assured of his salvation and its utmost impor
tance .39 Newman continued to try to restore his re
putation and pride• Even as an old man, long after 
everyone else had forgotten his failure, he devoted a 
disproportionate number of pages to his studies for the 
exams and his f a i l u r e . H e  even remembered a misunder
standing on the part of the examiners who had criticized 
his having translated, in Virgil, the word "proprlum"

3?Letters and Correspondence. I, p. 40.
38lbid., pp. 40-41.

39'This attitude was summed up by Ignatius of 
Loyola, who said that, if he heard the Society of Jesus 
had been condemned and totally supressed, it would take 
him fifteen minutes to compose himself.

^ Autobiographical Writings, pp. 39-53. The whole 
of the "Autobiographical Memoir", of which this is a 
part, is only seventy-eight pages in length.



by "proper” instead of "his own". Newman maintained 
that he had understood the Latin sense perfectly, but 
had recalled Shakespeare's poetic use of the word 
"proper" in the same s e n s e . H e  had indeed wanted 
secular advancement badly; long after he had returned 
to a religious orientation, the evidence of his tremen
dous ambition remained, as if of some disease, long 
past, but leaving marks. 1+2

This period of Newman's life is somewhat 
reminiscent of the period of intellectual pride which 
preceded his first conversion. The parallel goes 
furthers Newman's failure was followed by illness 
and a return to religion. He writes in his "Autobio- 
graohlcal Memoir", "These dreams of a secular ambition, 
...seem now [at the end of 182(T) to have departed from 
him, never to return. "^3

It was no accident that 1321 was "the date, 
be it observed, when he was more devoted to the evangeli
cal creed and more strict in his religious duties
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4lIbid., p. 40.
42Ibid.. p. 48 
43 l b l d ., p. 45
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than at any previous t i m e , f o r  Newman had returned
to religion from a lapse in sincere fervor. In January,
1822, he announced, in his journal, a decision made
during the course of 1821;

My Father this morning said I ought to make 
up my mind what I was to be....So I chose; 
and determined on the Church. Thank God, 
this is what I have prayed for.^5

He had returned also to his early desire to serve in
the Church.^

Another result of Newman’s illness and failure 
was a changed attitude toward later scholastic endeavors, 
during 18 2 1, his tastes became more eclectic, and his 
manner more relaxed. He studied anatomy and, in addi
tion to lectures on minerology, made various excursions 
to view private and public mineral collections.̂  He 
also composed music.

^Ibid., p. 80.
^^ibid., p. 180. Ellipsis as found. For the fact 

that this decision was made during 1821, cf. Ibid., p.
49.

^This departure from, and return to, religious 
goals has not been noted by Newman's biographers, or 
by Sheridan, who is preoccupied with Newman's theological 
statements during this period, especially a statement 
against Baptismal Regeneration, written in September, 
1820. Cf. Autobiographical Writings, p. l64,~and Sheri
dan, Newman on Justification, pp, 2+3-44.

47Autobiographical W r i t i n g s, p. ¿4.
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I am glad to be able to inform you that Signor 
Giovanni Enrico Neandrini has finished his first 
composition. The melody is light and airy, and 
is well supported by the harmony. 48

But, though he studied other subjects, he
noted that he had "more leisure for religious exercises
and the study of the Scriptures than when he was a
fagging drudge."49 Of course, when he decided in
November, 1821, to stand for a Fellowship at Oriel
College, he had to eliminate the extra-curricular past-
times and concentrate on preparation for the April
exam.50

During the period of preparation, however,
Newman was much more relaxed than during the period
before his previous exam. He was more ready for failure.

It (success at Oriel) is not likely because 
I am not equal to it in abilities or 
attainments; it seems probable that I shall 
fail once or twice, and get some fellowship 
somewhere at last.51

His letters home are more cheerful during 
this period than before the Trinity final, and his 
prayers are more sincere, despite his hopes. On

4 8 Ibid.

4 9 l b i d ., p. 5 5 .

5°i b i d ., p. 5 9 . 

51ibid.
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February 5» 1822, he wrote in his journal, "Today I 
called on the Provost of Oriel, and asked his permission 
to stand at the ensuing election," and further in the 
same entry,

Last 5th of January I wrote to my Aunt, and 
said, "I deprecate that day in which God givps 
me any repute, or approach to wealth." Alas, 
how I am changed! I am perpetually praying 
to get into Oriel, and to obtain the prize 
for my essay. 0 Lord, dispose of me as will 
best promote thy glory - and, after that, as 
will best advance my sanctification - but 
give me resignation and contentment.52

Even in the heat of the examination itself,
Newman's new religious strength showed itself. On
April 11, he wrote in his journal,

I have several times been much comforted 
yesterday and today, by a motto in Oriel 
Hall, "Pie repone te." Thank God. I am. 
now going to bed, and have been very calm 
the whole evening. How can I sufficiently 
praise Him! Before I look at this again, 
it will be decided. God grant grace!53

Newman was ambitious, certainly, but there is 
evidence of more sincere religious devotion and of a 
subsequent peace. He had strained less over his studies, 
he had placed virtue before success, and he was able to 
make this entry in his journal, on April 12:

52lbid., pp. 182-183.
53lbid., pp. 185-186. The Latin motto, trans

lated literally Rest yourself piously, might best be 
rendered, Be content with virtue.
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I have this morning been elected Fellow of 
Oriel. Thank God, thank God.5^

Oriel marked a real turning point in Newman's 
career and in his religious development. "As to Mr. 
Newman he ever felt this twelfth of April, 1822 to be the 
turning point of his life, and of all days most memor
able."55 Newman had, by his election to Oriel, gained 
prestige and financial security. He had also gained 
the company of a number of remarkable men.

5̂ -Ibid., p. 186.
55ibid.. p. 63



CHAPTER IV

.AT ORIEL COLLEGE

The Provost of Oriel in 1822 was Edward
Copleston, who had held his position since 1814.
Copleston was a fine scholar who believed in Apostolic
Succession as historically demonstrable but attacked
the idea of "qualities" being passed on.

It was said that no man in Oxford so valued and 
studied Copleston* s Lectures as did Newman. He 
read them with his favourite pupils. pointing 
out their originality of thought and their feli
city of expression as indicating a breadth of 
culture not always united with eaxct and elegant 
scholarship (as in the case of Copleston) . 1

Edward Hawkins would come to exert a greater 
and more specific influence on Newman. Hawkins, who 
came to Oriel in 1813, was not a greatly original 
thinker, but he had a facility for seeing the faults in 
any argument. Richard Whately described him as a keen, 
searching. East wind. He saw the Church as a divinely 
constituted body, and regarded Tradition (unauthoritative) 
as the source of doctrine and Scripture as providing 
proof and explanation of doctrine.J

iTuckwell, Pre-Tractarian Oxford, p. 32. 
2Ibid., p. 1 6 1.
3Ibid., p. 153
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A more interesting, and certainly not less 
significant, character than Hawkins was Richard Whately. 
Whatelv had become a Fellow of Oriel in 1811, and lost 
that position because of his marriage in 1820. However, 
he retained an informal connection, which brought him 
into contact with Newman.

Whately had been shy in his youth and, in an 
effort to overcome that, had gone to the opposite ex
treme, developing a rapid "Johnsonian" speech, "tumult
ous gestures", and "careless dress", which tended to 
alarm some of his hearers, and earned for him the nick
name, "the White Bear" Whately stood in stark con
trast to the elegant and mannered Copleston.5 He placed 
great stress on logic and critical thinking, and wrote

4Ibid., p. 62.
5once, when Cooleston observed Newman serving 

sweetbread with a spoon, he called across the room,
"Mr. Newman, we do not carve sweetbread with a spoon. 
Manciple, bring a blunt knife." Newman was ready to 
sink into the floor but Whately

"delighted in disregarding all conventions so 
that Copleston observed of him that he ‘sadly 
forgot himself.' It was not merely that he made 
rings witn his teacup and scattered his tea leaves 
at breakfast, or that he found a hole in his 
stocking and stuck a bit of plaster on his legi 
no, he had gone out walking with the provost 
yopleston) and had thrown a stone at a bird!"
(Maisie Ward, Young Mr, Newman, p. 95.)

Another instance of Whately's odd habits was the string 
of herrings Newman found when he moved into Whately‘s 
rooms at Oriel. Whately used to fry them for breakfast. Cf. Ibid., p. 93.
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a book on logic that remained, for twenty years, the 
standard text. 6 Whately was a great talker and liked
to use another as, in his own words, "an anvil on which 
to beat out one's thoughts."? His implacable logic 
led whately to some startling conclusions. He

called orthodoxy 'one's own doxy', and hetero
doxy 'another's doxy»....Whately*s great satis
faction was to find a layman who had made a 
creea for nimself, and he avowed that he was 
mrnafacie well inclined to a heretic'/ for 

J?e£fsy at least showed that he had exercised his mind upon its subject matter. 8
A Fellow of less stature than Whately was 

William James, who, in 1823, taught Newman the doctrine 
of Apostolic Succession.9 Joseph Blanco-White did not 
become a Fellow of Oriel until 1826, but is reckoned, 
by Francis Newman, as one of Newman's acquaintances in 
1822.10 He had been a priest in Spain, before leaving 
the Catholic Church, becoming an Anglican, and coming 
to Oxford? he died a Unitarian. He had a great deal of 
influence on Whately, and is called by Henry Liddon,

6Tuckwell, Pre-Tractarian Oxford. pp. 6?-68. 
?!bid., p. 59.

Autobiographical Writings, p, 70.
9Apologia, p. 22. 

in I823, but he did not Newman learned the doctrine 
accept it at that time.

lOFrancis Newman, Contributions, p. 1 3 .



70

"the real founder of the modern Latitudinarian school
In the English Church . 1,11

John Keble was also a Fellow of Oriel when
Newman came in 1822. Unlike the others, Keble was a
High Churchman, and was regarded as the "first man in
Oxford" , 12 partly because he had taken a double first
at the age of nineteen. 3̂

To this company were added Edward Pusey and
Hurrel Froude; Pusey in 1823, and Froude in 1826. Both
were High Churchmen, but Pusey was much more the scholar.
Froude, however, made up in boldness and speculation
what he lacked in scholarship. He had a "high severe

*1 Llidea of the excellence of Virginity", ^ a devotion to 
the Real Presence, firm belief in Tradition, and scorn 
for the Reformation.17 Both Pusey and Froude came to be 
admired and respected by Newman.

11Henry Liddon, Life of Edward Bouverie Pusey, I, 
(London: Longmans , Green, and Co. , 1893)» p"« 360.
Liddon refers to the Liberal Party. Cf. above, chapter 
II.

^ Letters and Correspondence, I, p. 64. This ob
servation was made by Newman in 1822, when he first met 
Keble, and therefore cannot have been colored by their 
later association. *

*3Joseph M. Flood, Cardinal Newman and Oxford, 
(London: Nicholson and Batson, 1933)» p. 16.

•̂Apologia, p. 34.
1 5lbid.
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Oriel was a center of innovation. Under the 
leadership of Copleston and Everleigh, who preceded hire 
as provost, Oriel had thrown open her fellowships to 
competition, paying more heed to ability and promise 
than to honors already earned, placement in class lists, 
or family connections.16 The Oriel Fellows were known 
for the quality of their conversation. Whately and 
another fellow

crammed habitually for post-prandial talk; 
and unfortunate outlanders, whose digestion 
of the dinner and relish of the port wine 
were spoiled by these animated dialectics, 
went away complaining that the Oriel Common 

v Room stank of Logic.17
Yngve Brilioth quotes hark Pattison as saying of the 
Oriel Noetics,

They called everything into question; they 
appealed to first principles," and disallowed 
authority as a judge in intellectual matters.
There was a wholesome intellectual ferment 
constantly maintained in the Oriel Common 
Room.18

This was the atmosphere in which Newman was 
to live; it was bound to bring about changes in Newman's

l6cornish, The English Church. Part I, p. 188.
17Tuckwell, Pre-Tractarian Oxford, p. 59.
lÔBrilioth, The Anglican Revival, p. 78. Not all 

of the fellows, of course, called everything into ques
tion or disallowed authority, but there must have been 
an intellectual ferment.



religious vievis, perhaps the more so, because, as 
Isaac Williams observed in his autobiography, Newman had 
a way of entering into another' ethos, borrowing not 
only their ideas but their character, in a sense be
coming that person, on a trial basis. ̂  Newman was 
destined to change his opinions, but he was somewhat 
resistant.

In 1821, Newman wrote "a 'collection of Scrip
ture passages setting forth in due order of succession
the doctrines of Christianity" . 20 This, combined with

? 1another paper on "The Nature of Essential Holiness", 
gives Newman's basic creed, which remained pretty much 
constant until late 1824. The first document includes 
a description of the Evangelical process of conversion, 
and sets forth the standard views of justification by 
Faith alone, rejection of baptismal regeneration, man's 
depravity, gratuitous election, predestination of indi-

72

-t-9cited, Bremond, The Mystery of Newman, pp. 3- 
4. Williams was Newman's curate at St. Nary's, Oxford. 
Perhaps this process better explains Newman's relation
ship with Mayers and Evangelicalism.

20phe document is unpublished, but Sheridan 
gives a summary. Sheridan, Newman on Justif1cation, 
pp. 50-58. 2

2^The title is Sheridan's for an unpublished 
paper of the early 1820's. Sheridan's summary: Ibid., 
pp. 59-62.



viduals, and final perseverance. Sheridan contends 
that, because of its antinomian flavor, the paper is 
not characteristic of Newman, but that this imbalance 
is remedied by the second paper on holiness. 22 Therein 
Newman shows that baptism does not regenerate, that this 
can only come through conversion, and that, while the 
first change of sentiment in conversion is instantane
ous, the "revolution of sentiment" is a progress.2^
With this correction, Newman's beliefs were complete. 
They remained strong enough for Newman to end a sermon 
at St. Clement's, in October, 1824, with an Evangelical 
call to conversion:

Believe in the Lord Jesus and thou shalt be 
saved. Were you loaded with ten thousand 
sins His merits are sufficient to wash them 
all away. Only have faith in Him, and you 
are of that little flock to whom it is the 
Father's good pleasure to give the Kingdom.
Only have faith and you are one of those for 
whom the Savior interceded.24

In December, 1824, Newman was still secure 
enough to argue against baptismal regeneration.2  ̂ This
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2 2 i b i d ., p. 58.

23nere can be seen the influence of Scott with 
his opposition to A ntinomianism and his stress on growth 
in h o l i n e s s .

2^ I b i d ., p. 91. Sheridan quotes from an u n p u b 
lished sermon.

2^Autobiograohical Writings, p. 203•
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strength of conviction» in addition to his already 
golitary nature» helped Newman to remain separate from 
ifjfXuence at Oriel, which would later bring about 
changes in his religious opinions.

In the "Autobiographical Memoir" Newman speaks 
of "that real isolation of thought and spiritual soli
tariness, which was the result of his Calvinistic be
liefs ."26 And in his journal, on Sunday, April 13.
1823, he made this entrys

I must explain myself in some way to the 
Fellows about my wish to keep Sunday holy.
Last Sunday I dined with the Provost; this 
morning I breakfasted with the Dean. I did 
not know what excuse to make.4-?

Provost Copleston seemed to be attributing Newman’s
isolation to religious causes, when, encountering him
alone one day, he bowed politely and said, "Nunquam
minus solus, quam cum solus."28

But once again, the explanation of Newman’s
isolation by reference to Evangelicalism is not
necessarily correct. Newman himself seemed to choose
isolation for personal reasons. ■.In 1836, he wrote to

26ibld., pp. 65-66.
27lbid., p. 190.
28Apologla, p. 2?. Never less alone than when

alone.
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his sister Harriett,
Years ago, from 1822 to 1826..., I used to be 
very much by myself, and in anxieties of various 
kinds which were very harrassing (sic}. I then, 
on the whole, had no friend near me, no one 
to whom I opened my mind fully or who could 
sympathise with me.... Indeed, ever since that 
time I have learnt to throw myself on myself.

The isolation at Ealing, at Trinity, the sense of
separation from the world, was repeated at Oriel. But
perhaps there is an even simpler explanation: Newman
was shy!

"I had to hasten to the Tower," Newman wrote 
to William Bowden, at the time of his election to 
Oriel,

to receive the congratulations of all the 
Fellows. I bore it till Keble took my hand, 
and then felt so abashed and unworthy of the 
honour done me, that I seemed desirous of 
quite sinking into the gr o u n d .30

He wrote to his father, at the same time,
I am absolutely a member of the Common Room, 
am called by them "Newman", and am abashed to 
find I must soon learn to call them "Keble", 
"Hawkins", "Tyler".31

But, whatever the best explanation for Newman’s 
isolation, the Fellows of Oriel would not have it. They 
had not elected him to sit in silence in their common

29Letters and Correspondence, II, pp. 1?5-1?6. 
3QA p o l o g i a , p. 28.
3lAutobiograohical Writings, p. 6 3 .



room. They took measures to bring him out of his 
shell, and, in so doing, they introduced him to a 
number of forces which would change many of his views, 
and broaden and develop his existing principles. Their 
first step was to get Richard Whately to take Newman in 
hand.3̂

Said Newman of Whately, "He, emphatically, 
opened my mind, and taught me to think and use my 
reason."33 Incidently, Whately was able to assure the 
Fellows of Oriel that they had made no mistake in their 
selection.3^ But Whately*s influence was not isolated 
to the first days of Newman’s Fellowship.

In 1825, Whately became Principal of Alban 
Hall, Oxford, and asked Newman to be his vice-principal. 
Newman also helped Whately to write his textbook on 
logic.35 They were much together, from 1822-1826.

Whately's influence is hard to define; he and 
Newman were certainly opposite types; but the statement, . 
"He taught me to think," cannot be lightly taken. The 
dogmatic principle made Newman wish to search and examine 3
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32 l b i d ., p. 66.

33A p o l o g i a , p. 23.

3^Autobiographical W r i t i n g s , p. 66.

35lbid., p. 6 7.
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religious doctrines. As a tutor says to Charles

Reding in Loss and G a i n .

I have thought your remarks and questions at 
lecture were like a person pushing things 
too f a r , and wishing to form a s y s t e m .35

From Whately Newman acquired the tools to push toward

a doctrinal system. Some additions to that system were

provided by Whately himself.

To Whately was attributed Letters on the Church 

by an Episcopalian, which argued for a separation of the 

functions of church and state, without d i s e n d o w m e n t , 

each Institution supporting the other but not interfer

ing in their respective f u n c t i o n s .37 From this 

work and his long association with Whately, Newman 

gained support for "those anti-Erastian views of church 

polity, which were one of the most prominent features 

of the Tractarian M o v e m e n t . "38 Also, says Newman,

He found that one momentous truth of Revela
tion he had learned from Dr. Whately, and that 
was the idea of the Christian C h u r c h , as a 
body, independent of the State, and endowed 
with r i g h t s , perogatives, and powers of its 
own.39

36 l q s s  and G a i n , p. 81. Italics as given, 

37A p o l o g i a . pp. 24-25.
3 8 ibid., p . 24.

39Autobiographlcal Writings, p. 69
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It is unlikely, however, that Whately's 
views were really this close to the High Church con
cepts. In a brief summary of Letters by an Episcopalian, 
Yngve Brilioth points out that Whately's statement of 
the Church's rights and perogatives was based, not on 
a theological concept of divine institution, but on 
possession as a historical fact.^  Further evidence 
that Whately did not subscribe to the views Newman 
attributed to him is the fact that Whately supported 
Peel's re-election in 1829» that he was in favor of 
Catholic emancipation, and that, later, as Archbishop 
of Dublin, he advocated endowment for the Catholic 
Church in I r e l a n d . I t  seems likely that Newman made 
more of Whately's anti-Erastian position than was justi
fied, that he projected, to Whately, views which he held 
from other sources. One such source was Bishop Butler's 
The Analogy of Religion Natural and Revealed to the 
Constitution and Course of Nature.^

Butler's main thesis was the existence of an

^OBrilioth, The Anglican Revival, p. 83.
^iTuckwell, Pre-Tractarian O x f o r d , p. 69.
^2My information on Butler's book comes from 

John E l b e r t , Newman's Conception of Faith Prior to 
18L5: A Genetic Presentation and Synthesis (Phila
delphia 1 The Dolphin Press, 1933)» PP* 68-75.
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analogy between principles in Nature and religious 
principles; this, because of the divine source common 
to both. Butler tried, in a systematic way, to show 
that objections to Christianity probably do not tell 
against its divine origin , because they do not tell 
against the divine origin of the natural system. Behind 
all of this, for Butler, is the primary reality of the 
authority of conscience. For Newman, however, the pri
mary reality, recognized in his earliest religious experi 
ences, was God.^3 In Butler, Newman found development 
of some of his early principles, development which had 
led him away from Evangelical views.

Newman summarized Butler’s general effect on
him, thus;

Butler’s celebrated work, which he studied 
about the year 1825, had, as was natural, an 
important indirect effect on him...,as placing 
his doctrinal views on a broad philosophical 
basis, with which an emotional religion could 
have little sympathy.^

He was more specific in the Apologia.
Its inculcation of a visible Church, the 
oracle of truth and a pattern of sanctity, 
of the duties of external religion, and of 
the historical character of Revelation, are 
characteristics of this great work which strike

43ibid., p. ?1
44Autobiograohlcal Writings, p. 78
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the reader at once; for myself, If I may 
attempt to determine what I most gained 
from it, it lay in two points.... First, 
the very idea of an Analogy between the 
separate works of God leads to the conclu
sion that the system which is of less im
portance is economically or sacramentally 
connected with the more momentous system,^5 
and of this conclusion the theory, to which 
I was inclined as a boy, viz. the unreality 
of material phenomena, is an ultimate reso
lution. ...Secondly, Butler's doctrine that 
Probability is the guide of life, led me 
to the question of the logical cogency of 
Faith, on which I have written so much. ^6

Evangelicalism offered, for a time, an ex
pression of Newman’s experiences and principles. It 
recognized God's presence in the world. Its sharp 
distinction between the elect and the reprobate, between 
good and evil, was roughly parallel to the stress

-"Here Newman has a footnote: "It is significant 
that Butler begins his work with a quotation from Ori- 
gen." Svaglic, the editor, explains that the idea that 
nature is "an allegory of religious truth, so common in 
Newman, goes back in Christian history to the Alexan
drian Platonist Fathers of the third and fourth cen
turies, of whom Origen (c. 185-245) was the most famous."

^ Apologia, pp. 22-23• The words, "more moment
ous" should be noted, for they show that Newman's idea 
of the unreality of material phenomena is relative. He 
is not really an idealist, but rather, regards material 
phenomena as unreal only relative to the "more moment
ous" spiritual reality. The term "sacramentally" 
further underlines this fact, for Newman ties his 
spiritual reality to physical manifestations, as in the 
case of Heaven and Ham, his boyhood home. Cf. above,
P. 30»
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Newman placed on spiritual realities. It encouraged a 
seeking after holiness, but its emotional character fit 
Newman less and less as he grew intellectually. Butler 
offered a different expression of Newman's experiences 
and principles, and expression which seemed more to fit 
them and Newman himself. Still further forces contri
buted to Newman's rejection of Evangelical views.

To the forces of Whately and Butler was added
Edward H a w k i n s . " H e  was the first," says Newman,

who taught me to weigh my words, and to be 
cautious in my statements. He led me to 
that mode of limiting and clearing my sense 
in discussion and in controversy, and of 
distinguishing between cognate ideas* and of 
obviating mistakes by anticipation.

But Hawkins contributed more than intellectual growth.
There is one other principle, which I 

gained from Dr. Hawkins, more directly bearing 
upon Catholicism, than any that I have men
tioned; and that is the doctrine of Tradition 
.... He lays down a proposition, self evident 
as soon as stated, to those who have at all 
examined the structure of Scripture, viz. 
that the sacred text was never intended to 
teach doctrine, but only to prove it, and that, 
if we would learn doctrine, we must have 
recourse to the formularies of the Church; 
for instance to the Catechism, and to the 
Creeds .... This view...opened upon me a large 
field of thought....One of' its effects was to

^Hawkins was a Fellow of Oriel until 1828, when 
he was elected provost to fill the place of Copleston, 
who had been made Bishop of Llandaff 0

•̂8Ibid. , p. 2 1.
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strike at the root of the principle on which 
the Bible Society was set up. I belonged to 
its Oxford Association; it became a matter of 
time when I should withdraw my name from its 
subscription-list, though I did not do so at 
once.^9

Hawkins, then, showed Newman that Christianity was not 
based, as the Evangelicals held, on Scripture alone. 
Hawkins also helped to begin the process by which New
man would come to accept baptismal regeneration.

Newman accepted, in 1824, the curacy of St. 
Clement's, and during the long vacations, when he and 
Hawkins had the common room to themselves, Newman asked 
Hawkins1 advice on some of his sermons. Hawkins saw 
immediately that the sermons tended to draw, in typical 
Evangelical fashion, a clear line between saints and 
sinners, and attacked the sermons on that point. The 
line, said., Hawkins, was impossible to draw, because 
sanctity was a question of degree. St. Paul did not 
address two separate bodies, but one, assumed to be in 
grace. Hawkins also gave to Newman the book which was 
the source of his criticisms, John Bird Sumner's

^9Ibid., p. 22. Hawkins' ideas on tradition were 
not quite High Church, as evidenced, by the title of his 
sermon on the subject : A Dissertation uoon the Use and 
Importance of UNAUTHORITATIVE Tradition as an Intro
duction to the Christian Doctrines. Full title as given 
by Sheridan, Newman on Justification, p. 79* special 
emphasis, mine. It is this sermon to which Newman refers,
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Apostolic Preaching Considered in an Examination of 
St. Paul’s Epistles.^

Sumner, Sheridan says, set out to write a 
practical guide to preaching. In the course of his 
examination of St. Paul, he noted that Paul was con
cerned with the election of groups rather than indi
viduals . Therefore, Sumner concluded, there was a 
possibility that the Evangelical doctrine of election 
was not scriptural. Consequently, since it was only 
practical to avoid the preaching of doctrine about which 
there was any doubt, the Evangelical doctrine of indi
vidual election should not be preached.51

Sumner was interested only in practicality; 
indeed, in 1850, during the course of the famous Gorham 
Case, he decided that Baptismal Regeneration was not an 
essential doctrine of the Church of England.52 Newman,

5QAutobiographlcal Writings, p. 77• Full title 
as given by Sheridan, Newman on Justification, p. 82.

5 1 I b i d ., pp. 82-83.

52jn 1847, George Gorham was denied, by his 
bishop, installation in his new parish, because he did 
not hold the doctrine of Baptismal Regeneration. The 
case was taken to court and Gorham lost. Gorham then 
appealed to the judicial committee of the Privy Council, 
where the judges, Sumner among them, reversed the de
cision of the lower court. Cf. Chadwick, The Victorian 
Church, Part I, pp. 250-271•
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however, was motivated by the dogmatic principle and 
could not be satisfied with a practical conclusion 
only.53 He began to think a great deal about Baptismal 
Regeneration, as evidenced by this journal entry 
August 24, 1824:

Lately I have been thinking much on the 
subject of grace, regeneration &c. and 
reading Sumner’s Apostolic Preaching, which 
Hawkins has given me. Stunner’s book 
threatens to drive me either into Calvinism, 
or baptismal regeneration, and I wish to 
steer clear of both, at least in preaching.
I am always slow in deciding a question; 
last night I was so distressed and low about 
it, that a slight roughness from someone 
nearly brought me to tears, and the thought 
even struck me I must leave the Church. I 
have been praying about it before I rose 
this .morning, & I do not know what will be 
the end of it. I think I really desire the 
truth, and would embrace it wherever I found 
it.54

Thought, prayer, and study were not, however, 
the only factors in Newman’s rejection of Evangelicalism; 
his parochial experience at St. Clement’s had a great 
deal to do with it. He speaks, in his "Autobiographical 
Memoir", of

53Sheridan notes (Newman on Justification, p. 84.) 
the Gorham Case and Newman's divergence from Sumner, but 
ascribes it to a general search for truth on Newman's 
part, tacitly accepting Newman’s very Catholic definition 
of truth, and missing the important fact that Newman was, 
as always, searching for that special kind of truth 
dictated by the dogmatic principle.

54Autobiographical Writings, p. 202.



his conviction, gained by personal experience, 
that the religion which he had received 
from John Newton and Thomas Scott would not 
work in a parish; that it was unreal; that 
this he had actually found as a fact, as Hr.
Hawkins had told him beforehand; that Cal
vinism was not a key to the phenomena of 
human nature, as they occur in the world. ->->

Newman began at St. Clement's in a traditional 
Evangelical fashion. He began a house-to-house visita
tion of the whole parish, spoke well of the dissenting 
minister, a.nd made plans to begin a Sunday School.
He planned, also, to strike a severe note in his preach
ing, as evidenced by a memorandum from 1824;

Those who make comfort the great subject of 
their preaching seem to mistake the end of 
their ministry. Holiness is the great end.
There must be a struggle and a toil here.
Comfort is a cordial, but no one drinks cor
dials from morning till night.57

An example of this severity is found in Newman's first
sermon, July, 1824;

If indeed we could merit a reward by our holy 
actions, there might perhaps be some ground 
for supposing that the virtuous conduct of 
early life might in the great account be set 
against the evil of our latter years. But 
since our salvation is wholly of grace, since 
as the tree falleth there it shall be (Eccl.
1 1 ), since none can enjoy the spiritual plea
sures of heaven except he first acquire a

55l b i d ., p. 79-

56l,etters and Correspondence, I, pp. 75-76.

57Ibid., p. 7 6.



86

taste for them on earth, such an expectation 
must be altogether vain - yea, we must 
tremble as many of us stand (1 Cor. 10) and 
take heed lest we fall.58

Newman did indeed begin in a traditional Evan
gelical fashion, ending many of his sermons with the 
characteristic call to conversion.59 But contact with 
his parishioners changed this. In his journal, July 17, 

1825, he wrote,
I may add to my above remarks on my change of 
sentiment as to Regeneration, that I have been 
principally or in a great measure led to this 
change by the fact that in my parochial duties 
I found many, who in most important points 
were inconsistent, but whom yet I could not 
say were altogether without grace. Most in
deed vjere in that condition as if they had 
some spiritual feelings, but weak and uncer
tain. 60

In 182*4-, Newman's father died, and this too 
may have contributed to his acceptance of Baptismal 
Regeneration, his rejection of Evangelicalism. Newman 
seems to have been quite upset; his journal entry cer
tainly lacks his customary unity and calm.

That dread event happened. Is it possible!
0 my Father, where art thou? I got to Town 
Sunday morning. He knew me, tried to put out 
his hand and said "God bless you." Towards

58sheridan, Newman on J u s t i f i c a t i o n , pp. 75-76. 
59Cf. above, p. .73«

^^Autobiop/raphical Writings, p. 206.
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the evening of Monday he said his last words.
He seemed in great peace of mind. He could, 
however, only articulate, "God bless you, 
thank my God, thank my God CO - and lastly 
"my dear." Dr. C. came on Wednesday, and 
pronounced him dying; he might live 12 hours. 
Towards evening we joined in prayer, commending 
his soul to God. Of late he had thought his 
end approaching. One day on the river, he told 
my Mother, "I shall never see another summer."
On Thursday he looked beautiful, such calmness, 
sweetness, composure, and majesty were in this 
countenance. Gan a man be a materialist who 
sees a dead body? I had never seen one before. 
(His last words to me, or all but his last, 
were to bid me to read him the 33 chapter of 
Isaiah. "Who hath believed" &c.)6l

Mow, Evangelicals contended that the elect were aware
of their own salvation and able to discern the presence
of the Spirit in others. Newman's father had none of
the signs of election about him, yet surely Newman
wanted to believe his father saved. Acceptance of
Baptismal Regeneration would ease the grief at his
father's death.

Newman's own intellectual growth, then; the 
influence of the Oriel Common Room, particularly of 
Whately and Hawkins; his study of Joseph Butler and 
John Bird Sumner; his parochial experience at St. 
Clement's; and his father's death combined to further 
the development of his basic principles and to push

63-Ibifl. , pp. 202-203. Brackets as found.
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him away from Evangelicalism 62

62ihis discussion of the influence which caused 
Newman to reject Evangelicalism has necessitated a 
departure from the chronological approach. The beginnin 
f the next chapter covers the course of Newman's doc- 
rinal changes in order and therefore involves some 
repetition.



CHAPTER V

1824 - 1828

The forces which worked on Newman at Oriel did 
not result in any sudden and dramatic decisions. His 
Evangelical views crumbled gradually and were just as 
gradually replaced by High Church doctrines. We have 
already seen his reaction to that most Calvinistic of 
his beliefs, final perseverancei "I retained it till the 
age of twenty-one, when it gradually faded away. " 1 New
man had been twenty-one for three months when he came to 
Oriel.

After that, his beliefs seem to have remained 
fairly stable until 1824. His brother Francis records 
two Incidents during that year, which indicate that 
John was becoming High Church. Newman's first sermon, 
on the text, "Man goeth forth to his work and to his 
labour until the evening, a charity sermon for the 
Weavers of Spitalfields, struck hard by a relaxed 
tariff, was preached in 1824. It was one of the ser
mons which Hawkins had criticized for drawing that 
sharp Calvinistic line between the elect and the repro- *

*Apologla, pp. 1?-18
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bate. But Francis says of iti
The young preacher...made prominent in his 
argument that though to aid a distressed pop
ulace was of course right and proper, yet in 
this case the people threatened with starva
tion deserved our aid, not only as fellow men, 
but still more as being Christians, because 
they were baptized. This was the leading thought, 
the exact words cannot be recovered; but its 
doctrine was most perspicuous, that all the Bap
tized and only the Baptized, are C h r i s t i a n s . 3

Francis * book is not really very reliable, but it does
seem as though Newman had acquired some High Church
rhetoric, at least.

The second incident of 1824 which Francis re
cords concerns an engraving of the Blessed Virgin which 
he discovered in his new rooms at Oxford. When he went 
to the print shop to demand its removal, he found that 
John had ordered it! An argument ensued in which John 
"came out with an attack on Protestants collectively, 
saying that they forgot the sacred utterance, ’Blessed 
art thou among women.* Francis, though uncertain of 
the date, goes on to describe his brother’s acceptance of 
Tradition. Newman was certainly not High Church as early 
as 1824, but he was gradually moving in that direction.

In January, 1825, Newman wrote in his journal.

^Letters and Correspondence, I, p. 105.
3Francis Newman, Cont r l b u t i o n s , 

^ I b i d ., pp. 18-19.
P. 1?



I think, I am not certain, I must give up the 
doctrine of imputed righteousness and that 
of regeneration as apart from b a p t i s m . 5

By March he was more sure, sure enough to outline a 

sermon on Baptismal Regeneration for a clerical m e e t 

ing. ̂  He felt that preaching against Baptismal R egener

ation led to "(1) negligence, (2) uncharitablenessj 

(3) awkward explanations of the Church services - b a p 

tismal s e r v i c e s , a r t i c l e s , etc."? The Church's long 

tradition of infant baptism played an important role 

in Newman's acceptance of Baptismal Regeneration, for, 

he reasoned, "unless God is likely to vouchsafe grace 

in baptism, why ordain it for infants?"^ He noted 

further that "careless men" often have good thoughts 

and that "even excellent men have grievously erred 

against C h arity."9 "Why then," Newman said, "may not 

baptism place a person in a state of favour such, that 

,God is henceforth bound by covenant, to favour him with
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5Autobiographical Writings, p. 203.

^Sheridan, Newman on Justification, pp. 99-100. 
Sheridan gives here the whole outline from the Birming
ham Oratory Archives.

7 l b i d .. p. 100.

8Autobiographical Writings, p. 203.
9 l b l d ., pp. 203-204



His Spirit, as they can bear it?"10 Because of 
Tradition, then, because he belived there are degrees 
of holiness, rather than the definite Calvinist line 
of demarcation, Newman came to accept, in 1825, the 
doctrine of Baptismal Regeneration, 11

The High Church trend continued into 1826,
We have already seen how in that year Newman denied that 
he had been really converted at the age of fifteen. 12 
This denial of his conversion followed naturally from 
his acceptance of Baptismal Regeneration. The drift to 
High Church views was observed by Pusey, and Newman
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IQlbid., p. 204.
11Sheridan points out (Newman on JustIf1 cation, 

p. 99.) that Newman did not fully accept Baptismal Re
generation in 1825. This is true, because "holy", for 
Newman, meant "changed in mind and heart". As a conse
quence, regeneration, making holy, could not be conveyed, 
fully, to infants. Therefore Sheridan contends that 
Newman had fallen back on Mayers' 1817 suggestion about 
Baptism (cf. above, p. 50.). In this Sheridan is in
correct, for Mayers held out only the possibility, the 
hope, of regeneration at Baptism, while Newman used much 
stronger language: "God is henceforth bound by covenant 
to favour them with His Spirit" (italics mine Ft ~~

In any case, with his acceptance of Baptismal Re
generation in any form, Newman had separated himself, 
irrevocably, from Bvangelical views. As his definition 
of holiness became more High Church (i.e., more abstract), 
he accepted Baptismal Regeneration more fully. For a 
more detailed examination of these theological subtleties, 
cf. Newman on Justification, pp. 99-134.

12cf. above, p. 42
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began to doubt the propriety of the Oxford Bible 
Society.1-* With characteristic caution, Newman did 
not withdraw from the Bible Society until much later,li+ 
but a sermon, in November, 1826, "On the One Catholic 
and Apostolic Church"15 reveals Newman’s very catholic 
concept of a visible Church, which cut at the root of 
Evangelical individualism and private interpretation 
of Scripture.

According to Sheridan, Newman contended in 
this sermon that Christians are united, not only spirit
ually, but also outwardly in a visible church governed 
by officers and laws, through which we are saved. As 
body is inseparably united with soul, so also is the 
visible Church united with the invisible. This sermon 
was an important sign of Newman's High Church views, 
but even more important was his interest in the early 
Church Fathers, renewed in 1826.

In Nay of that year, Newman informed his sister 
Jemima that he intended to read through all of the 
Fathers. *6 Sometime during the same year, he also

^ Autobiographical Writings, p. 208. 
l^ I b l d ., p. 78.

15Sheridan, Newman on J u s t i f i c a t i o n , pp. 125-12?. 
This is a summary of the unpublished sermon.

^ Letters and Correspondence. I, p. 118.



communicated this plan to Dr. Charles Lloyd, an old
style High Churchman, then Bishop of Oxford, but
earlier one of Newman’s professors.* 1? In 182?, Newman

gave a commission to his friend Pusey, who 
was then in Germany, to purchase for him as 
many volumes of the Fathers as came to his 
Hand. And in 1828 he began systematically 
to read them.18

With his acceptance of Baptismal degeneration, his 
continuing application of the dogmatic principle, and 
his study of the Fathers, Newman was well on the road 
that would take him through the Oxford hovement to 

, Rome.
But, despite his changing views, Newman did 

not yet associate much with High Churchmen. Indeed he 
was somewhat antipathetic to them as a group, because 
he felt their outlook was unspiritual. In 1825, when 
he was beginning to accept Baptismal Regeneration, 

he wrotei
It seems to me the great stand is to be made, 
not against those who connect a spiritual 
change with baptism, but those who deny a
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^ Autobiographical Writings, p. 210. With Lloyd’s 
High Church views in mind, the last three sentences of 
this journal entry are of interest« "he says that our 
theological systems do not agree. They agree more than 
when I was in class with him, but I do not tell him so.
I deeply feel his kindness."

iBlbid., p. 84.
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spiritual change altogether. (this refers 
to Dr. Lloyd Deer 14. 1957) (sic) All who 
confess the natural corruption of the heart, 
and the necessity of a change (whether they 
connect regeneration with baptism or not) 
should unite against those who make it (re
generation) a mere opening of new prospects, 
when the old score of offences is wiped 
away, and a person is for the second time 
put, as it were, on his good behavior.19

Newman's High Church views were gleaned from books,
from parochial experience, and from exchange with
Whately and Hawkins, not from High Churchmen.

Newman's departure from Evangelical beliefs,
his reluctance to join High Church circles, and his
close association with the Oriel Noetics left him open,
around 1826, to a recurrence of the intellectual pride
which held him at age fourteen and later at Trinity.
Newman admits this in his Apologiat

The truth is, I was beginning to prefer 
Intellectual excellence to moral? I was 
drifting in the direction of the Liberalism 
of the day.20

The term Liberalism is defined by Newman, in
an appendix to the Apologia, as

thought, or the exercise of thought upon 
matters, in which, from the constitution of 
the human mind, thought cannot be brought 
to any successful issue, and therefore is 
out of place....Liberalism then is the mistake

1 9 l b i d .. p. 2 0 3 .

20Apolo-sia, p. 26.
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of subjecting to human judgement those 
revealed doctrines which are in their 
nature beyond and independent of it, and 
of claiming to determine on intrinsic 
grounds the truth and value of propositions 
which rest for their reception on the ex
ternal authority of the Divine Word. - 1

In the same appendix, Newman lists, with examples,
eighteen propositions attributed to the Liberal School,

22and says that he accepted three of them in part.
There is simply no evidence to suggest that 

Newman was ever really a Liberal by his own criteria, 
and reputable authors would agree with ïngve Brilioth 
that we must beware "of exaggerating the importance of 
Newman’s carefully formulated self-accusation."* 23 But, 
noting the lack of evidence, accepting Brilioth’s 
caution, Sheridan and others have continued to treat 
1826-1827 as a period of intellectual digression in 
Newman's life, as a time in which Newman actually changed 
his beliefs.2^ Sheridan suggests that Newman adopted

21Ibid., p. 256.
22Ibid., pp. 260-262.
23Brilioth, The Anglican Revival, p. 112.
2^Sheridan, Newman on Justification, pp. 135-139$ 

Autobiographical Writings, p. 142. This last is a state 
ment by the editor, Father Tristarn, echoing Newman’s 
words about "drifting in the direction of the Liberalism 
of the day." In the absence of any other evidence, both 
Sheridan and Tristarn concentrate upon, and speculate 
about, this one passage from the Apologia.
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Liberalism, in a very minor way, as a substitute for 
his rejected Evangelicalism, and that ¿hately and 
Hawkins were his teachers in this. We have already 
seen, however, that Whately and Hawkins, however Lib
erals themselves, were instrumental in bringing Newman 
to High Church views.

The confusion results from the continued use 
of Newman’s term Liberalism. It connotes a philosophy, 
a system, and one which Newman never really accepted. 
Regarded as a statement of beliefs once held, Newman’s 
self-accusation makes no sense. Newman was not con
fessing heretical beliefs; he was admitting a moral 
lapse. In 1826-182?, just as he had at age fourteen, 
just as he had before the degree examinations at 
Trinity, Newman had become enamored of his intellect 
and anxious for worldly advancement,

Newman had feared he might succumb to such 
a temptation when he took the office of Oriel tutor, 
in 1826. He wrote to his mother in March of that years

There is always the danger of the love of 
literary pursuits assuming too prominent a 
place in the thoughts of a college tutor, or 
his viewing his situation merely as a secular 
office - a means of a future provision when 
he leaves college.25

25Letters and Correspondence, I, p. 114
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Brilioth tells us that it was about this time Newman let 
his "aesthetic sense" have more free play, that he had 
begun to learn Hebrew, and that he had become wine 
taster for Oriel College. 26 He had also had a couple 
of articles published in Encyclopedia Metropolitana.
More importantly, he was appointed to the immensely 
prestigious post of Oxford examiner in the Autumn of 

182?.27
There is nothing to indicate that Newman had 

accepted, in any significant way, a philosophy, as 
connoted by the term Liberalism. He had simply, as at 
age fourteen, as at Trinity, begun "to prefer intellect
ual excellence to moral. " * 28 And, as at age fourteen, 
as at Trinity, he subsequently returned to the principles 
which had governed his early religious development» "I 
was rudely awakened from my dream at the end of 1827 
by two great blows - illness and bereavement."29

Newman reports, in his journal, that he had 
felt ill for a few days in late November, 1827 s on the 
2 5 th, "found my memory and mind gone, when examining a

2 6 Brilioth, The Anglican R e v i v a l , p. 111. 

2 7 T r e v o r , N e w m a n , p. 69»

28Apolo£ia, p. 2 6 .

2 9lbid
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candidate for the first class,...and was obliged to 
leave the Schools in the middle of the day."30 ge 
speaks further of "a confusion, an inability to think 
or recollect.M31 How quickly intellectual pride must 
have faded from a mind not functioning as it ought.
The contrast between quizzing an undergraduate about 
the precise translation of a Greek verb and serious 
illness must have done much to waken Newman from his 
"dream'1.

The second "great blow", the "bereavement", 
was the death of his sister, Mary, on January 5, 1828.32 
It served to remind him of the unreality of material 
phenomena, of the sacramental nature of things, which 
had formed such important parts of his early religious 
development. On May 10, 1828, Newman wrote to his 
sister, Jemimas

The country, too, is beautiful; the fresh 
leaves, the scents, the varied landscape. let 
I never felt so intensely the transitory nature 
of this world as when most delighted with these 
country scenes. And in riding out today I 
have been impressed more powerfully than before

3°AutoblograDhical Writings. p. 212. 
is dated February, 1828. The entry

31Ibid. From this same page« "I add as a 
curious coincidence,

32Apolog_ia, p. 26.
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I had an idea was possible with the two 
lines:
Chanting with a solemn voice.
Kinds us of our better choice.
I could hardly believe the lines were not my 
own and Keble had not taken them from me.
I wish it were possible for words to put down 
those indefinite, vague, and withal subtle 
feelings which quite pierce the soul and make 
it sick. Dear Mary seems embodied in every 
tree and hid behind every hill. «Vhat a veil 
and curtain this world of sense is! beautiful, 
but still a veil.33

Newman returned then, strengthened by trial, 
to the principles which had governed his early reli
gious development. Also, he found that others shared, 
in great measure, the same principles. Keble and Froude 
helped Newman to realize that the Old High Church party 
was not entirely without deep spirituality.

Keble*s famous Christian Year made its 
appearance in 1827. Of it Newman said,

Nor can I pretend to analyze, in my own 
instance, the effect of religious teaching 
so deep, so pure, so beautiful. I have never 
till now tried to do so; yet I think I am 
not wrong in saying, that the two main in
tellectual truths which it brought home to me, 
were the same two, which I had learned from 
Butler, though recast in the creative mind

33Letters and Corr e s p o n d e n c e , I, p. 161. The 
two lines of Keble1s poetry are taken from The Christian 
Year, described below.
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of my new m a s t e r .3^

Where Keble confirmed Newman's basic b e l i e f s , Hurrell

Froude, Keble's pupil, added to them significantly.
"He taught me," said Newman,

to look with admiration towards the Church 
of R o m e , and in the same degree to dislike 
the Reformation. He fixed deep in me the 
idea of devotion to the Blessed Virgin, and 
he led me gradually to believe in the Real 
Presence.35

But Newman did not really know Froude vrell 

until 1829.36 Nor did Froude understand, at first, 

how High Church Newman's views had become, for he said 

of Newman, in 1828, "He is a fellow that I like more, 

the more I think of him; only I would give a few odd 

pence if he were not a h e r e t i c . "37

It has already been noted that Newman did not 
openly indicate his High Church views until 1829. By 
1828, however, he had acquired the basic ingredients * 3

3 -̂A p o l o g i a , p. 29. The Christian Year was a 
collection of religious poems built around the cycles 
of the Church year. Butler's influence has already 
been discussed; cf. above, p. 7 8 .

35A p o l o g l a , p. 35*
36Ibid., p.•3 3 .

3?Richard Hurrell Froude, Remains of the late 
Reverend Richard Hurrell Froude, K.a . Fellow of Oriel 
College, O x f o r d . Part I, Voi. I"(London» J . , G., and 
I., Rivington, I838). pp. 232-233.
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of the High Church outlook. He had felt the unreality 
of material phenomena; he had a deep sense of God's 
presence and a deep thirst for growun in holiness , he 
had come to a firm acceptance of the dogmatic principle; 
he had received and refined upon the sacramental idea; 
he had been rescued from a tendency to seek only in
tellectual and secular advancement; he had begun to 
study the writings of the Church Fathers; and he had 
come into contact with some of the more vibrant and
spiritual High Churchmen.

Newman had developed in this way primarily 
because of his own experience. evangelicalism had 
provided an expression of that experience, an expression 
he had found to be inadequate. He had then come to 
High Church beliefs without the direct influence of 
High Churchmen, with whom he found himself to be in 
agreement, only after his own ideas were fairly well 
developed. What then is missing? What event of 1828, 
undisclosed, makes it a natural place to end this 

study?
"March 14(1828)," Newman wrote, "I was in

stituted by the Bishop of Oxford to St. Mary's."38 
From the tremendously prestigious pulpit of Oxford's

38Atkins, Cardinal Newman, p. 52.
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church, Newman was to express and refine upon the
catholic element in England's established Church. An
example from his first extant St. Mary's sermon runs.

Though the Gospel is light, it is so only 
for the Children of the Church; that is, 
for those ’who accept the interpretation of 
it imposed by the Church; and that 1 the 
blood of Christ is to be imputed to us by 
Sacraments, visible rites which represent 
to us the heavenly truth and convey what 
they represent.'39

Prom the pulpit of St. Mary's, Oxford was to hear the 
ideas and aspirations which motivated the Oxford Move
ment . Prom the pulpit of St. Mary's, the Tractarian's 
most important leader was to find his way, slowly, 
toward Rome.

39£d.wln A. Abbot, The Anglican Career of Cardinal 
Newman, I (London: Macmillan and Co., 1892), pp. 181- 
lWT.



A NOTE ABOUT THE SOUHCmS

The single primary source which gives the 
most complete, the most clear and concise, picture of 
John Henry Newman is the Apologia Pro Vita Sua, Therein 
Newman is scrupulously, painfully, honest. Newman’s im
pressive command of language makes the Apologia a joy 
to read, but truth does not take second place to style.
It is inconceivable that one could write of Newman's life 
without frequent recourse to the Apologia. Nevertheless, 
because it was written for publication, because it is so 
detached and cerebral, because it is not strictly an 
autobiography, but rather a history of Newman’s religious 
opinions, the Apologia leaves things out, tends to direct 
one's attention to surface phenomena and away from the 
living, breathing, feeling, Newman.

"Not only for the interest of biography,"
Newman once wrote his sister,

but for arriving at the inside of things, 
the publication of letters is the true method. 
Biographers varnish, they assign motives, they 
conjecture feelings, they interpret Lord 
Burleigh's nods $ but contemporary letters are 
facts.1

Newman's assessment of the value of letters is generally

Ipiood, Newman and Oxford, p. vil.
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correct, but In his own case, because he was somewhat 
reserved, and isolated, Newman's letters tend to create 
the same effect as the Apologia; they do not lie (they 
have been used here as often as possible), but they are 
composed almost as if he had known they would later be 
published. In addition, Newman's early letters are very 
style conscious, and, since he was reading Edward Gibbon 
and religious literature, it is very difficult to get 
through the turgidity and the tasteless pieties to his 
real thoughts and feelings.

Therefore, the most valuable sources in the 
preparation of this study, recognizing the Apologia as 
a sort of sine qua non, were Newman's private journals 
and his "Autobiographical Memoir", collected in Auto
biographical Writings. The journals were never intended 
to be published, and may, therefore, be taken as the 
most unvarnished of Newman sources. The memoir, while 
it v;as written for publication, does not have the same 
formal and finished character as the Apologia and New
man's letters, and is, proportionately, more revealing.

The late Henry Tristram, one time archivist for 
the most complete collection of Newman materials, the 
archives of the Birmingham Oratory, though he was some
what biased in Newman's favor, has given an essentially 
correct assessment of Francis Newman's Contributionst
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In that most unpleasant little book. The 
Early History of Cardinal Newman, his 
brother Francis, having dipped his pen in 
slime, has given a silly and malicious 
account of their Qfche Newman family *¿3 
relations with him (John Henry}

Francis himself admitted that he wrote "in the cause 
of Protestants and Protestantism."3 His work is not 
to be trusted, but his picture of his father seems 
correct, in that it is consistent with, does not con
tradict, other descriptions of Hr. Newman, the one in 
Thomas Kozley's Reminiscences, for example.̂  Also, 
where Francis' recollections are tied to a specific 
event, his first attendance at Oxford, for example, and 
fit well with other sources, they may be used to good 
effect.5

Loss and Gain is a valuable supportive 
source. The parallels between Newman and Charles 
Reding, the novel's main character, are obvious. It 
is used by most of Newman's biographers without scruple 
and has been called one of the most autobiographical of

^Henry Tristram, Newman and His Friends (London: 
John Lane, The Bodley Head, 19331» p7~4ôl

3Francis Newman, Contributions, p. v,
^cf. above, p. 26.
5cf. above, pp. 89-90.
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Newman's works.  ̂ The best rule with regard to Loss and 
Gain, as with any fiction presumed to be autobiographi
cal, Is to use it only In a supoortlve position, to 
lend the color and feeling so often missing from first 
person accounts. In addition, Loss and Gain contains 
some particularly apt economical representations of 
already substantiated interpretations, especially of 
Newman's stress on dogma.?

Explanation is provided in footnotes and 
text where secondary sources have been particularly 
useful. Their brevity concerning this early period of 
Newman's life has already been noted, 8 and the wealth 
of published primary sources makes them relatively 
unimportant. Still, some observations are in order.

With Kingsley's ignominious defeat and the 
publication of the Apologia, in 1864, open attacks on 
Newman's honesty were doomed to failure.9 Nonetheless, 
the cruder popular idea that Newman was a Catholic, or 
even a Jesuit, long before 1845, has general parallels 
in protestant accounts of Newman's life. Newman's 1845

^Bremond, The Mystery of Newman, p. 191 
7cf. above, pp. 45, 76-7 7.
^cf. above, p. ii.

9cf. above, pp. 10-11.
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conversion cannot be regarded by Protestant authors as 
a change of opinion based on a careful, intellectual, 
consideration of the evidence, or Protestantism suffers. 
Therefore, writers like Abbot, Akins, Hutton, and others 
are compelled to find important flaws or a constant 
delusion in Newman, which, apparent long before his 
actual conversion, can explain away that disturbing 
event without accusing Newman of dishonesty and without 
accepting Newman's thought processes. Abbot is particu
larly interesting here. In his capable hands, Newman's 
childhood imaginations are presented as symptoms of a 
deep, neo-platonic idealism, bordering on insanity, 
from which regular school work saved him. Abbot's 
thesis is that Newman's imagination dominated his rea
son. *0 This study owes much to Abbot and the Protestant 
school, not for scholarship and evidence, or for particu
larly refined interpretation, but for the essentially 
correct idea that Newman's life was consistent, that 
one is not converted unless there is originally a 
receptivity to the new idea or system.

Catholic sources tend to stress the idea of 
conversion, upholding Newman's Protestantism and, follow
ing the Apologia, tracing Newman's progress to Catholicism

lOfiarry, Newman, p. 16
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as an intellectual, a theological, process. With the 
exception of Bouyer,11 Catholic accounts are uncritical 
and superficial.11 12 In the case of Kerlol Trevor this 
is lamentable. Her wealth of research and detail are 
often helpful to check a date or name, but her work as 
a whole is "a model of absolutely uncritical hagio
graphy . "13

Sheridan's work is a cut above nearly every 
other secondary source on Newman's early life, because 
of its true scholarship and detail, but he is not 
immune to the Catholic overemphasis on Theology. How
ever, despite the fact that Sheridan leaves out or 
underemphasizes many aspects of Newman's development, 
his habit of quoting at length from unpublished sources 
and his grasp of Evangelical belief make Newman on 
Justification a most valuable source. Other authors 
have provided unpublished or unavailable material on 
a smaller scale, notably Maisie Ward.

Identifying the sources is always a problem.

11cf. above, p. 42.
12By the word, superficial, is meant that Catho

lic authors are more concerned with what Newman did 
and believed than with what he was.

13Joseph L. Altholz, "Some Observations on Vic
torian Religious Biography," worship, XLIII (1969),p. 412.
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and in Newman’s case traditional bibliographical 
sources do not prove very fruitful. W. D. White's 
dissertation provides unexpected help. Though it is 
not intended for the purpose, his bibliography and 
note about the sources are remarkably complete and, 
for this study, required only minor additions.
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