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ABSTRACT

This thesis examines the religious-patriotic discourse on Queen Victoria, the mon-
archy, and the British empire produced by the Anglican and Methodist clergy in Ontario
during the celebrations for the sovereign’s Golden Jubilee in 1887 and the Diamond Jubilee in
1897. Loyalty to the queen and the monarchy was shaped by the interplay between the
received theological, ecclesiastical, and historical traditions of each church. its collective
memories, and by the contexts which influenced the commemorations. The discursive
representations of the queen, constitutional monarchy, and imperialism, embedded within the
sermons and patriotic literature of the two churches. differentiated into separate patterns of
affirmation, in rthe process, appropriating sub-cultural, or vernacular, pasts which justified the
contemporary identities of the churches and their world in late Victorian Ontario.

The Church of England in Canada, drawing upon an organic, unitive vision, which
integrated Church, state, and society under the monarchy, maintained a conservative, at times
defensive, but reasonably stable message in its pronouncements of loyalty over the decade
between 1887 and 1897. In the person of Queen Victoria, the Methaodists consecrated the
Wesleyan theological heritage through a discourse of substitutionary piety. However, the
Methodist narratives of imperial and social progress during the queen’s reign began to invake
the nascent language of the social gospel, a different type of pietistic discourse which aitered
the categories of traditional Wesleyan theology. Thus the Methodist loyalty sermons and
articles reveal a bifurcation in the structures of collective identity. The representations of the
queen anchored the past in the present, but the discourse of imperial and social progress
indicates a gradual deconsecration of the Wesleyan heritage, implying a concomitant

destabilization of identity in the Methodist Church in late nineteenth-century Ontario.
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INTRODUCTION

In his book Enduring Witness: The History of the Presbyterian Church in Canada
(1976), John Moir comments that "the closing decades of Queen Victoria's long reign were
... marked in Canada by an unprecedented mixture of piety and patriotism." Moir’s
observation suggests that the languages of religious faith and loyalty were interchangeable
within the sccial milien.  As this thesis will confirm, a distinguishing feature in a Lovalist
province such as Ontario one hundred years ago was the tacit concordat between the Protes-
tant pulpit and the fundamental symbols of the political culture. Coupling sacred and secular
discourses which attributed the triumphs of the Victorian age to the superiority of the British
constitution, commentators easily conjoined the empire’s grandeur to Queen Victoria, the
emblem of the pure, honoured life, and the living icon of public and domestic virtue. In
Ontario, this steadfast fidelity to the monarch had long been nurtured in the annual observ-
ances of the queen’s birthday on the twenty-fourth of May. A rite of spring with roots in the
military origins of Upper Canada, it began to take shape in its modern form as a popular civic
celebration with a half-holiday in Toronto in [848.> Loyalty to the queen received its
supreme expressions during the Golden and Diamond Jubilees of 1887 and 1897, respectively.
Queen Victoria died on 22 January (901, but atfection for the sovereign was cemented in
English Canada’s public memory when the Dominion parliament, shortly before 24 May of
the same year, proclaimed Victoria Day a national holiday.’
Qutline of the Topic and the Argument

This thesis is a study of the religious-patriotic discourse on Queen Victoria produced
by the Anglican and Methodist clergy in Ontario during the jubilee celebrations of 1887 and
1897. It argues that loyalty to the monarch and the crown was a construction of identity
shaped by the interplay between two forces. On the one side were the collective memories,

the received theological, ecclesiastical, and historical understandings of each church, and on



the other, were the contexts which influenced the commemorations. The loyalty sermons and
the patriotic belle-lertres published in the Ontario-based religious press of the Church of
England and the Methodist Church of Canada welded the historically determined self-
definition and aims of each church to the sentiments demanded by these occasions. The ritual
affirmations of the sovereign and the crown subtly validated the polity, theology, and pastoral
ministry of each group. justifving its niche in contemporary society. The roval celebrations
served as sites upon which were evoked both extrinsic memory (Aristotle’s idea of
anamnesis), and intrinsic memory (Aristotle’s concept of mneme).* The themes of the
queen’s domestic virtues, her sterling character as a constitutional ruler, and the growth of the
empire migrated across religious borders. However, closer scrutiny reveals nuances,
differential patterns of affirmation which tended to resonate in harmony with the ideology of
the events. The royal commemorations thus kindled sub-cultural, or in John Bodnar’s
terminology, vernacular, pasts, and a study of these events brings into sharper focus the
microstructures of Ontario’s identity a century ago.’

The implications of the study suggest some common ground with Mark Looker’s
analysis of the religious press in England during the queen’s jubilees. According to Looker,
"Victoria’s Jubilees intensified ... myth making, wherein every faction could worship the
idealized projection of its own image.” He adds that "[t]he Queen’s image could readily and
usefully be co-opted” by Catholics, Jews, Anglicans and the dissenting bodies who promoted
their own "religious, social, and political claims." Unlike the situation in England, where
the established Church of England had to contend with Queen Victoria's opposition to the
Anglo-Catholic clergy, and where class divisions were deeper, the Anglicans and Methodists
in Ontario cultivated and reinforced their self-perceptions through languages which idealized
the sovereign, the empire and British civilization.”

The argument of this thesis centres on the fact that Queen Victoria and the advance of



the British empire during her long reign were the symbolic centres on which the Anglicans
and the Methodists fashioned their separate identities. However, not only were the images of
the sovereign devised out of disparate conceptions of divine reality, as determined by the
theological traditions of each church, but the contexts, especially the intellectual revolutions of
the time, had very different effects upon their unique narratives of loyalty. The Anglican
panegvric was conservative, but resilient, its traditions and conceptions of the British past
assuring a reasonable degree of stability in the structure and aims of the Church’s loyal
pronouncements over the decade between 1887 and 1897. The organic, unitive vision, which
integrated Church, state, and society under the crown, was powerful. The Methodist response
was more complex. Separated from the Church of England for over one hundred years. and
privileging a theology which focused on the spiritual well-being of the individual, and less on
the corporate community of the faithiul, the Methodists had less attachment to the institution
of the crown, and a weakened vision of the grand organic perspective characteristic of the
Anglicans. In the person of Queen Victoria. the rhetoric consecrated the Wesleyan theologi-
cal heritage through a discourse of substitutionary piety. However, the celebratory narratives
on the progress of the empire and the social advances of the queen’s reign, especially evident
by 1897, began to invoke a very different language of piety, a gospe!l of social progress and
reform, which transfigured the categories of traditional Wesleyan theology, and led to a
gradual deconsecration of the Methodist inheritance, a destabilization of identity. Thus the
shape of Methodist loyalty was vulnerable to the intellectual changes of the time, of which
one important component eventually led to the rise of the social gospel movement.

The research recovered many sermons and articles generated by the Anglican, Presby-
terian, Methodist, and Roman Catholic clergy in Ontario. For several reasons the thesis was
restricted to an examination of the sources from the Church of England and the Methodist

Church. The physical limitations of the study unfortunately precluded an adequate treatment



of the four major religious groups. In the late nineteenth century, the Catholics in Ontario
were ethnically diverse. Any reasonable analysis of Catholic attitudes towards Queen
Victoria, the crown, and the dominant British culture would require a separate study examin-
ing the Irish, the French, the descendants of Scots Highlanders in eastern Ontario, Germans in
Waterloo, and Italians in Toronto, to name only some groups with widely disparate loyalties.
By the late Victorian era, the Preshvrerians were strongly evangelical. proud of their Scottish
roots and the queen’s attachment to the Church of Scotland. The Presbyterian sources reveal
a strong support for the institution of democratic constitutional monarchy. However, the
Anglicans and the Methodists in Ontario were selected for this study primarily because they
were representative of two remarkably different types of Protestantism. Despite the dissimi-
larities, there was an irony in the fact that the Methodists had emerged as a sectarian evangeli-
cal movement within the English Church in the latter half of the eighteenth century. In both
churches, there had been contact and separation, and, especially with reference to Upper
Canada, incidents of conflict and resolution. Unlike the colonial Presbyterians, whose loyalty
had not been questioned either by the early Upper Canadian authorities or by the Anglican
hierarchy, the Methodists. as many Canadian historians have shown, had sometimes been
perceived as potential subversives, inherently threatening to British rule in Upper Canada.
Thus Anglican and Methodist narratives of loyalty in the late Victorian era reflected contrast-
ing memories and theological traditions. A comparative analysis of these two churches
offered the opportunity to reveal the distinctive effects of context, tradition, and memory in
the construction of monarchical loyalty during the period in question.

The Terminology of the Study

"o

The terms "loyalty,” "jubilee,” and "discourse” are frequently used in this thesis, and
each requires a measure of explication. The word “loyalty" refers to the aural and visual

forms of public affirmation for the monarchy, Queen Victoria, and British civilization in the



late nineteenth century. Although the language of loyalty often pointed to England. it
possessed a broader, extra-territorial connotation which incorporated the imperial community
of the Anglo-Saxon diaspora throughout the world, at times its sentiments widened to include
the Americans. Loyalty to the British connection was primarily a reverent celebration of
history and culture, an attachment to an ill-defined idea that cannot be equated to a mere
identification with a place, meaning either Britain or Canada. Of course. Ontario was one of
the two provinces founded as a result of the refugee migration of the United Empire Loyal-
ists, and the memory and mythology of the founders amplified the rhetoric heard on the
occasion of the queen’s birthdays and during the jubilees. The word "loyalism,” while it is
tittle used in this study, refers to the principles governing the popular manifestations of loyalty
that shaped the discourse of commemoration. Although it will be reiterated in the concluding
chapter of the thesis, loyalism is best understood as an unstated presupposition of personal and
collective obligation to the existence of the Canadian state, and to British civilization and its
ordering symbols. The Protestant churches were of paramount importance in the cultivation
of assent to this world culture whose supreme representative was Queen Victoria.

The meanings attached to the word "jubilee" have been explored in their historical
context in England by Malcolm Chase. Throughout the nineteenth century, the term became
associated with patriotic and other commemorative events. in the process losing the political
and radical implications of its biblical origins recorded in Leviticus 25. Chase observes that
"in early Christian teaching,"” jubilee "was confused by the conflation of the Latin ‘jubilo’ (I
rejoice) with the Hebrew ‘jobel’ (literally a ram’s-horn trumpet).” "Simple celebration ...

became ... the keynote of jubilee.” Although the message of Leviticus was seized upon from
time to time by various writers, including Bunyan, Milton, James Harrington. and some
radicals, it was largely stripped of any concept of social reform. Interestingly however,

Chase adds that "consistencies with the [Levitical] notions of jubilee ... can be identified



within Methodism from its earliest years." The ideas of "spiritual renewal, religious liberty
and the Second Coming" were often linked to the restoration associated with the Jewish
festival. The jubilee of King George I in 1809 undermined the radical political usage of the
term. The celebration served as an "ostentatious display of counter-revolutionary national-
ism," and was a factor in the state appropriation of patriotism. From 1809 onward, notes
Chase, the term was a contested site, but the "lovalist concept of jubilee was ... very much in
the ascendant.” By the late Victorian era, the word "jubilee” was almost always associated
with anniversaries which functioned "as occasions for a collective atfirmation of faith and
purpose.” Thus, as Walter Arnstein has suggested, the Golden Jubilee was an expression
favoured by the queen "because in part she visualized the occasion as the golden wedding
anniversary that fate had denied her.” Similarly, the Diamond Jubilee met with her approval
because, suggests Arnstein, "it served as a substitute for that truly momentous wedding
anniversary that she and Albert might have celebrated had he not died young."*

If the term "jubilee” had different, sometimes contested. meanings, throughout the
nineteenth century, it was partly because its usage was defined by the political, social, and
even religious natures of language which tended to fracture along the boundaries of class,
gender, and church affiliation. In this study, the word "discourse,” in its widest sense, refers
to the representations of meaning embedded within the Anglican and Methodist narratives of
loyalty. As John Tosh observes, the "conceptual premises” can be different, and "there are
usually a number of alternative and interlocking discourses jostling for ascendancy - express-
ing, for example, reverence for the state, class solidarity, or democratic rights.” A close
analysis of the loyalist rhetoric of the Church of England and the Methodist Church of Canada
in late nineteenth-century Ontario reveals that there were varying discursive patterns reflecting
disparate understandings of gender roles, social equality, and democracy. It is recognized

that, in a particular setting, "discourse” often can be understood as a conflation of the aural



and the visual. However, it is the archive of sermons and articles recovered from newspapers
and the church organs which forms the basis of the discourse under examination in this
thesis. "

Intellectual and Social Contexts of the Ontario Jubilee Celebrations

There were two types of contextual influences which affected the monarchical
ayric of the Christian churches during the latter half of the Victoria era. One, a product
of British and European intellectual ferment, had a longstanding and subjective impact upon
the communities of organized Christianity. The transformations in thought undermined many
of the traditional certainties of the churches, but the new ideas had to be addressed and even
internalized in order for theologians to formulate adequate responses. Secondly, there was the
external, immediate, and objective environment consisting of the political, economic. and
social realities of commemoration. These subjective and objective contexts interacted with
history and memory to shape the royalist discourse of the Protestant churches.

During the latter half of the nineteenth century. an intellectual reformation shook the
scriptural and dogmatic foundations of Western Christianity, but perhaps the greatest impact
was felt by the Protestant evangelical churches which had established the basis of their faith
and life upon the real presence of a supernatural God acting providentially in history, and
whose revelation to humanity was evident in an inerrant Bible. In Upper Canada, as recent
historians of religion have shown, a crisis of authority arose when the churches were forced
to respond to the extravagant end-of-the-world prognostications of the premillennialist sects.
The developing response took the form of postmillennialism. a form of Christian eschatology
which stressed the gradual, progressive unfolding of Christ’s kingdom." After 1859,
Darwin’s theory of evolution finally vanquished the lingering literal interpretation of origins
in the Book of Genesis. German research, translated into English, demonstrated the power of

new critical methods to raise serious questions about the assumed veracity, or historicity, of



many other biblical texts. The accompanying liberal theology introduced revolutionary ideas
on the understanding and approach to Christian doctrine, including salvation and the nature of
God." Out of these intellectual transformations, and in the context of a changing industrial
society in North America, there arose a movement of Christian social criticism which shifted
the traditional evangelical categories of salvation from the individual to society. In the place
of a supernatural Ged, active in the salvation and Christian perfection of the sinner, there
emerged an immanent God of progress, a new gospel of social salvation, which, in its English
Canadian guise, crusaded for the Christian regeneration of society, as Ramsay Cook has so
ably demonstrated. From the 1880s, the message of social reform began to spread among
vociferous and often radical spokesmen in Ontario, and its language slowly began to inform
the mission of the Methodist Church. Whispers of the new theology began to cross over into
the loyalty discourse of the Methodist pastorate during the commemoration for the queen’s
Golden Jubilee in 1887, and was even more evident during the Diamond Jubilee in 1897."
On Sunday, 19 June 1887, the people of the province began celebrating the fiftieth
anniversary marking the accession to the throne of their empress-queen. As Jeffrey Lant has
shown, the Golden Jubilee celebration was intended to enhance the popular image of the
monarchy in Britain."* The event was one of those milestones of British pomp and spectacle
that was not neglected in Ontario, especially within the Anglo-Protestant population, but
public enthusiasm was sometimes dampened by apathy, when not marred by internal tensions
in Canada and the province. For example, in April 1887, Toronto’s reputation for true-blue
loyalty suffered a defeat at the polls when ratepayers roundly defeated a bylaw which would
have allocated $10,000 towards a jubilee celebration.”® Ten years later, reflecting on the
event, an editorial writer in Toronto’s Evening Telegram recalled that "there was gladness
throughout the British empire and in Canada the rejoicings were sincere, but it was a dynastic

and English significance which attached to the jubilee festivities in London."® Triggered by



uncertainty concerning the future of Confederation, issues of loyalty, central to the discourse
of early Upper Canada, "re-emerged as a cortentious issue in the late 1880s," states David
Mills. The Riel affair "heightened the conflict between English and French Canadians,” and
there was "pessimism associated with the disappointing results of the National Policy.""
The perennial concern with annexation to the United States was amplified by calls for trade
reciprocity and outright commercial union with the powerful American neighbour. On the
eve of the Golden Jubilee, unquestioning allegiance to the sovereign was by no means
universal across all sectors of Canada’s pluralist population. In Ontario, the [rish, divided
between Catholics and Protestants, exhibited a "pugnacity,” stated W. L. Morton, "which
counted no cost and overlooked no point of dispute.”® In many communities the commem-
orations were low-key and, perhaps in an effort to fortify a sense of national unity, the public
gatherings and civic speeches were often postponed until the Dominion holiday on 1 July.

Expressions of loyalty in Ontario in 1887 und 1897 were shaped by other events
which created turbulence throughout the Dominion. Quebec's new premier, Honoré Mercier.
elected early in [887, called upon Pope Leo XIII to arbitrate a dispute over the estates
confiscated from the Jesuits at the time of the Conquest. The subsequent passage of the
Jesuits’ Estates Act in July 1888 generated much heated discussion in English Canada, and
helped to aggravate the Manitoba schools dispute of the early 1890s. The Conservative
government’s failure to resolve the problem led to the Liberal victory under Wilfrid Laurier
in 1896."

Canadian anxieties began to mount in 1895 when the American government, under the
guiding hand of its belligerent secretary of state, Richard Olney (1835-1917), took a truculent
stance towards Great Britain over a dispute regarding the boundary between Venezuela and
British Guiana.” Rising American economic and imperial power was comparable with that

of Germany which, in 1896, states Modris Eksteins, "openly adopted what came to be called



Weltpolitik, a "world policy ... accompanied ... by the inauguration of a naval building
program and an obstreperous pursuit of additional colonies," an expansionism which "nat-
urally aroused concern abroad about Germany's long-range intentions."*' Such challenges to
British supremacy throughout the last decade of the nineteenth century probably contributed to
the rise of British imperialism in Ontario. Carl Berger notes that branches of the Imperial
Federation League had been established in Canada after its formation in England in 1884.
Both it and its successor, the British Empire League, formed in 1896, had a powerful impact
on the popularization and spread of imperialism in English Canada.” The Loyalist tradition,
given a fresh mandate by the formation of the United Empire Loyalist Association of Ontario,
also in 1896, put more wind into the sails of the imperialist mission.”

After Laurier’s election victory of 1896, a mood of optimism took hold across the
country. The following year, during the week commencing 20 June 1897, the people of
Ontario, together with millions of their fellow citizens throughout Canada and Britain’s other
colonial dependencies, began celebrating Queen Victoria’s Diamond Jubilee. As spring
unfolded that year, the Union Jack sprouted across the architectural landscape, and imperial
patriotism came into full bloom in English Canada’s newspapers, magazines and the religious
press. Wilfrid Laurier, knighted by the queen in London and leading the parade of colonial
premiers through Britain’s metropolis on 22 June, symbolized the hopes for national and
imperial unity. Described by the London Times as "the first pan-Britannic festival.” the
commemoration was an invitation to the colonies to participate with the mother country in a
great pageant of empire, the supreme occasion to honour Queen Victoria, the aging but
beloved sovereign and symbol of the reaim.*

To understand the dynamics of loyalty to the queen in Anglican and Methodist thought
in the late nineteenth century, it is necessary to penetrate more closely into the cultural texture

of late Victorian Ontario. In the first case, imperialism was inextricably linked to the
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recovery of the Loyalist tradition and its concern with the original unity and tragic disruption
of the great English-speaking, trans-Atlantic nations. Descendants of early Upper Canadians,
commonly found in the Anglican and Methodist memberships, often possessed emotional,
filiopietistic memories of the refugees who fled in the aftermath of the American Revolution,
and they sympathized with the élitist efforts to link the Loyalist mythology to imperialism.”
The soldiers and their families who remained obedient to England’s authority in the Thirteen
Colonies were symbols of unity for the empire. The image of the maternal queen rested on a
tradition of historic respect for one of her ancestors, George III, the father of his people, the
paternal monarch who represented the sovereignty of Britain and the first empire. Queen
Victoria was the mother of the young Dominion. a burgeoning nation whose very existence
justified the original Tory cause during the Revolution.

An underlying assumption of the late Victorian era, common to Britons and a great
many of their brethren in the United States, was the belief that the Anglo-Saxon "race” was
especially gifted in the arts of governance and progress, and had a responsibility to bring the
benefits of Western civilization and political liberty to the less developed people of the world.
The public presentation of the benevolent Herrenvolk had been brewing in the writings of the
social Darwinists,” but it gathered steam in the works of many imperialists, among them,
Charles Dilke (1843-1911) whose widely read book Greater Britain (1868) was a popular
exposition of the theory of Anglo-Saxon supremacy.” The idea was central to the thought
of such men as Cecil Rhodes and the colonial secretary, Joseph Chamberlain, who held the
office from 1895 to 1902 in Salisbury’s government.® As Carl Berger has shown, English
Canadians were introduced to these notions of Anglo-Saxon preeminence through the writings
of John George Bourinot, George Parkin and George Grant, among others. Bourinot
subscribed to the contemporary theories of some political philosophers in England and

America who argued that the Anglo-Saxon gift for establishing stable systems of political
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liberty could be traced to the ancient Teutonic tribes of northern Europe.*® Whether it was
deemed to be a product of nature or nurture, the superiority of the British was a commonplace
in the discourse of imperialism. As this thesis will show, many clergymen in Ontario,
especially in the Church of England, were convinced that the mission of empire was inextri-
cably linked to the great commission. It was hard for God not to be an Englishman,
particularly when some clerics were delighted to adopt Him as the Father of the new chosen
people, the British nation.

Another factor must also be considered in order to understand the close association
between the churches and political allegiance during the last fifteen years of the nineteenth
century. The style and content of patriotic sermons naturally tended to reflect the perspec-
tives of the warshippers, and especially the guest groups who were so often invited on
occasions honouring the queen. The processions of local or visiting regiments, veterans, and
fraternal societies were integral to the discourse of loyalty in Ontario, both before and long
after Confederation. The local Presbyterian, Methodist, and less commonly, the Baptist or
Congregational church was sometimes the destination for the spring Sunday parade on or
about 24 May, but perhaps the most common terminus was the sanctuary of the parish church
or cathedral of the Church of England. The magnificently uniformed volunteers, and
increasingly by the 1880s, the Sons of England, looking splendidly masculine in their silk
toppers and decorated frock coats, were as much the visible, as were the sermons the audible,
signs of allegiance. The aural and the visual co-existed in synergy. The language and signs
of obedience, crucial to Anglican theories of social and political obligation, exuded maleness.

Of course, the role of a female monarch had to be addressed. The queen’s tender
feminine qualities were ubiquitous in the sermons, and their function was not merely cosmetic
even if the domestic ideology transformed royal virtue into spectacle. The middle-class

queen, who sanctified the palace by her feminine attributes, was a symbol of woman’s proper
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and subordinate sphere for the British subject. Victoria and the royal family were the
supreme representations of an organic view of society and state. A sovereign who was the
epitome of true womanhood proved the worth of Christian monarchy, and all was well with
the world. Nevertheless, the images of the feminine in the royal household were controlled
by the prior affirmation of the nation’s historic polity, and shaped by cultural stereotypes
which privileged the aural and visual discourse of masculinity.

That the traditional Sunday church parade in Ontario found especial favour with the
Anglicans is not surprising in light of an observation by Grant. who has noted that "the
careful allocation of roles in parades and processions in relation to office or position in society
... suggested the persistence of Simcoe’s vision of a neatly ordered society long after its
apparent rejection.”® The militia tradition in Ontario, itself partly a product of patriotic
memory, encouraged military preparedness and fostered a martial spirit, including a good deal
of masculine strut and display, a militarist phenomenon already examined by Carl Berger.*
Of course, if by militarism is meant the rise of powerful military classes as occurred in
central Europe and Japan, then the term has no application in the Canadian context. British
precedent and North American geostrategic considerations favoured the cultural and political
response of volunteer soldiering, and that reality discouraged the formation of either a large
standing army or a military caste in Canada. The close relationship between Anglicanism and
the militia regiments a century ago seems to be succinctly captured in a quote from the
conservative Austrian statesman, Prince von Metternich, taken from Alfred Vagts’ significant
study on modern militarism. The church, Metternich said, "labors through the word from the
pulpit for the moral truth,” the other [the army] on the battlefield by their deeds for right and
justice. Church and army are serving order through the power of discipline and through
hierarchical arrangement."”

Aside from uniforms, silk hats and sashes, there was a visual iconography—pictures,
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commemorative plate, and silverware bearing reliefs of the queen or the royal family, and the
coinage with the sovereign’s profile—all of it reinforcing the presence of the monarchy in
Canadian life. However, it is vital to realize that loyalty was largely shaped by speech and
the written word. Protestantism has traditionally been a hearing religion, a faith communi-
cated through scripture, prayer, and the homiletic arts. Language can communicate a
consciousness of the past, a sense of heritage. in a way that marshall parades. visual icons.
monuments, or even museums cannot accomplish through the eye alone. Late nineteenth-
century Protestant Ontario was a hearing, or listening, culture, and its religious fanguage of
piety was easily able to import collective Christian identities into self-affirming discourses of
political piety praising Queen Victoria. The aural constructs, the sermons and essays of
Anglican reverence towards the symbol of communal and national descent, and the Methodist
discourse of reverent piety have been selected for study in this thesis.
Origins and Nature of the Monarchical Discourse

The religious and secular celebrations for Queen Victoria's jubilees in Ontario
generated a substantial deposit of patriotic ephemera. Much of this encomia was modelled on
that of British monarchists who had successfully pioneered the reconstruction of the queen’s
image through the medium of a fanciful literature of moral exhortation.® The glorification
of Queen Victoria began to emerge following her accession in 1837. The phenomenon can be
more accurately understood as a process through which the sovereign became the symbolic
reification of the cultural and ideclogical virtues of the era. Aside from the promise of moral
worth which seemed to be evident in the young queen, political and social changes were
factors in the restoration of British royalty following the reigns of her two unpopular uncles,
George IV (1762-1830) and his brother, William [V (1765-1837). The gradual shift to
parliamentary supremacy had been underway since 1689. The transformation gathered

momentum by the third decade of the nineteenth century and it took a significant leap forward
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with the Reform Bill of 1832. Queen Victoria, a strong-willed woman, continued to exercise
considerable political influence behind the scenes, but the crown was largely divested of
genuine potency in the arena of national governance. Increasingly, the monarchy assumed a
ceremonial role, royal spectacle becoming the visible representation of state power. The
growing sense of national importance and unity wrought by commercial and imperial
2xpansion also contributed to the British public’s changing perceptions of the crown. The
great Crystal Palace Exhibition of 1851 symbolized the new industrial Britain and the march
of scientific and commercial progress. The involvement of Prince Albert in the planning and

execution of this highly successful venture greatly enhanced the prestige of the royal fam-

ily.*

By mid-century, the monarch had come to be understood, in the words of Jeffrey
Lant, as an "impartial, olympian arbiter, calm, judicious. fair" and "who always had the best
interest of the people at heart.” By the time of the Golden Jubilee in 1887, myth and reality
concerning Victoria had travelled some distance along separate paths. Commenting on the
"extravagant claims" of the domesticated propaganda, which Queen Victoria once aptly
described as "twaddle,” Lant observes that "each aspect of the Queen'’s life was purged of its
individual character and made into a standard to be followed."* Maternal and domestic
imagery was woven into a gendered discourse praising the queen’s model life and home. The
sweet and innocent child who became the nation’s romantic centrepiece as the youthful queen,
stepped into her proper sphere as the devoted and submissive wife, the loving Christian
mother, the grieving widow, and the caring sovereign who loved the poorest and weakest of
her subjects even as she attended to the affairs of state in her role as constitutional ruler.

These motifs reappear in the Ontario sources with tedious regularity. Often peppered

with scriptural verses or quotes from Tennyson, and replete with monotonous paeans to

progress, the rhapsodic narratives on Victoria’s moral and Christian perfection have received
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little attention from historians. However, the jubilees, and the annual rituals surrounding the
celebrations for the queen’s birthday, on or about 24 May, cannot be viewed simply as
fleeting festivals of the contemporary political order and its sovereign. They were celebra-
tions of remembrance. To remember, notes Nico H. Frijda, is to be mindful of a particular
past, to integrate memories and bring a sense of coherence to one’s identity.*® The com-
memorative morality texts on Queen Victoria and the monarchy constitute distinct reservoirs
of communal identity appertaining to different groups in the province.

Within the framework of these observations, it is as vital to understand what the
Anglicans, the Methodists and other religious and secular groups were not doing, as it is to
understand their overt intentions. The ephemeral homage literature surviving from the
commemorations of the jubilees in Ontario are overlapping varieties of Christian pietistic
discourse. Religious identities were affirmed through ritual languages of devotion to a chaste.
immaculate Queen Victoria—almost, one might be tempted to suggest—Protestantism’s answer
to Roman Catholicism'’s blessed Virgin Mary. However, the analogy is misleading, partly
because it obfuscates by a simplistic likeness that which requires a greater precision of
thought. The cultural, more specifically the Protestant. veneration of the queen, referring to
the cultivation of deep respect and reverence, introduced elements of divinization, but not
deification. In common use, these two words are most often treated synonymously, and
indeed, the definitions in the second edition of the Oxford English Dictionary (1989) are
essentially identical, with no distinctive nuances of meaning.” In any context, natural
language is more complex. Divinization can also possess a different connotation, the much
more limiting attribution of a divine character or nature to a person (or perhaps an object),
but which denies the act or process of outright deification, meaning the creation or transform-
ation of someone or something into a deity or a god.® In the case of Queen Victoria, the

Christian virtues of faith, hope, and charity were seen as manifestations of the divine presence
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in her life, and the four cardinal virtues of prudence, justice, fortitude, and temperance were
inferred within the morality narratives of the Protestant commentators. This aura of Christian
virtue and moral purity surrounding the queen, especially in the case of the Anglicans,
probably reinforced the rarified halo of sacredness associated with any vestigial memories of
the divine origin of kingship and of the English monarchy in particular.

To raise this issue might seem to be an instance of splitting hairs, but it avoids the
danger of assuming that Britons and Ontarians revered their monarch in the same way, for
example, as the Russians, or at least some of them, gazed in awe at their Czar, or as the
Japanese wurned to emperor worship during the first half of the twentieth century. In the
former case, there were similarities to be sure, but the transfer of political power to an elected
Commons, coinciding with the devolution of both royal and ecclesiastical power in England.
simply precluded the formation of anything even remotely resembling a caesaropapist
configuration of loyalty within the wider population. In contrast to the Eastern Orthodox
experience. political power in Western Christendom was a site constantly contested between
sacerdotium and regnum.

In Japan, the nativists and Mito scholars, during the later Tokugawa period (1603-
1868) of the eighteenth and nineteenth centuries, began forging links between traditional filial
piety and loyalty to the emperor. This synthesis, resulting in the political ideology of kokutai,
was based on the theory of the patriarchal state, "all of whose people [were] related to one
another and to the emperor,” as the substance of a complex idea has been expressed by
Robert Smith.”® The cultivation of ancestral filial obligation was intensified after the Meiji
restoration (1868). In effect, the state sponsored an all-pervading nativist loyalty to the
emperor whose divine origins were integral to the formation of an extreme nationalism in
Japan. In England and the disparate parts of the empire, Queen Victoria was transformed into

a figure of affection and reverence, but credibility had its limits. Christianity and the political
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cultures of the English-speaking world prohibited the formation of anything resembling the
Japanese experience.

Neverthless, it is reasonable to ask an obvious question. To what degree did English
Canadians suspend their critical faculties and actually believe the content of the hyperbole
which they heard or read of their sovereign? In fact, it is probably near impossible to gain
any detailed understanding of the attitudes and beliefs of the ordinary man and woman. The
people of Ontario flocked to the special jubilee services, especially in 1897, and at the queen’s
death in 1901 the churches were literally filled to overflowing in many centres, "packed to the
doors,” as a correspondent observed in Stratford.* For the most part, the populace assented
to the gaudy eloquence of the royal praise, partly because, at its core, there was a modicum
of truth. Despite Queen Victoria’s foibles and faults, her obstinacy and contradictions, and
her sometimes unforgiving pettiness, she was seen as impeccably honest, incorruptible, and
unyielding in her adherence to the moral code of the age. [t was possible for Protestant
clerics in Ontario, as elsewhere, to exaggerate the queen’s virtues, conveniently ignore her
peccadillos, and then soar to the pinnacles of oratory on the wings of vacuous fables, but they
did not have to tell outright lies, and their audiences knew it.

The Monarchy in Britain from George III to Queen Victoria

The historical development of provincial loyalty to the monarchy cannot be under-
stood apart from the developing role of the institution of royalty in Britain over the same
period. Loyalty to a person or a state is not a fixed phenomenon which can be succinctly
described with a dictionary definition. It is neither static in its meanings nor uniform in its
expressions within a given community over time. Public attitudes towards the throne in
Britain were shaped by the reigning sovereign and the shifting role of the crown. In Upper
Canada and Ontario, there were a great many features in common with royal sentiment in the

mother country, but there were also important differences which reflected the impact of local
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events and conditions. Before Ontario’s proverbial affections for Queen Victoria can be
gauged from the existing literature, it is necessary to examine the research of historians who
have traced the relationship between the crown and the cuitivation of allegiance in Great
Britain, a phenomenon that began in the latter half of the eighteenth century with King George
[T (1738-1820).

Linda Collev. leaning towards a more traditional approach to historiography. has
studied the cultural and political formation of the British nation trom the eighteenth century to
the accession of Queen Victoria. She argues that the "apotheosis” of George [1I, beginning at
his accession in 1760, and accelerating after the mid-1780s, was integral to the "state
nationalization of nationalism," whose "chief beneficiary ... was the king." "Since Britain
was great,” suggests Colley, "her rulers must also be seen to be so.” The rise of royal
ceremonial, the institution of new orders of chivalry, and the sponsorship of national artistic
and architectural endeavours were included among the transformations which "identiffied] the
monarchy with national achievement and visible splendour.” King George’s project for the
revival of the monarchy, intended to appeal to tradition and past glories, "was part of the
conservative reaction to the American, and still more the French Revolution. "

Social changes also had their impact on the nature of commemoration in Britain. By
the 1790s, lodges, friendly societies, and volunteer regiments, animating the masculine quest
for hierarchy, order and colourful ceremony, posed a significant presence in local processions
and special services commemorating royal events.® The growth of the new industrial
bourgeoisie, the spread of Methodism, and the rising influence of the Evangelicals within the
Church of England were instrumental in stimulating a reformation in manners and morals
throughout society.* Reflecting a new emphasis on respectability, local celebrations of
loyalty shifted from the customary popular feasts with their "riotous excesses" towards

activities fostering civic pride. Nationalist discourse also became suffused with the language
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of the church. Thus the expression "national anthem," coined sometime after the turn of the
nineteenth century, followed the fortunes of "God Save the King" which gained ascendancy
over "Rule Britannia" to become the recognized state hymn by 1820. Colley also draws
attention to the "propaganda sermon,” a vehicle of "clerical extravagance" which “accentuated

"

the conflation of royal and patriotic with religious terminology.” Amplifying the king’s
virmues and his role ag caring husband and father, the religious hvperbole of the pulpit crossed
into the secular press where the monarchical morality text evolved. The "apotheosis” of
George III thus followed the contours of Britain’s political, religious, and social topography
between 1760 and 1820.*

The representation of the monarchy was subject to the destabilizing effects wrought by
the personality, the behaviour, and the perceived moral character of the incumbent monarch.
George Il descended into incompetence during the last decade of his life.* His son, George
[V, a profligate whose dissolute behaviour was public knowledge, reigned from 1820 until his
death in 1830. In his biography of Queen Victoria, Giles St. Aubyn notes that during the
regency period, he was called “the first bounder in Europe, vain as a peacock, false to his
friends and remorseless to those who had offended him.” George IV was succeeded by his
brother, William IV (1765-1837). Although more attentive to the affairs of state, William
was often "ill-tempered and partisan,” and perceived by many as a buffoon.*

The monarchy was at a low ebb when Victoria succeeded to the throne in 1837.
"[T]he whole country delighted in welcoming their new Queen, whose innocence compared so
favourably with the sordid lives of her uncles,” comments St. Aubyn.” Queen Victoria
restored a sense of dignity and propriety to the office of constitutional monarchy, but as her
reign progressed, she increasingly came to assume the role of a social monarch, the exemp-
lary head of British society, including the emigrant colonies scattered throughout the empire.

At the heart of the Victorian worldview lay the images of a sentimentalized nuclear family.*
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The queen and the royal family stood as the ideals of social order. A comment on the
domestic function of the monarchy by Walter Bagehot (1826-1877), the nineteenth-century
expositor on the British constitution, is important in understanding British and Canadian
responses to Queen Victoria.

We have come to regard the Crown as the head of our morality. The virtues

of Queen Victoria and the virtues of George III have sunk deep into the

popular heart. We have come to believe that it is natural to have a virtuous

sovereign, and that the domestic virtues are as likely to be found on thrones as

they are eminent when there.”

The virtues of middle-class respectability conveyed by the images of Queen Victoria
and her family have attracted the attention of historians who have been influenced by the
tradition of Marxist historiography and social control theory which gained prominence in
Britain, especially from the 1960s. Thus, in his study of the Golden Jubilee in 1887, Thomas
Richards depicts Victoria as the "semiotic lodestone" of her "commodification” during the
event. "All the pomp and circumstance of the Empire could do nothing to conceal the fact
that the Queen was a domesticated monarch whose public image resided not in the trappings
of the upper class but in the middle-class ethos of frugality, self-denial, hard work, and civic
responsibility.™® The symbols of ancient, patrician sovereignty were partly absorbed by the
entrepreneurial spirit as exemplified by the trade in royal souvenirs. Among the hundreds of
tacky items calculated to subvert the lofty intentions of the jubilee organizers, notes Arnstein.
were “teapots in the shape of the Queen’s head with the lid shaped like a crown, and
automatic musical jubilee bustles that played ‘God Save the Queen’ whenever the wearer sat
down."®" Such "manufactured signs of dominance” may have robbed the royal spectacle of
some of its solemn dignity, but paradoxically, consumerism may have played a role in
galvanizing the royal charisma which triumphed over the disillusionment with a reclusive

queen who was now emerging from a long and lugubrious state of mourning.”

David Cannadine argues that the construction of loyalty to the monarchical state
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through royal ceremonial must be understood contextually. In a 1981 paper, Cannadine and
Elizabeth Hammerton compared the social control model with functionalism in the light of
historical evidence from the Diamond Jubilee celebrations in Cambridge, England.®
Originating with Emile Durkheim, the functionalist school holds that commemoration is a
form of communal representation through which ritual and ceremonial occasions symbolically
recreate the religious beliefs of the society. The Diamond Jubilee would be an instance of a
society’s need to reaffirm "at regular intervals the collective sentiments and collective ideas

v

which make its unity and personality.” Most of Durkheim’s observations pertain to aboriginal
societies and might appear to be irrelevant to modern nations composed of competing sub-
cultures and marked by class conflict.®

In striking contrast to the consensual model, Hammerton and Cannadine point to
social control theories, for example, that of Steven Lukes, who maintains that political
celebration is well-organized propaganda designed to secure allegiance to the symbolic

representations of the state.”

Consensus is constructed and illusory, and contflict is unavoid-
able. Thus the Diamond Jubilee met with opposition from the Irish who expressed their
hostility in riots and anti-ritual parades in Dublin, and with the well-articulated objections of
Keir Hardie, the Scottish and Independent Labour Party leader.®® However, Hammerton and
Cannadine concede that with respect to the Diamond Jubilee celebrations in Cambridge, "the
consensus and conflictual theories stubbornly and paradoxically remain complementary rather
than mutually exclusive, with each partially supported but neither entirely proven.” The local
commemorations reflected a genuine affection for the queen and the monarchical system, but
their performance also required the necessary "mobilization of bias" and the resolution of
conflict among various groups. Stressing the necessity for contextual analysis, the authors

insist that a full understanding of ceremonial and political rituals must be examined over time

in order to "display the links and connexions" between various, and sometimes competing.
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groups in society.”’

In a subsequent article, Cannadine suggested that the meanings conveyed through
royal ritual have been conditioned by political, social, and technological changes in Britain
and elsewhere.® State ceremonial necessarily carries different meanings to succeeding
generations. The past, seen and heard through the performances of national ritual, is re-
conceptualized as the invention of tradition. and celebrations such as the Victorian jubilees are
seen as the instrumentalities of ideological hegemony—the theatre of the ruling classes. From
this perspective, the symbolic structures of ceremony and monarchical discourse become
secondary to the immediate motives and decisions of the state and the governing élites.

More recently, feminist and postmodernist critics have added their own insights to the
corpus of historical research on the cultural construction of royal imagery during the reign ot
Queen Victoria. Writing on the opening years of Victoria’'s reign. Dorothy Thompson
remarks that "[Victoria's] youth and gender were probably ... important symbols of hope for
her subjects. and helped to reconcile many to traditional monarchical loyalties which, it
should be remembered, included a strong folk memory—perhaps more a mythology—of good
times for England under previous women rulers, from Boadicea through Good Queen Bess to
Queen Anne."®

The myth of the female ruler may have concealed what Thompson identifies as an
"odd contradiction.” During the period "in which the doctrine of separate spheres of activity
for men and women was most actively developed and propounded, the highest public office in
the land was held by a woman."” The exploitation of the queen's femininity and maternity
served to depoliticize the crown. By magnifying the aura of virtue and maternal devotion
surrounding Victoria, statesmen, journalists, clergymen and others diminished the monarchy’s
perceived political power and reinforced Bagehot’s description of it as the dignified compo-

nent of the constitution.®
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Thompson’s study implicitly links gender to biology, as something inextricably bound
to maleness or, in this case, femaleness. Other feminist critics on the Victorian monarchy
have cut the umbilical cord between biology and gender.®' Construing the latter as socially
constructed, they assert that patriarchal hegemony cannot be understood apart from the
interrelationships among gender, sexuality, class and politics. A recent and significant
contribution has been made by Margaret Homans. She suggests that both popular and
officially commissioned royal family portraiture, which represented the queen and her family
as thoroughly "middle-class, domestic, and patriotic,"” simultaneously limited both female and
monarchical political power, while expanding the sovereign’s "symbolic power and ideologi-
cal influence."® It is well to recall that the functions of the monarchy, the dignified part of
the British constitution, as Bagehot understood it, was theatre, and to deliver a solid perform-
ance meant that the actor had to be, not to seem to be. Homans’ analysis of Bagehot's idea of
royalty as a disguise, or a concealment, focuses on the latter’s concern about his representa-
tion of the monarchy as misrepresentation.” Homans is referring to Bagehot’s unease with
the fiction of power made manifest in royal spectacle. Published works on Victoria amplified
the illusion by endowing the queen’s passive, feminine virtues, and her domestic role as wife,
widow and mother with potency in the arena of public discourse. Divesting the sovereign of
any meaningful political control created a power vacuum in the institution of the crown. Into
the void rushed virtue's might, in this case with a "countenance angelical,” to borrow an
expression from Coventry Patmore’s poem The Angel in the House (1854-63), an ode to
woman's superior virtues.*

Feminist studies on the symbolism and imagery of the queen suggest that the female
sovereign crystallized popular acceptance of the organic conception of the state and society.
If ceremony and royalist propaganda were tools constructed in the interests of the nineteenth-

century ruling classes, they had to exhibit a rational purpose in the order of things. Thus the
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"patriotic mystique” surrounding the royal family, argues Simon Schama, required that "the
institution should be seen to be the family of families, at once dynastic and domestic, remote
and accessible, magic and mundane."® Schama’s remark is in phase with the primary
vector of feminist studies. Both point towards a mentalité suggestive of organicism, a
Weltanschauung which can be discerned in the development of Western civilization, including
mediaeval Christendom. Daniel Elazar notes that "the organic model views civil society as
the product of a kind of organic evolution from families, clans, tribes, and villages in which
larger political institutions, constitutional relationships. and power alignments emerge in
response to past precedents and changing circumstances, usually with a minimum of constitu-
tional choice.” An organic community is predominantly past-oriented, leans towards tradition
and is deeply conscious of its cultural inheritance, sees the polis as rooted in nature, and
commonly finds self-affirmation in discursive modes favouring familial and hierarchical
arrangements in the political and social orders. With reference to nineteenth-century England.
Elazar argues that "a purely organic understanding of the English people and polity” tri-
umphed over the eighteenth-century synthesis of organic and federal, or covenantal, ideas, the
latter having been formulated in Puritan thought during the seventeenth century.®
The Monarchy in Upper Canada-Ontario from George III to Queen Victoria

The critical reflections on British royalty and the development of its images and
ceremonial forms from the time of George Il provide a necessary tableau vivant against
which one can observe both the commonalities as well as the unique differences peculiar to
the manifestations of loyalty to the sovereign in Upper Canada and late Victorian Ontario.
Canadian historians have largely neglected to address directly the matter of monarchy in
colonial and national life. However, there is a body of literature, most of it written from
traditional political and cultural perspectives, which casts some light on the nature and

formation of loyalty in Upper Canada. Historians such as S. F. Wise, David Mills and Jane



Errington have shown in some depth how the cuitivation of loyalty in Upper Canada, which
included the rituals of royalist homage, became the ornamental insignia of allegiance to a
conservative provincial oligarchy. Fostering a cult of loyalty to England and her sovereigns
was pursued as a necessary passion by the Upper Canadian élite who were quite conscious of
their vulnerability in a land-locked colony which had been populated by American settlers in
the early years of it existence. Tracing its origins to Lovalist refugees, the aligarchic. Tory
political cuiture of early Upper Canada aimed, in the words of S. F. Wise, "to build a
hierarchical social, religious, and political order in the province.”” David Mills has argued
that the Family Compact’s narrow concept of loyalty evolved by mid-century "from an
exclusive to an assimilative character” appropriate to "a developing middle-class political
system.” Although moderate Tories and Retformers eventually achieved an "ideological
consensus” in which loyalty "became a broad, accommodating concept,” at its centre lay the
prime symbol of order—the crown, represented by the reigning monarch,*®

Jane Errington claims that Upper Canadian perceptions of King George [II appear to
have been coloured by political and class differences. For the early colony’s hoi polloi
allegiance to the monarch was problematic, with "many residents" possibly being "if not
antagonistic ... at least apathetic to the pro-British stance of their leaders.” On the other
hand, the colonial ruling class viewed the sovereign as the cynosure of the British state, but
the king held different connotations for the indigenous leadership, on the one hand, and for
the British governing officials on the other.®® The stylized discourse, in letters or sermons
for example, was often penned by prominent Loyalists such as Richard Cartwright,™ or by
British immigrants such as John Strachan. These men attached great symbolic significance to
King George, and imagined him as their father figure and protector during and after the
tumult of the American and French Revolutions. In contrast, the British administrators knew

and understood the king as "a very real person,” and their conceptions of the monarch were
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nurtured in the social and political realities of Britain. Although the panegyric persisted
through the regency period and beyond, its meaning tended to shift with the passage of time.
Following the death of the supreme magistrate in 1820, Errington comments that "King
George [V was not, and never would be, able to evoke the kind of personal commitment
which the loyalists had given his father.... George IV could only be a symbol of the empire, a
rallying cry for loyalism and for the continuance of Upper Canada as a British colony.”
Errington’s analysis is too brief to draw any firm conclusions, but her analysis suggests that
the indigenous Upper Canadian leadership conflated the monarchy with the person of a highly
idealized, and thereby idolized, reigning sovereign, an observation which parallels Colley's
assessment of the British transformations in the image of King George III.”

There remains a lacuna in the historiography of British North American perceptions of
the monarchy. Little is known about Upper Canadian attitudes towards George IV (1820-
1830) and William IV (1830-1837), two unpopular kings who brought the monarchy into
disrepute.” Any sound understanding of loyalty to the crown in Upper Canada and Ontario
must begin by recovering a perspective on the annual rituals pertaining to the birthday of the
reigning sovereign. The yearly commemoration is an important key to understanding the
formation of Ontario’s perennial affection for England’s monarch. With the exception of
Errington’s observations for early Upper Canada, and brief examinations by Alan Greer and
Cecilia Morgan of the gendered languages, diffused throught the polemics of the Lower and
Upper Canadian rebels in 1837, the chronology must depend on primary sources, most from
the late nineteenth century.

The ritual can be traced to the military origins of the colony in the late eighteenth
century. King George III was born on 4 June 1738 (N.S.) and in early Upper Canada, as
Errington has noted, the birthday of the sovereign was celebrated by the British military units

who paraded in review at the forts, and by the local militias who were mustered for the
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occasion. "The day was an occasion for rejoicing, at home, in church, and undoubtedly for a
great many, in the local taverns,"” she adds. The military and civic celebrations survived the
death of the king in 1820, their continuance perhaps owing something to the good fortune that
the next three royal birthdays occurred on 12 August, 21 August, and 24 May (George IV,
William IV, and Victoria, respectively), particularly opportune dates with respect to the
seasons of British North America.™

The development of the queen’s birthday from 1838 must be set against the political
turrnoil of the Canadian colonies during the previous months. When Princess Victoria was
informed of her regal station in the early hours of 20 June 1837, Upper and Lower Canada
were about to explode in open rebellion against their British governors. A previous gener-
ation of Canadian historians, writing from traditional political, socio-cuitural, or later social
control perspectives, seldom, if ever. addressed the question of monarchy and the young
queen in the discourse of rebellion. In his study of the revolt in Lower Canada, Alan Greer
has shown that radical attacks on the queen often deployed the language of obscenity.
Republican political thought, partly following Rousseau, ennobled woman’s domestic role.
Any departure from the private sphere of home was considered to be a subversion of the
natural order, and intrusions into the civic realm by a woman were subject to innuendos of
sexual immorality.™ Similarly, Cecilia Morgan, a feminist historian, who has examined
some of the royalist ephemera from the Upper Canadian rebellion, claims that the femininity
of the young Queen Victoria became a contested site in the violent struggle for the control of
the colony. While the conservative press had nothing but "accolades for the young and
virtuous queen," states Morgan, rebel venom sometimes stooped to scurrilous attacks on
Victoria's character. W. L. Mackenzie overturned the nascent language which portrayed
Victoria as the mother of her people when he pointed to the irony of a maternal love that

cruelly subjugated the colonial populace. Such oppression, Morgan comments, was seen to be



"[t]he logical outcome when femininity was allied with monarchical power—neither Victoria
nor her representative [i.e., Sir Francis Bond Head] could personify either true maternal
caring or honest ‘manly’ justice." By challenging the character and virtues of the Queen, the
symbol of political legitimacy, the rebel press sought to "undermine British moral authority
and [Victoria’s] claim to colonial dominion."™

As one might expect. the first queen’s birthday in 1838 was very much a celebration
of victory over Mackenzie's ill-fated revolt, but the feeling of triumph was tempered by fear
and uncertainty posed by the actions of the Hunters’ Lodges and other patriot groups on the
American side of the border.”™ In May 1901, shortly before the first Victoria Day, Edward
Copping, the building inspector for Toronto, was interviewed for an article in the Toronto
Star on the history of the queen's birthday. Copping recalled the celebrations held in the
town in 1838. The procession included the volunteer fire brigades who were sidetracked by a
storm and took temporary refuge in a hotel where they indulged in a bit of mischiet prior to
rejoining the parade. Among the various festivities was a woman walking a tight rope.”
These recollections indicate that civil celebrations, with their predilection for the carnival or
the burlesque, were starting to compete with the military reviews and the more respectable
processions to the churches. Of more interest is Copping’s reference to the evening demon-
stration of loyalty expected by the populace.

The illumination rule that night was that each window pane should reflect a

separate candle light; if it didn’t, anyone was at liberty to smash it with a

stone. Loyalty to the Queen was measurable the next morning by the number

of broken window panes in each house in Toronto.™
Although the report was dependent on personal memory, Copping’s recollections illustrate
how the celebrations for the sovereign’s birthday could change in response to the context of
social necessity and contemporary demands.

In 1845, the union government declared 24 May a holiday for its own officials.” In

Toronto, up to 1848, the celebrations generally began with a morning salute from a brass
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cannon, sometimes the main event of the day. During the early months of 1848, revolutions
exploded across Europe. The Chartist demonstrations in London and the Young Ireland rising
in Dublin, compounded by the Irish famine, threatened the peace of the realm. As W. L.
Morton noted, "British North America ... was by no means immune to the revolutionary
contagion, or to the influence of revolutionary ideas."® While destitute and sick Irish
immigrants poured into Upper Canada. the old Tory hegemony collapsed with the triumph of
the Reformers in the winter elections of 1847-48, an event heralding the birth of responsible
government.* However, the symbols of the old loyalties did not give way so easily. In the
spring of 1848, the Toronto city council acquiesced to a petition and numerous letters
requesting a holiday with civic celebrations on 24 May. A half-holiday was declared, but one
year later, following serious riots in Montreal over the Rebellion Losses Bill, a full holiday
was proclaimed in Toronto. Tory street politics gave way to street theatre.®

The Crimean War (1854-1856) also stirred Toronto’s loyal hearts, and undoubtedly
those of most Upper Canadians,® but it also created an economic incentive for the develop-
ment and expansion of the colonial railroads.* Perhaps hastened by the advent of train and
steamer excursions, the queen’s birthday, celebrated as a day of leisure, spread across the
province. The processions and the military parades to the churches did not disappear.
Rather, they were effectively ensconced in the religious discourse of loyalty. By mid-century
the popularity of the queen’s birthday had long since cut across the class lines of Upper
Canada’s culwural life. In 1867, a provincial statute declared 24 May a public holiday, and
the spring royal féte was officially anchored in the hearts and minds of loyal Ontarians.*
During the last fifteen years of the nineteenth century many commentators were conscious of
the fact that the holiday was one of the important boundary conditions of loyalty to the
monarchy. Newspaper editors were not unmindful of the fact that commemorations were

partly contingent on the season, as exemplified by a writer in the Toronto Globe who, in a
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lighthearted vein, remarked that "Her Majesty" was born "at exactly the right date,” adding
that "[n]o potentate of any January can ever be so affectionately regarded as our good and
dear old Queen of May."%

The tradition of celebrating the queen’s birthday in Ontario was thus a product of
habit and accident, but it was shaped by political and social changes, some of which
threatened rhe security of the relationship with Great Britain. The attachment of the populace
to the motherland and the willingness to resist American annexation spiked during periods of
turmoil. An evolving affection for Queen Victoria manifested itself in a distinctive type of
civic commemoration, an annual ritual of leisure and Sunday piety which had evolved out of
an older military tradition dating to the eighteenth century.

Although still a significant figure in the ornamental features of Ontario’s urban
landscape, Queen Victoria remains an enigma in terms of culturai, and even of political
history. Robert Stamp, in a popular work on monarchism in Canada, concludes his chapter
on Victoria and the Confederation era with the rather jejune comment that the "Governor
General, and behind him the Queen ... serve[d] as symbols of unity" in a land still driven by
the "divisive forces of race. religion, and region."¥ Ged Martin, the historian of Canadian
constitutional history, says little more with his claim that "nineteenth century Canada ... was a
society which defined itself against its American neighbors in royal terms, putting the Queen’s
face on its stamps and the Queen’s name on its maps."**

[n the years between the mid-1960s and the 1970s, several Canadian historians began
to examine the rise and nature of imperialism in Canada, and their influential studies cast a
much-needed light on loyalty in English Canada during the late Victorian era. Written from
the vantage point of traditional historical narrative, the works of Norman Penlington, Carl
Berger, and additional insights offered by Robert Page, Terry Cook, more recently David

Mills and others, have greatly expanded the knowledge of imperialism and its ideals in the
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closing years of Queen Victoria’s reign. With the exception of Mills, most of these studies
arrived at a time when the triumph of liberal nationalism and the introduction of the red
maple leaf flag signalled the collapse of the old order and its pan-Britannic affections.
Commenting on the enthusiasm surrounding the Diamond Jubilee, Norman Penlington claims
that "defiance of the Olney doctrine," referring to Richard Olney, the American secretary of
state who helligerently threatened Britain during the Venezuelan crisis. was "implicit in
proclamations of loyalty to the Queen—a defiance that coloured and heightened much of the
other enthusiasm." Added to this factor was the general "veneration for the institution of
monarchy,"” and Canadians’ "heart-felt enthusiasm” tor the Queen.* In his study of
Canadian imperialism, Carl Berger surveyed some of the tracts surviving from the celebra-
tions of 1887 and 1897, and wrote that "[t]Jo read one Jubilee speech is to know the whole
genre,” an observation that must be qualified by the results of this present study.”

fn a 1982 thesis on the Diamond Jubilee in Winnipeg, Thomas Dickens, arguing from
social control theory, claims that the "jubilee organizers were obsessed with using the jubilee
as a means of upholding ... their traditional cultural sentiments and ideas, centred in the
British nation, the monarchy, and the empire." The Protestant churches, the spiritual
handmaidens to the imperial enterprise, played a major role. Dickens stresses that "[ijmperia-
lism, militarism, and Christianity, so inextricably related in philosophical objectives ... came
together markedly in the participating churches.” Dickens casts no light on the content of the
sermons, but notes in passing that "[l]Jike the Church of England, the Presbyterians were very
strong advocates of the imperial idea ... [but} they were not so fanatical about its jingoistic
features as their Anglican counterparts."*'

Recently, Karen Stanworth, using the new postmodernist critique, challenges the
illusory universalism of the Diamond Jubilee in Quebec City by deconstructing the images of

a bilingual souvenir booklet prepared for the event. At best, Stanworth succeeds in demon-
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strating that French Canada, and Quebec City in particular, were asserting their distinctive
self-definitions in juxtaposition to imperial realities.”

On the basis of this literature review on loyalty and monarchy in Upper Canada and
Victorian Ontario, it seems reasonably apparent that historical-cultural analyses of the
monarchy and the place of the reigning sovereign in the hearts and minds of the provincial
populace have heen sorely neglected. Much of the royalist discourse drew upon the legacy of
subordination to, and reverence for, constituted authority, the mystique of the Victorian
family, and pride in the empire and in one’s racial kith and kin. The Anglican and Methodist
clergy, as Cannadine would argue, responded to the contexts of the celebratory occasions, but
much is to be gained by studying the respective narratives of loyalty as affirmations of
religious identity and tradition.

Although this present study draws upon the insights of the various historical tradi-
tions, including feminist and postmodernist critiques, it derives its theoretical perspective from
the concept of collective memory, pioneered by Maurice Halbwachs during the first half of
the twentieth century.” Halbwachs, following Durkheim. believed that memory is the basis
of social and political order, but he was also conscious of the fact that communal pasts are not
especially reliable repositories of historical reality. This study draws much of its theoretical
inspiration from David Lowenthal, whose reflective survey The Past is a Foreign Country
(1985) is based on the premise that the imagined past is an "artifact of the present.” In the
nineteenth century, history was a harbinger of the present, a repository of lessons through
which the nation, communities, or sub-cultural groups could draw inspiration and guidance
for the future. Lowenthal discusses several benefits attributed to shared affirmations of a real
or imagined past. Among these are validation, identity, and guidance, all of them linked
through the property of continuity. "The past,” he says, "validates present attitudes and

actions by affirming their resemblance to former ones.” Thus historical precedent "legit-
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imates" present existence and its structures. Communal identity is also dependent on a
consciousness of history and time. Lowenthal states that "to recall and identify with our own
past gives existence meaning, purpose, and value." An adopted history is also "invoked for
the lessons it teaches,” says Lowenthal, adding that the instructive nature of formal history
“continued to suffuse European thought through the nineteenth century.” The study of history
was believed to he "morally elevating." teaching "manners. prudence. patriotism. statecratt.
virtue, religion, wisdom."* A prescriptive mode of historical explanation was justified by
constant reference to the present.

Communities possessing a well-defined identity are conscious of their descent.
"Continuity” represents "the sense of enduring succession.” Diachrony, "the endurance of the
past in the present,” invests memory with meaning. [n late Victorian Ontario, the sense of
continuity gave order and direction to the vector of progress. The historical vignettes
appearing in the monarchical discourse are decidedly Whiggish, but in the case of the church
literature the Whig theory of history is complemented by the traditional language of biblical
providentialism. Particular pasts validated the contemporary situations and collective
understandings of Anglicans and Methodists.”

When history and its material reminders validate the present, affirm identity, or offer
guidance, the past is given structure and order. Cognitive reasoning prevails over emotion.
However, the past can also act affectively, controlling or influencing feeling more than
reason. Antiquarian history is romantic, and its emotive effects can be powerful. Lowenthal
has observed that "antiquity’s chief use is to root credentials in the past.” The ancient is
composed of four distinct qualities which he identifies as "precedence, remoteness, the
primordial, and the primitive." "Precedence” (italics in original) "evinces the concern to
demonstrate a heritage, a lineage, a claim that antedates others.” "Remoteness ... enhances

the mystique of the very ancient past,” and "alsc purifies, shifting the older past from the
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personal to the communal realm.” "The primordial, focused on origins rather than on
ancientness, reflects a concern with roots" and “[tjhe primitive promises a supposed innocence
and purity unspoilt by later sophistication.” These seductive charms, which identify the old
with the good, are particularly evident among some of the immigrant clergy in the Church of
England in Ontario. Their views of the mother country were coloured by nostalgia, by
images cf ancient landscapes and religious sites, sometimes associated with personal memories
of their youth. Both the perceived benefits and the affective attributes of the past, the first
associated with cognitive reasoning, and the second with the affective qualities of romantic
antiquity, are types of extrinsic or conscious memory, akin to Aristotle’s idea of

anamnesis.*

Royal commemoration in late Victorian Ontario released layers of historic religious
thought and ecclesiastical traditions. These inchoate habits of the heart and mind had shaped
the identities of the churches. In this sense, the past tended to act covertly, and is similar to
the concept of intrinsic memory, or mneme in Aristotle’s formulation. Whether memory is
overt or covert, the royal celebrations point the way towards establishing connections between
religious identity and the fundamental ordering symbol of the state—the crown, represented by
Queen Victoria.

By examining monarchism in Ontario in terms of the interaction between cultural
memory and the political, social, and intellectual contexts of the Golden and Diamond
jubilees, it is hoped to avoid some of the pitfalls associated with theories of hegemony.
Gertrude Himmelfarb warns that "the ‘social control’ thesis ... can be neither proved nor
refuted, since any empirical fact can be interpreted in accord with it."” A grand unifying
theory in history can be the beacon of either the muse or the siren, an inspiration or an
enchantress. In the latter case, the historian might cling to theory for the same reason that the

proverbial late-night drunkard leans on a lamppost—for support, but not for illumination. Of
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course, a similar danger lies with an approach based on the idea of collective memory.
However, in adopting an eclectic approach, the present work attempts to be critical without
being excessively dogmatic. Finally, as an exploratory study the interpretations and con-
clusions should be accepted with caution.

Anglicans and Methodists in Upper Canada-Ontario: the Literature

The relevant aspects of the historical and theological foundations of the Church of
England and Methodism, especially with regard to Upper Canada and Ontario, are discussed
in some depth in the following chapter. There exists a large corpus of older works, princi-
pally by British and some American authors on the history of Anglicanism, and on the
Wesleys and the birth and development of Methodism. The fourth edition of Stephen Neill's
Anglicanism (1978), Moorman’s corrected edition of History of the Church in England
(1958), and the Sykes and Booty collection of papers under the title Study of Anglicanism
(1988) were useful for the introductory historical survey of the Church of England. Many
other works were consulted, including Owen Chadwick's histories of the Victorian Church
and his studies of the Oxford Movement.

Many twentieth-century historians have probed into the origins and nature of Method-
ism in England. E. R. Taylor’s Methodism & Politics (1935) and Maldwyn Edwards’ John
Wesley and the Eighteenth Century, revised (1955), are useful introductions to the inner soul
of Wesley and his movement. British Marxist historiography from the 1960s began to explore
the relationships between evangelicalism and the industrial revolution. E. P. Thompson, in
his Making of the English Working Class (1963), although unsympathetic to Wesley and his
movement, explored the connections between the organizational strengths of the Methodist
societies and their spread among the working-classes and artisans. Bernard Semmel’s
Methodist Revolution (1973) is an argument for the liberal, progressive nature of Methodism,

which also disavowed violence as a means to social and political ends. Paul Chilcote’s John
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Wesley and the Women Preachers of Early Methodism (1991) reflects the impact of feminist
and postmodernist approaches to religious history. Of more importance for this study has
been Henry Rack’s Reasonable Enthusiast: John Wesley and the Rise of Methodism (1989), a
critical study with valuable insights into Wesley and his movement.

Much of the comparative analysis of the two churches has been informed by recent

works on the Anglican and evan

i

lical Protestant cultures of Upper Canada and post-
Confederation Ontario. The thesis has quoted from John Moir and John Webster Grant,
Canadian church historians who have made contributions to denominational and religious
history from traditional documentary perspectives. While there is a body of academic serial
literature and some dissertations, there is a dearth of critical published works on the Church
of England in Canada and Ontario. One exception is Curtis Fahey’s [n His Name: The
Anglican Experience in Upper Canada (1991), important for its fresh and detailed examin-
ation of the development of the Church, of important personages such as John Strachan, and
of the gains and problems associated with the rise of the Oxford Movement.

William Westfall’s Two Worlds: The Protestant Culture of Nineteenth-Century Ontario
(1989), and Michael Gauvreau’s The Evangelical Century: College and Creed in English
Canada from the Great Revival to the Great Depression (1991) are invaluable additions to the
history of religion and culture, and the intellectual crises of Protestantism in nineteenth-
century Upper Canada and late Victorian Ontario. The analysis of the monarchical narratives
of the Anglicans and the Methodists reflect the intellectual roots and changes examined by
these scholars. The effects of an incipient social gospel discourse, stirring within Ontario
Methodism in the late Victorian era, can be better understood in the light of Ramsay Cook’s
The Regenerators: Social Criticism in Late Victorian English Canada (1985), and David
Marshall’s Secularizing the Faith: Canadian Protestant Clergy and the Crisis of Belief, 1850-

1940 (1992). The arguments of these authors focus on the gradual desacralization of
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Protestant Christianity as the various churches and religious spokesmen tried to cope with
unsettling intellectual changes. The Methodist discourse of loyalty during the jubilees
reflected the adoption of a pietistic language of social redemption, a rhetoric which was
inconsistent with the traditional pieties applied in the imagery of Queen Victoria. The
argument of this thesis follows that of Cook and Marshall, who observe a gradual
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Evangelical Mind: Nathanael Burwash and the Methodist Tradition in Canada (1989), and
Phyllis Airhart’s Serving the Present Age (1992) also offer valuable insights into the trans-
formations in the Methodist tradition. Finally, Neil Semple's The Lord’s Dominion (1996),
an encyclopedic survey of Methodist history in Canada, while not an especially critical study.
has proven to be an extremely useful reference tool for this thesis.
Methodology and Organization of the Thesis

Although the research involved a review of collections at the National Archives, the
Public Archives of Ontario, at church repositories in Toronto and Ottawa, and in local history
centres, the most useful material is found in published literature, primarily newspapers and
journals, in the latter case, both secular and sacred. In addition. considerable time was spent
in reading ephemeral documents including souvenir booklets, pamphlets and books. Over
seventy daily and weekly newspapers across Ontario were surveyed from the spring of 1887
until the weeks surrounding the first Victoria Day celebrated in 1901. In the case of the
jubilees in 1887 and 1897, following the newspaper accounts for the period extending from
February to July helped to reveal the context of the celebrations and conveyed some idea of
the sense of anticipation leading up to these commemorations. By surveying the years
between 1887 and 1901, changes in popular attitudes towards the Queen and the institution of
monarchy could be detected and analyzed.

Although a large number of sermons (over 200) plus various articles were collected
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from the Anglican, Methodist, and Presbyterian churches covering the period from May 1887
to May 1901, only a very small fraction of these were examined in order to keep the thesis
within manageable proportions. However, the sources are representative of a range of
thought within the Anglican and Methodist churches. Published sermons are the backbone of
the thesis, but their interpretation poses peculiar difficulties. The content of a sermon is
dependent on many factors, not the least of which might be a special event involving guest
groups assembled for the occasion. Pulpit reflections on the monarchy were not central to
practical ministry which sought to encourage Christians in their faith. Within each commu-
nion could be heard a cacophony of political and theological voices, and the clergy had to
balance their biases against the traditional needs of their parishes and congregations. The late
nineteenth-century custom of publishing Sunday sermons in Monday’s paper may have
fostered a measure of self-censorship, forcing the clergy to walk the narrow path of conserva-
tive, middle-class expectations.”® With few exceptions, sermons, whether in summary form
or in full text, were generally filtered through local correspondents, who often left summaries
or brief outlines, but in some cases either reported the sermon verbatim, or gave a very
detailed account of its content. It is vital to realize that patriotic sermons were expressions of
vernacular memory. They were intended to link the religious identity of the communicants to
the wider culture and thereby engage the listeners in a process of communal- and self-
affirmation.

References to Leviticus 25, the Hebrew jubilee, in the Anglican and Methodist
sermons from the Golden and Diamond Jubilee commemorations are very infrequent, and
were not given any elaboration in the newspapers. Of the eighteen Anglican sermons,
including summaries and reports, recovered for the Golden Jubilee, only three mentioned the
ancient Jewish festival of restoration, and the evidence, sparse as it is, indicates that a concept

of celebratory rejoicing was read into the biblical texts with the intention cf glorifying the

39



queen’s accession and her reign. There are no hints that the Levitical texts were to be
interpreted in terms of social or political justice. Of eleven Methodist sermons from 1887,
only one made reference, with no elaboration, to the Hebrew celebration. During the
Diamond Jubilee, the frequency of referrals to Leviticus 25 seems to have decreased. Of
twenty-five Anglican sermons recovered, only one mention was made, again with apparent
reference to the restoration of the monarchy under Queen Victoria. Among twenty Methodist
sermons, only one pastor drew upon this theme, but the report is lacking any information.
The clergy, even the Methodists, were either oblivious to, or conveniently avoided, the
radical implications of the Levitical and related texts, perhaps seeing them as subversive of
their intent to cultivate loyalty to the queen and the empire.

The Bible was central to the life and faith of the Christian, and biblical interpretation
lay at the heart of the Victorian clergyman’s approach to the Sunday sermon. Clerics would
seldom cite scripture in ignorance of a critical awareness of its theological context in the
canon of either the Old or the New Testament. From the creation accounts in Genesis to the
Apocalypse of John, the Bible was perceived as a unified revelation of God to mankind, first
to Israel and then to the new Israel, the church established under the second Adam, Jesus, the
Christ. The New Testament, as Northrop Frye has described it, was viewed as "the key to
the Old Testament, the explanation of what the Old Testament really means." Biblical
interpretation very much depended on typology, the mode of reasoning by which certain
events or prophecies in the Old Testament foreshadowed their fulfilment in the New. Thus,
notes Frye, "Paul speaks in Romans 5:14 of Adam as a fypos {a type] of Christ.” In this
example, Christ, representing the new creation is the antitype of Adam. Typology is a study
in rhetoric and figures of speech, but it functions by integrating sacred time, and by cement-
ing the intrinsic unity of scripture. Typology was easily extended beyond the Bible into

doctrinal theology. Frye’s comments are particularly insightful at this point. "This structure
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of doctrine became ... the compulsory means of understanding the Bible; and so, as Cardinal
[John Henry] Newman remarked in the nineteenth century, the function of the Bible, for the
Church, came to be not to teach doctrine but to prove or illustrate it.” Thus, “the doctrines
of Christian theology form the antitypes of which the stories and maxims of the Bible,
including those of the New Testament, are types."* Late Victorian sermons extended this
mode of reasoning by envisioning the pan-Britannic nation as the new Israel, and the Anglo-
Saxon race as God’s providential gift of the second chosen people.

The clergy had access to an expanding body of historical and contemporary tools
consisting of specialized dictionaries, encyclopedias, concordances, critical textual aids, and
exegetical works on every book, chapter, verse and word in the holy scriptures. A range of
biblical commentaries, some purely devotional, and others intended to advance scholarly
understanding of the Bible and the ancient world, were augmented by homiletical commentary
series whose markets were the libraries of the seminaries and theological colleges, and the
private collections of the practicing clergyman. Although the The Speaker’s Commentary
(1871-1881), was an Anglican contribution, The Pulpitr Commentary (ca. 1880-1919), The
Expositor’s Bible (1888-1905), and the The Preacher’s Complete Homiletic Commentary,
initiated ca. 1879, were representative of Anglican, Presbyterian and Wesleyan thought of the
time. These series and others seldom strayed from either theological orthodoxy or traditional
hermeneutical methodologies, including the typological mode of analysis, but their authors
drew upon a wide range of British and European scholarship. The popular devotional and
homiletic commentaries are reservoirs of Victorian ideology. Much more than tools with
which to understand the Bible, these voluminous publications conveyed contemporary
conceptions and prejudices on such matters as the nature and relations of men and women, the
family, society, and the state. Anchoring the beliefs and norms of the age in the authority of

the Bible, the commentaries were vehicles of intellectual and cultural transmission. Bridges
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between the clergyman’s study and the Sunday morning pulpit, they cannot be ignored in the
interpretation of the sermon literature surviving in newspapers and other sources from the
period.

In the organization of the thesis, chapter one examines the relevant historical and
theological foundations of the Church of England and the Methodist Church, tracing the
arigins of authority and order in each tradition. Authority in the Anglican svnthesis had
divine origins, but its genesis and structure in the temporal sphere was located in the visible,
external institutions of the state, represented by the fundamental symbols of order, the crown
and the Church. The Methedists traditionally located authority in the inner spiritual life of
the redeemed sinner, and all order—in the family, in society, and in the state—began in the
internal disposition of the sanctified, Christian life. Chapter two compares Anglican and
Methodist discourse during the queen’s Golden Jubilee in 1887. The responses to the event
are studied in relation to three categories of investigation—the external context and its etfects
on the pronouncements of the clergy in each church, an examination of the symbolic discourse
of authority and order, and finally, an exploration of conceptions of power and gender as
constructed in the distinctive images of Queen Victoria. Chapter three, on the Diamond
Jubilee, first looks at the context, then explores the effects of the ideological, theological and
symbolic parameters of authority, and the remainder of the chapter is devoted to an examin-
ation of the different visions on the nature and intent of the empire held by the two churches.
The final chapter offers a summary of the study, and concludes that in late nineteenth-century
Ontario, respect for Queen Victoria and the monarchy invigorated communal identities within
two major churches of the time. Ontario’s social and political cultures during the late
Victorian era cannot be fully understood apart from the symbiotic interaction between

collective memory and perceptions of the sovereign and her reign.

42



ENDNOTES

1.John S. Moir. Enduring Witness: A History of the Presbyterian Church in Canada
(Toronto: Presbyterian Publications, [1976]), 192.

2."In Toronto’s Early Days," Toronto Daily Star, 18 May 1901, p. 9.

3."First Victoria Day in Canada Kept by Everyone, Everywhere,” Toronto World, 25
May 1901, p. 1; "Victoria Day,"” Globe (Toronto), 24 May 1901, p. 4.

4.Raphael Samuel, Theatres of Memory, vol. 1, Past and Present in Contemporary
Culture (London: Verso, 1994), vii.

5.John Bodnar, Remaking America: Public Memory, Commemoration and Patriotism
in the Twentieth Century (Princeton, N.J.: Princeton University Press, 1992), 13-18.

6.Mark S. Looker, "‘God Save the Queen’: Victoria's Jubilees and the Religious
Press," Vicrorian Periodicals Review 21 (Fall 1988): [115], 119.

7.Giles St. Aubyn, Queen Victoria: A Portrait (New York: Atheneum, 1992), 431-2.

8.Malcolm Chase, "From Millennium to Anniversary: The Concept of Jubilee in Late
Eighteenth- and Ninteenth-Century England," Past & Present 129 (November 1990): 133-46.

9 Walter Arnstein, "Queen Victoria’s Diamond Jubilee," American Scholar 66
(Autumn 1999): 591-7.

10.John Tosh, The Pursuit of History: Aims, Methods and New Directions in the Study
of Modern Hisrory, 2d ed. (London: Longman, 1991), 88-90.

1 1.Michael Gauvreau, The Evangelical Century: College and Creed in English
Canada from the Great Revival to the Great Depression (Montreal & Kingston: McGill-
Queen’s University Press, 1991), 120-4; William Westfall, Two Worlds: The Protestant
Culture of Nineteenth-Century Ontario (Montreal & Kingston: McGill-Queen’s University
Press, 1989: paperback ed., 1990), 164-90.

12.John Dillenberger, Claude Welch, Protestant Christianity: Interpreted through its
Development (New York: Charles Scribner’s Sons, 1954), 179-206.

13.Ramsay Cook, The Regenerators: Social Criticism in Late Victorian Canada
(Toronto: University of Toronto Press, 1985), [3]-6.

14 Jeffrey L. Lant, "State or Semi-State," chap. in Insubstantial Pageant: Ceremony
and Confusion at Queen Victoria's Court (New York: Taplinger, 1980), [150]-76.

15."Three Bylaws Carried," Toronto World, 15 April 1887, p. 1.

16."The Imperial Jubilee," Evening Telegram (Toronto), 12 June 1897, p. 4.

43



17.David Mills, The Idea of Loyalty in Upper Canada, 1784-1850 (Kingston and
Montreal: McGill-Queen’s University Press, 1988), 137.

[8.W. L. Morton, The Kingdom of Canada: A General History From Earliest Times
(Indianapolis: Bobbs-Merrill, 1963), 376, 379.

19.Donald Creighton, Dominion of the North: A History of Canada, 2d ed. (Toronto:
Macmillan, 1957), 377-8.

20.Christopher Mack Agnew, "The Failure of the Imperial Idea in Canada” (Ph.D.
diss.. University of Delaware. 1980), 50.

21.Modris Ecksteins, Rites of Spring: The Great War and the Birth of the Modern Age
(Toronto: Lester & Orpen Dennys, 1989), 86.

22.Carl Berger, The Sense of Power: Studies in the Ideas of Canadian Imperialism,
1867-1914 {Toronto: University of Toronto Press, 1970), 3, 5, 109.

23.Norman Knowles, Inventing the Loyalists: The Ontario Loyalist Tradition and the
Creation of Usable Pasts (Toronto: University of Toronto Press, 1997), 3-4.

24 .James Morris, Pax Britannica: The Climax of an Empire (London: Faber and
Faber, 1968), 21-6.

25.Knowles, Inventing the Loyalists, 2-5, 10.

26.Walter E. Houghton, The Victorian Frame of Mind, [830-1870 (New Haven and
London: Yale University Press, 1957), 209-13.

27.Morris, Pax Britannica, 37.

28.R. Ben Jones, The Victorians: A Century of Achievement (St.Albans, Eng.: Hart-
Davis Educational, 1975), 197. See also Joseph Chamberlain, "The True Conception of
Empire," in Mr. Chamberlain's Speeches, ed. by Charles W. Boyd, vol. 2 (Boston: Houghton
Mifflin, 1914), 1-6.

29.Berger, Sense of Power, 116-9, 226-30. For a lengthier analysis see Carl Berger,
"Race and Liberty: The Historical Ideas of Sir John George Bourinot,” Canadian Historical
Association Annual Report (1965): [87]-104.

30.John Webster Grant, Profusion of Spires: Religion in Nineteenth-Century Ontario,
Ontario Historical Studies Series for the Government of Ontario (Toronto: University of
Toronto Press, 1988), 235.

31.Berger, Sense of Power, 233-4.

32.H. von Srbik, Metternich der Staatsmann und der Mensch (1925), I, quoted in
Alfred Vagts, A History of Militarism: Civilian and Military, rev. ed. (New York: Free Press.
1959), 18.

33.Lant, Insubstantial Pageant, 169.



34.St. Aubyn, Queen Victoria, 227-33.

35.Lant, Insubstantial Pagean:, 167-8, 170.

36.Nico H. Frijda, "Commemorating,” in Collective Memory of Political Events:
Social Psychological Perspectives, ed. by James W. Pennebaker, Dario Paez, Bernard Rimé
(Mahwah, N.J.: Lawrence Eribaum Associates, 1997), 103-27.

37.0xford English Dictionary, vol. 4, 1989 ed., s.v. "deification,"” "divinization."

38.Webster's Third New International Dictionary of the English Language
Unabridged, vol. 1, 1966 ed., s.v. "deification,” "divinization."

39.Robert J. Smith, Ancestor Worship in Contemporary Japan (Stanford, Calif.:
Stanford University Press, 1974), 20-5, 26.

40."Churches Packed to the Doors with Congregations of Mourners," Evening Herald
(Stratford), 4 February 1901, p. 1.

41.Linda Colley, "The Apotheosis of George III: Loyalty, Royalty and the British
Nation 1760-1820," Past & Present, 102 (February 1984): 106, 99, 100-2, [I1.

42.1bid., 118-9.

43.Catherine Hall, "The Early Formation of Victorian Domestic Ideology," in Whire,
Male and Middle-Class: Explorations in Feminism and History (New York: Routledge, 1992).
{75]-93. For a broader analysis of the changes with respect to private and public morality,
see Maurice Quinlan, Victorian Prelude: A History of English Manners 1700-1830 (London:
Columbia University Press, 1941).

44 Colley, "Apotheosis of George III," 117, 120-1, 104.

45.Elizabeth Longford, Victoria R. I. (London: Weidenfeld and Nicolson, 1964), 17.

46.8t. Aubyn, Queen Victoria, 11, 62.

47.Ibid., 63.

48.Gertrude Himmelfarb, "Household Gods and Goddesses," chap. in The De-
Moralization of Society: From Victorian Virtues to Modern Values (New York: Alfred A.
Knopf, 1995; Vintage Books, 1996), 53-87.

49 Walter Bagehot, The English Constitution (London: 1867; reprint, London:
Collins; Fontana Library, 1963), 96. Also quoted in Himmelfarb, De-Moralization of Society.
55.

50.Thomas Richards, "The Image of Victoria in the Year of Jubilee," Vicrorian
Studies 31 (Autumn 1987): 10-13.

51.Armstein, "Queen Victoria’s Diamond Jubilee,” 594.

52.Richards, "Image of Victoria,” 28.

45



53.Elizabeth Hammerton and David Cannadine, "Conflict and Consensus on a
Ceremonial Occasion: The Diamond Jubilee in Cambridge in 1897," Historical Journal 24:1
(1981): 111-46.

54.Emile Durkheim, Elementary Forms of the Religious Life, trans by J. W. Swain
(London: 1915; reprint, London: George Allen & Unwin, 1968), 427.

55.Steven Lukes, "Political Ritual and Social Integration,” chap. in Essays in Social
Theory (London: Macmillan, 1977), [52]-73.

56.Morris. Pax Britannica. 393-7. 475. For Keir Hardie’s objections to the Diamond
Jubilee see Carolyn Stevens, "The Objections of ‘Queer Hardie,” *Lily Bell," and the
Suffragettes’ Friend to Queen Victoria’s Jubilee, 1897," Victorian Periodicals Review 21 (Fall
1988): 108-14. The text of Hardie's diatribe against the Jubilee was printed in the Labour
Leader on June 19, 1897. For a reprint see Caroline Chapman & Paul Ruben, comps.,
Debrett’s Queen Victoria's Jubilees, 1887 & 1897 (New York: Viking; London: Debrett’s
Peerage Lid., 1977), n.p.

57 .Hammerton and Cannadine, "Conflict and Consensus,” 144-5,

58.David Cannadine, "The Context, Performance and Meaning of Ritual: The British
Monarchy and the Invention of Tradition’, c. 1820-1977," in The Invention of Tradition, ed.
by Eric Hobsbawm and Terence Ranger (Cambridge, Eng.: Cambridge University Press,
1983; Canto, 1992), 101-64.

59.Dorothy Thompson, Queen Victoria: Gender and Power (London: Virago, [1990]),
Xix.

60.Ibid., xiv-xv, 138, 125-7.

61.See for example Randi Lee Davenport, "Imperial Mother: Victorian Motherhood
and the Domestic Literature of Imperialism. 1847-1857" (Ph.D. diss., Syracuse University,
1991); Virginia McKendry, "*Wife, Mother, and Queen...": Images of Queen Victoria in the
[lustrated Press, 1841-1861" (M.A. thesis, Simon Fraser University, 1993); Virginia
McKendry, "The fllustrated London News and the Invention of Tradition," Vicrorian
Periodicals Review 27 (Spring 1994).

62.Margaret Homans, "*To the Queen’s Private Apartments’: Royal Family Portrait-
ure and the Construction of Victoria’s Sovereign Obedience," Victorian Studies 37 (Autumn,
1993): 3.

63.Margaret Homans, Royal Representations: Queen Victoria and British Culture,
1837-1876 (Chicago and London: University of Chicago Press, 1998), 101-15.

64.Coventry Patmore, The Angel in the House (London: George Bell and Sons, 1892;
[1st ed., 1854-63]), [32].

65.Simon Schama, "The Domestication of Majesty: Royal Family Portraiture, 1500-
1850," Journal of Interdisciplinary History 24 (Summer 1986): 161.

46



66.Daniel J. Elazar, Covenant and Commonwealth: From Christian Separation
Through the Protestant Reformation, vol. 2, The Covenant Tradition in Politics (New
Brunswick, N.J.: Transaction Publishers, 1996), 40, 263-5.

67.S. F. Wise, "The Ontario Political Culture: A Study in Complexities.” in God'’s
Peculiar Peoples: Essays on Political Culture in Nineteenth-Century Canada, ed. and introd.
by A. B. McKillop and Paul Romney (Ottawa: Carleton University Press, 1993), 214-5.

68.Mills, Idea of Loyalty, 6, 134, 5, 7.

69.Jane Errington, The Lion, the Eagle, and Upper Canada: A Developing Colonial
ldeology (Kingston and Montreal: McGill-Queen’s University Press, 1987), 29.

70.Mills, Idea of Loyalty, 15.

71.Errington, Lion, the Eagle, and Upper Canada, 26-7, 29-30, 100.
72.St. Aubyn, Queen Victoria, 62.

73.1bid., 23.

74.Alan Greer, The Patriots and the People: The Rebellion of 1837 in Rural Lower
Canada (Toronto: University of Toronto Press, 1993), [189]-202.

75.Cecilia Morgan, Public Men and Virtuous Women: The Gendered Languages of
Religion and Politics in Upper Canada, 1791-1850 (Toronto: University of Toronto Press.
1996), 89-90.

76.Gerald M. Craig, Upper Canada: The Formative Years, [784-1841 (Toronto:
McCLelland and Stewart, 1963), 250-1.

77."In Toronto’s Early Days," Toronto Daily Star, 18 May 1901, p. 9.
78.1bid.

79.1bid.

80.Morton, Kingdom of Canada, 280.

81.J. M. S. Careless, The Union of the Canadas: The Growth of Canadian Institu-
tions, 1841-1857 (Toronto: McClelland and Stewart, 1967), 117-19.

82."In Toronto’s Early Days," Toronto Daily Star, p. 9.

83.Toronto Mail, 23 May 1889, p. 4.

84 .Careless, Union of the Canadas, 134.

85."In Toronto’s Early Days," Toronto Daily Star, 18 May 1901, p. 9.

86."The 24th of May," Globe (Toronto), 24 May 1888, p. 4.

47



87.Robert M. Stamp, Kings, Queens & Canadians: A Celebration of Canada's
Infatuation with the British Royal Family (Markham, Ont.: Fitzhenry & Whiteside, 1987),
118.

88.Ged Martin, "Queen Victoria and Canada," American Review of Canadian Studies
13:3 (1983): 228.

89.Norman Penlington, Canada and Imperialism, 1896-1899 (Toronto: University of
Toronto Press, 1965), {53].

90.Berger, Sense of Power, L16.

91.Thomas W. Dickens, "Winnipeg, Imperialism, and the Queen Victoria Diamond
Jubilee Celebrations, 1897" (M.A. thesis, University of Manitoba, 1982), 1, 220-1.

92.Karen Stanworth, "‘God Save the Queen’: Narrating Nationalism and Imperialism
in Quebec on the Occasion of Queen Victoria’s Diamond Jubilee” RACAR: Revue d’art
canadienne—Canadian Art Review 12:1-2 (1994): 85-99.

93.Maurice Halbwachs, The Collective Memory, trans. from the French by Francis J.
Ditter, Jr. and Vida Yazdi Ditter (New York: Harper Colophon, 1980).

94.David Lowenthal, The Past is a Foreign Country (Cambridge, Eng.: Cambridge
University Press, 1985}, xvi, 40-1, 46-7.

95.1bid., 57.
96.Ibid., 52-3, 55.
97 .Himmelfarb, De-Moralization of Society, 160-1.

98.See also S. F. Wise, "Sermon Literature and Canadian Intellectual History," in
God'’s Peculiar Peoples,” 5-6.

99.Northrop Frye, The Great Code: The Bible and Literature (Toronto: Academic
Press, 1982), 79, 85.

43



CHAPTER I
CANADIAN ANGLICANISM AND METHODISM IN HISTORICAL PERSPECTIVE

In a 1967 essay, the Canadian church historian, John Moir, reflecting on the relation-
ship between the political and religious cultures of pre-Confederation Upper Canada, observed
that " [t]wo religious objects found in most Upper Canadian homes were a Bible and a
nortrait of Queen Victoria.... [Flrom Victoria’s accession a cult of lovalty and devotion to the
young monarch existed that had all the fervour of a faith. Disrespect to the royal ikon was
considered almost as sinful as mutilating a Holy Bible."' Although the boundary between the
sacred and the profane may have been indistinct, the private cult of loyalty to Queen Victoria
was not unconnected to the political pieties reinforced within the major religious groups. This
devotion to the sovereign, carefully cultivated by the Anglican, Methodist, and other
Protestant clergy, was sustained to the end of Victoria’s reign and into the twentieth century.
In this chapter, loyalism, meaning the historically determined principles underlying the
expressions of popular loyalty to Britain and the monarchy within the Church of England and
the Methodist Church in late nineteenth-century Ontario, requires a brief foray into the
relevant backgrounds of these two influential Christian groups. Tracing the intellectual
concepts of order in Anglicanism and Methodism to their theological and ecclesiastical sources
is crucial to this discussion.

The chapter first outlines the conceptual origins of authority in the Church of England
from the Elizabethan Settlement in 1559 to the late eighteenth century, and thence to saciety
in Upper Canada and Victorian Ontario. It then does the same for Methodism, beginning
with John Wesley in the late eighteenth century. The distinctions between natural and
revealed law, nature and grace, and reason and revelation have been integral to Christian
theology from the earliest centuries. They are important in elucidating Anglican and

Methodist presuppositions with respect to authority in church, state, and society. For the
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Anglicans, order was visible and external, its sacred domain centred in the Church of
England, and its secular counterpart symbolized in the ancient institution of the crown. In the
Wesleyan synthesis, order emerged in the spiritual condition of the redeemed sinner choosing
the path of holiness. Authority and social stability were thus dependent on the power of
God’s revelation in the hearts of men and women.

Theologv and Authoritv in the Origins and Development of Anglicanism

The Church of England emerged in the 1530s when ecclesiastical authority was
wrenched loose from its papal moorings by Henry VIII. The English Reformation "was
primarily a political rather than a religious movement and consequently tied the Church to
dogmatic definitions less than anywhere else,” states Paul Avis. "Anglicanism,” adds Avis,
"is committed historically to a distinctive approach to the question of authority.™ Scripture
and tradition, each tempered by a constant reference to reason, formed the primary founda-
tions for the spiritual and intellectual edifice of the Church of England. Anglican loyalty in
late Victorian Ontario reflected this interaction between the Word, the ecclesia, and a faith
tempered by rationalism. This concern with reason underpinned the connection to Anglican
political theology.

By the time of the Elizabethan Settlement (1559), the sovereign had become the
"*supreme governor’ of both Church and State," noted the English church historian, John
Moorman, but spiritual authority rested with the ecclesiastical establishment.’ In an age in
which religious affiliation was inseparable from matters of allegiance, it was appropriate for a
monarch, who favoured the religious reforms of her father, to insist that England and its
Church reject the counter-reformation of Mary Tudor and her loyalty to the pope. By the late
sixteenth century, the episcopal polity was also under attack by the Puritans who favoured the
Presbyterian system of goverance. These conflicts helped to lay the intellectual foundations of

the English Church'’s faith, polity, and its role in relation to the civil power. By the end of
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the sixteenth century, the Church of England, notes Neill, had chosen a moderate course, the
via media between Rome and Geneva.® Despite the tumult of the seventeenth century, the
Anglican establishment and England had entered the eighteenth century committed to the
principle that spiritual and political authority had to act in concert for the unitive well-being of
the state.” This respect for order had derived much of its force from an intellectual tradition
which often invoked reason. notes A. S. McGrade, "as a counterpoise to unthinking biblicism
or unthinking conformity to historical precedent. "

Richard Hooker (ca. 1554-1600), in his Laws of Ecclesiastical Polity (1594-97, 1648
and 1662),” defended reason as necessary to a sound understanding of the Bible, but also,
according to McGrade, "as competent to determine a broad range of issues not explicitly
covered in Scripture."® Attempting to vindicate ecclesiastical authority in the face of the
Puritan threat, Hooker restated Thomas Aquinas (ca. 1225-1274) who had addressed ancient
questions in theology and philosophy concerning eternal, natural, human, and divine (scrip-
tural) law.” Hooker argued that the propensity for social organization was subject to natural
law, but had to be augmented by the positive legislation instituted by men. However, reason
had its limits, and a felicitous social and political order could only be completed by those
divine laws revealed in scripture and in the received traditions of the Church.'® Neverthe-
less, Hooker’s appeal to reason and his belief in an intelligible, and teleological, order in
nature maintained their force in Anglicanism.

John Locke (1632-1704), one of the architects of empiricism, followed Hooker in
defending reason. Locke influenced the thinking of William Warburton (1698-1779), Joseph
Butler (1692-1732) and William Paley (1743-1805). Warburton, a "good Lockean,” states
Robert Ryley, wrote The Alliance Between Church and State (1736) in defence of the "ad hoc
arrangement that had evolved since 1688 from the push and shove of Whig-Tory conflict.""!

In The Analogy of Religion (1736), a challenge to the deists, Butler argued from the facts of

51



experience to establish the plausibility of the Christian revelation and God’s moral govern-
ance.” Paley’s Narural Theology (1802) affirmed the existence of God on the evidential
basis of design in nature.” Although this discussion vastly oversimplifies the complex
intellectual tapestry which shaped Anglican thought, nature and reason were the threads
connecting Hooker to Paley. It is necessary to realize that the symmetry of natural and
revealed law, and reason and revelation provided the foundations upon which Anglicans
defended the religious-political order. It was essentially a moral representation of governance
whase source was to be found in God.

The Anglican Weltanschauung, focused as it was on the external world and the
institutions of the Church and monarchy, was carried to the soil of British North America
after the Revolutionary War. Upper Canada, born in the Loyalist reaction to the American
rebellion, drew its political apologetics from the heritage of the Church of England, from
Warburton and other eighteenth-century luminaries such as the jurist Sir William Blackstone
(1723-1780), and Edmund Burke (1729-1797), who, in his Reflections on the Revolution in
France (1790), attacked the entire revolutionary project.” Many of the Loyalists close to
the provincial oligarchy were churchmen seared by bitter memories of the persecution of
Episcopalians by Patriot mobs in the Thirteen Colonies.” Partly to avoid the unfortunate
predicament of the Church in the former provinces, the British government inserted clauses in
the Constitutional Act of 1791, which created Upper Canada, designed to enhance the
maintenance and growth of a Protestant clergy, and to encourage the formation of a parsonage
or rectory of the Church of England in every township."

The indomitable John Strachan (1778-1867), a Scottish immigrant and the architect of
colonial Anglicanism in Upper Canada built the foundations upon which the colonial Church
and Tory conceptions of loyalty were constructed.'” Strachan’s views on the monarchy can

be found in his Discourse on the Character of George the Third, published in Montreal in
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1810." The essay is the archetype of early nineteenth-century propaganda which exalted the
monarch in the cause of loyalty. Embedding the domestic ideals of the faithful husband and
loving father in the person of a very public king, Strachan transtormed George [II into the
epitome of virtuous masculinity, his stainless record in the affairs of state being a function of
his moral rectitude in private life. He accented the king’s recognition of "the Supreme Being
as the common Father of all,"” favourably comparing this acknowledgment of divine paternity
with the sovereign who looked upon his subjects "as his children ... turn[ing] to him for
protection. "'

Strachan's Discourse carries the imprints of certain theological and political traditions
that shaped the culture in which its author was raised. Born in Aberdeen, Scotland in 1778,
Strachan inherited the Presbyterianism of his mother, but through his father, a non-juror, he
came under the influence, states Curtis Fahey, of the minority and "profoundly traditionalist
Episcopal Church of Scotland, which did not accept the Hanoverian succession until 1788.""
Strachan’s veneration of George III may be indebted to vestigial traces of the principles of
passive obedience and divine right. His Discourse is peculiarly Anglican in its defence of
order and hierarchy. and in its corollary commitment to an alliance of church and state.
"Order was an attribute of God," observes William Westfall in his commentary on Strachan’s
tract, and "[o]rder was also the measure of a proper and virtuous life.... Freedom and liberty
grew out of social order; without order there could be no society and therefore no free-
dom."* The organic conception of state and society rested upon this fundamental presuppo-
sition of the well-regulated society and state. Reinforcing these views were the Paleyite
revisions of natural theology which were already "gain[ing] a central place in the Anglican
imagination.” Prior to the 1820s, Strachan also "remained faithful to the temper and
principles of the liberal Anglicanism of the eighteenth century,” a position which Fahey

succinctly describes as "a brand of churchmanship noted for its emphasis on questions of
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morality rather than on obscure issues of theology." The Discourse is a representative
deposit of intrinsic memory, of that intellectual heritage of Anglicanism which sought to give
a moral justification to the constituted, organic order of state and society.

Under Strachan’s leadership the Upper Canadian Church proved t0 be a survivor.
Struggling against the conditions of frontier life, fearful of the spread of Methodism, its
existence potentially threatened by the American invasions of 1812-14. and its privileged
status successfully challenged by political Reformers from the 1830s, the Anglican establish-
ment faced the loss of ascendancy with "remarkable grace," notes the church historian, John
Webster Grant.® The road to voluntarism, Westfall says, "transformed the old eighteenth-
century United Church of England and Ireland into a Victorian denomination. "*

By the mid-nineteenth century, the Church was successfully adapting to a new
economic and political environment, but the power of the past stiil shaped its discourses of
loyalty, illustrated by a sermon delivered during the height of the Crimean War. On 24 May
1855, an assembly of Orangemen gathered at a grove adjoining the Richmond Hill railway
station to hear a patriotic address by the Reverend J. Gilbert Armstrong, the rector of the
church at Woodbridge and Tullamore, in Vaughan Township. Entitled "The Supremacy of
the Sovereign," the sermon presages a pattern of thinking that appears in some Anglican
sermons on Queen Victoria [ater in the century.”

Armstrong began by reminding his loyal Protestant audience that "the British
constitution” was "the most excellent and auspicious of all others,” because it was "the most
agreeable to the example and dictates of Holy Writ."*® For his scriptural text, he chose I
Peter, 2:17, "Fear God—Honour the King," a passage that was often used by Anglican
clergymen in Ontario, and one of those "very definite commands,"” observed John Neville
Figgis, that "were not overlooked" by the seventeenth-century divines who argued in favour

of passive obedience to kings who ruled by divine right.”” Calvinistic in its emphasis on the

54



absolute sovereignty of God, Armstrong left no doubt in the minds of the gathered Orange-
men that submission to God extended to their Britannic sovereign. Like most pulpit exposi-
tors of the time, Armstrong depended on the inerrant and inspired authority of scripture to
seal the logic of his argument. To "fear God," he explained, meant "to honour," and "to
esteem him as a being deserving of the highest adoration,—to obey him as ... the majestic
Architect and supreme Governor of all things in heaven and in earth.”"® This command of
obedience leads directly to St. Peter’s corollary dictum, to honour the king.

We have stated that the first duty involves the second ... that if we fear God,

we must as a matter of course honour the King.... We cannot lose sight ... of

the facr that the duty of fearing, (or obeying) God, involves at the same time

the duty of honouring the King, or Queen; inasmuch as the duty of rendering

submission to our earthly Sovereign is one strongly approved of and in fact

commanded and enforced by Almighty God Himself

To demonstrate how earthly sovereignty flows from the heavenly, Armstrong turned
to I Samuel, chapter 10, the narrative of Israel’s change from a theocracy to a monarchy.
The theocracy to which he was referring, was “the immediate government of God,” and the
“appointed earthly ... judges," who administered "His extraordinary Providence." First
Samuel 10 offered "abundant proof™ that the change to a monarchy entailed a "high respect ...
due to Sovereignty" and a recognition by the Hebrew nation of the "exalted estimation in
which the Kingly office was to be held.” When Samuel anointed Saul "all the people shouted
and said God save the King!"®

Armstrong’s exposition is reminiscent of the methods employed by the old apologists
for royal absolutism, but his aim was a defence of limited, constitutional monarchy, not of
divine right, and he denied the alleged claim of the pope to exercise authority over all the
churches and princes of Christendom. The question was which monarch required due
allegiance, a Protestant queen in London, or the Bishop of Rome. His political memory was

defined, not by Digges, Ferne or Filmer, but by the papist tyrants Mary Tudor and James II.

In this respect, absence can be as revealing as presence. Armstrong did not attempt to argue
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from a patriarchalist position, to connect the biblical accounts of family and social origins in
Genesis to a theory of political obligation. Although at one point he referred to Moses’
injunctions to the people of Israel to submit to "supreme authority," he never invoked
Exodus 20:12, "Honour thy father and thy mother,” the fifth commandment (i.e., in the
Reformed and Anglican traditions), in order to derive political obedience from biblical
paternalism, a common strategy of rovalists in seventeenth-century England. as Gordon
Schochet has indicated.” Nevertheless, Armstrong held that God’s ordinances in the Bible
commanded all Britons to submit to the Protestant successors of William and Mary, including
Queen Victoria.

Armstrong believed the Bible to be the revealed word of God, the authority for faith,
life, and political allegiance. By insisting on holy writ as the "only guide for ... conduct,”
including the "duty of loyalty," he was able to deny any other standards, meaning the
raditions and claims of the Roman Church, but perhaps also the Tractarians who defended the
independent spiritual authority of the Church of England, and who were adopting Catholic
liturgy. Armstrong then launched into the mandatory assault on the perversions of Rome, his
target being the hated doctrine of papal supremacy.*”

Now, my Brethern (sic], it requires no argument to prove to you that a

religion which recognizes no one on earth as superior to the Pope, cannot

recognize the Queen’s supremacy; and therefore, Papists holding this religion,

cannot, if faithful, be loyal subjects of Victoria.*
In the world of good and evil to which Armstrong and his Toronto District Orangemen
subscribed, loyalty bore the two faces of Janus. On one side of their idol was the serene
countenance of a beloved Protestant queen, a constitutional monarch who stood for liberty,
truth and justice, and on the other was the face of a hated, tyrant pope who enslaved his
Catholic hordes, and who threatened the peace, welfare and good gavernment of the realm.

In his conclusion, Armstrong reminded his followers that they were gathered together

"to celebrate the Birth-day of our Protestant Queen, in peace and quietness ... in quietness,"
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he again emphasized,

[N]ot the serfs of despotic rule, but under the limited government of our

amiable and beloved Victoria, who, as a "nursing mother," (in the language of

Scripture,) is not too high exalted on the throne of royalty, to visit, and

converse, and sympathise, with the poorest and most needy of her subjects;

yea, and grant them every assistance which they may require.

Much of the thematic content in Armstrong’s sermon was recapitulated within the Church of
England in Ontario in 1887 and 1897. The angst created by the presence of sturdy Catholic
communities in Ontario continued to haunt the political pronouncements of the Church.
Loyalty was derived from a historical understanding which was either consciously articulated
or implicitly assumed. Real or constructed, it was a past that demanded an awareness of
English history and an unyielding commitment to the superior system of constitutional
monarchy which had its origins in the Glorious Revolution of 1688.

Throughout Queen Victoria’s reign, the dioceses in the province did not escape the
controversies fuelled by the rise of the Oxford Movement within the English ecclesiastical
establishment. Spurred by an 1833 sermon which John Keble (1792-1866) delivered on the
passage of the [rish Church Act, the Oxford Movement developed in reaction to the growing
Erastianism in church-state relations. I[n essence, its leaders sought a romantic return to the
Church’s ancient Catholic traditions. John Strachan was of the old High Church tradition, but
as Westfall observes, by the 1840s he began to take a favourable view towards the Tractarian
repudiation of the "old (and now corrupt) world of rationalism and Erastian practices," but he
remained opposed to popery and was shocked by the defection of Newman and several other
English clerics to Catholicism. While many of the senior clergy saw much of value in the
Tracts, especially in the priority given to the Oxford doctrine of apostolic succession, they
were wary of other innovations, especially any that carried the marks of popery. Westfall

argues that in the Diocese of Toronto, the Church was highly selective in its approach to the

Tractarian reforms, and "in a curious way ... tried to Protestantize the Oxford Movement."
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Realizing that "any form of Romish superstition” would antagonize the Low Church party, as
well as the Methodists and Presbyterians, the latter being the two main Protestant denomina-
tions in Upper Canada, Strachan acted to stem the drift towards Catholic ritual among the
Tractarian clergy. Westfall concludes that "the colonial church ... would not allow the
movement to threaten the Protestant character of the church in Upper Canada."®

D. C. Masters has shown that. following the death of Strachan in 1867, dissension
between the Low and High Church parties increased,”” even turning violent in June 1896
when several Anglican churches in Toronto, all of them partial to Anglo-Catholic ritual, were
vandalized.”® Between 1891 and 1901 the Church suffered a loss of over 18,000 mem-
bers, part of which, notes Grant, can be attributed to continuing conflict between the Low
and High Church factions.® Despite the internal quarrels, the clergy remained united in
their loyalty to the British connection, an argument affirmed by John Kenyon in his paper on
the influence of the Oxford Movement on Upper Canadian and Ontario Anglicanism.*
Loyalty to England and her sovereign was a child whose rites of passage were marked by
1649, 1660, 1688, the colonial rebellion of 1776, and the victories of 1812 and 1837. The
unity on the fundamental symbol of the political culture held for two additional reasons.
Ecclesiastical autonomy never seriously endangered the Evangelicals’ conception of the
Church as "a monarchy of guaranteed Protestantism,” to quote John Webster Grant.*> The
old High Churchmen of Strachan’s era and most of the Anglo-Catholic clergy remained as
suspicious of Rome as their Low Church brethren. Both factions saw in Rome a serious
threat to the maintenance of political allegiance to the crown. Christopher Headon has also
observed that the "Tractarians pictured Canadian society in an essentially hierarchic and static
way based upon an idealized view of England to suit their own conservatism."® Anglicans
in Ontario between 1887 and 1901 worked through their divisions on the nature and role of

the Church and its forms of worship, but they spoke with one voice in their affection for
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Queen Victoria.

Faith and antiquarian sentiment were second nature to late Victorian Ontario’s
Anglican divines who were conscious of the Church’s great historic moments, events which
were once celebrated in liturgies of thanksgiving. For example, older editions of the Book of
Common Prayer, many of them still in use in Canada, contained the "Form of Prayer and
Thanksgiving" for 5 November. honouring the "happy Deliverance of King James I, and the
Three Estates of England, from the most traiterous and bloody-intended Massacre by
Gunpowder: And also for the happy Arrival of his Majesty King William on this Day, for the
Deliverance of our Church and Nation."* Similarly, 30 January was once remembered as
the "Day of the Martyrdom of the Blessed King Charles the First,” with accompanying
prayers which implored "the mercy of God, that neither the Guilt of that sacred and innocent
Blood, nor those other sins, by which God was provoked to deliver up both us and our King
into the hands of cruel and unreasonable men, may at any time be visited upon us or our
posterity."* By an act of the British parliament, 29 May had also been previously set aside
as a holy day honouring the restoration of Charles II in 1660, and 20 June, the accession day
of Queen Victoria, was celebrated with the appropriate prayer and readings.®

Even though most of the older rites offered in memory of the tribulations and
triumphs of England’s monarchs had long since fallen into disuse, many senior Anglican
clerics were familiar with them. On 27 January 1901, the Reverend Canon Arundel Charles
Hill of St. Thomas delivered a eulogy for the late queen, who had died on the previous
Tuesday. He looked back on more than thirty years of service, his thoughts turning to the
"oath of allegiance to England’s Queen” on the occasion of his ordination, to the annual
“devotions ... for the Sovereign and Royal Family,” and he proudly recalled swearing feaity
to his monarch on joining the Toronto volunteer regiment, the Queen’s Own Rifles many

years earlier.¥ The Church and the monarchy were the sacred and secular symbols of
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order, and late Victorian expressions of Anglican loyalty to Queen Victoria cannot be grasped
apart from an awareness of the power of tradition and memory.
Theology and Authority in the Origins and Development of Methodism

In the eighteenth century, the established Church of England dominated the religious
life of the Hanoverian realm, but Christian pluralism was also a feature of Britain’s religious
landscape. Non-conformists and Catholics. although tolerated. were subject to various civil
disabilities.*®® Anglicanism was far from being a bastion of Christian spiritual uniformity.
Conservative in doctrine and politics, High Churchmen had little regard for the more tolerant
Latitudinarian clergy, the intellectual reservoir of reason and natural theology.* Beginning
in the 1730s, a new religious enthusiasm gained ground under the able leadership of such
gifted preachers as George Whitefield (1714-1770) and John Wesley (1703-1791). These men
were instrumental in inaugurating the Evangelical Revival, of which one branch, a Calvinist
stream, took root and flourished within the Church of England. Methodism® originated
with Wesley who. rejecting Calvinist predestinarianism, asserted that God's gracious salvation
was freely available to all. By the later eighteenth century, Wesley's sectarian message was
gaining adherents among the artisans and labourers of the early industrial towns which were
experiencing population expansion, and according to Henry Rack, were "least amenable to
Anglican parochial discipline and most open to Dissent and Methodism."®" The Methodist
societies gradually separated from the Church of England, in the process forming the basis of
a new evangelical faith which soon spread throughout Britain, to North America, and across
the empire during the nineteenth century.

John Wesley was born in Epworth, Lincolnshire in 1703. His parents, Samuel and
Susanna (Annesley) had originaily been Dissenters, but in their youth had joined the Church
of England, where both "reacted against their inheritance by becoming High Church," notes

Rack. Inheriting his parents’ High Church propensities and their Tory politics, Wesley
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believed that a king acting under divine ordination remained the best guarantor of religious
toleration, civil liberty, and property. He remained an advocate of limited monarchy, and it
is clear from his later writings that he fully accepted the Hanoverian succession.” In
Thoughts Upon Liberty (1772), Wesley defended King George I against Whig radicalism,
arguing that both religious and civil liberties are best protected in a political sovereignty
established in accordance with God’s blessing # Similarly, in Thoughts Concerning the
Origin of Power (1772), Wesley rejected contractualism, the theory that the people are the
source of sovereign power.

[ believe ... "there is no power but from God: The powers that be are

ordained of God." (Rom. xiii. 1.} There is no subordinate power in any

nation, but what is derived from the supreme power therein. So in England

the King, in the United Provinces the States are the fountain of all power.

And there is no supreme power, no power of the sword, of life and death, but

what is derived from God, the Sovereign of all.®

After a careful assessment of the relevant primary and secondary sources, Rack
suggests that Wesley's politics, included a strong "seventeenth-century folk-memory" that
"tended to determine the way in which he would react to any crisis in which the monarchy
was attacked and the spectre of popular disorder conjured up."* In practical terms, Wesley
was an autocrat who translated his political authoritarianism into an iron-handed control over
the Methodist connexion.

Although reasonable reflection was certainly important, the Methodists sanctioned the
private experience of God’s grace mediated through disciplined attention to scripture and
prayer, and by cultivating a spiritual sense of the supernatural presence of God in the
assurance of conversion and the walk of the Christian towards a life of holiness. In his 1744
essay, An Earnest Appeal to Men of Reason and Religion, Wesley demoted reason in favour
of revelation, attaching great importance to the self-disclosure of God acting on the heart of

the spiritual seeker.

Now, faith ... is ... "the demonstrative evidence of things unseen,” the
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supernatural evidence of things invisible, not perceivable by eyes of flesh, or

by any of our natural senses or faculties. Faith is that divine evidence

whereby the spiritual man discerneth God, and the things of God.*

Extrapolating from empiricist arguments, Wesley postulated the existence of spiritual senses
through which the individual could experience the presence of the Holy Spirit.”’ Bifurcating
reason and revelation, Wesley’s theology tended to reincarnate the ancient Augustinian
distinction between nature and grace.®® between the secular and the sacred. Wesley had no
intentions of disparaging either reason or tradition, but in the development of Methodism into
the nineteenth century, supernaturalism gained the upper hand, and the tendency among
Methodists, certainly in Upper Canada, was to construct a faith that favoured experience over
reason.

Wesley’s soteriology was indebted to the Dutch theologian Jacobus (or James)
Arminius (1560-1609) who rejected the Reformed doctrine of preordained divine election.
Arminius argued that God's saving grace was open to all and consistent with free will.%
Abandoning the strict determinism of Calvinism had certain consequences, one of which was
that personal salvation was anchored in the decisive experience of faith, and the other, that
God's grace could be resisted and rejected.® Since God's redeeming grace was not irresist-
ible then the way was opened for creating a sharp distinction between the reality of sinful
existence, or separation from God, and a life sanctified by the Holy Spirit. Arminianism was
a form of theological contractualism. It radically democratized practical Christianity, and
introduced an individualistic, egalitarian spirit into the Reformation project. It is helpful to
borrow a perspective from the British labour historian, E. P. Thompson, who has observed
that Wesley’s patrician political views were ultimately inconsistent with his plebeian evangeli-
calism which democratized the experience of salvation.®'

The Wesleyan-Arminian soteriology shifted the focus of religious experience from the

communal life of the church to the individual. Coupled to the separation of the Methodist
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societies from the Church of England, which disrupted the formal link to the crown and the
theory of the royal supremacy, the new theology had the effect of weakening the grand
organic vision of the state and society which characterized the life and faith of the Church of
England.

Nevertheless, Wesley bequeathed to his followers a respect for discipline and
authority which was tested hut not extinguished in nineteenth-century Upper Canada.
Wesley’s High Tory politics were moderated within the colonial Methodist community, but
his loyalty to the sovereign, notes Mills, was preserved by Egerton Ryerson,* who was
conscious of the social complexity of the province. Contributing to Ryerson’s politics was an
increasing awareness of his family’s Loyalist origins, a factor which tended to foster what
Norman Knowles has identified as a nostalgic, filiopietistic sentiment towards the past, an
evocative response to the loss of a romantic, pre-modern world that was beginning to infect
Ontario’s pure laine populace by the mid-nineteenth century.®

Many historians have written on Methodism from its origins in early Upper Canada to
the merger of 1925, but there are several facets to the Wesleyan experience in the nineteenth-
century provincial setting which are pertinent to this discussion, and open to investigation
through contemporary source literature. It is informative to examine the political thought of
Egerton Ryerson (1803-1882), the doyen of Upper Canadian Methodism and the prime mover
behind Ontario’s public educational system. Ryerson’s outlook was common to many
nineteenth-century Methodists in Upper Canada and Ontario. Born in Norfolk County in
1803 to Joseph Ryerson, an Anglican Loyalist who had served with the Prince of Wales
American Regiment during the Revolution, and Sophia Stickney,* Egerton Ryerson was
converted in the early 1820s and ordained in the Methodist Episcopal Church in 1827. Over
his long career, Ryerson was identified with both sides of the Reform-Tory political spectrum,

but he was loyal to the British institutions that prevailed in Canada, and he continued to
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support the imperial connection.® Aside from Wesley, he acquired his conservatism from
reading Paley’s Principles of Moral and Political Philosophy (1785), and William Black-
stone’s Commentaries (1765-68). Ryerson believed that civil and religious liberties were best
preserved within the mixed governing structure of constitutional monarchy.*®

In a series of letters published in 1826 and 1828, Ryerson vigorously challenged John
Strachan, who had chargad the Methodists with disloyalty  These public refutations
brought him into the limelight, and by 1829 he was editing the Christian Guardian, the new
voice of Methodism in the colony.® Ryerson’s religious and political views coalesced in his
historical writings. Norman Knowles has drawn attention to Ryerson’s increasing interest in
Loyalist history following the death of his father in 1854.”® Together with William Canniff,
George Coventry and others, he participated in the formation of the Historical Society of
Upper Canada, an organization which "played a key role in the development of the Loyalist
tradition," and fostered, in the words of Knowles, "a nostaigic vernacular past that lamented
the loss of a simpler and purer world."™

The drift of Ryerson’s evolving historical memory can be be found in his response to
the anti-imperialist sentiments of Goldwin Smith (1823-1910), until 1866 regius professor of
modern history at Oxford University. Indebted to the spokesmen of the Manchester school,
Smith had published his views in the London Daily News in 1862-3, and in a pamphlet, The
Empire, in 1863." Ryerson had written his reply in 1863 but published it in late 1866, only
months after the Fenian raids. He first attacked Smith’s seeming confusion of the polity
established by the Pilgrims at Plymouth with the Puritan Massachusetts Bay Colony, and then
disputed the Oxford don’s claim that the latter was only momentarily guilty of "intolerance
and persecution” which soon gave way to "perfect liberty of conscience and free allegiance to
truth.” Ryerson contended that Smith’s "moment" was a "period of relentless proscription

and persecution for sixty years,” which was "only restrained by an order of the King, Charles



II, in 1661," and "finally extinguished" in 1690 by the New England Charter of William and
Mary.” Ryerson’s point was that civil and religious liberties were enforced and guaranteed
by the reigning monarchs, not by the rigid theocracy imposed through the Puritan covenant.

Ryerson also attacked Smith’s contention that the monarchy "binds the
unenfranchised, indigent and ignorant masses of the people by a tie of personal loyalty to the
constitution,” and that it had no use in "the New World," where the people are "enfranchised
and bound to the constitution by property and intelligence.” Countering Smith’s thesis that
the monarchy’s base was a "feudal aristocracy” and a "feudal church,” he asserted that in
Canada "the attachment of the people to the monarchical system of government and British
connection is far stronger now than it was twenty years ago: and the people during that period
have increased more than a hundred percent in population, wealth, and intelligence.” The
monarchy "has a broader ‘base’ and a deeper ‘root’ in the cordial affections ... of an
enfranchised, a free, an intelligent people, who have learned more than ever to regard
constitutional monarchy ... as the key stone of ... equal law and liberty, as the representative
of a principle of government and law, which is above party.” He then refuted Smith’s
arguments for colonial independence, maintaining that "Canada has already been ‘emancipat-
ed’ from all the swaddling bands of political infancy, and that she rules herself more
independently of Downing street, than any one of the neighboring states does of
Washington."™

Ryerson’s main contribution to Upper Canadian history was The Loyalists of America
and Their Times (1880), the second printing being dedicated, by permission, to Queen
Victoria. Ryerson’s two-volume work traced the origins of the conflict between Loyalist and
Patriot to the Pilgrims and the Puritan colonies of Massachusetts in the [600s. Ryerson’s
thesis was that the Loyalists were the political heirs of the tolerant religious independents who

arrived on the Mayflower and established their colony at New Plymouth.™ The notion of
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pilgrimage was important in the evolution of his argument. The twelve years’ sojourn in
Leyden, Holland between 1608 and 1620 were important to the later establishment of a free
colony in America characterized by democratic liberty, religious tolerance, and unswerving
loyalty to the king.

The doctrines of Arminius, and the advocacy and sufferings of his followers

in the cause of religious liberty, together with the spirit of commerce, had

rendered the Government of Holland the most tolerant in Europe.... The

Pilgrim Fathers and their descendants were professedly congregational

separatists from the Church of England; they had fled by stealth, under severe

sufferings, from persecution in England to Holland, where they had resided

eleven years and upwards, and where they had learned the principles of

religious toleration and liberty—the fruit of Dutch Arminian advocacy and

suffering.™
The liberties of the Plymouth colony were thus indebted to Arminian theology, but also he
added, to the settlers’ willingness to accept the Stuart monarchs’ demands for "toleration and
acknowledgment of the authority of the Crown.” In stark contrast were the progenitors of the
American Revolution, the immigrants of the Massachusetts Bay Colony who began to arrive
in significant numbers in 1628 and 1630. According to Ryerson, the departing Puritan
adventurers’ profession of faith to the Church of England was soon repudiated by the leaders
in America, the first acts of rebellion by a people who "assumed independence of the
Government to which it owed its ... existence ... permitted no oath of allegiance to the King,"
and "allowed no elective tranchise to any Episcopalian, Presbyterian, Baptist, Quaker, or
Papist."™
Shortly before he died, Ryerson had written a series of essays on Methodist history in
Upper Canada which was published in book form under the title Canadian Methodism (1882).
In the first chapter, "Loyal Origin of Canadian Methodism," he argued that Methodists were
inherently loyal to the king during the Revolution, and that the first converts in Canada after

the war were the faithful harvest of such loyal Methodists as Philip Embury, Barbara Heck

and others.” Ryerson’s fidelity to the crown was not unrepresentative of Ontario Methodists
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in general. To that degree, it would seem that the cultural wellsprings of Methodist and
Anglican loyalty were strikingly similar.

The significant difference between Methodists and Anglicans arose within their
theological discourse. Placing great emphasis on the moving of the Holy Spirit in their lives,
the followers of Wesley tended to separate God’s kingdom of nature, including human reason
and action, from the realm of divine grace—the Christian sacraments, prayer, and diligent
attention to scripture which guided the faithful in their walk towards entire santification. This
distinction between nature and grace was carried to poetic extremes in the writings of Albert
Carman (1833-1917), the superintendent of the Methodist Church of Canada from 1884 to
1914.™ His contribution to the Centennial of Canadian Methodism (1891) was "The
Methodist Church,” noteworthy for its assertion of the living presence of God in the lives of
the faithful, and in the true Christian church, and also for its repudiation of those communions
claiming to receive their spiritual authority by a "mere chronological bond” to the early
church.”™ In Canadian Methodism (1882), Egerton Ryerson asked whether the astonishing
growth of Methodism in Canada could be attributed to "the growth of nature or the work of
grace?" The answer, says William Westfall, is to be found in Ryerson’s treatment of the
supernatural character of Canadian Methodism, an effect of "that which is above the powers
or laws of nature ... that which is produced by a Divine agency—the immediate power of
God."¥ The ongoing interplay between the supernatural and the temporal was a recurring
feature across the theological landscape of Ontario Methodism into the late nineteenth century,
but by the 1890s the separation between the sacred and the profane slowly began to fade with
the rise of a nascent social gospel discourse, itself indebted to an intellectual crisis created by
liberal theology, Darwinian evolutionary theory, and the German higher criticism.

According to George Emery, the "term ‘social gospel’ ... became current about

1910,"® but during the late Victorian era, especially from the 1880s, an increasing number

67



of Christian commentators began to import the soteriological language of conversion into a
new discourse of social salvation. In his study on social reform in late nineteenth-century
English Canada, Ramsay Cook has drawn attention to the increasing frequency of the "word
‘regeneration’ ... used by reformers, not in the traditional sense of individual rebirth, but
rather as a call for social salvation.” For many reformers, notes Cook, a God who was
"immanent in this world led to the conviction that this world would be the place of God’s
kingdom," the social gospel thus being "a concomitant of a theology of immanentism.” The
origins of the theology of divine immanence and the attendant rise of the social gospel are
complex, but, as Cook and others have observed, new scientific knowledge, and in particular,
Darwin’s theory of evolution, undermined evangelical understandings of the creation accounts
in Genesis, thus threatening the traditional assurances concerning the inspiration of scrip-
ture.® As Michael Gauvreau has ably demonstrated, Methodist and Presbyterian divines in
Upper Canada, forced to counter the premillennialist heresy, began to enunciate a post-
millennial, prophetic vision of the coming kingdom of God which "would ... be achieved ...
by providence working through human agencies and institutions.”™ David Marshall suggests
that liberal theology, through its emphasis on moral and social teaching, "allowed the clergy
the luxury of thinking that ... {they] were preaching a more enlightened Christianity.”
Another aspect to theological liberalism and the decline of supernaturalism, notes Marshall,
was the tendency to reinterpret divine revelation in scripture as a "record of revelation,” in
practice importing an idiom of evolutionism and divine immanence into biblical history.*
There were several reasons behind the Methodist engagement with a theology of social
regeneration. Methodism had a long tradition of being involved in social philanthropy, and as
Arthur Lower observed, they continued to be a strong presence in the temperance movement,
and formed, along with the Presbyterians and the Baptists, the "backbone of Liberalism."*

Emery has shown that even into the early twentieth century, Ontario Methodism was still a
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more rurally based denomination than its Anglican and Presbyterian counterparts. Neverthe-
less, as wealthy urban congregations were established, the Church increasingly depended on
middle-class support, but Methodism “had little appeal among the working class.” The
"alienation of working class families from churches,” and the realization that industrial
conditions "were contributing to this alienation," sensitized the Methodists to the problems of
labour and urban novertv. Emery also argues that evolutionary theory, even if it "under-
mined evangelical belief" also fostered the "notion of progress ... reinforcing the optimistic
view of man’s nature which was implicit in Wesleyan perfectionism.” The emerging social
gospel perspective in Methodism "was a ... manifestation of Methodist pietism" (meaning the
emphasis on devotional prayer and Bible-reading). If sin was environmental as much as a
product of the fall of man, then the quest for personal holiness was more easily transformed
into a "determination to purify society.” Interestingly, Emery draws a comparison with the
liturgical churches, observing that “pietist religious authority was almost entirely derived from
the Bible,” whereas "liturgicals (e.g. the Anglicans) attached great importance ... to the
history, rituals, and doctrines of their particular denomination.” With the Anglicans, or the
Roman Catholics, he argues, "right behaviour was less important than ... right belief.” [n
dealing with "matters of morality and religion ... public institutions and the State were to keep
out of such concerns ... a worldview ... scarcely compatible with an idealistic popular crusade
to bring about the kingdom of heaven on earth."®

"Methodism," says Phyllis Airhart, "played a prominent role in the [social gospel]
movement, providing it with leadership and official support.” However, she also cautions
that in the late nineteenth century, Methodists in Canada, especially in Ontario, believing that
personal conversion was prior to social reconstruction, did not necessarily nor automatically
substitute "individual” for "social" salvation.¥ To that degree, Methodist involvement in

Christianizing the social order was, at least in its late Victorian phase, an extension of its
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traditional interest in social reform and amelioration. The durability of the Wesleyan tradition
concerning the assurance of conversion and the quest for holiness, or Christian perfection,
meant that the sacred and the profane were still some distance from completely dissolving into
an amorphous social theology.

This persistence of the distinction between the temporal and the eternal was often re-
svmbolized bv the Victorians in terms of gender and family. Westfall eloquently describes
how "man was material and practical, while woman was moral and spiritual; man had power,
woman had taste; man was active, woman reflective; man was rational, woman intuitive."%
Methodists, as much if not more than any other Protestant group, were instrumental in
fashioning the idiom of domesticity and separate spheres. At the same time, they had long
adopted a somewhat more egalitarian attitude towards the place of women in church and
society. John Wesley eventually accepted and encouraged women preachers.” "God’s
grace recognized no differences between the sexes and guaranteed the spiritual equality of
women,"” notes Semple, while adding that "Methodism denied the social equality of
women. "%

Both the active woman and the passive, domestic wife and mother became important
to Methodist ministry in Upper Canada and Ontario. Aside from their work in temperance
and charitable work, Methodist women were prominent evangelists, especially in some of the
smaller mid-century sects such as the Bible Christians. Semple also states that between 1885
and 1900 "at least twenty-five women led over three hundred revival services, adding that
"Methodist doctrine and practice had been valuable in freeing women from many of the social

and theological restrictions on active church leadership."”

The professionalization of
ministry towards the latter part of the century tended to displace women from leadership
roles,” but women clearly remained a force in the Methodist Church. Of course, the role of

the Methodist wife and mother was considered essential to the spiritual nurturing and guidance
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of her children. This domestic discourse was common to Protestantism, but in Methodism it
took on a special vitality in the narratives and sermons on Queen Victoria.

Some Methodist clergymen denied that the Bible supported the subjection of women to
men. For example, in "The Citizenship of Women," appearing in the February 1894 issue of
the Methodist Magazine, the Reverend Doctor Thomas Webster of Newbury, Ontario rejected
the standard interpretation of Genesis 3: 16 used in support of female subordination. and he
argued for the full equality and participation of women in ecclesiastical and civil life,
including the right to exercise the franchise.” Similarly, the Reverend Hugh Price Hughes
(1847-1902)*, an English Methodist famous for his advocacy of the social gospel in Britain,
and for his outreach ministry in London, had contributed an article to the /ndependent,
"Christianity and Woman," which was reprinted in the Merhodist Magazine for August, 1895.
Price also proclaimed the full equality of women, and he denounced the misinterpretations of
the Bible, including the customary treatment of Paul who was often deployed in defence of the
subordination of women.” Although the articles of Webster and Price still smacked of
paternalism, they were representative of the vector of egalitarianism which ran through
Methodist thought and practice from its beginnings in eighteenth-century England. The
importance of women, and their necessarily active participation in the advance of the church
and society was also projected into the late nineteenth-century royalist narratives of Ontario
Methodism.

In their paper on Methodist political definitions in England, Turner and Hill claim that
the "outstanding feature of Methodist political beliefs is not a progressive evolution, but a
remarkable continuity. The constant element ... was the attempt to define the issues of
secular politics ... in moral terms."® The evidence presented in the following two chapters
of this thesis supports this contention. The sermons and articles on the sovereign attempted to

preserve the continuity of the religious and moral traditions of Wesleyan Methodism while
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seeking to accommodate intellectual change. Much of the narrative content on Queen
Victoria’s reign incorporated progress litanies which emphasized moral and social advances
over the merely scientific and material triumphs of the nineteenth century. Hints of the new
liberal theology and a nascent social vision were evident in 1887 during the Golden Jubilee.
Ten years later, by the time of the Diamond Jubilee, the contours of the social gospel
perspective were more apparent. By 1887 rhe evidence suggests that Methodist images of
Queen Victoria, stressing her righteousness, "right behaviour" in Emery’s words, began to
reflect a cautious assimilation of newer liberal ideas in social and theological thought to a
traditional Wesleyan language preserving the assurance of a saving faith and Christian
perfection. The discursive patterns of the emerging social gospel view were stronger in 1897,
but at the same time, the queen was still being presented as the epitome of true womanhood in
the older Wesleyan formula.

In his study of Protestanism in Ontario, Westfall argues that order and experience
divided the cultural perspectives of the Anglicans and the Methodists.” This divide was still
manifest in the late nineteenth century, and it was reflected in the pronouncements of loyalty
to the throne and the monarch. Thus the Anglican priest’s dutiful and obedient queen
submitted to the external order and discipline of the Church of England and the historic
institution of the crown. On the other hand, the righteous queen of the Methodist pastor was
the exemplary mode! of God’s grace, a sovereign who devoted her life to the pursuit of virtue
and holiness in her person and family. The Anglican Queen Victoria was shaped by a
prescriptive narrative grounded in the authority of the Church of England’s history and
ecclesiastical traditions. Crown and queen were the symbols of an organic conception of the
well-ordered society. both pointing to the visible institutions of authority, the Church of
England and the state. The Methodist Queen Victoria was defined within a more descriptive

narrative of substitutionary piety. The queen was the representation of God’s intention for the
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sanctified Christian life. The locus of control in Methodism rested with the individual and the
family adhering to God's will. For that reason, the person of the queen tended to take
precedence over Methodist praises for the system of constitutional monarchy, which, although
not ignored, was linked to Victoria’s wisdom in the political sphere. In each of the two
churches, inherited systems of belief coupled to secular memories intersected with, and

confronted the intellectual, social, and political contexts of the time.
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CHAPTER 11
ANGLICAN AND METHODIST RESPONSES TO THE GOLDEN JUBILEE

During Ontario’s Golden Jubitee celebrations in June 1887, the discursive representa-
tions of Queen Victoria and the monarchy emanating from the pulpits and press of the Church
of England and the Methodist Church were hybrids of memory, theological traditions, and
responses to contemporary issues in Canada and Ontario. The forces of sacred and secular
history were powerful in both churches, but the Anglicans, with a sturdy and resilient self-
conception shaped by a cherished past, were able to draw upon their institutional strengths,
the authority of their ecclesiastical and theological traditions to respond effectively to the
social, political and religious conflicts of the time. The Methodists also were adept at yoking
their evangelical heritage to a discourse of loyalty which, at its core, was a form of substitut-
ionary piety. Nevertheless, by 1887, the historic certainties of Methodism were being
challenged by Darwin’s theory, the German higher criticism, and theological liberalism,
developments which began to shake the foundations of John Wesley’s legacy. The intellectual
crisis had a much more profound impact on Methodism than on Anglicanism, and the
difference between the two churches’ understandings of divine and human reality began to
appear in their respective narratives on Queen Victoria and her empire during the commemor-
ations of 1887.

To be sure, the Church of England was not wholly immune to the startling implica-
tions of Darwinism and European scholarship, but the structure of Christian authority and its
embodiment and representation within the Church both moderated and eased Anglican
accommodation to the new ideas. The Anglican use of the past to control its discourse of
loyalty to Queen Victoria and the mother country was remarkably consistent, even when it
defensively launched salvos against disaffected groups in the population. On the other hand,

the scientific discoveries and the innovations in the fields of biblical criticism and liberal
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theology forced many Methodists into a re-examination of Wesley’s sacred trust. Despite
preserving the substance of the Methodist tradition in 1887, there is buried within some of the
discourse hints of a God who was immanent in the spirit of human progress, intimations of a
new language which would blossom into the social gospel. In their discourse of loyalty to the
sovereign, the Methodists invoked their theology on the assurance of salvation and entire
sanctification, but they also began to import categories of thought which were ultimately alien
to Wesley’s original formulation. Throughout the late nineteenth century, Ontario Anglicans
remained committed to the idea of a transcendent God. The Methodists slowly began to
divest themselves of their Wesleyan-Arminian roots and moved towards a God of immanence.
This gap, which was beginning to take shape between the two churches in 1887, was to
become even more apparent ten years later during the Diamond Jubilee of Queen Victoria.
The first objective of this chapter is to provide an overview and comparison of
Anglican and Methodist loyalty narratives on the sovereign, but with reference to the context
of religious animosity which disturbed the peace of the province at the time. One significant
aspect surrounding the commemorations for the queen’s Golden Jubilee was the ongoing
tension between the Irish Catholic and Protestant communities. The Anglicans, sensitive to
what they saw as powerful undercurrents of disloyalty running through the fiery rhetoric of
the Irish Catholic press, tended to exhibit a more alarmist and protective tone than did their
Methodist colleagues. The latter, separated for over a century from their roots in the English
church and still possessing a lively memory of their conflicts with Strachan and the Anglican
hierarchy in early Upper Canada, probably had less of an emotional investment in the
institution of the crown. The comments of some Methodist clergymen betrayed an ambiva-
lence towards the jubilee event, and in certain instances, they were slightly more candid in
their attitudes towards the sovereign, an expression of innocence that was absent in the more

chauvinistic messages which rang out from the pulpits of the Church of England. The
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Methodist reaction to the Golden Jubilee and the sovereign was mixed, varying from barely
concealed equivocation, perhaps reflecting a latent discontent with the political status quo and
the problems of Confederation, to a warm approbation of the queen and the British connec-
tion. Any doubts or uncertainty about the monarchical connection and Queen Victoria
appeared to have vanished by the time of the Diamond Jubilee in 1897, suggesting that
Methodist attitudes in 1887 were products of apathy and political alienation rather than
festering memories of the Upper Canadian experience. It remains clear that the Anglicans
deployed their tradition to counter what they saw as disturbing and even dangerous challenges
to the constituted order of the state. The political, social, and religious context was an
Anglican concern. The rapidly emerging intellectual crisis of the era posed a growing and
gnawing problem which demanded the attention of the Methodists. In both churches
however, the aim was to focus the allegiance of the laity on Queen Victoria, the symbol of
national unity in a country wracked by political, regional, and religious divisions.

The second objective of this chapter is to explore and interpret the variant ideas of
authority as understood by the Anglicans and the Methodists in their respective portrayals of
queen and throne. Chapter I offered a brief discussion of natural and revealed law, and
nature and grace in historical theology. When God'’s two kingdoms, that of nature, including
human community, and that of redemption, the divine plan of restoration through Christ,
coexisted in harmony, as in the Church of England, where divine grace was mediated through
a liturgy controlled by bishop and priest, then sacred and secular order tended to intersect in
the external institutions of the Church and the crown. In the Wesleyan tradition, scripture
reading and private prayer, pathways to God, were considered to be the vital means of grace
leading to salvation and holiness. Thus order began in the restored spiritual state of the
converted sinner. This chapter offers some insights into how theology, filtered through the

popular renderings of loyalty towards Queen Victoria, translated into disparate perceptions of
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hierarchy and authority.

As a third objective, the chapter explores the sermons and writings of Anglican and
Methodist discourse on the queen in order to explore contemporary ideas of power, equality,
and the role of women in society. The dutiful and obedient queen of the Church of England,
the Anglican sovereign who represented God’s order for pan-Britannia, was transformed in
Methodist discourse inte the rightecus queen, the servant of the Lord even the cuffaring
servant who reached out to the poor, the oppressed, and the hurting masses of the empire. In
Anglican thought, Queen Victoria ruled at the pinnacle of God’s temporal and hierarchical
realm, a symbolic vestige of an older, almost mediaeval, political theology, the organic vision
which stressed the unitive nature of church, state, and society. In Methodist portraits. the
sovereign was re-imaged as the queen who, in her achievements and sorrows, identified with
the common man and woman, especially the latter for whom Victoria was the paradigmatic
model of the great women of the era. Both groups infused the contemporary ideology of
domesticity, with its figure of the virtuous mother, into their discursive representations of the
sovereign, and by so doing reinforced the familial and social dimension of the organic
conception of British civilization. Queen Victoria became, not simply a cuitural icon, but a
theological site upon which Methodists and Anglicans could construct their own unique
cathedralis of identity. In each case, self-definition was affirmed through narratives of loyalty
that were at once pious, political, and ideological.

Tradition and secular memory may have carried more baggage for the Anglican clergy
than it did for the Methodists, but the latter were not necessarily quietist in their political
thought and opinion. If the ghosts of seventeenth-century royal absolutism were hovering on
the fringes of some Anglican pulpits, the Methodists, with a more democratic temper, were

often prepared to initiate their defence of democracy with an overt rejection of divine right.

Of course, the Church of England did not defend outmoded political theories, but its
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intellectual traditions had evolved through a long process of historical compromise. On the
other hand, the Methodists having broken from their Anglican roots and mindful of their
conflicts with Strachan and the governing authorities in early Upper Canada, were more likely
to defend the tenets of political liberalism, but within the configuration of constitutional
monarchy.

Of the twentv-three Anglican and eleven Methodist sermons from Mayv-June 1887,
located in urban and rural newspapers, twelve have been selected either for brief or extended
analysis. Some sermons exist only in summary form or as short reports. However, the
homiletic evidence is a representative cross-section of Anglican and Methodist opinion from
Toronto, Ottawa, Hamilton, and a few smaller communities. Added to these sources are two
articles. one by Albert Carman, the general superintendent of the Methodist Church, and
another by William Withrow, both appearing in the June 1887 issue of the Canadian
Methodist Magazine. Other evidence culled from reports of conferences, meetings of synods.
and Catholic reaction round out the source literature used in this chapter. The Golden
Jubilee, being a less exuberant celebration in Canada than the queen’s Diamond Jubilee ten
years later, left less documentary evidence for historical examination. Nevertheless, the
selections offer rich and varied insights into perceptions of the monarchy by Anglican and
Methodist divines in Ontario in 1887.

Context: Conflict and Reaction

Royal commemoration in late Victorian Ontario occurred within social and political
contexts which shaped the content and nature of the celebrations. The Golden Jubilee in
Ontario should be evaluated within the context of ongoing religious tensions and disputation
between the Irish Catholic and Protestant communities during the spring of 1887. For
example, Catholic animosity towards Anglicanism was evident in the pages of a London

Ontario weekly, the Catholic Record. In a series of articles published from 2 April to 28



May, the Record attacked the central claims of the Church of England. First to fall before the
holy sword of papal authority was the Anglican doctrine of apostolic succession and the
independence of the English Church, a theory dear to the mind of the Oxford Movement.'
Subsequently, and not without immediate significance given the approaching jubilee, the series
continued with a vigorous assault on the history and practice of the royal supremacy.’

The June celebrations for the Golden Jubilee in Ontario also transpired against an
event that had fomented ethnic and religious animosity only weeks before. The Irish Catholic
temperament in the province had been nurtured on memories of the famine and the contem-
porary problem of tenant evictions in Ireland. In May, only days before the queen’s birthday.
William O’Brien, a Dublin editor and fiery nationalist, was touring Ontario and publicly
condemning the evictions on the Luggacurran estates, owned by the Marquess of Lansdowne
(1845-1927), the governor general of Canada (1883-1888)." O’Brien’s appearances attracted
large crowds, and in Toronto his attempts to address the city’s Irish nationalists resulted in
clashes between the Orange and the Green, a type of sectarian confrontation which was not
uncommeon in late nineteenth century Ontario.* O’Brien was mobbed and injured on 18 May,
but continued on his controversial tour of the province.> Among the Irish Catholics, respect
for the queen and the British connection was problematic. The anger directed at the queen’s
representative and the sovereign can be gauged by the attitudes and actions of the Catholic
Archbishop of Toronto, John Joseph Lynch (1816-1888),° who allegedly described Lans-
downe as "an exorbitant and tyrannical landlord,” and "the oppressor of the poor."” Perhaps
believing that silence would be the most deafening form of protest against the policies of the
British government towards Ireland, Lynch prohibited the ringing of church bells in honour of
Queen Victoria on Sunday, 19 June.® The O'Brien affair was one indicator of the rising
crescendo of political, ethnic, and religious discord that plagued Canada in 1887.°

The religious tensions were manifestly troubling for some Anglican clergymen in late
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May and June. On the morning of Sunday, 22 May, a month before the commemoration of
the Golden Jubilee, Toronto’s illustrious volunteer regiment, the Queen’s Own Rifles, held a
parade and service in honour of the queen on her upcoming birthday, at the exhibition
grounds in the town of Napanee. The sermon was preached by the Anglican chaplain of the
regiment, the Reverend George Lloyd (b. 1861). A veteran of the Riel Rebellion, Lloyd was
later memarialized by the British colony which founded Lloydminster, on the Saskatchewan-
Alberta border.' Although the newspaper report provides only a brief outline of Lloyd’s
sermon, it offers a tantalizing hint of the effects of contemporary events on traditional
loyalties. Like most Anglican clerics of the time, Lloyd instinctively believed that obedience
to the monarch received divine sanction in the inspired word of God. and in this instance, in
verses selected from one of the pastoral letters traditionally attributed to Paul, the First Epistle
to Timothy. The biblical writer exhorts his Christian followers to give "supplications,
prayers, intercessions, and ... thanks for all men; For kings, and for all that are in authority;
that we may lead a quiet and peaceable life in all godliness and honesty.""" Lloyd clearly
intended the text to be taken as a test of [oyalty to the sovereign, and he made "a passing
reference to the disloyalty of a section of the community ... and the frivolous reasons which
actuate[d] the disloyalty in many instances."'

He appealed to those not thoroughly loyal to throw off the uniform of a

sovereign they did not and could not support heartily, and to those who were

truly loyal to the noblest and grandest sovereign the British or any other

nation had ever been blessed with, to evince it by singing heartily the National

Anthem."”
Realizing that the uniformed volunteers and others in attendance would represent a cross-
section of Toronto’s religious communities, Lloyd wisely avoided reference to any particular
group, but he would have been aware of William O’Brien and the uproar which the Irish

speaker had created in Toronto and elsewhere. To meet the challenges from such rebels and

the anti-British venom that spewed forth from outspoken Irish nationalists in the province,

86



Lloyd and other Anglican clergy felt compelled to defend the queen and their faith.

The truculent tone was repeated by Canon W. B. Curran of St. Thomas Church,
Hamilton. Curran’s address, delivered to the 13th Battalion band, in attendance with the
Hamilton Field Battery at the service of 22 May, made an overt reference to O'Brien.

All the peoples in the British Empire are loyal to their sovereign, except a

mere handful who seek dismemberment... Criticizing those who now seek to

dissolve the Empire and incite rebellion, the preacher said all loyval citizens

should frown them down. It is not right for a mob to stone an individual, but

a stand must be taken against those who slander our constitution. Let them be

put to shame for their lies."

Going on the offensive against disloyalty was secondary to Curran’s message which bound the
well-being of the pan-Britannic nation to the vitality of the Christian church, implying
Protestantism in the wider, but Anglicanism in the more restricted, sense. For his text he
chose Deuteronomy 4:7, "For what nation is there so great, who hath God so nigh unto them,

" "

as the Lord our God is in all things that we call upon Him for." "Deuteronomy," wrote a
British cleric, the Reverend James Woifendale in his 1887 commentary, "recapitulates”
Exodus, Leviticus, and Numbers, and "in a hortatory strain, embracing both history and
legislation," seeks to "arousfe] true fidelity to the covenant, and secur{e] its lasting dur-
ation."" Curran probably would have subscribed to Wolfendale’s homiletic lesson on
Deuteronomy 4:7:

If England disregards the Sabbath, neglects her duty and improves not her

religious advantages, no science or legislation can preserve her superiority.

Her glory will decay, and it may be more tolerable for rude nations, for

Sodom and Gomorrah, at the day of judgment than for her.'

Wolfendale’s comments bear the imprint of the providentialist’s belief that when a
person or a nation was elected by God to fulfill a divine responsibility in the world, a price
would be paid for lapsing into sloth or quietism. In Victorian Ontario, the idea of God’s

governing providence persisted among Anglican and other Protestant clergymen. Curran was

no exception to the pattern. He argued that "as they [i.e., the Israelites] forgot Jehovah so
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they decreased in power and prosperity.” So also, the "immensity of the Empire ... bound
together by ties stronger than steel” was not unconnected to the fact that the queen, "a pure
woman, a good mother, a sympathetic and wise ruler,” was "above all, a God-fearing
woman."” A nation of the truly faithful would be divinely blessed by a sanctified leader-
ship."”

In conjoining the greatness of the empire to Victoria’s Christian faith and feminine
purity, he was expounding a religious argument through which the queen’s virtuous, female
persona was symbolically linked to the righteousness of England and the imperial endeavour.
In common with most of the clergy and other commentators, Curran denied Victoria any real
power or even personal autonomy. In fact, the feminine imagery of the monarch, as
constructed by ministers and writers of the time, "echo[ed]," to quote Margaret Homans, "the
distinctive discourse of constitutional monarchy: passivity, moral power, duty, and being and
appearing in lieu of originating or executing politically engaged action.""* However, Curran
did not overtly invoke the metaphor of the imperial mother. As the theses of Homans and
other feminist scholars indicate, this discourse had been long under construction, especiaily in
Britain, but in Ontario the mother of the empire, while not absent at this time, would become
more audible by 1897. In Curran’s brief sermon can be seen the intersection between older
intellectual traditions on the divine order of church and state, and an ideology of gender
derived from the evangelical revival and romanticism.

On the same Sunday morning that Lloyd was speaking to his regiment in Napanee and
Curran was addressing the local volunteers in Hamilton, J. S. Lauder (1829-1900)," the
Archdeacon of Ottawa, was holding divine service in St. George’s Cathedral in Kingston.
Lauder was the chaplain of the Governor-General's Foot Guards, and he accompanied the
regiment to Kingston to deliver the annual patriotic sermon. Lauder’s message is an

interesting example of the influence of traditional Anglican thought on the relationship
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between the Church of England and the state. The sermon inculcated the necessity for all
Anglicans to submit obediently to the constituted authorities of nation and community. Fitting
easily into the mold of the High Church tradition, Lauder was an advocate of the Oxford
Movement and liturgical renewal. Although having been sometimes subjected to charges and
innuendos of leaning towards Roman Catholicism, he never wavered from an unshakeable
allegiance to the Church of England.”

The presence of a prominent regiment visibly reinforced the pulpit lesson on the
necessity for obedience to the constituted authorities. Lauder’s sermon, like the liturgical
order of worship, possessed its own symbolism and decorum. He opened with the first
sentence of Hebrews 13:17, "Obey them that have the rule over you, and submit yourselves."
The text was calculated to first exploit an apparent meaning, to stress "the importance of duty

21

and obedience” for "the order of society.”*' In fact, he was coyly proceeding towards an
intimation that patriotism and faith, guarded by a loyal Christian church, ought to be an
integral component of the authority required to maintain peace and good order within Her
Majesty’s realms.

To understand the flow of Lauder’s thought, it is necessary to realize that the Epistle
to the Hebrews focuses on the centrality of Jesus, and was intended by its author to give
encouragement to early Jewish Christians who were suffering persecution, and may have been
seeking refuge in a return to the law and ritualistic certainties of Judaism.® The letter,
resembling a sermon in its hortatory structure, is concerned with "the Law in relation to
Christ," stated the Reverend J. Barmby, the vicar of Pittington, in his exposition on Hebrews
first published in 1886 for the Pulpit Commentary. As the remainder of the verse indicates.
the biblical writer was referring, not to the civil governors, but rather, to the church leaders
and elders: "(FJor they watch for your souls, as they that must give account, that they may do

il

it with joy and not with grief: for that is unprofitable for you." In arguing that the verse
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emphasizes "the duty of submission” to the congregational leaders, Barmby was privileging
the sacred origins of a separate ministry of church leaders who deserved respect and obedi-
ence.® The Reverend C. Jerdan, adding a homiletic note in Barmby’s work, stated that
“[t]he present age is characterized not only by a healthy independence of thought, but also by
an unhealthy impatience of legitimate authority—at once in the family, in the state, and in the
Church "* It was this principle of spiritual governance which Lauder viewed as the founda-
tion of order in the Church, the state, and society.

Lauder proceeded to construct the two pillars of duty which supported the divine and
civil order of the queen’s realm. "Man’s first duty was to God, who created and redeemed
him, and in whom he lived and moved and had his being," he proclaimed, prefacing readings
on the Anglican’s proper attitude towards God from that venerable, extra-biblical authority,
the catechism in the Book of Common Prayer. "Man’s next duty is to the sovereign of his
count[r]y," and again he turned to the catechism.”

My duty ... is ... to honour and obey the Queen, and ail that are put in

authority under her; to submit myself to all my governors, teachers, spiritual

pastors and masters; to order myself lowly and reverently to all my bet-

ters..."®
Lauder was purposely distinguishing between personal faith as obedience to God, and the
Christian’s duty towards the sovereign and the spiritual authorities, the traditional bulwarks of
social and political stability. Lauder would have understood that the ministry of Word and
sacrament was central to the spiritual authority of the Church of England, and not to be
usurped by the reigning monarch, as stipulated in the thirty-seventh of those Articles
confirmed at the convocation held in London in 1562.7 At the same time, the throne was
instituted by God, and integral to the preservation of order, both secular and sacred. Of
course, the queen added lustre to the crown by virtue of her pure Christian life and true

womanhood, a providential blessing which only confirmed that England’s temporal sover-

eignty was pleasing to God in His divine plan for the nation. Loyalty to the monarch was
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cultivated as a Christian moral duty of the first rank, and it was a sentiment anchored in the
Anglican past.

The sermons of George Lloyd and W. B. Curran suggest that some churchmen were
ready to circle the wagons in defence of a people and a nation which they believed to be
under siege. Obviously, there was no universal consensus on loyalty to the queen and the
fiftieth anniversary commemorations, but the Church of England’s clerics were in no mood to
surrender either to apathy or to the disaffected. In fact however, they were less interested in
mobilizing unanimous consent than in reassuring Anglicans and others that the monarchy
rested on a solid historical and Christian foundation, and that Queen Victoria, the symbol of
political order and national unity, was indeed God’s answer to any who were tempted to doubt
the justice of God’s mighty acts in the affairs of Britain and her empire. It is also evident, as
the address of J. S. Lauder indicates, that the Church of England, despite its internal
squabbles in Canada, possessed a resilient, if conservative, intellectual, political, and
theological heritage which was comforting to the laity of the period. Lauder drew upon
historically determined and mutually reinforcing symbols of civil and divine order, a dualism
which resides in Hooker, and which the late Eric Voegelin, in the first volume of his Order
and History, aptly described as the “theologia civilis and theologia supranaturalis,” the
"temporal and spiritual powers, of secular state and church.”®

If Anglican parishioners had a heightened sense of loyalty to this ancient civil and
ecclesiastical order, symbolized in part by their reverence for Queen Victoria, Methodists in
contrast, sought to defend their loyalty in spite of secular memories of maltreatment at the
hands of the early Upper Canadian oligarchy which had been deeply suspicious of the
American itinerant rabble spreading their seditious brand of religion among the pioneer
populace.” Even in 1887 Methodists discovered that they were not necessarily immune to

what they perceived as slights on their loyaity and status as British subjects.
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Towards the end of May, the Montreal conference of the Methodist Church, a large
district extending to Ottawa in the north and into eastern Ontario, held its annual meeting in
Kingston. On the morning of Monday, 30 May, the Reverend William Scott (1833-1913),%*
who had been delegated to draft a congratulatory address to the queen, asked to be released
from this duty "because, as the general conference had forwarded an address, it was not
necessary for the annual conference to do the same.” Scott was granted his request. but the
newspaper reports gave a more honest appraisal of what had transpired.*'

The superintendent then read a letter which stated addresses to the Queen

from non-conformist bodies would have to be presented through the colonial

secretary; and not by delegates which might be sent with them. This amend-

ment created some surprise. The superintendent said he hoped the writer of

the letter who is high in authority, was mistaken, when two clergymen

remarked that the methodists were as loyal as the members of any other

church, and Rev F Chisholm brought the brief debate to a close by saying that

some people evidently thought non-conformists had dynamite in their

clothes.

Such pinpricks from the establishment carried implications of social inferiority, an
innuendo that the Methodists, more egalitarian and democratic in their politics than their
Anglican cousins, were naturally quick to reject. There was an undercurrent of ambivalence,
and the pronouncements of the ministry naturally reflected the interaction between memory
and the immediate context.

In Kingston, on 19 June, the Reverend Richard Whiting (ca. 1820-1900)" led a
Methodist union service in honour of the queen. Only a summary report survives with no
substantive information on Whiting’s sermon, but there is a subtle hint of one Methodist’s
rejection of any lingering stigma of disloyalty inherited from earlier decades. After speaking
briefly on the Hebrew jubilee, Whiting turned to the present commemoration and "humour-
ously vindicated the right of Methodists to celebrate it not only because of their characteristic

loyalty, but because of their fondness for a jubilant piety."*

Whiting’s comment, probably a covert reference to the charges of disaffection which
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Methodists often experienced in early Upper Canada, was openly addressed by the Reverend
William Henry Withrow (1839-1908), an important figure in the Methodist Church of Canada
in the late nineteenth and early twentieth centuries. Withrow was the editor of a literary,
social and religious monthly, the Canadian Methodist Magazine, from 1875 until its demise in
1906.% In an article "Our Gracious Queen,” published in the issue of June 1887, Withrow
alluded to the historic lovalty of Methodists even in times when their allegiance was put to the
test.

Methodists are everywhere characterized by their conspicuous devotion to the

person and crown of their rightful ruler. Without reserve they recognize their

duty to fear God and honour the king. This they did in troublous times, when

their loyalty was sorely tried by civil and religious disabilities, by petty

persecutions and groundless aspersions. This they do with an added zest and

a more enthusiastic devotion when all disabilities are removed, and when the

Sovereign is one whose private virtues and personal attributes, no less than

her official dignity, are calculated to call forth the truest fealty of soul.®

[dentity is synthesized, notes David Lowenthal "in a unifying web of retrospec-
tion."?” Lowenthal is speaking of the formation of personal memory, but his comment is
relevant to Withrow's reminiscence on the recent past. Buried within the narrative is an
affirmation of Egerton Ryerson’s vision of a wider loyalty, and its victory over the narrower
perspective and polemics of John Strachan.®® Withrow was unable to forget that Methodist
identity in Ontario had been partly shaped by earlier conflicts with the colonial leaders, and
his understanding of loyalty to the queen and the crown was framed by memories of historical
justification. Withrow, in common with most Methodist ministers, did not permit real or
imagined injuries in the past to control his discourse on the queen. On the contrary,
traditional Wesleyan charity largely overcame any lingering shadows from yesteryear.

On occasion, the utterances from Methodist pulpits displayed a candor which probably
would have been considered inappropriate in an Anglican setting. A brief illustration of such

innocence can be found in the remnant of a sermon delivered by the Reverend Charles O.

Johnston (1853-1916)* at the Gore Street Methodist Church in Hamilton on Sunday, 19
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June.

The value of Great Britain’s crown has been enhanced beyond calculation by

having rested for fifty years upon the head of an unstained Queen.... | have

heard it charged against the Queen that she is selfish. That may or may not

be true; people like to judge others better than themselves, and particularly

those above them. But I say, if liberality means licentiousness, then God be

praised for a Queen who, if selfish, is pure, and who, through 50 years, has

kept her court morally clean.*®
Johnston's parenthetical interjection on Victoria’s rumoured self-centredness might be
understandable when one considers that Methodism had been isolated for a century from the
experience of sacred awe and reverence for the crown long associated with the Church of
England. The emphasis on morality in Johnston and most of his colleagues was inherited
from Wesley and the Rules of the United Societies, first printed in 1743.*' The Methodist
narratives on the queen also reinforce the point made by Turner and Hill, that Wesleyan
political language was essentially a moral one.*

Another example of Methodist comment exposes the complexity of the interactions
between past and present, in this case, between personal and collective memories on the one
hand, and the effects of the Irish problem on the other. The Reverend Dr. Alexander Burns
(1834-1900),* the Prinicipal of the Wesleyan Ladies College in Hamilton, delivered the
oration to the graduating class at Centenary Church in Hamilton on Sunday evening, 19 June.
The 1898 edition of Canadian Men and Women of the Time recorded that Burns’ family had
emigrated from Ireland to Upper Canada in 1847. After committing to the Methodists he
pursued a university education, eventually distinguishing himself in Wesleyan educational
institutions in the United States. He returned to Ontario and assumed the administration of
the Hamilton Ladies College in 1878. Burns was typical of the late nineteenth-century
progressive clergyman in the Methodist Church. The losing Liberal candidate for Hamilton in

the general election of 1887, he was a "pronounced Radical and a Home-Ruler ... was

nominated as a del. to the Irish National Con. held in Dublin, 1896 ... a free trader: opposed
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to an Upper House; believes in the equality of all churches; opposed to exemptions; a Henry
George man as far as practicable; opposed to Separate Schs., but believes that the curriculum
of the Common Schs. could and should be made acceptable to ail."*

The major part of Burns’ sermon was a celebration of the historical victories over
obscurantism and tyrannies of all kinds, but especially over the anti-intellectual despotisms
associated with the Christian church in earlier centuries. and over the "bondage of literalism
and bibliolatry” which still plagued his own era. Following an eloquent criticism of Christ-
fanity’s past, and an imaginative foray into the future where he saw the possibility of a
"million million worlds immeasurably larger than ours and more densely peopled with
intelligences,” he turned to a vituperative attack on the evils of Western civilization and its
abuse of the world’s masses. "Is the oppression of the many for the pampering of the few the
aim of civilization?" he asked. Burns was an egalitarian and from that perspective he turned
to the sovereign and her reign.*

This is the Jubilee of our good Queen Victoria.... I had hoped that in this

Jubilee year the sound of rejoicing might be heard in every Province of her

vast empire. [ don’t blame Her Majesty for the distracted and sorrowful

condition of my native country.... I cannot help thinking, however, that if Her

Majesty had visited poor Ireland and seen her people and shown an interest in

their sorrows, her kind, queenly, Teutonic heart would have responded to

their Celtic warmth of loyalty, and a sympathy would have been established

between the good Queen and my countrymen that would have done more to

solve the difficulties of the Irish problem than all the Viceroys and Coercion

Bills that have ever been forced upon that unhappy country. As itis, [

believe she is our friend, and [ cannot but think that a nature so noble and

good must be in sympathy with the distressed and oppressed everywhere...*
Although Burns made no reference to the O’Brien affair of the previous month, the incident
may have been on his mind. He had an emotional investment in Ireland’s distress, and his
loyalty to Queen Victoria seems to have been framed by nostalgia coupled to a firm belief in
equal justice for all. Burns also exploited the image of the people’s monarch, the sovereign

who identified with the poor and oppressed of her realm. A common feature in the royalist

panegyric of late nineteenth-century Ontario Methodism, this theme is explored in greater
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depth later in the chapter.

The political, social, and religious tensions in Ontario in 1887 dampened enthusiasm
for the Golden Jubilee and challenged the efforts of the clerical establishment to foster
national unity through their praises of Queen Victoria. Irish Catholic hostility contributed to
the defensive posture of the Anglican clergy. The Methodists, with less of an historical
attachment to the throne, exhibited a mixed and often ambivalent response to the event, but
were quick to defend their loyalty, especially when incidental circumstances were perceived (0
challenge their collective seif-esteemn. [n essence, the aural discourse of commemoration,
however much it was intended to be a positive affirmation of the queen and her reign, was
contaminated, if only minimally, by an Anglican fear of disaffection in the populace, and by
Methodist equivocation.

The argument of Elizabeth Hammerton and David Cannadine is relevant to the
interpretation of Anglican and Methodist sources pertaining to the provincial commemorations
on the occasion of the Golden Jubilee in 1887. Independently of opposing theories pitting
social conflict against functionalist models of ceremonial events, context is important to the
process of interpretation.”” Sacred traditions, secular memories, personal biases and
idiosyncracies came together in distinct affirmations of sovereignty and collective identity, but
not without necessary responses to the social and political environment of the jubilee event in
Canada and Ontario.

Church and Sovereign: The Outlines of Authority and Order

Through the commemorative jubilee discourse on Queen Victoria, this section offers a
few illustrations of the symbolic construction and understanding of order as found within the
Anglican and Methodist communions in 1887. The Anglicans and the Methodists derived
their conceptions of authority in the state from varying understandings of theology and

ecclesiastical polity. From its ancient origins, the Church of England preserved a sense that
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God’s grace and redeeming work were primarily effected through the Church as the body of
Christ in the created human order. The Methodists were historically committed to the
efficacy of the private means of experiencing God’s grace through personal and family
devotions, prayer and scriptural reading. They did not neglect the public ministries of the
sacrament and the Word, but the necessity for conversion and a disciplined spirituality leading
to a more holy life had led to the tendency to distinguish between creation and grace, and
between reason and private revelation.

On the morning of Tuesday, 21 June 1887, at Christ Church in Ottawa, Archdeacon
J. S. Lauder preached the sermon at a special jubilee service. In attendance were the
governor general and his wife, other visiting dignitaries, and a guard of honour consisting of
army and navy veterans. The quintessential example of an Anglican royalist sermon from late
Victorian Ontario, Lauder’s message is a reflection on the sovereign and her reign since 1837.
The address illustrates how one loyal spokesman of the period conceived of the Victorian era
to 1887 as a study in moral authority and obligation. Lauder used the queen’s reign to
validate the present, to cement Anglican identity within the scheme of the political and social
order, and finally to offer guidance to Canadians for the future. In other words, the sermon
lends strong support to Lowenthal’s comments on the perceived benefits that are often derived
from popular understandings and expositions of former times.” Although progress over the
queen’s fifty years is one of its highlights, the sermon is actually a paean to the virtues of
continuity and peaceful stability. To speak metaphorically, Lauder’s jubilee oration on the
royal reign is much more a celebration of Parmenides than of Heraclitus.

The sermon was delivered in three main sections. The introduction offered thanks to
God for the queen, and repeated much of the popular mythology and clichés commonly
uttered in praise of Victoria’s pure Christian life. The second theme, omitted from this

analysis, paid tribute to the scientific, material and spiritual advances since 1837. The third
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and concluding section addressed Canada’s present and future possibilities.

"Let the people praise Thee O God, let all the people praise Thee," began the
Archdeacon, reading from the sixty-seventh Psalm, and focusing on verse three (repeated in
verse five).* The biblical passage made crystal clear that the homage being paid to Queen
Victoria was completely dependent on giving thanks to God. It is most unlikely that Lauder
chose Psalm 67 in isolation from contemporaryv biblical exegesis. which often carried the
ideological baggage of the time, but couched sometimes, in the language of providentiality.
In a commentary on the Psalms published ca. 1881, the Reverend William Jones, an English
expositor, interpreted Psalm 67 as a "missionary prayer of the church.” Verses one and two
offer the hope, he suggested, "that God may be known by all men,” and verses three and
verse five, "that God may be worshipped by all men." Jones was being perfectly reasonable
in interpreting the psalm as a hymn or prayer of hope for the saving revelation of God among
all the nations and peoples of the ancient world, but he also understood it as a divine
foreshadowing of the worldwide missionary endeavour of the Victorian church. "A living,
active, holy Church," he wrote, "would speedily result in the conversion of the world to
God."*® Jones and other expositors perceived the great commission to be the foremost
project of the Protestant Christian churches during the era of imperial expansion. Lauder was
well-aware that Christianity, and Anglicanism in particular, were following the pathways of
empire, and in choosing Psalm 67, he carried the psalmist’s praise for the Lord’s merciful
blessings upon Israel, and the anticipation of God’s realized governance over the nations of
the world, into his own reflections on the queen and her reign.

An Anglican betore all else, Lauder was not about to let the congregation forget that
the crown and the mitre were twinned in the symbolism of sovereignty.

Today the Queen goes to Westminster Abbey, that old historic shrine, hal-

lowed by so many wonderful memaries, where 50 years ago she received that

crown which has rested unsullied upon her head since then. She goes there
again today to offer up her thanksgiving to Almighty God for all His goodness

98



and mercy to her and the people over whom ... she has so happily reigned,

and certainly it is fitting that we, more especially, should hold a similar

service in this city, wherein the Capital of this wide Dominion is fixed, and

where the most noble representative of the sovereign resides.®
Lauder was deliberately validating the primacy of the Church of England in the royal
succession, and thereby reinforcing the importance of the Church’s role as the formal and
official institution of Christianity in the British state. His nostalgic description of Westminster
Abbey appealed to the ordered continuity of the Church of England’s ancient heritage. As
Lowenthal has argued, the architectural past, simply by its familarity and its capacity to
enrich the consciousness of history, can serve as one of the signposts of endurance for the
present. The Abbey, being one of the Church of England’s most sacred sites, evoked the
sense of mystery and awe associated with precedence, remoteness and origins, those psycho-
logical attributes of antiquity discussed by Lowenthal, and which exercised an emotional hold
over so many Anglicans in Ontario, especially over those who, like Lauder, had immigrated
to Upper Canada many years earlier.”

Lauder’s thought also carried a trace of Calvinism. If the accession of Queen Victoria
was pregnant with moral implications for the future of her reign, it was only because the
event of 1837 was a manifestation of God’s providential activity in the world. In referring to
the parallel between the celebration in London and the service in Ottawa, he was not
suggesting that the Church in Canada either was, or ought to have been, established in some
formal association with the state. Nevertheless, the presence of the vice-regal authority in an
Anglican cathedral reinforced the historic connection between the Church of England and the
monarchy. In Canada, the Church of England still saw itself as the spiritual home of the
crown, and this fact was crucial to its unique sense of identity. Lauder’s introduction thus
brought together, in synergy, the temporal and the eternal authorities over England and her

empire. Intrinsic and crucial to his theological understanding however, was a sense of the

unity of God’s grace functioning in its redemptive capacity through the Church, and through
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that component of His created order represented by the authority of the crown.

Upon this foundation Lauder proceeded to construct the familiar image of the
monarch based on a ready-made mythology imported from Britain. His picture of the queen
was partitioned into two sections. Lauder first repeated the standard representation of the
sovereign in the privacy of domestic life. The queen is portrayed as the virtuous symbol of
perfect womanhood. He then turned to a florid description of England’s glories, capping it
with a reference to Victoria’s temporal role as a constitutional monarch. Character, in the
Victorian mind, was the major determinant of success or failure in leadership, and in this
case, the sovereign's agency, or role, depended on the visibility of her moral and religious
influence. Lauder’s Queen Victoria demonstrates the capacity for the angel in the royal
household to mask rather than reveal. However, his depiction of the sovereign cannot be
dismissed as mere pap. The message to be distilled out of his lyric mash is that loyalty to the
queen is a moral obligation. Lauder’s treatment of the monarch, while it was prescriptive and
uncritical, might be understood as an expression of what A. B. McKillop has identified as
moral concern, central to the intellectual quest of Anglo-Canada during the Victorian era.”

Beginning with a description of the empire to arouse a sense of the grandeur of the
celebration, he continued, "this festal day of Jubilee ... will be kept with enthusiastic
devotion, not so much because it is a people’s duty, as in loving affection for her who has
proved herself to be perhaps, the noblest, the purest, and the best of sovereigns that has ever
sat upon the throne of England."* The hyperbole to which he then resorted in his praise of
Queen Victoria was the norm for the period, at least among Anglican and other Protestant
clerics.

We look up to Queen Victoria with just pride, as one who has filled with

unassuming grace and quite [sic] dignity, the highest earthly station which

falls to mortals, and who has adorned and beautified it by the pure virtue of

her character, and the deeply religious and moral tone which she has ever

cultivated and maintained in her court and household. The Queen who begins
each day with the service of the church in her private chapel, who has herself
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as a true mother always conducted the religious education of her children,

who has set an example of the domestic virtues, which has had its influence

for good throughout England and far beyond its boundaries, who has encour-

aged all that is pure and right, and has steadily refused her sanction to all that

is false and corrupt—such a Queen need not fear but the hearts of her people

will, on this jubilee, breathe life into the prayers which are ascending from

thousands of altars this day.®

Lauder’s grandiloquence was indebted to the effusions of the English clergy, and
indirectly to the ideologyv of domestic life that arose in the political thought of the
Enlightenment, and to the Evangelicals and Romantics of the late eighteenth and early
nineteenth centuries. However, it is more important to analyze the structure of his rhetoric.
The language is permeated with allusions to permanency, stability, and order in both space
and time. The queen, who occupies "the highest earthly station which falls to mortals” is
metaphorically elevated to a plane lying between heaven and earth. Lauder’s use of spatial
language also extends from the vertical to the horizontal. The royal household is as much
God’s domain, as it is the sovereign’s. The private chapel is heaven’s permanent sanctuary
within the palace walls, and even the reference to the queen’s religious education of her
children is suggestive of a royal Sunday school, a holy inner sanctum where the young study
the word of God. Similarly, through the "influence” of the queen’s domestic life, the
feminine virtues are seen as extending to the far corners of the world. Returning to the
vertical imagery of the faith, Lauder places the jubilee celebrations at the centre of Christian
worship, but this time the sanctuaries of Her Majesty’s subjects are privileged, the prayers of
the loyal millions "ascending from thousands of altars this day.” In essence. the cognitive
structure of Lauder’s thought was a visual perspective characterized by a conception of heaven
and earth, of state and society that was fundamentally vertical, or hierarchical. The queen
was placed at the summit of the governing order, near the boundary between heaven and

earth.

Centering the queen in a symbolic space of political and religious order also implied
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endurance through time, and the temporal dimension is strikingly apparent in the discourse.
Whether or not Lauder’s assertion of the "pure virtue" of the queen’s character was an echo
of Platonism, his imagery was meant to convey a sense of constancy underpinning the morally
ordered life of the sovereign. Indeed, the queen’s being and doing are never transient, never
fickle. The "deeply religious and moral tone" is "ever cultivated and maintained in her court
and houschold.” Habits of the pure heart are ritualized in the daily cycle of chapel worship,
and in "always" attending to the religious education of her children. She "steadily" eschews
and rebukes falsehood and corruption. Time, more accurately, the era of the sovereign’s
reign, is redeemed by the triumph of steadfast virtue as personified in the life of Victoria the
Good, a label that was often affectionately employed in the closing years of the nineteenth
century. Lauder’s apprehension of time in this passage is similar to the Greek aion which, in
the Septuagint and the New Testament, can variously mean "age, lite-span, epoch," or
"eternity."* Of course, the Christian and moral virtues were timeless verities, but Lauder
was speaking of their manifestation in the sovereign, and his perception of time in the sense
of aion was akin to the idea of a temporal epoch, age, or life-span, in this case the Victorian
era. Nevertheless, he understood time as duration, an observation that conforms to Westfall’s
comments on the religion of order, his metaphor for Anglicanism (and Presbyterianism) in
early Upper Canada.” Virtue was anchored in continuity without denying that Victoria and
the immense blessings of her reign were divine evidences of God's providential acts in the life
of England and the empire.

A further insight into Lauder’s thinking on Victoria's role can be gained by examining
his understanding of the sovereign’s much-vaunted "influence," referring to the queen’s regal
embodiment of woman’s moral supremacy in the home.® Obviously comfortable with the
discourse, Lauder assured the congregation "with what a true woman’s heart she [i.e., the

queen] interests herself in all that concerns the nation ... the great mother of her people ... the
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brightest example of those domestic and social virtues which ... produce happiness along life’s
way from the cottage to the throne.” Such sentiments were universal by 1887, but in turning
to England and the queen’s role there are points where Lauder’s rhetorical flourishes suggest
how easily Anglican memory could intrude into Victorian ideology.

We should be glad ... to hear from this place a few words that may tend to

make our loyalty stronger and deeper ... that loyalty, combined with religion.

which has not enly made England great and glorious, but the pattern of civil

and religious liberty throughout the world. Her flag ... gives ... protection to

every man, and ensures him the justice of a righteous nation. This day ...

naturally fills our hearts with thankfulness to God, because we acknowledge,

not merely the inborn loyalty which binds us to the throne, and the respect

which we owe to the illustrious lady who occupies that throne, but we recog-

nize the Queen as our temporal head, as symbolizing all lawful human

authority, as entrusted with that authority by divine right...*

Ontario Anglicans viewed the motherland as the spiritual and political centre of the
world. Loyalty was tinged with nostalgia and marked by a romantic, antiquarian affection tor
the British Isles. Lauder’s perception of England was imbued with this sentimentalism.
Perhaps betraying an unexamined acceptance of the whig theory of British historical develop-
ment, he celebrated the achievements of liberty, and placed England in the precious company
of those "righteous” nations which had been specially favoured by God. In these remarks,
Lauder came close to transforming mere loyalty into idolatry. His admiration for Britain
harbored the seeds of a cultural chauvinism which was audible in Anglican sanctuaries,
especially in the late nineteenth century. In this instance, Lauder perceived England’s
greatness and the expansion of English freedom and justice throughout the empire as the
natural blessings of a nation acting in right relationship with God. The sacred and the profane
were complementary. The comments on Victoria’s rule by "divine right" recall the royalist
apologia of the seventeenth-century. However, Lauder was not insisting on fidelity to
absolutism, but to a queen who reigned by the grace of God and His merciful acts in English
history.

In his conclusion, Lauder paid homage to the immediate past by recognizing that
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Queen Victoria’s reign "will ever be memorable in our history, as having witnessed the
confederation of the scattered provinces of British North America into one Dorninion."
Confederation, an auspicious event, occurring as it did during the queen’s reign, heralded
future greatness, and Lauder echoed a common belief when he commented that Canada was
"destined in the next fifty years to become a powerful nation.”

Our country will be what we choose to make it: if we are only true to the

principles of justice and honesty handed down to us, if we love and reverence

the God of our fathers, and teach our children the same, if we are loyal to the

governing power; if we cultivate the virtues of uprightness and purity in our

national, commercial and political life—and this can only be done by educa-

tion based upon a religious foundation, the absence of which is our greatest

danger—if we are law abiding and respectful to all who have the rule over

us.... But we want no traitors nor rebels to intrude upon our heritage or

tarnish its soil by their wicked designs. Canada is free, Canada is true,

Canada is loyal, and her children intend to keep her so by the help of God

and their own strong arm.®

Once again, the distant echoes of Upper Canadian Anglicanism and the ever-present
spectre of disloyalty, which weaved its tentacles through the contemporary political and social
fabric, controlled Lauder’s final thoughts. If the future of the Dominion was to be fulfilled,
certain conditions had to be met. The continuity of the Christian faith, and the virtues of
loyalty and purity he believed to be firmly dependent on the maintenance of a public and
Protestant educational system. The mind of the child was the key to the future, and the
perennial fear of many Anglicans (and others of Protestant persuasion) was the danger that
Christianity might be marginalized and then excluded from the education and moral training
of the young. In Lauder’s perspective, Canadian loyalty to the queen and the empire was
inseparable from the guiding hand of the church. The alarm bells set ringing by the sounds of
“traitors" and "rebels,” perhaps referring to the recent visit of William O’Brien and his
appeals to the disaffected sectors of the population, might have been intended as a warning of

what could ultimately transpire if Protestant Christianity, the glue that held together the order

of state and society, was to crumble and fade away. His concluding message was crystal
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clear. The future existence of Canada might be in jeopardy without the continuing mainten-
ance of social and political order guaranteed by those Christian traditions which emerged at
the time of the Reformation.

Analyzing Lauder’s address allows one to see the trees, but not the forest. The
structural unity of the sermon is cemented by an organic conception of the monarchical s:ate,
seciety, and the family  Queen Victoria was not only the formal symbol of state authority.
she was also the social monarch, the centre of the royal household, and in this capacity served
to idealize the family as the fundamental unit of the community and the realm.

Intent on asserting the necessity for a twinned obedience to God and the crown, many
Anglican churchmen turned to the Old Testament to establish the biblical sanction for a sacred
monarchy. The Reverend John Ridley (b. 1845).% the rector at Trinity Church in Galt, also
on Sunday, 19 June, began his sermon with a reading from the tenth chapter of I Samuel
which narrates the anointing of Saul as the first king of Israel. The textual focus of the
address was verse twenty-four, "And Samuel said to all the people, See ye whom the Lord
hath chosen, that there is none like him among all the people? And all the people shouted,
and said, God save the king." Although the newspaper report is very brief, Ridley had
possibly read from verses seventeen to twenty-five, which Bernhard Anderson suggests, was
part of an older, Deuteronomic tradition that remained sympathetic to the ruie of the
Judges.®* This passage had a long pedigree in Anglican royalist sermons, partly because
verse twenty-four was the centrepiece of Britain’s (and Canada’s) national anthem, but more
importantly, it was perhaps the principal biblical foundation justifying the relationship between
the Church of England and the symbol of state in Great Britain. Through the text Ridley
recounted the period from Moses and Joshua, through the time of the judges to Samuel. "Up
to that time Israel had acknowledged no king but God." Ridley proclaimed. "The existing

form of government was a pure theocracy," but "at the close of Samuel’s successful career ...
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the people ... requested a change in the form of Government and demanded a king." The
request "was ultimately granted," but the monarch "was to be anointed, crowned and accepted
by the people in His name." Ridley then "brought their (i.e., the parishioners’) thoughts to
bear upon the rites and ceremonies attached to the coronation of Queen Victoria."

It was the Archbishop—as head of the church—who interviewed her as did

Samuel with Saul, and it was he [who] anointed her with oil, according to the

cld custom instituted by St. Dunstan 1000 vears ago, and it was he who

crowned and proclaimed her Queen of the Realm, in Westminster Abbey.®

Once again, the power of antiquity to display its seductive charms of precedence,
remeteness and origins was clearly evident. Continuing with a description of the stately
ceremony, he focused on the priority given to the "3 Bishops,” who led the procession
"bearing the Holy Bible and the vessels for the Holy Communion.” Following the declaration
by the Archbishop proclaiming the sovereign as the legitimate ruler, there was a "beating of
drums, blowing of trumpets and shouts of the multitude—'God Save Queen Victoria.’" Just
as God, through Samuel, gave holy sanction to Saul’s kingship, so also through the Church of
England, did He sanctify the rule of Queen Victoria.™

Ridley’s sermon illustrates how biblical history was popularly interpreted for the
masses in order to hallow and thereby justify the monarchy and its intimate relationship with
the Church of England. Ridley would probably have been in agreement with the interpreta-
tion of I Samuel by the Very Reverend Robert Payne Smith (1818-1895), the Dean of
Canterbury, published in an 1880 contribution to the Pulpit Commentary. Payne Smith
understood one of Samuel’s tasks, a reluctant one, as that of establishing the kingdom, "an
external necessity for Israel’s orderly development.”

{Samuel’s] great aim and purpose was to found a limited, or, as we might

even call it, a constitutional, monarchy.... kingly power in the hands of a

layman, but acting in obedience to the written law of God ... a monarchy

limited by the priest and the prophet ... a monarchy active and powerful for

the maintenance at all times of order, but controlled by such checks as would
prevent it from becoming a despotism.®
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In understanding one of the Israelite priesthood’s functions as that of placing a necessary
check on the power of the king, Payne Smith allowed the historic intellectual traditions of
Anglican (and in a sense, medieval) political theology to shape his interpretation of Samuel.

Focusing solely on I Samuel 10:24 (God save the king), Payne Smith’s homiletic
outline identifies three messages buried within this passage. The first is a "cheerful recogni-
tion" of the king’s "dignitv.” Saul has been "appointed by Divine providence." by the
"invisible and eternal ruler of the universe ... the Source of all law and order.” The king
represents “the supreme authority and power of ‘the Most High, who ruleth in the kingdom of
men.”" "There is in every government an element which is Divine.” Secondly, there is a
"fervent desire" for the welfare of the king. "The preservation of his life ... is of great
importance to the well-being of the nation.” Thirdly, the exclamation calls for "loyal
devotion" to the king’s government. There must be "personal obedience to its laws ...
strenuous opposition to its enemies," and "faithful endeavour to promote its efficiency and
prosperity.” "So far from being contrary to each other, the Christian religion and civil
government are mutually helpful, and each has its part under Divine providence, the one more
and the other less directly, in bringing about the time when ‘the people shall be all right-
eous.’"%

Payne Smith’s commentary on the first book of Samuel was not merely Christian and
Protestant, it was distinctly Anglican and Victorian in its language, mannerisms, and
perspectives on political order. His analysis of chapter ten also exemplifies how the biblical
commentaries served to mediate the past and the present, transmitting and amplifying the
effects of what Lowenthal has called “reaffirmation and validation."” In this case, an aspect
of sacred biblical history was enriched by a contemporary authority thus reinforcing the

continuing validity of historic Anglican political theology. Irrespective of Ridley’s possible

acquaintance with the Dean of Canterbury’s work, the 1887 jubilee sermon delivered by the
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rector of Trinity Church in Galt encapsulated the Church of England’s conception of Britain's
monarchy as the symbol of secular authority inextricably linked to the Church of England,
God’s mystical body of Christ active in the governance of the nation.

Within the limited corpus of homiletic literature recovered for the period under study,
the Golden Jubilee sermons of J. S. Lauder and John Ridley are the best examples indicating
how Anglicans preserved their tradition of transposing divine authority into the fundamental
ordering institutions of the state. The Church of England was viewed as the foundation of
Christian order in the British nation, and the monarchy was the symbol of the civil power, its
religious basis validated by Queen Victoria. Together, Church and crown maintained the
unity of the nation while ensuring that there were necessary checks on the growth of tyranny
or absolutism. The relation between God and pan-Britannia was indirect, mediated by the
purely temporal sources of authority. In contrast, the Methodists, governed by their inherit-
ance of the Wesleyan-Arminian synthesis of the spiritual sense and the free will of the person
to accept salvation in Christ, located God’s order in the regenerated individual. No better
example could be found than in Queen Victoria, the symbol of the sanctified Christian.

The theological links between divine and royal authority in late nineteenth-century
Canadian Methodism can be gauged by an article which appeared in the June 1887 issue of
the Canadian Methodist Magazine. Written by Albert Carman, "Our Queen’s Jubilee" was a
florid, mawkish essay in which Carman suggested that the cultivation of loyalty to the
sovereign was a correlate of Christian faith. "There is a sense, by no means degrading or
irreverent, in which the language of prophetic inspiration concerning the Church of Christ
may be spoken in all gratitude and humility of the sublime exaltation of our Queen, our
throne, and our empire among the peoples and powers of all lands: ‘The nations shall come to

"

thy light, and kings to the brightness of thy rising.’" The imagery of light, which he invoked

with the quote from Isaiah 60:3 (the revised version with its substitution of "nations" for the
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King James’ "Gentiles"), was his unifying symbol for the article. Embarking on a Whig
interpretation of British history, Carman constantly infused the language of illumination into
his thought, describing Britain as having emerged from a "deep and dark ... guif” into "the
resplendent light of the peoples.” In a similar vein, he proclaimed that "[t}he glories of this
reign of our noble Queen ... gather in light and glory from bright successions of illustrious
events and leng lines of royal splendours.” "QOur Queen letteth royal light, roval splendours
shine," he exclaimed. "She receiveth the light and transmitteth it," he added, extolling
Victoria’s virtues as shining manifestations of a life illumined by the brilliance of God’s
glory.®

Carman’s rhetorical flourishes led his readers towards a definition of loyalty which
offers an insight into the connection between Methodist fidelity to the sovereign and the
traditional Wesleyan understanding of the relationship between reason and revelation. The
divine light filling the darkened soul, reveals, or discloses that which can neither be seen nor
comprehended through the natural senses or human reason alone. The imagery is visual, but
an inner spiritual state rather than any external place is privileged. Methodist subjectivity
took precedence over Anglican objectivity. The figurative language of the narrative substi-
tutes eternal for any temporal, meaning earthly, conception of time. Past, present, and future
are collapsed into the divine instant of illumination, perhaps Carman’s intimation of time as
kairos,” in its meaning as the moment of decision so important in the experience of the new
birth in Christ. Echoing Wesley’s hypothesis attributing the reality of divine experiences to
the existence of "spiritual senses,"™ Carman did not obliterate reason, but he compelled it to
submit to the individual’s consciousness of God’s presence.

Neither the ideas nor the language were fleeting will-o’-the wisp musings for Carman
at this time. In 1889, he published a book on the Holy Spirit, The Guiding Eye, in which he

sought to establish a reasoned defence of the doctrine concerning God’s guiding presence in
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the Christian believer. With reference to a passage from the Gospel of John at the beginning
of chapter one in this book, Carman wrote of the "bright beam of the full-orbed doctrine of
the Holy Ghost, shining out steadily and clearly from the central Godhead upon all pure,
moral beings; and ... especially upon the human race in its upward struggle to purity and
everlasting light."”'

Carman impoerted this Wesleyan theclogy of spiritual experience into his discourse on
Queen Victoria, but innocently, almost imperceptibly, he moved from an epistemological
perspective to an ontological one. The distinction between reason and revelation, a question
of knowing, was transformed into a distinction between nature and grace. a question of being
and existence. The light of heaven shining upon the queen and making visible Victoria's
pure, beautiful life, was Carman’s metaphor of revelation, but the essence of divine disclosure
was God's saving grace, seen in the unsullied Christian faith and sanctified virtues of the
sovereign. "Loving our Queen ... we go a long way toward loving what things are true, what
things are honest, what things are just, what are pure, what are lovely, and what are of good
report. This respect, honour and love are loyalty,"” and he submitted that "true loyalty to a
Sovereign ... and true worship of the Sovereign Lord of all, are in some measure alike, in
some regard akin. Both are ennobling: they invigorate virtue, purify and elevate society, and

"

bless and adorn our human kind."” Finally, he brought into focus the substance of his
thought.
Loyalty ... is a sentiment, to be sure: at the top, a sentiment; but down in its

foundations ... in the springs of its life and power, it is a conviction, an

intelligence, the eternal obeisance of reason to the true the beautiful and the

good.™

Carman was arguing that sentiment, bearing a vital relationship to truth and common
sense, was a reasonable passion. The predicate, defining loyalty as "a conviction, an

intelligence, the eternal obeisance of reason to the true the beautiful and the good," is an

incisive definition which penetrates to the core of Carman’s understanding of feaity to the
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sovereign. In picturing loyalty as reason ever genuflecting before virtue, Carman was
insinuating that the reasoning human mind, as a component of God’s natural creation, must
ultimately submit to the higher, redemptive kingdom of God’s grace. This conception of
reality, or being, located divine authority in the heart of the Christian believer. Unlike the
Anglicans, who located order in the external and sacred institutions of the state, Methodists
nreferred to cituate it within the inner sanctum of the faithful soul.

Carman’s imagery depicted Methodist loyalty to the sovereign as a form of political
piety. I[n an 1890 sermon attacking Quebec ultramontanists, and published in the Toronto
Mail on the occasion of the queen’s birthday, he expressed the corollary of this view in a
rhetorical question: "What is piety but the highest and purest loyalty?"™ "Our Queen’s
Jubilee," was Carman's vehicle for encouraging a uniquely Methodist sense of love and
reverence for Queen Victoria, but the essay was also a study in loyalty as metaphor.
Allegiance to Britain’s illustrious monarch symbolized the steadfast faith of the sanctified
Christian who had accepted and experienced the free and unmerited gift of God’s saving
grace.

Albert Carman'’s essay might be construed as syrupy pap, but it is Methodist pap, and
there is a signal buried beneath the noise and froth. Loyalty towards Queen Victoria
possessed a spiritual component. To contemplate and honour the virtuous sovereign engaged
the faithful Wesleyan in a vicarious experience of Christian devotion. This substitutionary
piety was a free response to the providential revelation of God’s presence in the life of the
monarch. For Carman, and many Ontario Methodists in the late nineteenth century, loyalty
to the queen was experienced as a quasi-religious sentiment, an affection more meaningful and
relevant than a merely rationalist defense of the crown and the sovereign.

On Sunday evening, 19 June 1887, the Reverend William Galbraith (1842-1908)," a

Methodist pastor in Orillia, preached on the queen’s jubilee, taking his scriptural text from I

111



Timothy 2:1-2, Paul’s passage exhorting Timothy and all believers to pray for kings and
others in authority. Although Galbraith explained the meaning of the passage, his comments
were deleted from the newspaper report, but the sermon was nonetheless constructed around
the scriptural base with its emphasis on the necessity of prayer for the rulers. Commenting
on these verses in the early nineteenth century, Adam Clarke (1760-1832), an Irish-born
Weslevan theologian and hiblical expositor™ stressed that praver for the ruling authorities
was a primary obligation when establishing sound practices of public worship. The prayers of
the assembled faithful should be directed towards the security of the state and the maintenance
of peace, "and the answer to their prayers ... will be the means of their being enabled to lead
a quiet and peaceable life in all godliness and honesty."™

Galbraith described God as the "absolute monarch of the universe,” and affirmed that
"He has two Kingdoms—Nature and Grace." He elaborated on the differences between these
realms before embarking on a biblical and historical survey of human governance.

His natural kingdom comprehends: all material worlds; all organic substances;

all animal life, and immortal mind on earth or in heaven. His spiritual

Kingdom is related to the economy of redemption. Its visible form is the

Church of Christ. Its essential elements: Righteousness, peace, and joy in the

Holy Ghost.”
At any other time, Galbraith would be primarily concerned with the latter (the kingdom of
redemption, or grace), but God’s dominion over the earth encompassed matters of the polis,
including the relationship between divine and human governance. In the earliest times, God
ruled "directly and personally, visibly approving the right and punishing the wrong."
Through patriarchal times, God spoke through human or angelic messengers, and after the
exodus, through a theocracy, "the subordinate rule of the ten Judges. Now He governs
through human rulers.” Galbraith vigorously emphasized that sovereignty ultimately rested

with God. "Neither physical force, material wealth, nor superior education, gives any man a

natural right to rule over his fellow man; the authority is delegated from Heaven.” To the
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degree that he attributed governance, ancient and modern, to God, Galbraith was not far
removed from his colleagues in the Church of England, but he was inexorably moving
towards a repudiation of tyranny as he saw it manifested in the seventeenth-century theories of
divine right.™

Galbraith turned to the Hebrew kings, noting that they were anointed by Samuel and
then by the high priests, but dynastic sovereignty remained in the hands of God, who
"commanded the Hebrew Kings to keep in their possession a copy of the Divine Law, that its
principles might regulate their government.”

The failure to abide by the word of God resulted in the growth of tyranny.

Till within the last two centuries the doctrine of passive obedience obtained

over nine-tenths of the globe. Now, it is everywhere rejected—and it is not

taught in the Bible.... When unrighteous laws have been enacted the growth of

intelligence and righteousness have compelled their repeal. The British

constitution has grown up under Bible influence tiil it is the glory of the

nation. The object of all government is the good of the people. The ruler is

"a minister of God to thee for good."” [Romans 13:4] ... It required a contest

of two centuries in England to solve the problem: whether the King was for

the people, or the people for the King. At last, the claims of the people

prevailed.™

Galbraith was only being true to his tradition in attributing wise government to teaders
who sought the direction of God’s will as revealed in sacred scripture. The Bible, as Semple
and others have noted, was the prime authority for faithful Methodists, and diligent reading of
the Word was one of the two means of private grace, the other being prayer.® Political,
social, and moral order proceeded from individuals and families living in right relationship
with God. The virtues of order were witnessed in the experience of the sanctified life, and
those in positions of authority would have an immense impact for good or evil, according as
they accepted or rejected God’s presence in their lives. Galbraith was not arguing order for
order’s sake, but rather that its object must be the well-being of the polity and society, and

the encouragement of a sound moral life among the people. The vigorous repudiation of

divine right signalled Galbraith’s conviction that the sacred worth of the individual in the sight
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of God was paralleled by its secular corollary, the rise of the common man in the democratic
nation.

According to Galbraith, the monarchy was to be judged by the character of the
reigning monarch, but the people also had their obligation to uphold and pray for valid rule
and administration. He decried the violent overthrow of sovereigns and governments, and
attacked "Nihilism, Communism, unprincipled party politics. and false ideas of liberty."

It is the duty of all Christians to pray for rulers. It is essential to the highest

good of those in authority. The ancient Jews and the early Christians prayed

for the unrighteous rulers under whose sceptres they lived;... We should offer

such prayers on account of: Their beneficial influence on ourselves; also it

will make us more respectful and reverential towards our rulers. [t will

favourably impress the public mind towards Christianity. [t will make us

more candid and careful in criticising those who rule us.... The British nation

has especial cause for thankfulness this Jubilee year. Since the accession of

Queen Victoria it has grown marvellously in territory, in wealth, in morals,

and above all, in religion; and it exerts a powerful influence over the morals

of every nation where its power extends. The roar of British cannon has burst

the fetters of the missionary. Our Queen’s life has been always an example.

We ought above all to pray for her: that her life may yet be long continued,

and that, when her successor does come to the throne he may carry out the

principles that have been the rule of her life and the giory of the nation.*

This summary returned to the lesson of [ Timothy 2:1-2, the efficacy of prayer for ruler and
subject. Like many Victorians, his vision of the great commission was blinkered by imperial-
ist triumphalism, a period chauvinism which often fuelled silly and platitudinous contradic-
tions, one being the belief that guns and the gospel were justifiable allies in the confrontation
with religious and moral darkness on the frontiers of mission. In essence however, Galbraith
believed that the Bible and prayer, the means through which God made manifest His divine
purpose for humanity, were the bridges between the kingdoms of grace and the created human
order, and if Britain, Canada, and the empire were integral and blessed domains of the latter,
Queen Victoria was the supreme personification of the former.

The essay of Albert Carman and the sermon of William Galbraith are important for

two reasons. First, they offer intimations of an inherent tension in the Wesleyan distinction
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between nature and grace, or the sacred and the profane. The traditional prominence given to
eschatology in evangelical thought was a manifestation of the inherent need to bring together
God’s two kingdoms of the visible creation and the eternal realm. Nature and grace were
subject to the gravity of God. In Upper Canada, as Michael Gauvreau has shown, evangelical
spokesmen, including Methodists, were forced to confront the subversive pessimism of
nremillennialist sects which undermined the message of hope intrinsic to Christian evangelical
thought. The reformulation of eschatology strengthened a postmillennial prophetic vision
which favoured a gradual ushering in of Christ’s kingdom, a process in which Christians and
their human institutions would actively participate.® Secondly, a faith which emphasized the
indwelling of the Holy Spirit in the life of the redeemed individual was already predisposed
towards a God of immanence, rather than a purely supernatural deity forever existing external
to His creation. By [887, the seeds of divine immanence were being planted in the fields of a
postmillennial conception of progressive revelation culminating in Christ’s earthly king-
dom—the kernels of a nascent social gospel which would be more in evidence by the time of
the queen’s Diamond Jubilee in 1897.
The Servant Queen: Power and the Role of Women

If the Anglicans and Methodists located their understandings of authority and order
within their respective theological traditions and ecclesiastical polities, then it followed that
the related ideas of power, inherent in the patriotic narratives on Queen Victoria, were also
derived from certain conceptions of what constituted a just order in society and human
relationships. To discern the meanings given to power and womanhood within the sources
necessitates an awareness of a discursive shift, or movement, towards a language that brought
together a Christian, patriotic piety and an emerging sense of social concern.

As might be expected, the Anglican churchmen tended to think of power and justice

in a political or judicial sense, as something to be dispensed by the state for the benefit and
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well-being of Her Majesty’s obedient subjects. The episcopal structure of the Church of
England was hierarchical, and scriptural authority and interpretation was mediated by the
clergy who controlled the liturgy and administered the sacraments for the salvation and
spiritual well-being of the laity. Theology and Bible were not uninfluenced by the higher
criticism and liberal scholarship (e.g. Lux Mundi published in 1889),® but in Canada and
Ontario, political and social conservatism prevailed. Anglican services in honour of the
sovereign were very often visual displays of masculine power. The regiments and the men’s
fraternal orders were cultural discourses on structure and discipline, and the sermons, the
aural complements, were lessons on the necessity of duty to God and the queen. It is not
surprising that the Anglican royalist sermon, especially in 1887, seldom strayed from the
acceptable religious and domestic orthodoxy on Queen Victoria. None of the eighteen
Anglican sermons for the Golden Jubilee, culled from a survey of seventy-one newspapers,
exhibited any critical awareness of ideas on distributive justice.

The Reverend C. H. Marsh at the evening service of 19 June, in St. James Church in
Orillia, spoke about "our Queen going about among the cottagers near her home ... comfort-
ing them and encouraging them in their affliction or their toil,” and in a patronizing adden-
dum "he wished that more Canadian women followed that example set by their sovereign.”
"He told of the Queen’s touching sympathy ... and said if more of that kindly, Christian spirit
were exhibited, the vexed questions between capital and labour, between mistress and maid,
would soon be solved.” These remarks, actually minor interjections within a short, stereo-
typed Anglican homily on the usual virtues of the queen and the progress of her reign, are
noteworthy only because they are suggestive of someone who, at most, may have given a
little thought to social issues of the time.®

Similarly, the Reverend Dr. C. H. Mockridge, the rector of Christ Church Cathedral

in Hamilton, may have tried to plant the seeds of racial tolerance, if not outright equality, in a
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comment he made to the gathered soldiers of the 13th Battalion on Sunday afternoon, 19
June.
It is a pleasing feature to see that well known face of the queen, surrounded
by the types of all the different people who do her homage today. Men of the
East with their turbaned heads, men of Africa with their swarthy skins, men
of Australia with their settlers’ axe, men of Canada with their sterling zeal,

men of the frozen zone and the heated tropics, Christians and Mohammedans,
civilized people and heathen tribes, all with one voice look up to that honored

fady whe has ever striven to do justice to all ¥
Although the opening sentence is somewhat enigmatic, the content of the quote is noteworthy
for its Victorian outlook on gender and race. Firstly, there was a striking omission of any
reference to women, the other half of the empire. Secondly, the emphasis on the racial
characteristics of the non-white peoples, as opposed to those in the British settler states,
tended to focus the colonial gaze of the military audience on the visually exotic aspects of
race. Strangeness was objectified, but normality was seen in terms of subjective and idealized
actions, as in the case of the Australians, or virtues, in the case of the Canadians. Despite
being trapped in the ideological quicksand of his time, Mockridge may have been trying to
communicate the idea that all the peoples of the empire were equal in the sight of their
sovereign and God. If that was his intention, then in fairness, his views would not have been
far removed from those of Queen Victoria, who, although no egalitarian, nevertheless
crusaded in her own way against racial discrimination, something which she found abhorrent
and could not understand.®

If Anglican royalist discourse was largely silent on matters of justice in society,
Methodist narratives, although still quite conservative, bore the outlines of a nascent social
conscience. The Wesleyan construction of a sacred loyalty gravitated towards the sovereign
rather than the crown, and the pious, virtuous queen acquired several representations,
including the idea of the servant monarch. The traditional emphasis on spiritual feminism

naturally led to a focus on Victoria’s Christian virtues in her role as wife and mother, a
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depiction similar to that of the Church of England and other Protestant groups. However,
despite the existing social and political inequalities between the sexes, Methodists were long
accustomed to the historically prominent role of women in the life of the church,¥” and some
pastors were quick to recognize significant female personalities who were celebrated for their
social and religious contributions during Victoria’s reign. Thus the queen was sometimes
presented as the paradigmatic emblem of the "Great Woman.” a strategy which praised the
social roles of women. [t is evident in the sources that Methodist pastors and writers often
appealed to the emotive side of Christian life. Rationality was not sacrificed, but faith was
born in the experience of the Spirit, the fulcrum of Wesleyan thought, a fact of some
importance to a church which emphasized the presence of Christ in the trials of personal
existence.

Dr. William R. Parker (1831-1906)* offered praises to his queen before the
congregation of the George Street Methodist Church in St. Thomas at the Sunday evening
service of 19 June. Parker’s disquisition on the queen remains only in the form of a severely
truncated summary, its contents voiced in the third person as reported by the local correspon-
dent for the Monday issue of the St. Thomas Daily Times. Despite the paucity of raw data,
the residuum offers an intriguing insight into the connections between Methodist attitudes
towards women and loyalty to Queen Victoria. Any reasonable understanding of the address
hinges on exploring contemporary interpretations of Parker’s chosen scriptural text, Isaiah
49:22-23: "Thus saith the Lord God, Behold, I will lift up mine hand to the Gentiles, and set
up my standard to the people: and they shall bring thy sons in their arms, and their daughters
shall be carried upon their shoulders. And kings shall be thy nursing fathers, and their
queens thy nursing mothers.” Chapter forty-nine is included in a consolatory corpus known
as Second Isaiah, chapters 40-55. The prophet addresses [srael’s despondency during the

period of the Babylonian exile (ca. 587 to 539 B.C.), and he anticipates the restoration and
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rebirth of Jerusalem and Israel through a righteous remnant. The theme of the servant of
Jehovah (e.g. [saiah 42:1-7; 49:1-12) emerges as the figure of hope for a people who, by the
power of God, will be restored to their glory in Jerusalem. The texts are probably as difficult
to fathom today as they were for Victorian expositors who attached varying interpretations to
the images of the servant.

Most of the Protestant expositors who wrote on Isaiah adhered to the typological
method. Thus George Rawlinson (1818-1902), a professor of ancient history at Oxford,
believed that Christ fulfilled the meaning of the exilic prophet’s utterances on the servant of
Jehovah. Zion, the figurative language for Israel or its righteous remnant, was the type of the
coming church. The nursing kings and queens of verse twenty-three represented the secular
rulers who would bow before the Christian church, humbly submitting themselves as faithful
servants of Christ.¥ William Parker borrowed this idea of servanthood, but the internal
disposition of his thought requires a foray into Second Isaiah from a different perspective.

In contrast to the conservative expositors was George Adam Smith (1856-1942), one
of the new theologians instrumental in introducing the biblical higher criticism.® In his two-
volume exposition of Isaiah, Smith elaborated on the symbolic personification in the figures of
the servant and Zion. Commenting on chapters 49-52, he focused on the prophet’s imagery
of Israel restored.

The forms ... of these passages ... address Zion,—that is, the ideal people in

the person of their mother.... This personification ... under the name of their

city, and under the aspect of a woman, whose children are the individual

members of the people ... is ... a personification of Israel, which is comple-

mentary to Israel’s other personification under the name of the Servant. The

Servant is Israel active, comforting, serving his own members and the nations;

Zion, the Mother-City, is Israel passive, to be comforted, to be served by her

own sons and by the kings of the peoples.’

Smith was pursuing an understanding of righteousness as it applied to Israel, the servant of

God. This concept of servanthood was fundamental to William Parker’s thought.

Although, he began with a historical survey of the kings and queens of Britain’s past,
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no details were provided by the correspondent. However, in turning to Queen Victoria,
Parker presented an image of the monarchy brought out of a wayward past and restored to its
righteous glory.

Knowing the character of the Georges and the men of their age he thought

probably the death of Queen Victoria's father in her infancy, thus leaving her

early training entirely to her mother, detracted nothing from the character and

moral purity of her after life. He referred to ... her engaging in private

prayer immediately before ascending the throne at her coronation and also of

her partaking of the Lord’s supper as her first act after her crowning. He

referred to the many dangers which had beset her in the walks of life, her

many narrow escapes from death and the charm which had seemingly sur-

rounded her path to the present.”
After a long Babylonian captivity in the hands of kings subject to the baser instincts, the
leadership of the British nation was restored under the rule of the righteous woman, Queen
Victoria. Indeed, the men of Victoria's infancy are associated with vice, the women with
virtue, a variation on the pattern of associating masculinity with the secular and femininity
with the sacred—nature and grace in its Victorian domestic guise.” While there is no
mention of the queen’s tribulations following the death of her husband, the remainder of the
quote is suggestive of the steadfast servant of the Lord who had triumphed over adversity
through her faith and by the grace of God. Adam Smith stated that righteousness was used in
Second Isaiah in various senses, but two meanings he thought to be central to the scriptural
record. First, righteousness was conceived as "the exercise of virtue," and secondly, as "the
voice of history.” "In the one case righteousness is the practical result of the working of the
Spirit of God; in the other it is vindication, or justification, by the Providence of God."*
Both of these meanings are commingled within Parker’s portrayal of the queen. She is first
presented as the virtuous queen, and then as the beneficiary of God’s blessing.

Parker expanded the theme of the righteous, servant sovereign to encompass the

benevolent work of women throughout the queen’s reign.

[T]he Victorian era had been Woman'’s era in the world’s history. Woman's
work of philanthropy was narrow before Victoria’s reign. Since then we have
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had a Florence Nightingale ... a Harriet Beecher Stowe ... the Woman's

Crusade against the liquor traffic in Ohio; the labors of the sister of the Hon.

John Bright; the many noble workers in the same cause among the women of

our own land, all of whom had caught the inspiration to their philanthropic

spirit from England’s noble Queen. In all the world’s history there was no

reign of any sovereign ... so marked ... in moral progress as that of our

present sovereign Queen Victoria. A woman of whom it may be truly said

she has been all her life a nursing mother to the church of Christ.”

In contradistinction to Anglican thought, power was being destabilized and separated from the
theory of hierarchical governance. A righteous, virtuous power, Parker displaced it from its
traditional masculine pedestal, and set it into the hands of women who wielded it in the
service of Christ active among the suffering and the oppressed of the world. The Methodist
heritage of spiritual feminism predisposed the ministry to praise the role of women beyond the
merely domestic functions of wife and mother. As Adam Smith suggested, the servant
narratives of Second Isaiah bear witness to power turned upside down in the interests of God
and humankind. "His gentleness with the unprofitable and the unlovely ... is but the temper
of the everlasting God, who giveth power to the faint, and to them that have no might He
increaseth strength.® William Parker, in conformity with the Wesleyan theology of his

time, favoured this egalitarian conception of servanthood, and located its power in the
spiritual and moral work of women. In this construction, Queen Victoria was easily trans-
formed into God’s servant, the sovereign who overcame the barriers of class to reach out to
the groaning masses of her empire.

Closely associated with the Methodist portrayal of the servant queen was the imagery
of the suffering servant. This motif found favour among some Methodist commentators. The
sorrowful queen had a special appeal to William Withrow when he wrote his Golden Jubilee
piece for the Canadian Methodist Magazine.

But not the splendours of royal state, not the victories of arms, not even the
conspicuous virtues of her life, are the chief claim upon our loving sym-

pathies; but rather the sorrows through which her womanly heart hath passed.

To these royalty affords no shield, the castle wall no bulwark. As the Roman
moralist long since said, "Death knocks alike at royal palace and at the
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peasant’s hovel."

With the meanest of her subjects the mistress of an empire is exposed to the

shafts of bereavement and sorrow. This touch of nature makes us all akin.

The undying devotion to the memory of the husband of her youth has touched

the nation’s heart as nothing else could have done.”

The Methodist discourse of loyalty to the sovereign sometimes employed poetic codes of
identification in order to collapse class distinctions. In this case, the images of lamentation
and death are the great levellers  Withrow’s narrative, which borrowed Tennyson’s memorial
to Prince Albert, the "Dedication" to the /dylls of the King,”® placed a mourning Queen
Victoria within the mass of suffering humanity. Both Henry Rack and Neil Semple have
pointed to the early Methodist concern with dying and preparation for death as opportunities
for seeking and finding assurance of one’s salvation.” Grief and consolation were seen as
natural and necessary to the spiritual health of the bereaving Christian. In her private sorrow,
the widow of Windsor was also the public icon of Christian devotion overcoming the
tribulations of life.

Withrow was aware of the fact that the jubilee was partly intended to restore the
popularity of the monarchy after the queen’s long seclusion from public appearances, but he
was concerned with the importance of consolation and prepared to rebuke any baser motives
ready to exploit either the jubilee or the queen’s lament. "Can we wonder that his fi.e.
Albert’s] untimely death left the world forever poorer to the sorrowing Queen; that the
pageantry of State became irksome, that her heart pined for solitude and communion with the
loved and lost, that for well-nigh a score of vears she wore unrelieved her widow’s sombre
weeds."'® Withrow then took umbrage with an idea, not uncommon by the time of the
Golden Jubilee, that royal ceremony was necessary to the commercial and economic well-
being of the state.

Yet even this touching fidelity to the dead was construed into a fault by the

mercenary instinct that considers a sovereign’s chief duty to be to lead the

fashions of the hour, to stimulate trade by royal pomp and splendours. The
discharge of duties of State the nation has a right to expect, and these the
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Queen, with indefatigable zeal, has fulfilled with a devotion, a wisdom, a
watchfulness, a firmness, a sympathy with her people ... that have com-
manded the approval of ... statesmen and the respect of foreign powers.'"
Withrow was aware of what Thomas Richards has described as the "commodification of
Victoria’s image,"'™ and he was as intent on purifying the queen in her role as head of
state, as he was in vindicating her as the suffering servant.

A sovereign who had suffered grievous loss could naturally identifv with those in
distress, and Withrow suggested that the queen’s sympathy represented the adoption of a
substitutionary pain on behalf of hurting humanity.

Her personal and womanly sympathies are another conspicuous characteris-

tic. Her autograph [etters to the bereaved widows of President Lincoln and

President Garfield smote chords of feeling that vibrated in the remotest

hamlets of two continents. Nor are her sympathies restricted to the great.

They extend ... to the stricken wives of shipwrecked mariners or fishermen,

of death-doomed miners and pitmen, to the sick children in the hospitals, and

in homes of want, her heart goes forth with loving sympathy, her private

purse is opened in generous aid.'”®
The passage portrays a queen whose legendary sympathy was a form of vicarious suffering, a
moral force placed in the service of her subjects and God. William Withrow was a moderate-
ly progressive thinker who sought to "mediate the claims of theologians, scientists, and
biblical critics" in his Merhodist Magazine."” In this article, there is a glimpse of one who
understood that power used in the interest of the weak or the poor implied a distributive,
rather than a merely judicial, or reciprocative, concept of justice. The former received more
emphasis among Methodists, while the latter was intrinsic to Anglican thought. If there was
any intuition of social democracy in the thought of either William Parker or W. H. Withrow,
it may have received its impulse from the spirit of progressivism which was not uncommon at
a time when liberal theology, Darwinism, and the higher criticism were beginning to foster
the first stirrings of the social gospel movement within Ontario Methodism.'®

The monarchical panegyric issuing from the clergy of the Anglican and Methodist

churches during the Golden Jubilee in 1887 indicates that Queen Victoria became the locus of
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collective identity for each group, an observation in essential agreement with Looker.'%
Conceptions of order, and the related ideas associated with power and gender, symbolized by
the sovereign, were constructed upon the bedrocks of tradition. However, the foundations of
theological authority in Methodism were beginning to crack, shifting as they collided with
social and political challenges on the one hand, and with an intellectual crisis that was
impacting on evangelicalism across North America. [n both churches. the relevance of the
queen had to be fashioned out of received traditions, but interpreted with reference to the
context of the time. The sovereign was seen to be above partisan politics, and in a period
when the continuing existence of Canada was by no means certain, the Anglicans and the
Methodists, together with Presbyterians and other Protestant groups, focused the patriotic
minds of their faithful flocks upon Queen Victoria, the symbol of imperial and national unity.

The Anglicans, romantic antiquarians, reverenced the religious and secular past of
England, and were ready to do battle with the enemies of sovereign authority in the young
Canadian state. Their primary concern was with the conservation of historic order as a
defence against the threat of national disintegration. The clergy in the Church of England
were much more concerned with stability than they were with social reconstruction, with
reciprocative rather than with distributive, or social, justice. The cultivation of allegiance (0 a
wise and virtuous sovereign was centrai to the Anglican project of portraying Queen Victoria
as the symbol of national unity in a country that was in the throes of an economic downturn,
and deeply divided along religious and ethnic lines.

Conscious of their sometimes trying situation in early Upper Canada, and perhaps
alienated by the continuing dominance of Macdonald and the Conservatives and the apparent
shortcomings of Confederation, many Methodist pastors displayed an undercurrent of
ambivalence towards the queen and her jubilee in 1887. If the response was mixed, Method-

ist loyalty was nevertheless a morality discourse which, by drawing upon Wesleyan-Arminian



contractualist theology, transfigured the queen, remaking her in the image of the sanctified,
virtuous Christian woman. Like the Anglicans, they were concerned with national unity, but
looked to the queen as a symbol of democratic, constitutional order, and as the epitome of the
social monarch, the servant of God reaching out to her subjects, overcoming the barriers of
class, and clearing the path for women to assume active roles of Christian leadership in the
regeneration of society. Inexorably moving towards a reformation in their theology,
Methodist portrayals of Queen Victoria, drawing upon the traditional Wesleyan concern with
social philanthropy and Christian charity, were nonetheless harbouring intimations of a new
language, one which would shift the Wesleyan-Arminian soteriology from the person to
society, the rudiments of a coming social gospel movement whose discursive outlines would

be more audible during the Diamond Jubilee in June 1897.
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CHAPTER III
ANGLICAN AND METHODIST RESPONSES TO THE DIAMOND JUBILEE
Historians have recounted the divisions that plagued Canada between the execution of

Louis Riel in November 1885 and the election of 1896. Although there were anxieties over
the rise of German and American power, the internal temper of the country began to change
after Laurier’s victory in the summer of 1896, The return of prosperity seemed to over-
shadow his compromise on the Manitoba schools issue, and Canadians began to take a more
optimistic view of themselves and the future.! If Wilfrid Laurier stood for the unity of the
nation, Queen Victoria represented the unity of the empire. By the 1890s, imperialism was
becoming ever more voluble in the newspapers. "English Canadians,” remarked Arthur
Lower "pictured themselves as part of a ruling race, whose mission it was to carry ‘British

w2

and Christian civilization’ ... to the ends of the earth."* In the context of a brighter econ-
omic and political future for Canada, and with a heightened sense of involvement in the great
global venture of the empire, the people of Ontario were ready to celebrate Queen Victoria's
Diamond Jubilee in June 1897.

The argument of this chapter, as with the previous one, is developed around the
interplay between memory and context. As was evident during the Golden Jubilee in 1887,
memory and the authority of tradition were powerful in the Church of England, capable of
shaping the nature and direction of the commemorative discourse and controlling the Anglican
responses to the adverse context of the event. The traditionalists in the Methodist Church
invoked their religious heritage effectively, but even then, Methodist evangelicalism, which
had long relied on the inerrant inspiration of holy scripture, was being forced to adapt its
narratives of loyalty in the light of the Darwinian revolution, higher biblical criticism, and

liberal theology, developments which threatened the foundations of the Wesleyan formulation.

During the 1890s, the rise of imperialism and the social gospel movement were the
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two key elements in the environment which significantly influenced Anglican and Methodist
discourse during the Diamond Jubilee commemorations. In particular, the great divide
separating Anglican royalist panegyric from that of the Methadists was the theology of divine
immanence and the belief in the Christian regeneration of society, which was making
significant inroads within Ontario Methodism, but which had much less impact on the Church
of England. The Anglican clergy tended to celebrate the empire as a symbol of Anglo-Saxon
Christianity and civilization, the religion and the culture being scarcely separable in the
commemorative pronouncements. The Methodists envisioned the British empire in more
functional terms, as the instrument of material and social progress which was unfolding
according to the will of a God increasingly immanent in nature and history, working in and
through the progressive spirit of men and women. This difference is not immediately self-
evident, but it is important in understanding how each church, using Queen Victoria as the
focus of loyalty, fashioned its sense of internal identity out of the mix of tradition and
contemporary thought. In the sturdy Anglican tradition, the past controlled the contextual
narratives of loyalty and imperialism. In Methodism on the other hand, the language of the
social gospel was increasingly insinuating itself into the tradition, and despite the valiant
efforts of Methodist pastors to sustain their heritage, especially with respect to their utterances
on Queen Victoria, the context of modernity was gradually overcoming Wesley's intellectual
trust. The Methodist rhetoric of maternal feminism, imported into the discourse of monarchy
to create the image of the virtuous private woman and the compassionate public queen,
maintained its force, but tradition and change were co-existing incongruously within the
panegyric.

This chapter first explores the immediate historical context, offering insights into the
changing tone of Anglican and Methodist loyaity in the years and months leading up to the

Diamond Jubilee. The rise of imperialism captured the imagination of the Anglicans who
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were increasingly fired by the queen’s magnificent empire advancing Christ’s great commis-
sion to the ends of the earth. Despite the celebratory, triumphalist language that permeated so
much of the Anglican glorification of Britain, the empire, and Queen Victoria, the Church
was still defensive and sensitive to any misunderstandings either of its own history, or of
Ontario’s loyal origins. The discourse of the Church of England in Ontario was still
conservative, its narratives vindicating the past, while justifving the empire and Britain’s
mission. Unlike the Methodists, the Anglican traditions of ecclesiastical authority and the
primacy of sacrament and liturgy served as immunizing agents against the infectious message
of the social gospel. The Anglican clergy displayed an imperialist missionary fervor, but
hardly a “social passion,” to borrow an expression of Richard Allen.?

Between 1887 and 1897, the Methodists appear to have lost any lingering residuum of
ambivalence towards the queen, and there is evidence from 1896 and 1897 suggesting that a
few pastors, who once may have favoured full Canadian independence from Britain, had long
since abandoned the nascent republican sympathies of their youth to become strong advocates
of Canada’s role within the British empire. While Victoria was the symbol of God’s grace, a
visible reminder of the continuity of Wesley’s sacred trust, Methodists. concerned with moral
and social progress, were increasingly turning to a theology of immanence and away from
their traditional evangelicalism which emphasized divine transcendence and the assurance of
salvation in the experience of conversion. As the movement for Christian social reconstruc-
tion spread within Ontario Methodism, it was paralleled by the gradual destabilization of the
older separation between the sacred and the secular, a distinction which was becoming less
relevant in Methodist thought. In contrast to the Goiden Jubilee of 1887, many of the
province’s English-speaking Catholic communities, even the Irish, set aside their traditional
animosities, and joined with the rest of the population to celebrate the queen’s reign, albeit

with their own reflections on the significance of the event.
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A second objective of the chapter is to examine the symbolic and ideological parame-
ters of Anglican and Methodist discourse. One source, a report from a meeting of the
Anglican Synod of the Diocese of Toronto in June 1897, illustrates the hold of conservative
and patriarchal attitudes towards women among Anglican clergymen, a phenomenon that was
much less evident in Methodism, where a tradition of maternal feminism celebrated the
special gifts of women. In another instance. a brief account of a sermon delivered in Ottawa,
is suggestive of the potential for ancient historical ideas on the nature of civil and sacred
power to shape Anglican discourse on local matters that had little or nothing to do with
politics, society, or the wider world. Methodist discourse on Queen Victoria continued to be
a celebration of her domestic virtues, the sovereign’s life being an example for Christian
women and mothers throughout the empire. It must be noted again that the Anglican clergy
never wavered from the historic understanding which located political and social order in the
institutions of the Church and the crown. The Methodists continued to affirm that order
began in the inner regenerated soul and in the peaceful contentment of the Christian home.

The remainder of the chapter explores the connections between imperialism and the
monarch, first from the Anglican perspective, and then from the viewpoint of the Methodist
spokesmen. Proud of their history, the Anglicans glorified past and present by constructing a
great imperial cosmology—a celebration of family, society, and the pan-Britannic nation.
Queen Victoria, watching over her colonial empire, was viewed as the temporal symbol of
God's providential blessings upon Anglo-Saxon civilization and its world mission. The
Anglican synthesis preserved traditional understandings, including the conception of order as
having an organic basis, its sources being located in the Church and the crown.

The Methodists, increasingly succumbing to the seductive charms of the social gospel
message, tended to see the empire as the vehicle for the progressive Christian regeneration of

society, the nation, and the world. Queen Victoria was still portrayed as the role model of
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feminine domesticity, but also as the imperial mother and compassionate public woman.
Nevertheless, Methodist commentators tended to revert to the older discourse of Wesleyan
holiness and perfection in their morality narratives of the queen. The Methodist images of the
sovereign conserved the historic basis of Wesleyan theology and identity, and by so doing
offered assurance that individual regeneration was still necessary and a priori to any authentic
achievement of social reconstruction, an chservation in essential agreement with Phyllis
Airhart's study of the Methodist appropriation of the social gospel.*

The analysis in this chapter draws upon seventeen sermons, three articles, and a few
reports of other events, located in newspapers and church organs. Two sermons, one
Methodist and one Anglican, were culled from newspapers covering the queen’s birthday
celebrations in 1891 and 1896, respectively. The remainder were selected from a total of
forty-five sermons or brietf summaries thereof, published and reported in different newspapers
during the Diamond Jubilee. The sources are representative of Anglican and Methodist
thought from various communities across the province in June 1897.

Background and Context: Conflict and Consensus

The Church of England in Ontario, as much if not more than any other Protestant
denomination, was infusing British imperialism with a sense of divine mission. Queen
Victoria, an Anglican sovereign, was being consistently presented as the great imperial
mother. On Sunday, 24 May 1896, the Queen’s Own Rifles celebrated Her Majesty’s
birthday at St. George’s Cathedral in Kingston where they listened to a sermon by the Dean,
the Very Reverend Buxton B. Smith (b. 1846).° The age of the queen and her astonishingly
long reign over a huge empire were capturing the soul of the loyal imagination.

There was an old English proverb which read, "The mother is the heart of the

home." The English could say, "The Queen is the heart of our Empire.” ...

Thanks should be given to God for our Queen, whose life has been given for

peace, progress and purity, and for that Empire over which she has ruled for

60 years, and of which we are a part. The word Empire stirred every British
heart ... for who could doubt that the British Empire was a great power in the
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elevation of mankind.... Its sword conquests have been ... for ... that civiliza-

tion which has given law and justice and opened up scientific and literary

worlds.®
Described by Davenport as "a symbolic representation of the nation for mostly conservative
Victorians ... interested in the active growth of the empire,"” the queen as the imperial
mother began to emerge in the years following the royal marriage in 1840. In Ontario, this
image became increasingly pervasive. and was especially audible during the 1890s to
Victoria’s death in early 1901. However, in Anglican sermons, the imperial mother some-
times gave ground to masculine preferences. Smith’s "sword conquests” harmonized with the
visual symbols of male power, the military and fraternal organizations which, more often than
not, were present and integral to the celebrations. As his comments imply, the imperial
venture had been christened in the baptismal font of a great moral imperative. The stirring
reference to the empire as a vehicle for the uplifting of humanity is suggestive of one who, in
his mind, was fusing Christianity with the virtues of Anglo-Saxon civilization. Just as the
Church of England and the state, symbolized by the crown, were integral to the order of
nation and society, it was natural to assume that Christ’s great commission was inseparable
from the providential advance of British civilization throughout the world.

On the eve of the general election of 1896, held on 23 June, the Church of England
was still alert and sensitive to any slights against itself and its sense of reverence towards the
province’s loyal past. The mind of the Anglican clergy is succinctly captured in an obscure
newspaper account of a brief prepared for the Synod of the Diocese of Toronto in 1896. The
Synod met during the second week of June, and among the many matters brought forward for
discussion was "a report of the Committee on Public School Text-Books, stating that certain
defects in the History of England for High Schools had been brought to the attention of the
Education Department and that a new edition was being prepared..."® The discussion, led by

the Rev. J. Pitt Lewis of Grace Church, Toronto, paints a picture of a Church that was ever
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watchful of errors and slights that might insult its self-understanding and its vision of a loyally
correct past.

The text-book ... was written by a ... Catholic lady and from a ... Catholic

standpoint, and throughout it spoke of the Church of England as the "new"

church as though it were established in Henry VIII's reign, whereas ... the

English Church was fully organized with bishops, clergy and all 200 years

before a Roman prelate set foot in Britain. The Church of England was fully

established at the time of the Council of Arles in 325 A.D. whereas the first

of the Romish clergy reached England in the vear 598. Therefore in referring

to the Anglican Church as the "new" church and to the Roman Catholic as the

"old," the History book in question did an injustice to the former, for it

deprived her of all the great work done prior to the Reformation...’

In pleading the case for an episcopal and priestly ministry whose divine authority
antedated the modern English state by many centuries—one of the hallmarks of Anglicanism
revitalized by the Oxford Movement—Lewis was proclaiming that the Church of England not
only institutionalized the sacred history of the English people, but he was insisting that its
historic continuity with ancient Britannic Christianity required official recognition by the
Ontario Department of Education. In the view of the committee, the state had an obligation
to respect and properly interpret the Church to the youth of the province.

Of course, it was also expected that the teaching of history should instil a sense of
loyalty to the mother country, and to the origins of the province and Canada. The committee
took umbrage with the interpretation of the American Revolution.

Mr. Lewis held that this text-book took a biased view of the American

colonies ... teaching that the ... Americans were ... right, and that England

was wholly in the wrong. He objected ... to the text-book as one unfit for the

youth of Canada ... and ... calculated to turn the young mind from patriotic

thoughts, and from a proper view of the Anglican Church.'

Proud and defensive of its religious heritage and Anglo-Saxon history, the Church of England
in Ontario seldom separated the sacred past from its cultural origins in England and Upper
Canada.

For many Methodists, the ideals of empire necessitated embarking on a journey from

providence to progress, from a theology of divine transcendence to a secular belief in
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prosperity wrought by an "orderly process,” as Richard Allen has described it."" Under the
influence of such scholars as Nathanael Burwash (1839-1918), the Methodists were becoming
attuned to theological innovations which attempted to accommodate the new scientific
discoveries and historical criticism to traditional doctrine.” Prominent at Victoria College
from the 1880s, Burwash had been introducing the essential features of his inductive theology
which, states Gauvreau, "enabled him to combine the notions of progress and providence "
There is a hint of this transformation in a sermon entitled "God in the Victorian Age,”
delivered by the Reverend Dr. William Williams (1836-1915)"* before a gathering of the

Sons of England in the town of Lindsay on Sunday afternoon, 24 May 1891.

The rise and progress of the empire, according to the "gracious hand of God," was
the theme of Williams’ address which fused Christian triumphalism with imperialist hubris.
The “Sons of England," he said, "were highly favoured in having their lot cast in so fair a
domain, in the enjoyment of a civilization so advanced, and of rights and privileges so
precious as those which belonged to them as subjects of a government which, with all its
faults, was as near perfection as human institutions had ever gone.” Williams first reviewed
the life of the queen who, as the young Princess Victoria had been "under her mother’s care,”
and "instructed in the Christian faith,"” and who in later life "was not ashamed to tell the
heathen chieftain that the Bible was the secret of England’s greatness ... to teach little children
in the Sabbath-school of Crathie,” and who turned to prayer in her later afflictions. Such a
sovereign, the idealized image of a Methodist mother, was calculated to stir the hearts of all
true Englishmen, not to mention any of the church members who may have been present."

In one significant respect, Williams’ depiction of the queen was similar to that of
William Parker in his Golden Jubilee sermon preached in St. Thomas in 1887. Like Parker’s
portrayal, Williams’ image of Queen Victoria is better understood in the light of the Scottish

higher critic, George Adam Smith, whose concept of righteousness as the "exercise of virtue,”
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implied a holiness that was neither other-worldly nor out of touch with common humanity.
Williams’ righteous sovereign took the familiar Methodist form of substitutionary piety.
Queen Victoria’s faith was an active and integral expression of her life, and of her concern
with the Christian well-being of her subjects.'®

Williams also saw the hand of God in Victoria’s accession and in the advance of
British culture and civilization,

A gracious providence had wonderfully developed the resources, advanced the

civilization, and promoted the intellectual and scientific achievements of the

country during the reign of Victoria. [ am quite aware that there might be

much apparent progress along these lines without any great moral advance.

Still, all truth, whether social, material, literary, or scientific, was of God.

Truth in nature must agree with truth in art, and both with truth in revelation,

for all its forms were divine."

Again, there is a hint of Adam Smith’s idea of righteousness in its other sense as "vindication.
or justification, by the Providence of God.""* At the same time, Williams’ narrative is a
striking example of how providence was being transmuted into progress, of how a transcen-
dent, or supernatural God was being converted into an immanent God active in the secular
quest for truth. The traditional Wesleyan boundary between the sacred and the profane, or
nature and grace, was beginning to dissolve, a theclogical shift which presaged the emergence
of the social gospel.

The latter half of Williams’ address was infused with a language of progressivism,
freighted with the unexamined presumption of Western cultural superiority common at the
time. Speaking of the Great Exhibition of 1851, he observed that the "devout feeling of the
royal family was expressed in the inspired inscription placed upon the arch of the principal
aisle, *The earth is the Lord’s and the fulness thereof.”""

That had since been followed by similar exhibitions in most of the leading

Christian cities of the world ... familiarizing the heathen with the civilization

that was built upon Gospel principals, humanizing, elevating and instructing

the masses, and promoting the inteiligence of mankind; vast charities, scien-

tific, literary, social, commercial and religious conventions, embracing minds
of all kinds, were inaugurated, and the race was becoming a great frater-
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nity.?

The God who led British civilization could also chastise it. Thus the Crimean War,
the Indian Mutiny and other imperial troubles Williams pictured in more traditional fashion,
as God’s punishments exacted for national wrongdoing. "The Chartist and Socialistic
movements, and the chronic discontent in [reland were teaching the lesson that class legisla-
tion must produce evil results [t paid nations. as it paid individuals. to do right.”*" Sin and
redemption thus applied to the social and the political realms as much as it did to individuals,
but Queen Victoria stood out as the symbol of righteousness, even when her governments and
subjects misused the power to which they were entrusted. The Reverend Dr. Williams was
standing on the border of two religious worlds, the providential supernaturalism of Upper
Canadian Methodism and the progressive social gospel message of a dawning era which,
according to Gauvreau, was a coherent "blending of doctrine, preaching, and history,”
assumed by many Methodist and Presbyterian clergymen towards the end of the nineteenth
century.? In such a time of change, Queen Victoria represented the stability of tradition and
virtue for all her subjects, including the Methodist congregation and the Sons of England in
Her Majesty’s colonial outpost of Lindsay, Ontario.

A patriotic message delivered at the end of a children’s sermon by the Reverend
James Allen (1843-1918)" at the Metropolitan Methodist Church in Toronto on Sunday
morning, 24 May 1896, offers a hint of the emotional power which came to be invested in the
ideal of empire. As Van Die and other historians have noted, the conversion and Christian
nurturing of children were crucial to the growth of Methodism.* Allen’s homey remarks
linking motherhood to the queen, the motherland and the empire were entirely in keeping with
traditional Wesleyan religious instruction as it had evolved in Ontario in the nineteenth
century.

You know that this is the birthday of our Queen, and ... [a]lthough living in a
distant land, we are part of a mighty empire. I believed for a time with those

141



who say "Canada first," to whose exclusive care has been committed certain

affairs. [ honor my mother’s teachings, my mother’s training, and best serve

the interest of the household by attending to the duties with which I am

accustomed. In the spirit and vigor of youth we would basely forget the

mother who sustained us in infancy. We have faith in our own Dominion, but

also in our connection with the grand old land which gave our fathers birth,

and in the still greater freedom of our empire.”

Maternity was central to the monarchical and imperialist discourse of the secular commenta-
tors and the Protestant clergy, but the dutiful., Methodist wife and mother was inseparable
from the perpetuation of the faith, and this vital connection was transported into the patriotic
pronouncements of the clergy.

By the late 1890s, there were indications that the vitriolic tone of Protestant-Irish
Catholic relations was beginning to moderate. According to Gregory Kealey, the ritual riots
between the Orange and the Green were in decline after 1878, and they disappeared after
1892.* The hostility was still much in evidence, but the language was becoming more
restrained. In the spring of 1897, and with the approach of the Diamond Jubilee, the Irish
Catholic community momentarily suppressed, or at least attenuated, its perennial hostility
towards England, and prepared to join in the general rejoicing, a response that was remarkab-
ly positive in comparison to the event of 1887.

Both the Toronto Catholic Register and the London-based Cuarholic Record maintained
a tone of respect towards the queen, and the Catholic Church in Ontario, especially in the
large urban cathedrals, celebrated the event with stately and decorous services.” Inan
interesting contrast to the situation in Toronto in 1887, Archbishop Joseph Thomas Duhamel
of Ottawa, on 16 June, expressly instructed that "[a]il the bells of the churches in the city ...
will be rung at full swing the following Tuesday, 22nd June, at 8:00 o’clock in the morning
during a half-hour."® The Reverend Father Francis Ryan of St. Michael’s Cathedral in

Toronto was typical of many Irish clergy who praised Victoria and her era for bringing

religious liberty to Catholics throughout Britain, Ireland and the empire.” In Chatham, an
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eloquent sermon on the queen and the necessity for civil obedience delivered by Father
Leopold Ostermann on 20 June at St. Joseph’s Church would have warmed the heart of the
most patriotic Anglican or loyal Protestant anywhere in the province.®

The economic, religious and social context of Canada in 1897, especially in Ontario,
was conducive to the overall success of the civic and religious celebrations, a very different
outcome in comparison to the more subdued and ambivalent commemorations of 1887. The
British empire had captured the imagination of English Canadians, and the triumphalist
discourse of Anglican imperialism was paralleled by the first tentative stirrings of a new
Methodist interest in national and imperial progress, the beginnings of a social gospel
movement whose aim was nothing less that the Christianization and salvation of Canadian
society and ultimately the world. If the Church of England stood for tradition. order, and
continuity, the Methodist Church of Canada, struggling with intellectual developments which
threatened its evangelical heritage, was less certain of its stance. The symbolic content of
Anglican and Methodist conceptions of society and state, their conceptions of order and
change, can be studied in greater depth through the deposit of reports, sermons, and commen-
taries surviving from the commemoration of the Diamond Jubilee of Queen Victoria in June
1897.

The Stability of Tradition: Constructions of Ideology, Theology and Symbols of Order

The domestic and international environments had changed between 1887 and 1897,

but the British crown stood for continuity, the "sense of enduring succession,” as Lowenthal
describes it.*' By her long life and reign, Queen Victoria embodied the ancient and durable
Christian virtues. More than a celebration of empire and Britain’s triumph, the Diamond
Jubilee, at its centre, was a celebration of permanence, of the past in the present. As did
other religious groups, the Church of England and the Methodist Church turned to ecclesiasti-

cal and theological traditions, and the comfortable assumptions of Victorian domestic ideology
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to reinforce their distinctive identities.

Contemporary ideology and vestiges of memory often percolate through the mem-
branes of documentary trivia in interesting and unexpected ways. On Thursday morning, 10
June 1897 at a meeting of the Anglican Synod for the Diocese of Toronto, a draft of the
congratulatory address to the queen prepared by a special committee was read by one of its
members, Professor William Robinson Clark (1829-1912).% of Trinity College. A
stereotypical example of Anglican allegiance, the greeting praised Her Majesty for her
"constant loyalty to the principles of the constitution,” her "deep, unfeigned, and affectionate
interest in all classes of your people,” and for her "pure and unblemished life.” Noting that
"as members of a Church whose history has been peculiarly identified with the ... British
people,” and "with the development of their constitution,” they wished to assure the queen of
their continued and profound devotion to her person, her family and the throne.”

Following the reading, the assembly burst into cheers, sang the national anthem, and
saluted their sovereign with three robust hurrahs. What followed this salute to sceptre and
self is just as revealing of the Anglican clergy’s contemporary mindset as the formal address.

After quiet had been restored the bishop mentioned that the Woman’s Auxili-

ary at their recent annual meeting last month, had also adopted a loyal address

to the Queen, but in their "unprotected state” were at a loss to know what to

do with it. Bishop Sullivan and Prof. Clark moved that the address of the

Synod should be engrossed and signed by the bishop and the hon. secretaries,

and with the Woman’s Auxiliary address as an appendix. This was acceded

to, a wag suggesting that the ladies’ address being an important comrmunica-

tion, could fitly come in as a "postscript."*

Sometimes the flotsam and jetsam of source literature can marvellously capture the
ironic moment in a historical setting. The Diamond Jubilee commemorated the life and reign
of a great, and ostensibly powerful woman. As a loving mother and grieving widow, Queen
Victoria was honoured as the epitome of true womanhood, the matriarch of Britain’s and

Europe’s royal families, and the symbolic mother of her scattered subjects. Nevertheless, like

most other aspects of Victorian life, the Diamond Jubilee commemorations were dominated by
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men. Women were much involved in the festivities, but almost always in the background, as
"postscripts” tacked on to the plans and decisions of their male superiors. While women
watched, masculine prowess was put on display in uniform, cassock, silk hat and sash. The
visual and aural representations of commemoration were largely created by men who framed
its ideological content.

Some sources offer hints of how symbols from the distant past seem to have been
inconspicuously intruding into the menralité of late nineteenth-century Ontario Anglicanism.
A brief newspaper reference to a sermon delivered in Ottawa at St. Alban’s Church on
Sunday, 20 June, is suggestive of the power of traditional thought forms to insinuate
themselves into matters of merely local and contemporary interest. Archdeacon James John
Bogert (b. 1835),% the rector of St. Alban's, preached from Matthew 22:20, "... Whose is
this image and superscription?” The passage refers to the Pharisees’ attempt to use a coin,
probably the Roman denarius bearing the image of Tiberius, to trap Jesus into uttering
statements injurious to the Herodian party.® The chapter is part of a group that treats of the
nature and establishment of God’s kingdom. However, it was not Bogert’s intention to focus
on the differences between God’s realm and that of Queen Victoria. He had a more mundane
topic on his mind. Among the Church of England’s charitable works common at the time
were widows’ and orphans’ funds for the relief of the surviving spouses and families of
deceased clergy. Bogert was appealing to the parishioners to contribute towards the St.
Alban’s fund. The Diamond Jubilee was commemorated through countless special projects in
response to the queen’s request to “do something for humanity, especially for afflicted
humanity,"* and Bogert's appeal may have been motivated as much by popular jubilee
philanthropy as it was by Christian charity.

Bogert held up a coin, probably the large Canadian one cent piece, which at that time

did not abbreviate the Latin superscription Victoria Dei Gratia Regina Canada surrounding
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the queen’s profile. Using the head of the coin to expound briefly on the significance of the
jubilee, he then focused on Dei Gratia (by God’s grace), to emphasize the necessity for
Christian giving towards the special collection. The inscription "taught of duty to Victoria
and to God," he exclaimed, adding that everyone should be thankful "to live in a land" and
"learn such lessons and learn them from such a Queen."% It may not have been merely
alican cleric, drew upon the mediaeval Def Gratia in use by
European monarchs at least since the time of Charlemagne. The phrase, observed J. N.
Figgis, was once used by kings to claim semi-divine status, to argue that they were respon-
sible only to God for their actions.” Although Bogert's object lesson might seem superfi-
cial, he was using the official coin of Her Majesty’s Canadian realm with its Latin motto to
illustrate the sacred and temporal natures of sovereignty, and to illuminate God's grace in the
acts of charity. Bogert was a product of his religious tradition, and he understood sovereign
order as emerging in the external institutions of the Church and the throne. Such marginal
sources can offer insights into the subtle connections between contemporary expressions of
foyalty to Queen Victoria and the power of the past covertly to shape royalist narratives.

As in 1887, Methodist discourse on the queen tended to collect around an axis of what
might be described as biographical remembrance. The sanctified life lay at the heart of
Wesleyan belief, and Britain’s sovereign was the living paragon of Christian piety. The
queen’s imputed spirituality was conceived as the bedrock of her wisdom in the affairs of
state. In essence, Methodist clergymen still represented Queen Victoria as a didactic moral
guide for her reverent Canadian subjects. The domestic ideal, resonating with the ideology of
maternal feminism, was conspicuous in the Methodist pulpit ministry. Reified in the person
of Her Majesty, virtuous motherhood became a powerful instrument for [inking the family to
Christian patriotism.

On 28 May 1897, the governor general of Canada, Lord Aberdeen, wrote to the Very
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Reverend Albert Carman, the general superintendent of the Methodist Church, asking him to
consider "the appropriateness of thanksgiving ... as part of the services in churches through-
out Canada, on Sunday, June 20th," stating that he was "addressing a communication upon
this subject to the heads of other religious bodies in Canada."® Carman had already
anticipated the need for Methodist contributions to the occasion. In a letter to the Christian
Guardian daied 1 May, he reminded his Canadian flock that the eveat was "a signal faver of
divine providence."*

Recognition is due from our Methodist churches, which, under the civil and

religious liberty, achieved and vouchsafed, have advanced with the growth of

the Dominion, contributed to its formation ... and ... which in righteousness

and peace is inviting forward to the unity of the Empire, and the spread of

Christian civilization in all the earth.®
Contrasting the present with the past, Carman observed that there was "very much to
remember and recall,” not the least being "Mr. Wesley, whom we revere, and who was one
of Britain’s benefactions to the world," and who, Carman assured his readers, "emphasized
such occasions (as royal or state celebrations) for spiritual good through all his ministry."*

Carman’s comments highlighted the boundaries for Methodist worship in honour of
the queen. The powerful voices of Ontario Methodism were often older ministers who
received their inspiration on the queen’s reign from traditional Wesleyan perspectives. One of
these men was the Reverend Dr. Edward Hartley Dewart (1828-1903) who had been the
editor of the Christian Guardian from 1869 until 1894.* Although having accepted
Darwinism, and supportive of Nathanael Burwash’s new inductive theology which "subordi-
nated notions of authority, doctrine, and the newer criticism to an ideal of practical Christian
living, "% Dewart never abandoned what David Marshall has described as a "deeply conser-
vative concern for the social and religious order."*

On "Thanksgiving Sunday,"¥ 20 June, at the Carlton Street Methodist Church in

Toronto, Dewart preached a short sermon remarkable only for the way in which it stereo-
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typically captured most of the sacred cows of Methodism. He first drew attention to the "part
memory plays in our life, in bringing before us the lessons and events of the past. We
sometimes ... think too much of the heroes of the past; they should be remembered more as
examples of what the grace of God would do for men."*# Of course, one emblem of such
divine favour was Queen Victoria whose accession to the throne in 1837 he remembered.

Fifty-eight vears afterwards mv wife and | were in Carrisbrook Castle. and

there [ saw Queen Victoria. [ stood by her carriage, and laid my hand on it.

[ distinctly remember her voice, as she sat there and conversed with the

Princess Battenburg. There was something in her voice that touched me,

while listening to a woman that represented so much of civilization as she

represents.®
Dewart’s recollection of this incident from 1895 was not merely the reminiscence of a tourist.
It was a form of episodic memory bordering on reverie which, says Lowenthal, "includes and
... highlights remembered feelings." As forms of vernacular memory, the patriotic
sermons of the period sometimes depended on personal identification with things, places,
people, and events in the immediate past which had the capacity to evoke emotional responses
in the speaker. Dewart was apparently struck by a sense of awe at seeing and hearing the
queen within earshot. Although it may be construed as an early expression of the now
common cult of royal celebrity, such anecdotal memory, when lifted out of the realm of
privacy and placed in the domain of public utterance, wonderfully amplified the emotional
experience of reverence towards Queen Victoria.

Carefully orchestrating familiar platitudes, Dewart proceeded to reinforce the image of
Her Majesty as the epitome of womanly virtue.

As a child, her sweetness of disposition always won the affection of those

around her, and when the more responsible duties of wifehood and mother-

hood came to her she had discharged them with the same degree of fidelity

and womanly tenderness and devotedness, and ... we all knew that her

influence was always exerted for peace, for purity, for righteousness and for

the well-being of humanity.... [JJust before the Queen’s marriage, when she

was asked by the Archbishop of Canterbury if she wanted the part of the

ceremony eliminated in which she would promise obedience to her husband ...
she replied "I want to be married in all responsibility, like any other woman:
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and not as a Queen, but as a woman. [ am prepared to promise all that any
other woman would. "'

Few Anglicans or any other Christians in Victorian Ontario would have taken issue with
Dewart’s assessment of the queen’s character. The discourse of woman'’s separate domestic
sphere was universally accepted, but the clergy, especially in Methodism, had come to accept
the mother, in Van Die’s words, "as the dominant parent in child rearing."** Grounded as
they were in the spiritual and moral experience of the individual, Methodists had become
superbly adept at sugar-coating their theological popularizations of the nurturing, maternal
Christian wife. Dewart’s obedient Queen Victoria was thus the projection of Methodism'’s
conception of domestic virtue and bliss.

The secret of the queen’s "beautiful life,” said Dewart, "was to be found in her true
religious spirit.” Dewart stressed Victoria’s Christian upbringing at the hands of her mother,
and her attention to prayer on learning of her regal destiny. "We honor her ... because she is
to us the representative of unity, of law, of liberty and of right,” he added before shifting his
focus from the sovereign to the era over which she reigned and had exercised so much
influence. Dewart turned to the advances of British civilization since 1837, first mentioning
the material developments of the era, but he was also impressed with "social reform” and the
"benevolence" which "had a more practical form for the relief of the poor and needy than
ever before." "The enlargement of the sphere of woman was a sign of the times, and while
he had no interest in the woman’s rights movement, he felt that whatever God had given
woman the power to do she should be left free to do it."* Intrinsic to his brief comment on
woman'’s rights was the implication which seemed to flow from the fact of female sover-
eignty. God had given temporal power to Queen Victoria to be exercised for the benefit of
all her subjects, and a righteous Christian queen to which he and other men had to owe
allegiance, was, at least potentially, a symbol of liberation for all her female subjects.

Dewart was a traditionalist at heart, but his conservatism was derived from early Methodism’s
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concern with social philanthropy* and Wesley's legacy of encouraging the presence of
women in active ministry.®® For that reason, he was already inclined towards a tradition
embedding a latent egalitarianism which was less evident in Anglicanism.

Dewart’s message to the Carlton Street congregation incorporated many of the
favourite themes of traditional Wesleyan thought as it had developed in Upper Canada and
Ontaric. At the core of his sermon was the Methodist concern with Christian perfection, and
the importance attached to the obedient, devoted mother, both idealizations being personified
in Queen Victoria. In contrast to the Anglican cleric, James John Bogert, who located the
sources of order in the Church of England and the monarchy, Dewart situated order within
the heart of the believing Christian, in this case Queen Victoria, another instance of the
Methodist preference for a symbolic discourse of substitutionary piety. At the evening service
in the same church, the Reverend Samuel Dwight Chown (1853-1933),* who became the
general superintendent in 1910, preached a sermon on the "Worth of Womanhood. "%’

A similar orthodoxy was voiced by James Allen on the morning of 20 June, at
Toronto’s Metropolitan Church. He spoke of "the girl Queen, the Queenly wife and mother,
the sorrowing widow,” and "the aged lady,” who "has always been surrounded by ... a guard
stronger than armies in the passionate love and loyalty of her people.® [n Allen’s view,
Christian devotion and patriotism were two sides of the same coin. Through their expositions
on the life of Queen Victoria, Dewart and Allen validated Methodism’s experiential theology,
which insisted on devout, Christiike living, both for the person and the family. At the
conclusion of such sermons, the assembled faithful could be forgiven for assuming that Queen
Victoria was the perfect model of the submissive, Canadian Methodist wife and mother.

In an essay featured in the 16 June 1897 jubilee issue of the Christian Guardian,
Mary Dickens used the example of the queen to suggest that the home ought to be no

hindrance to female involvement in public life.
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[t was the fashion some years since ... to believe that no woman of intellectual

pursuits could have time for the humble domestic duties, and that no woman

who was a shining light of domesticity must be expected to trouble herself on

any other matters. Against these ideas the life of the Queen has been a living

protest. Her devotion to affairs of State has been ... unvaried and unwearied.

She has insisted from the first on understanding all matters connected with the

welfare of her people; and—most emphatically be it spoken—she has

reigned!®
"But besides reigning over England,” observed Dickens approvingly, "the Queen has ‘ordered
her own house,’ and ordered it well and truly.” Dickens’ account of how the "orderly and
methodical instincts of the young Queen" were applied to the task of regulating "household
affairs,” of bringing "order out of chaos," reveals something of the Methodist conviction that
sound community began in the loving relationships of the well-ordered home. She then
reviewed the sovereign’s married life, glorifying her paramount virtues—devotion to her late
husband and children. Dickens’ sketch of the queen was a paean to maternal feminism, a
reminder that home and family were not necessarily to be construed as hindrances to
responsible involvement in public duties.” The May issue of the Methodist Magazine
included such titles as "Sunday with Queen Victoria,"®' "Where the Queen Worships, "*
and "The Coronation of Queen Victoria,"® all of them stressing the close causal association
between the queen’s faith and her happy home life.

Dickens’ remarks on the maternal queen are further illuminated in the context of a
discussion by a Victorian biblical commentator, W. F. Adeney, who sought to interpret the
virtuous woman of Proverbs 31:10-31. Adeney described "the typical woman" as a "wife and
mother," who “will be judged primarily in regard to domestic duties. The true wife is the
helpmeet of her husband. Her first aim will be to "do him good" (ver. 12). If she fails here,
her public service is of little account.” However, Adeney seized upon verse 31 to vindicate
the rights of women. He insisted that women have a right to work and to the fruits of their

labour. "Women who contribute to the service of society are deserving of double honour,

because they have had to work under exceptional disadvantages.” The interpretations asserted
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that woman'’s natural responsibilities were to be found in matrimony and motherhood, but that
women also had a Christian right to other choices in life, largely without hindrance from men
or the social structures which they controlled. Adeney’s comments were an amalgam of
traditional with more progressive views, a common feature in Canadian Methodist discourse
on women and Queen Victoria in the late nineteenth century.®

If the maternal, righteous queen of Methodism possessed a covert sense of liberation
that was missing in the Anglican formula of the maternal, dutiful queen, it was still the case
that the Christian monarch was common to men such as Albert Carman or Edward Dewart.
the Methodists, and James John Bogert, the Anglican. However, the language of each was
drawn from separate historical streams. Bogert traced Christian and secular order to the
Church of England and a crown held in trust by a ruler who, in the present queen, was a
providential blessing of God to the British nation and the world. Political order had its source
in God, but it was externalized in the ancient institutions symbolized by mitre and crown.
Carman and Dewart instead located order in the inner heart of the converted and sanctified
Christian, and the sovereign, raised up by God for a life of holiness and service, was an
object lesson for all.

The Anglican Vision of Empire: A Triumphant British Race

The Diamond Jubilee triggered memories drawn from the pertinent intellectual and
symbolic traditions of the participating communities. Anglicans recapitulated all the familiar
themes common to the monarchical panegyric since the 1880s. However, the rhetoric
amplified nuances which had been present, but less audible, in previous years. The volume
was turned up whenever the Christian mission was fused with empire, and British racial and
cultural pride was given an intensified religious sanction, a phenomenon that has already been
addressed by Berger and others.*® By emphasizing her role as the model Christian ruler, the

clergy augmented perceptions of the queen’s faith and womanly qualities, a discursive strategy
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which helped to seal the symbolic identification of the sovereign with a great empire whose
millions of lost souls would find their eternal destiny in discovering the joy of Christ’s
salvation, and their earthly hopes realized in securing the blessings of a superior British
civilization. For example, in turning to Victoria’s coronation, some Anglican clerics re-
emphasized the essentially Christian nature of realm and ruler.

The Reverend Edward Ashurst Welch (1860-1932). the Cambridge-educated provost
and vice-chancellor of Trinity College in 1897,% preached the jubilee sermon on 20 June at
St. Clements Church, Eglinton, deriving his message from Luke 12:48, "For unto
whomsoever much is given, of him shall be much required; and to whom men have com-
mitted much, of him they will ask the more.” The verse is embedded in a section of the
chapter which includes a miscellany of Jesus’ maxims on discipleship. The stability of Britain
and her empire over the course of the century, in contrast to the United States, which had
suffered through a terrible conflict in the 1860s, and France, which had been plagued with
several political upheavals, was traced to the institution of monarchy and to a sovereign who
Welch saw as the "example of all womanly virtues, and of royal devotion to duty.” For such
godsends, a people should express their gratitude through their feelings and actions towards
others. "And really the right way to look at it is, not to suppose that we have been specially
favoured by God above all other peoples, but to recognize that we have been particularly
endowed, and are therefore peculiarly responsible. "*

What the good Lord in His infinite wisdom might withhold in His right hand, He
could, in the mystery of the moment, return with the left. In an age not known for humility,
it is understandable why Welch took the white man’s burden so seriously. It was England’s
compassionate duty and divine mission, a measure of the nation’s sense of noblesse oblige, to
bring the benefits of British civilization to the poor and ignorant masses. In Queen Victoria

and the empire much had been given, and therefore, much was required of the dutiful
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Christian disciple, a particularly fitting symbol of the loyal British subject. Once again
however, the old Anglican concern with political and social order was called forth to explain
and judge the context of recent history. To quote Lowenthal, "history perpetuates collective
self-awareness."®

Before a large gathering of army and navy veterans, and several lodges, including the
Irish Protestant Benevolent Assaciation and the Sons of England. the Reverend Herbert
Gordon Miller (b. 1855), formerly principal of Huron College in London,* preached an
afternoon service on 20 Jjune, in St. James’ Cathedral in Toronto. From the three verses of
Psalm 133, which extolls the brotherhood and unity of the ancient Davidic kingdom,™ Miller
drew upon the customary interpretation, asserting that David wrote the psalm with reference
to "the thousands of pilgrim worshippers at the city of Jersusalem.” "There was no greater
blessing to mankind than that of family and national unity," Miller continued, and then
proclaimed that "in all national unity there was a consecrated and divine beauty."” The
natural unities of family, culture, and language precede the order of law imposed by the state,
and "national unity," sanctified by the analogues found in the Bible, enabled some Anglican
clerics to move ever more closely towards a wider synthesis incorporating the empire, the
"race,” and the symbol of pan-Britannia, Queen Victoria into a sacred political cosmolo-
gy—organicism on a truly imperial scale.

On Sunday afternoon, 20 June, at St. James’ Church in Stratford, Queen Victoria
Lodge of the Sons of England together with other fraternal societies assembled to hear a
patriotic sermon by the Reverend David Williams. Born in Wales in 1859 and educated at
Oxford University, graduating with an honours M.A., Williams emigrated to Canada in 1887
to take up a position as a professor at Huron College in London. Williams had a distin-
guished career in the Church of England in Ontario. He received the Doctorate of Divinity at

Western University London, and became bishop of the diocese of Huron in 1905,? arch-
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bishop in 1926, and in the same year, the metropolitan of the Ecclesiastical Province of
Ontario, positions which he held until his death in 1931.7
The Diamond Jubilee pointed to something of great significance, and to comprehend
its importance Williams had to place it within the context of biblical revelation, and through a
typological mode of explication he developed a cosmology which enfolded the monarch, the
empire, and the British race within a divine order. Williams drew his inspiration from I
Kings 10:9, "Blessed be the Lord thy God, which delighted in thee, to set thee on the throne
of Israel: because the Lord loved Israel for ever, therefore made he thee king, to do judgment
and justice.” The chapter refers to the visit of the Queen of Sheba to Jerusalem to meet
Solomon and learn of his wisdom. The Reverend George Barlow, an English commentator of
the 1880s, stated that verses four to nine of the chapter affirmed the divine origins of
Solomon’s kingship, a recognition all the more significant, coming as it did from a great
representative of a neighbouring heathen nation.™ Williams attended to the keynote of the
verse, "the Lord loved Israel, therefore made he thee king." [t was fitting that "such a nation
should have such a king," but "[w]hy" he asked, "did God love Israel?” Williams enunciated
three reasons underlying the favoured status of the ancient nation on the Levant.
Israel ... stood out ... for the ... one only true God.... From Abraham to
Moses and from Moses to Christ this was the one clear line of cleavage
between Israel and all other nations....
Secondly Israel stood ... apart ... in that they recognized their allegiance to
the one God. They regarded themselves as His servants to carry out His will
in the world. They regarded tehmselves [sic] responsible to the one God for
their private and public affairs. Theirs was the Holy Law of Sinai, the Ten
Commandments with their explicit enunciation of duty to God and to man....
Thus Israel evolved a higher, purer ... and holier type of character than any
other nation.
Then thirdly Israel was convicted that ... they were destined by God to be
the channel through which God would restore the world to Himself—that
through them God would pour forth His blessings upon mankind.™
For these national qualities, "God loved [the Israelites] and gave them first a home and then

an empire on the shores of the Mediterranean. "™
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Williams’ exposition of Israel’s raison d’étre would not have been lost on the
assembled guests, who undoubtediy heard two messages, one overt and the other implied.
Obviously, Israel referred to a people united by the awareness of a common and faithful past.
God’s promises are more easily constructed upon the bedrocks of unity derived from history
and a vigilant adherence to the one true faith. However, Williams was depicting Israel as the
Old Testament type (perhaps more accurately a pseudo-tvpe) of the British nation. which was
now the instrument of God’s special blessing throughout the world. In fact, his rhetoric relies
on analogical language in the form of metonymy, the capacity for a word, a figure of speech,
or a passage to represent, in Frye’s definition, "the outward expression of an inner real-
ity."” In this case, the words pointed from an ancient Mediterranean nation, holy in God’s
sight, to a modern people who now carried in their hands and through their empire God’s
plan for world salvation.

Williams hastened to spell it out for anyone who might have missed his point. "God
loved the Anglo-Saxon race, therefore he gave them first a home in Britain, then an empire
unparalleled in extent and power and prosperous beyond all records.” From this basis,
Williams heaped praise and triumph on Britain and its people. "Britain stands out today ... as
the Christianizing nation ... a missionary nation ... like Israel of old, the British nation has
the promise of the world.” Soaring to ever loftier heights he described England as the
"Christianizing power religiously, the civilizing power politically ... the mediatorial power,
between the future and the past, between the extremest {sic] ends of the earth." Returning to
his starting point, he capped I Kings 10:9 with the contemporary and extra-biblical antitype of
the present age. "God loved Israel; therefore made He thee King. God loved the Anglo-
Saxon race; therefore made He Victoria our Queen.” This “"sceptred wife” and "crowned
mother" was the great symbol of unity for her people and the empire. "[A]s a woman, as a

wife, as a mother, as a citizen no less than as a sovereign, and yet above all as a sovereign
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she stands alone without a rival in history, ever one of her people and yet ever leading them
onward and upward in devotion to the King of Kings and Lord of Lords."™

David Williams’ flights of fancy, although jarring to postmodern sensibilities,
stunningly capture the manner in which a religiously transcendent loyalty could direct the
patriotic mind to gaze in awe at a great imperial order. In his cosmological perspective,
Williams was echoing Aquinas and late mediaeval political theology, and vet in his eschatol-
ogy, he was reverting to St. Augustine and the City of God. The present determined
Williams’ interpretation of the saga of Israel. His hermeneutics forced him to reify the Old
Testament theology of God's sovereignty, and place it within the domain of contemporary
actuality, Britain and the empire. Nevertheless, the cognitive structure of his thought was
built upon a foundation of political order and obedience inherited from the sixteenth and
seventeenth centuries. Monarchy received its divine sanction under the authority of the
established Church, and the image of the Christian sovereign greatly strengthened Williams’
constructions of temporal and eternal reality. Weltgeschichte (world or universal history) and
Heilsgeschichte (salvation history) are not easily separable and neither totally determines the
other in Williams’ thought. The sermon is a striking example of how the sacred past could
become an "artifact of the present,” to return to Lowenthal’s central argument.”™

Many Anglican clerics reverted to the queen’s coronation in order to reinforce the
sacred link between the Church of England and the crown, but also to add lustre to the
extravagant depictions of Victoria’s Christian life. The Reverend George B. Sage, educated
in the 1880s at Trinity College in Toronto, the centre of High Church tradition in Ontario,
had been a professor at Huron College, western Ontario’s bastion of the Evangelical party,
and he subsequently became the rector of London’s St. George's Church.® In his sermon
before a large assembly, including the Sons of England, at the city’s Princess Rink on Sunday

afternoon 20 June 1897, he reviewed the life of the queen, emphasizing the accession prayer
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before the archbishop of Canterbury and the ceremonial acceptance of the Bible at the
coronation, incidents which revealed the depth of Victoria’s Christian faith. "For two
generations our Queen has reigned in the fear of God and for the welfare of this mighty
nation ... the Christian sovereign and the Christian woman. "*

Similarly, in Galt, John Ridley traced the blessings of the empire and the nation
{meaning greater Britain) to the "pure, wise, loving Christian Sovereign ... who serves and
obeys the Supreme Ruler of the Universe.” "This," he declared, "was the secret of England’s
greatness.” Like Sage, he separated the private woman from the public monarch, but in both
roles the queen exercised an immeasurable influence for good throughout the empire and the
world. She was the "glory of consecrated womanhood."” who wore "the white flower of a
balmeless [sic] life,” and he hypothesized that had the queen been “a vain, frivolous, worldly
woman," then it might have remained "a question whether the Empire would have been so
vast, so united,” and "so prosperous.” In "the glory of her Christian reign,” Ridley con-
tended that the queen "excelled in promoting Christian citizenship,” and proceeded to dwell
on the expansion of the Christian churches throughout the empire, stressing of course, the
growth of the Anglican communion.®

In the special afternoon service, Ridley turned to the anointing of Saul (I Samuel 10)
as he did in 1887, and held up God’s ancient prerogative over the choice of kings to sanction
the role of the Church of England in the queen’s coronation. By elevating the moral
superiority of Queen Victoria over any of her illustrious predecessors, comparing her, for
example, with Elizabeth, he was able to confirm that the Church had done exceedingly well in
performing its authorized function at the investiture of 1838. A social monarch who could be
portrayed as the ideal Christian sovereign was of great utility in the construction of loyaity to
the monarchy, the state, and the empire.®

In Guelph, at St. George’s Church on 20 June, Archdeacon Alexander Dixon (b. ca.
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1820)® gave a glowing account of the queen’s coronation. His description of the ceremony
was divided into two parts, the first privileged a reverence for antiquity, and the second, the
more important, was the queen’s symbolic presence before the altar and her acceptance of the
sovereignty of God. Dixon first talked on the "crowning of Solomon” and the glory of his
reign to provide a biblical foundation for his discussion of Queen Victoria's coronation.

The coronation took place in Westminster Abbey, seated on the mystical stone

of destiny, on which for hundreds of years monarchs of England had been

crowned. There in the ... stately abbey, hallowed by countless historic

associations, amid the memorials of a long line of ancestors, and the monu-

ments of the mighty master builders who had labored in their several voca-

tions in erecting the vast Temple of England’s fame and glory. Such was the

scene where the momentous ceremony was enacted, the act which inaugurated

the glorious annals of history in letters of gold as the Victorian era.®
Such rhetoric is the poetry of an antiquarian who treasured the marks of time. Precedence,
remoteness and origins, those affective attributes born in the reverence for antiquity, and
noted by Lowenthal, are particularly apparent.*® The coronation of the queen was the
reenactment of an ancient rite, an instance of a ceremonial lineage legitimated by its age.
Westminster Abbey, sitting on the "mystical stone of destiny" was the most sacred place
among the architectural jewels of the Church of England. By its remoteness in time, the
Abbey came to represent the ecclesiastical and monarchical foundations of England, the
symbols of the nation. Dixon’s reverence for the distant past incorporated the idea of
historical beginnings. Westminster Abbey stood for the primordial and sacred genesis of the
English state, origins which were ritually reincarnated at the coronation.

The second part of the sermon highlighted the sacred core of the queen’s coronation.

Yet amid all the ... magnificence ... there was one sight that moved the

Christian hearts.... It was the drawing nigh in faith of the young queen to the

altar of the Most High—the public ... recognition of the God of her fathers as

the fountain of sovereignty and the ... dedication of ... her dignity and

monarchy to the service of her Saviour.... [I]n deep and earnest sincerity she

laid her crown at the footstool, declaring that the Divine gift was her best

right to its possession and the Divine blessing the only pledge of her people’s
welfare and her own happiness in time and eternity.¥
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Dixon was intent on assuring his faithful followers of Queen Victoria’s reverent submission to
God and the Church of England under the imposing authority vested in the coronation
ceremony. The sacred offering of the crown, the symbol of secular authority, was the
prerogative of the Church and the celebration made visible and audible to all that the
Christian dignity of the realm remained supreme in the hands of the Church and a devout
voung woman who demonstrated such faith and offered so much promise. The Diamond
Jubilee and the account of the queen’s coronation were meaningful to the St. George’s
parishioners who could vicariously experience the glories of England’s past reincarnated
through the pulpit and the liturgy.

The name of Victoria, the Christian and Anglican sovereign, reverberated through the
sanctuaries of the Church of England across the province during the Diamond Jubilee. In
Ottawa, the Reverend Henry Poliard (1830-1914)® of St. John's Church praised God for
"Her Majesty,"” who "set such an example of a noble christian life."® In Brantford, T. A.
Wright, at Grace Church proclaimed that the scarlet thread running through the life of Great
Britain was Christianity, and this same thread ran through the life of the queen.® In
Chatham, the Reverend Robert McCosh (b. 1847)" rejoiced in the queen’s acknowledgement
"of God’s supremacy," and of "the glory due to His great and holy name."* The emphasis
on Victoria’s deep faith, while it hardly reflected the complexity of her religious convictions,
served its purpose. A dutiful, constitutional monarch who followed the path of Christ,
sanctified state, society, and empire. The theme of the reverent Christian sovereign cut
across the amorphous boundaries between the High and Low Church parties. Ultimately,
there was little difference in the expressions of loyalty between such clergymen as David
Williams, perhaps more in tune with the evangelical tradition, and Alexander Dixon, born in
Ireland in 1820, and educated in Toronto at King’s College in the 1840s, and later at Trinity,

a clergyman who had closer affinities to the old High Church era of Upper Canada.
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Shortly before the celebrations of the Diamond Jubilee, a writer in the Canadian
Churchman, on considering comments once made by the Bishop of Durham regarding Rome
and Christianity, spoke about "the two Empires of today, that of the Empress Queen and that
of the Lord Jesus Christ." "The aim of our spiritual rulers,” he said, "is to make them
coterminous, and much has been done to make the ideal a reality."?® The degree to which
Anglicans in Ontario accepted this sense of divine purpose was expressed vet again in an
editorial in the Churchman one week later. After waxing poetic on the great engineering and
material advances of the queen’s reign, the editor turned to loftier matters.

In the higher culture and more complete subduing to the needs and delights of

men, of those regions where the faith of Christ is owned, we may see already

pledges and promises of that complete restoration of the earth to all its

original fertility and beauty, which our Lord’s victory over sin and Satan shall

one day have brought about. In this direction and towards this glorious

consummation the life and reign of our gracious Queen, under heaven, have

largely contributed.*

The substance of this eschatological message is similar to that of David Williams, an
ersatz version of holy, or salvation history, an image of the coming divine restoration of the
world effected through the providential instrument of Queen Victoria’s empire. The passage
illustrates the religious passion which infused Anglican imperialism. However, there is a
major difference with Methodism in its neglect of the language and insights of the new social
theology with its message of Christian commitment to the regeneration of society by aitering
the structures of oppression and injustice. The coming of Christ’s earthly kingdom is couched
in the older thought forms of hierarchy and subjugation. The visible "pledges and promises”
of restoration, the signs of the millennium in the Christian "regions," suggest not the mind of
the reformer steeped in the new dogma of evolutionism, but rather that of the Christian
imperialist missionary for whom the benefits of Western civilization would have been the

incidental, but expected, outcome of gospel evangelization.

Within the framework of a great imperial and Christian cosmology, of which the
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sovereign was the temporal symbol, the Diamond Jubilee possessed eschatological significance
for many Anglican commentators in Ontario. Queen Victoria, reigning in accordance with
God’s will, was reimagined as the modern antitype of David or Solomon. By her example,
the queen was leading Anglo-Saxon civilization and the entire empire towards the realization
of the coming kingdom of God.

The Methodist Vision: The Virtuous Queen—the Svmbol for a Progressive Empire

Anglican loyalty derived its sustenance from a reverent respect for England’s
religious, cultural, and political history. The Church of England in Canada gazed in awe at
Britain, the vector of loyalty to the state pointing to the ancient past, but its course for the
future pointing to an eschatological vision of empire about to usher in Christ’s kingdom.
Methodists looked not so much to the past for inspiration per se, but rather they looked at it
and saw God active in the moral, social, and religious regeneration of mankind. By 1897,
Methodists had drifted closer to their Anglican colleagues in uttering universal support for
queen and empire, but there were subtle differences in their constructions of loyalty.
Whatever the expressions "British empire” and "Victorian era" may have denoted, they
carried slightly different connotations for Anglicans and Methodists. The latter, as much as
any religious group in Ontario, were impressed by the remarkable advances of Western and
especially English-speaking civilization throughout the nineteenth century. Methodist patriotic
narratives during the Diamond Jubilee were often infused with stylized progress formularies.
Less strident about the empire, Methodists focused on the triumphs of science, discovery,
social improvement and the achievement of democracy under constitutional monarchy. The
classical Wesleyan distinction between nature and grace began to destabilize as a consequence
of the growing belief that God was moving in the progressive, secular spirit of the age, and
that redemption was social as much as individual. The rhetoric of the social gospel was now

insinuating itself into Methodist [oyalty narratives. Methodists, "the most fully indigenous or
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acclimated of all the principal Upper Canadian denominations," as J. M. S. Careless once
noted,” were also more predisposed to consider Canada's role within the empire.

On Tuesday evening, 22 June, the Reverend William Kettlewell (1846-1933)%
preached a jubilee sermon before his congregation in Galt. Only a brief second-hand report
was left in the newspaper, but Kettlewell paraded the stock virtues invariably attributed to
Queen Victoria before turning to a comment on the changes in his own political convictions
over the years.

The preacher confessed that in his early years his democratic tendencies took

on republican ideals of government, but such had been the comparative failure

of republicanism in Europe and on the continent in exemplifying true demo-

cratic principles, and such the success of the British Empire, as a government

of the people, by the people and for the people, under the reign of Victoria,

that today he was an Imperialist from the crown of his head to the soles of his

feet.”

The similarity between Kettlewell’s shifting attitudes and those of James Allen in Toronto a
year earlier create the impression that the ideals of imperialism were powerful and command-
ing for many Methodists by the late nineteenth century. If there was any waffling towards
Queen Victoria and the monarchy on the part of a few Methodist clergymen during the
Golden Jubilee in 1887, it had all but vanished ten years later.

In the late nineteenth century, the secular religion of progress was sanctified by the
Protestant clergy. Parallel with this belief, and perhaps underlying it, was the predominant
Whig theory of history as applied to the development of British political and legal institutions.
The Methodist Magazine of May 1897 featured an essay, "The Diamond Jubilee of Queen
Victoria" by Albert Carman, who conjoined the heritage of Britain’s evolving liberties to the
monarch’s pure and pious life. As in his article "Our Queen’s Jubilee,” written for the
commemoration of 1887, Carman romanticized England’s political and legal history, tracing

the progress of the realm from ancient times to the constitutional monarchy of 1897. "That

this insular British nation ... should ... advance from step to step in the problems of self-
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government, till the question is solved in liberty and progress on one side, and security and
stability on the other, and honour and happiness on both, is a marvellous benediction under
divine providence, and an object lesson to mankind."*®
Pivotal to his argument was the collapse of royal prerogative and "ecclesiastical

aggression" with the expulsion of James II. Preferring limited monarchy, the English were
“true to religion .. but they will not have a Church ruled from foreign parts. intermeddling in
national affairs, and receiving its dictates and offices from alien potentates."® Carman may
have been artfully responding to the Canadian mission of Msgr. Rafael Merry Del Val, the
apostolic delegate sent by Rome in early 1897 to mediate, if possible, and to report on, the

school dispute in Manitoba.'® "

A Crown with the people and for the people, and a Church
from God among the people ... in them is the vitality of national regeneration," he insisted.
This great inheritance passed to Queen Victoria who, in the language of Methodist evangeli-
calism, "was raised up of God for a great life-work.""! Carman was conservative in his
affirmation of traditional Wesleyan theology, but, as Airhart and others have noted, he was
cautiously favourable to Methodist participation in social reform,'® and his invocation of
the familiar use of the term "regeneration,” which Cook has identified with the emergence of
the social gospel, is indicative of the growing influence of this movement within late Victorian
Methodism.'®

At this point, Carman changed from a historian into a conservative Methodist. "It is
asked, Why is the British throne so stable? It is because the ... crown is so faithfully and
grandly worn.”

From her girlhood she has reigned for the girls of the kingdom; a mother with

sons, she has ruled for the boys. One of the united head of a family, she has

seen her people, in the goodness of God, set in families; the mistress in a

home, she has realized that the pure home is the strength of the State; a leader

in society, she has felt that society must be incorrupt and incorruptible, and

has done her best to make and keep it so."™

Asserting that the queen’s reign demonstrated "how much the character of the sovereign has
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to do with imperial expansion and national power," he ended with a sweeping flourish,
subsuming empire and motherhood in the person of the queen.

But a careful, discreet, intelligent, loving, earnest, constitutional sovereign,

forever studying the welfare of the millions under her sway, ever devoting her

best thoughts, and ever warmest love for their good, ever uniting in herself

the strong bands of daughter, wife and mother, and these of the highest type

known to the race, ever herself a glorious example of respect for law and

authority, a pattern of a pure morality and a generous religion, must attract to

a commen centre, to the heart of the mother land the colonies of kindred

sentiment and liberty, kindred race, institution and law.'®

The imperial mother crossed denominational and cultural boundaries, but in Method-
ism the maternal queen, a derivative of sanctified motherhood, was the focal point of loyalty
towards the sovereign. In this article, Carman managed to identify the royal mother with the
historic totality of British civilization, a Methodist answer to the extravagant cosmology of the
Anglican commentators. "The unbroken stream is a peculiarly English virtue," states
Lowenthal in his discussion on continuity and memory. Carman’s brief disquisition is an
example of diachrony, "the endurance of the past in the present."'® In this case, a popular
conception of history and a vernacular religious tradition pertaining to motherhood were
coupled in a reflection on the monarchy and the "community of descent” over which Queen
Victoria reigned. Carman did not subordinate history to progress. The latter was but the
material, spiritual and social outcome of the gradual evolution of political and religious
liberties culminating in the institution of democratic, constitutional monarchy. Such genetic,
“racial" theories on the origins of liberty were not uncommon among historians of the time,
one of them being the Canadian constitutional expert, John George Bourinot, who, as Berger
has observed, expounded such views in the late nineteenth century.'” For Albert Carman,
the queen was the icon of past glories and present virtues, a symbol of true nobility and an
object lesson for all Canadian Methodists in the art of Christian living.

Many orations from the Protestant clergy were replete with progress litanies, and the

observed correlation between Queen Victoria’s stainless character and the great advances of
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her reign was elevated into a relationship of cause and effect. As Himmelfarb as stressed, the
Victorians assumed that a sound moral life was a necessary condition for successful public
leadership,'® but an unexamined premise was the notion that the progress of Anglo-Saxon
civilization could be traced to the salutary effects of the queen’s influence for good throughout
society and the state. The queen became the personified link between providence and
progress, between individual redemption and the regeneration of snciety preached in the
message of the social gospel. It seemed obvious that a nation which remained faithful 1o God
and loyal to His virtuous sovereign was destined to reap the rewards of happiness, peace and
ever increasing prosperity. The monarchical discourse of the Methodist Church in Ontario
during the Diamond Jubilee offers some of the best evidence illustrating how the model queen
was reconstituted as a determinant of the triumphs of her time.

A sermon preached by Richard Strachan (d. 1920)'® at Brookholm Methodist
Church in Owen Sound on Thanksgiving Sunday, 20 June, and an address delivered by
George W. Henderson (1855-1939)'" at a Diamond Jubilee concert in Sarnia during the
evening of Tuesday, 22 June are remarkably similar in structure and content. In both cases,
they began with surveys of the material and social achievements of Victoria’s reign before
turning to the customary hagiographic expositions of their beloved queen. By analyzing
Strachan’s sermon and Henderson’s speech, the parallel features bring into relief what is
common to both. On the one hand, Methodist perspectives were increasingly influenced by
the progressive movements in science and society, but on the other, the queen served as an
anchor of tradition, ensuring that the older verities of Wesleyan Methodism would be
preserved in the onrush of unsettling change.

Strachan took his biblical cue from Proverbs 31:31, "Give her of the fruit of her
hands; and let her own works praise her in the gates.” William John Deane, an Anglican

expositor on Proverbs for the Pulpit Commentary observed that verses 10-31 were derived

166



from an "ode in praise of the virtuous woman."""! In the homiletic section, W. F. Adeney
chose verse 31 to address the importance of woman'’s domestic role, but he was at pains to
stress women’s rights—their right to property, to work in competition with men and keep the
fruits of their labour, and to succeed to positions of power and prominence in business and
public life.'* Of course, Queen Victoria symbolized this potential for womankind, and
Adeney’s interpretation was probably close to what Strachan had in mind when he selected
this verse. He saw in the queen a woman to whom honour was due, not only because of her
adherence to the timeless domestic virtues, but also because she stood out as the exemplar of
woman's service in the public arena of life. Henderson’s address in Sarnia also conveyed the
same ideals.

"The great expansion of the British Empire has been the least wonderful of many
wonderful signs of progress,” stated Strachan in his opening remarks, subordinating territorial
acquisition to the material and moral advances of the queen’s reign. He was awed by the
"development of steam power and ... electricity,” observing that these "mighty forces have
brought into closest contact almost all the peoples of the earth."'"® George Henderson drew
attention to the growth of the empire during Queen Victoria’s long and remarkable reign,
which was characterized by "unprecedented progress.” He too was struck by the contraction
of time and distance effected by the inventions of the Victorian age between 1837 and 1897.

Then [referring to 1837] the stage coach was the ordinary mode of travel,

now we have the electric lighted vestibuled train, equipped in princely style

and dashing along at the rate of 60 miles an hour. Then the telegraph was

unknown; now important news items are reported simultaneously all the world

around. Now time and distance have been annihilated as messages are flashed

from continent to continent and from pole to pole.'*

Both Strachan and Henderson were fascinated by the degree to which the motive power of
steam on land and sea, and telegraphy had contracted distance and time. The narratives

illustrate the capacity of vernacular memory to romanticize the immediate past, and in this

case, to foreshorten time and distance. Stephen Kern’s analysis of the Jules Veme classic,
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Around the World in Eighty Days (1873) is a particularly relevant observation on the impact
of the literary imagination upon the quest for the technological mastery of speed and distance.
“The book," he writes, "was a mixture of fact and fantasy, a compendium of global travel
that was actually taking place, and an inspiration for others to follow."'"

[t is well to remember that Strachan and Henderson, like the hero of Verne's story,
Phileas Fogg, were products of an age that identified the expansion and acquisition of global
space with England’s ability to move its ships, armies and merchandise farther and faster than
in any previous era. Such screeds on the scientific and engineering marvels were universaily
common in the sacred and secular writings of the time, and they were certainly not peculiar to
Methodism. However, Methodist commentators did manifest a distinctive predilection for
progress narratives in their commemorative pronouncements during the Diamond Jubilee,
partly because the material, social, moral, and religious advances were increasingly seen as a
continuum of God’s divine activity in the world. The evolution of human knowledge for the
benefit of mankind was being Christianized—another indication of how the language of the
social gospel was collapsing the separation between the secular and the sacred, or nature and
grace, a traditional mainstay of Wesleyan-Arminian theology.

Each of the ministers had much praise for the recent discoveries and innovations in
medicine. Strachan mentioned "anaesthetics, antiseptic and vaccine methods of cure,"!"
and Henderson also spoke of these "remarkable discoveries."'"” The modern medical
advances had greatly alleviated human suffering, always an important dimension to Wesleyan
social concern. Perhaps it was not coincidence that both Strachan and Henderson used their
bird’s-eye views of the development of the scientific healing arts as introductions to short
surveys on the social changes that had ameliorated the poverty and oppressive conditions of
the working classes.

Henderson was also adopting modern ideas on criminal law. After commenting
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favourably on the reduction in the number of criminal offences punishable by death, from
thirteen in 1837 to only two in 1897 (high treason and wilful murder), he looked to the future
and prophetically judged that “the time is coming when the death penalty will practically be
abolished ... and ... the nations are coming to see that the best way of abolishing crime is to
prevent it.""'® Strachan too was impressed with moral progress, particularly with the

"desire to settle all international differences by arhitration.”

This shows that the spirit of Christianity is more largely permeating the moral

life of the nation, and is keeping pace with this progressive age, and giving

assurance that it is the power of God unto salvation for the world. All these

things not only exalt our conception of this wonderful age, but of the power

and wisdom of God, "For of Him, and through Him, and to Him are all

things, to whom be glory forever."'*

An immanent God, active in bringing about the salvation of society had replaced a
supernatural God providentially intervening in the course of events. Richard Allen adds that
the "decline of ‘interventionism’" resulted in the "retreat from the drama of conversion....
The transactions between man and God—as between man and nature as well as between God
and nature—were increasingly viewed as matters of mind and consciousness."'® It is
reasonable to suggest that salvation, long understood, especially in evangelicalism and
Wesleyan thought, as the redemptive power of God’s divine grace acting on the heart of the
humbled sinner, was now being transmuted into a form of social redemption. When theology
gave ground to sociology, the locus of control began to shift from the Creator to the created.
The traditional Wesleyan-Arminian theology was mutating in response to contemporary
knowledge, a transformation which had “"potentially powerful secular implications,” notes
Marshall, "since it led to the conclusion that God worked through natural and historical means
instead of miraculous ones."**!

Strachan and Henderson then turned to Queen Victoria, the subject of the celebrations.

“The attention of the British people,” observed Strachan, "is focused on that great and

venerable figure, around whom all these wonderful changes have occurred and the vast
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movements of human activity have circled during the past sixty years."'? By re-imaging
the queen as the centre of gravity, the heavenly body around which all forms of progress had
taken their natural orbits, Strachan was returning to the comforts of stability and tradition.
Moreover, he was tacitly implying that by her illustrious rule, and through the influence of
her pure, unstained virtues, Queen Victoria had been essential to the progress and imperial
expansion which characterized her reign. Henderson captured the same thought by invoking a
traditional providentialist outlook, supported by biblical proof (Proverbs 29:2):

What has God wrought during the years of this lengthened reign. Somewhere

in the Book of Proverbs we read "When the righteous are in authority, the

people rejoice: but when the wicked beareth rule, the people mourn.” Well

then may we not rejoice, are we not proud of our Queen, of her history and

123

... name.
Whereas Strachan used the metaphor of astronomy to link effect to cause, Henderson invoked
the anchor of the Old Testament to affirm the connection between public virtue and national
well-being. Both men assumed that progress and prosperity were predicated on a just order
under God, but in contrast to the Anglican understanding of a static, reciprocative idea of
justice, Strachan and Henderson leaned towards a concept of active, distributive justice
carrying an intuition of social and economic democracy.

As part of the stock-in-trade for most Methodist pastors of the period, Strachan
focused on the person rather than the crown in order to sanctify the queen's life.

More than the wonderful achievements of her reign, greater than the vastness

of her empire, brighter far than her crown, and above her rank as Queen and

Empress ... there towers her womanly goodness, her domestic virtues, her

model life. If it were not for these excellent qualities which adorn her

character, and the consequent benefaction of her reign, the rejoicings, if any,

on attaining the sixtieth year of her reign, wouid be less hearty and sincere.

Time was when we were overawed by power, dazzled by the glitter of

outward show, enraptured by the trappings of royalty, and moved to loyalty

by the mere right of inheritance. Those days of abject loyalty are gone

forever.... Princes ... and powers must in these democratic times stand upon

their own merits...'*

Of course, Queen Victoria filled all the expectations that Strachan, or any good Methodist,
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could possibly desire in a Christian sovereign. Above all else was the "high ideal of womanly
goodness which she has given to her people ... the central point of a pure and loving family
life, such as every British heart reveres.” For most Methodists, constitutional monarchy was
synonymous with democracy, the preferred political system. The domestic virtues and the
ideal family life lay at the core of social order, and the queen was therefore the symbol of the
democratic state by virtue of both her person and her title. Strachan, the good Methodist that
he was, stressed moral, over institutional order, and his comments suggest that he measured
the worth of the monarchy largely in terms of the character of the incumbent sovereign. In
common with John Ridley, the Anglican rector in Galt, Strachan realized that traditional
loyalty to the crown would be vulnerable to the exposed moral failings of any reigning
monarch. Fortunately, the present queen, having "enshrined herself in the hearts and
reverence of all true hearted men and women," dispelled all possible concerns. "We thank
God that we have such a Queen, to whom it is so easy to be loyal,” added Strachan in his
closing remarks.'”

Out of the catalogue of legendary anecdotes on the life of Queen Victoria, and from
the register of Christian virtues, George Henderson assembled the image of a thoroughly
Methodist monarch.

She studies the welfare of the millions under her sway constantly. She

devotes her best thoughts and her warmest love for their good.... As Britons

we make our boast of the Christian character of Britain’s Queen.... Victoria

passed the first hour of her reign on her knees praying to the God of Heaven

for herself and her people. We love to think of her great heart touched by the

sympathy of the Man of God as she condoles with the bereaved wife of an

assassinated President or as she bends in her holy ministries at the bedside of

the poorest in her realm.'*®
Henderson continued to unfold the Christian humility of his sovereign, praising her for
keeping the sabbath holy, even under the pressures imposed by affairs of state.

We think of her at Balmoral with her kindred as she approaches the sacramen-

tal board. For fifty years they have joined with the lowliest of her subjects in
partaking the Lord’s supper on communion days.... We see her before her
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bible class on Sabbath afternoon, unfolding to her servants the deep treasures

of God. We see her enter the small thatched cottage of her humble subject

and with open book she reads to the daughter of poverty and distress the

wonderful message of comfort: we hear her say to the Embassy of the African

Prince, as she hands him a copy of the inspired scriptures, "Tell the Prince

that this is the secret of England’s greatness."'”’

Here again was the servant of God who reached out to the grieving, the suffering, and the
poor; a queen bowing before God in prayer, obeying the ordinances of the church and the
fourth commandment, and ever devoted to reading and treasuring the revealed word of God in
scripture. "And so in union with the loyal subjects of this greatest empire,” concluded
Henderson, "we love this day to honor the obedient daughter—the faithful wife—the noble
mother—the splendid woman—the peerless Queen, and the humble and consistent child of
God—Victoria, our beloved Queen."'*

By focusing their messages upon the idea of imperial progress, Strachan and Hender-
son were echoing a theme that was a dominant, self-affirming feature of Victorian cultural
discourse. They were also following a trail blazed by such Methodists as the Reverend Dr.
William Williams, whose 1891 sermon in Lindsay was covertly bringing together the ideas of
divine immanence and human progress. Given the Wesleyan tradition on the efficacy of
Christian perfection, it was increasingly easier for later spokesmen, such as Strachan and
Henderson, to import this theology into contemporary ideological assumptions which offered,
in Berger’s words, "the possibility of perfecting human nature."'”

Confident that God was immanent in the spirit of a progressive people, Strachan and
Henderson sanctified human mastery over the physical, social and spiritual environments now
under the sway of Anglo-Saxon civilization. Both men steeped themselves in an unexamined
language of power, perhaps the very antithesis of the essential Christian message. However,
when they turned to Queen Victoria, the hub of the empire, and the centrepiece of their

orations, Strachan and Henderson retreated into the safety of an earlier Methodism in order to

cement the necessary connection between the pure, sanctified life of the monarch and her
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positive impact on the progress of the nation and the empire. The queen was the living
embodiment of Christian perfection, a model sovereign whose life and virtues reflected the
humble responses of a contrite heart to the moving of God’s free grace. This queen, who
lowered herself to console her suffering subjects, would have found favour with John and
Charles Wesley over one hundred years earlier. The queen’s sanctified life not only con-
firmed the validity of the tradition. but. for Strachan and Henderson. also affirmed that
individual salvation was prior, both in time and importance, to the success of social recon-
struction.'® Lowenthal has remarked that "[a]wareness of history ... enhances communal

.. identity."?" To Strachan and Henderson, Queen Victoria represented an anchor of
historic identity for a church coping with the destabilizing influences of modernity. The
virtuous imperial mother legitimated Methodism’s most sacred theological traditions, and the
marvellous, but potentially threatening, advances of the nineteenth century could be celebrated
by appropriating them to the discourse of loyalty. A Methodist Queen Victoria stood fast
against the possibility that progress might subvert Christian civilization, or perhaps even
mutate into some monstrous perversion. In short, it had all unfolded as intended, because a
faithful, sanctified queen ruled over a God-fearing British empire.

Across the province, on Sunday, 20 June 1897, Methodist ministers extolled the
progress of the empire and Canada. Preaching from the text "What God hath wrought,"”
probably taken from Acts 15:12 or a related verse in the same book, the Reverend Silas J.
Hughes (b. 1849)," in Ottawa, saw the hand of God in the progress of science and
industry during the Victorian era.'® [n Stratford, James Hannon, observing that "Christ
aims to illumine the mind and elevate the race," then linked this divine light to "scientific,
religious and moral" advances, which "gave freedom to England.""™ At Central Methodist
Church in Toronto, the congregation listened attentively to an address on progress during the

queen’s reign given by the Minister of Education, George W. Ross, who spoke on the "larger
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views as to the relation between science and religion.” "There could be no danger that the
inspired word could be subverted or discredited by the discoveries of science or the higher
criticism," he proclaimed, adding that science "only serve(s] to make the revelations of the
Bible clearer and more magnificent; the conceptions of the Almighty appear grander in the
light of scripture."' Throughout the province, a message of immanence, of the
divinization of material. moral and social improvement. was ringing from the Methodist
pulpits on Jubilee Sunday.

Canadian imperialism had its boosters in the Methodist Church, among them William
Withrow who wrote a classic statement on Canada’s role within the empire for the 16 June
1897 issue of the Christian Guardian. The introduction to his essay made clear that Canadian
patriotism could not be divorced from its historic ties to Britain.

One of the best ways ... of developing a national sentiment in Canada, is by

maintaining a sense of historic continuity with the motherland across the sea.

Our sense of love and loyalty should not be limited by the boundaries of

Canada.... It should embrace also the grand old Mother of Nations, with her

forty colonies around the world.'*

Arguing that English Canadians could rightfully share in the heroic traditions of England,
Withrow then turned to the indigenous mythology of the United Empire Loyalists. Stepping
back into colonial times, he claimed the early American past for Canada as much as for the
United States, but he built his narrative around the biblical metaphor of the chosen people.

It has been said that the finest wheat of England was sifted for the planting of

the New England colonies. If this be true and it is true, it is also true that the

best wheat of the American colonies was once more sifted to furnish the U. E.

Loyalist pilgrim fathers and founders of Upper Canada.... We should pro-

foundly revere the memory of these heroic men who went forth, like

Abraham, not knowing whither they went, seeking to hew out in the wilder-

ness new homes for themselves and their households.'’

Historical consciousness during the nineteenth century was characterized by a belief,

observes Knowles, "that origins played a critical role in establishing the character of a people

and setting the future course of a nation’s ... development.”"”® Withrow was hardly an
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original thinker, and in this case, he was drawing upon the filiopietistic genre of Loyalist
writings which had been pioneered by such men as William Kirby, William Canniff, and
particularly in this instance, Egerton Ryerson. The promise of the sturdy, superior and loyal
pioneer stock was realized in the great nation which Canada had become. Withrow did not

omit the French Canadians, whose ancestors he equally praised. Both "races” now lived

flag.""*® John Bodnar argues that prominent leaders in the United States, in their efforts to
"stimulate loyalty to large political structures,” have tended to reformulate and assimilate
local, or vernacular, memories to the greater cause.'® Withrow’s narrative is an interesting
illustration of this process. Aware that many Methodists had Loyalist roots, he harnessed this
emotional investment in Ontario’s vernacular mythology of the refugees from the War of
Independence to an imperial sentiment having a wider nationalist appeal.

In his grand design for the cultivation of Canadian imperialism, Withrow enunciated
the responsibilities of educators, civic leaders, writers, and the clergy. Crucial to his project
were to be appropriate celebrations in the schools and communities for national holidays such
as the queen’s birthday. "‘Canada first and Canada always,’ should be written on our
hearts,” he said, implying that patriotism towards Canada was in no way inconsistent with
loyalty to Britain and the sovereign. "Each school should have its Union Jack ... prominently
displayed. The scholars should be told the story of its victories by land and sea, and
especially that it is the symbol of law and order and liberty in every land beneath the
sun.""*" Withrow’s suggestions were also being advocated in other quarters during the
Diamond Jubilee. In tracing the origins of "Empire Day" in the public schools, Robert Stamp
has drawn attention to the efforts of Clementine Fessenden, "a prominent clubwoman in
Hamilton," whose ideas for a patriotic flag day were taken up by George Ross, the Ontario

Education Minister during and immediately after the Diamond Jubilee.'?
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Landscape patriotism, a familiar component in the jingoism of modern (i.e. red
maple-leaf) Canadian nationalism, had it roots in the late nineteenth century. Writers, thought
Withrow, could foster national sentiment by creating a literature "racy of the soil, by
cultivating a deep sympathy with nature, and by painting for the people the grandeur and its
beauty, and interpreting its moral significance.” Withrow naturally rejected any thought of
union with the United States, dut expressed (e hope that "Great Britain and her oldest
daughter, America, and her great colonial empire throughout the world,” would be "united in
a great Anglo-Saxon alliance for the uplifting and betterment of all mankind.” "Such an
alliance,” he believed, "would do much to hasten the coming of the millennium day, when the
kingdoms of this world shall become the kingdom of our God ... when the nations shall beat
their swords into ploughshares, and their spears into pruning hooks, and learn war no
more.""? Withrow was as capable of sanctifying nationalism as any Anglican, but his
hallowing of the nation and the empire under the sovereign was a necessary condition for the
Christianization of society. In one sense, Canada and the empire were manifestations of
God’s providential design for the Anglo-Saxon people realized over the course of history, but
in another, the Christian hope for mankind was being realized in God’s immanent spirit,
active in the progressive, social redemption of mankind, now being effected primarily through
the great empire under the sway of His faithful servant, Queer:. Victoria. Withrow’s project
for the furtherance of ~anadian imperialism was one Methodist’s vision of the ground of
public assent upon which the Lord’s Dominion would be constructed.

In sum, the Diamond Jubilee, a celebration of Queen Victoria and the British Empire,
was a much more exuberant commemoration than the event of 1887. Consensus was not
universal, as James Morris has suggested,'™ but the invitation to participate was accepted by
segments of society, such as the Irish Catholic community, who, for the most part, had either

ignored or shunned the celebrations ten years before. In essence, the Methodist clergy, like
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their Anglican counterparts, held fast to an organic ideal of familial, social and political
reality. Anglican and Methodist understandings of the sovereign and the British throne during
the Ontario commemorations for the Diamond Jubilee in June 1897, despite a great degree of
shared purpose and similar affirmations, were also uniquely appropriate to the aims and self-
definitions of each group.

The Anglican sources reveal a tradition steeped in a reverence for origins. Drawing
upon its historic links to the mother country and the crown, the Church of England in Ontario
reaffirmed its identity by constructing vernacular accounts of its ancient relationship with the
English Church and the throne. Displaying a surface confidence which was slightly less
derensive than in 1887, the Anglican imperialist clergy tended to transmute an organic
conception of family, society and state into a unified cosmology which revolved around Queen
Victoria, the virtuous mother and symbolic centre of the empire. In a patriarchal and
authoritarian understanding of the pan-Britannic culture, the Anglican clergy paraded the
superiority of Anglo-Saxon civilization and its triumphant victories on the world stage. At the
heart of the discourse was a belief that order was genetic and natural on the one hand, but on
the other, a manifestation of God’s sacred providence as revealed in the ancient institutions of
the Church of England and the monarchy. Anglican loyalty to queen, empire and nation was
ultimately a fusion of Christianity with a romantic, antiquarian nationalism.

The Methodists continued to preserve a democratic and egalitarian conception of the
state and society. Some Methodist pastors may have had doubts about their queen in 1887,
but there is no indication of either ambivalence or prevarication in 1897. The monarchical
panegyric continued to focus on the person of the queen whose image was constructed as the
Methodist ideal of the nurturing wife and mother, but also the supreme symbol of what
woman, especially in her role as the Christian servant, could contribute in public life.

Directing their attention to the progress of the empire, and less towards mere territorial
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acquisition, Methodist clergymen appeared less strident than their Anglican counterparts.
Between the Golden Jubilee of 1887 and 1897, there was a discursive shift in the language of
progress. By the Diamond Jubilee, the sources indicate that the classic Wesleyan distinction
between the sacred and the secular was beginning to disintegrate as an advancing wave of a
theology of immanentism divinized progress, paralleling the emergence of the social gospel.
Nevertheless, by preserving the language of Wesleyan holiness in their portrayals of Queen
Victoria, the Methodists tried to stabilize their traditional sense of identity, and still affirm

that order was to be found in the spiritual condition of the individual and the family.
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CONCLUSION

Queen Victoria died on 22 January 1901, and on Saturday, 2 February, the date of the
state funeral in England, many communities across Ontario held "union” (i.e. joint ecumeni-
cal-civic) services of thanksgiving in honour of their late sovereign. At the memorial
observance in Brantford, a large assembly of mourning citizens gathered in the drill hall to
hear a number of brief eulogies delivered by prominent clergymen of the town. The titles tor
the several speeches were indicative of the religious tradition and identity of each speaker.
Thus the Reverend G. C. Mackenzie, the Anglican Rural Dean, spoke on "The Queen Among
the Nations," a brief address in praise of Victoria and her influence on the empire and the
nations of the worid. A. J. Martin, the minister of Zion Presbyterian Church, gave an
oration entitled "The Queen on the Throne” in which he celebrated the late sovereign’s
respect for the Church of Scotland, and uplifted the queen as the stirling example of a
constitutional ruler, faithful to the parliamentary covenant and the democratic spirit of the age.
The lead address was delivered by the pastor of the Colborne Street Methodist Church, the
Reverend Richard J. Treleaven, who paid homage to "The Queen in the Home," a tribute to a
holy life, to a woman whose feminine virtues graced the royal household and family, and by
so doing set the supreme example for all Christian wives and mothers.! In each case, well-
formed languages of theological and ideological piety were once again transmuted into
symbolic idioms of devotion and adoration, of loyalty and reverence towards the late
sovereign. The resulting morality texts legitimated the monarchy by projecting all the
Christian and cultural virtues of British civilization onto the now deceased person of a
diminutive, plump, austere, and somewhat retiring woman who had dutifully and righteously
reigned for sixty-three years.

Similar scenarios were repeated throughout Ontario and undoubtedly other parts of

Canada and the empire on that date in February 1901. The Protestant clergy brought to
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completion the veneration of Queen Victoria, a process which had begun many years before,
and which can be seen with remarkable clarity in Ontario during the Golden and Diamond
Jubilees of 1887 and 1897. In this conclusion, some inferences are drawn from the evidence
presented in the second and third chapters of the thesis. Following a brief overview of
general observations on the Anglican and Methodist discourse of loyalty over the period from
1887 to 1897, the chapter turns to a comparative summary of the ioyaity narratives from the
two churches, first for the commemorations of 1887, and then for the Diamond Jubilee. The
chapter concludes with some brief comments on the impact of monarchical affections in late
Victorian Ontario and into the twentieth century.

General Overview

Loyalism, referring to the principles underiying the expressions of loyalty in late
nineteenth-century Ontario, was based on historically determined, but inchoate, presupposi-
tions of individual and collective abligation to the continuing existence of a pan-Britannic
civilization and its fundamental symbols of order. The Protestant churches were instrumental
in cultivating a filiopietistic psychology of assent to this extra-territorial society, to its culture
and constituted authorities. They were active participants in the invention of authenticity.
The structures of Anglican and Methodist panegyric on the sovereign, the mother country, the
British empire, and Canada, during the Golden and Diamond Jubilees, were shaped by
memory, history and the context of these anniversaries which marked the long reign of Queen
Victoria. The distinction between history and memory has been an operative assumption of
this thesis. "We accept memory as a premise of knowledge," states David Lowenthal, but
"we infer history from evidence that includes other people’s memories.” The former seems to
be assumed, a given, while the latter is "contingent ... based on empirical sources," which
can be evaluated and judged. The sermons and articles surviving from the Anglican and

Methodist celebrations of loyalty to the queen, the historical artifacts of commemoration, were

187



based on uncritical and largely unexamined affirmations of theological, ecclesiastical, and
political traditions. This discursive deposit should be understood, in its historical setting, as
the appropriation of vernacular pasts which justified the contemporary identities of the
churches and their political and social world in late Victorian Ontario. Within these fields of
assent to the political culture of the time, the sovereign became a part of that communal
knowledge which, says Lowenthai, "is invariably subjective, dDiased by both its narrator and
by its audience."?

Much of this study has rested on a residue of homiletic literature. By nature, sermons
are exhortation, and the hortatory element in the patriotic homily ensured that the past and the
present were complementary. The didactic function in the utterances of the clergy depended
on anachronism, the insinuation of present values into the past, or conversely, on teleological
assumptions built into the Whig theory of history. Everything from antiquarian and romantic
views of England’s glorious history in the Anglican formulation, the vignettes of piety in
Methodism, to contemporary ideologies on the roles of women were imposed upon Queen
Victoria in order to create a hagiography that brought the Christian ruler into the homes and
hearts of her faithful Ontario subjects. Thus the dutiful and obedient queen of Anglicanism
stated in overt terms what was implicit in the Methodist description of the righteous queen.
Both in her person and her role, the sovereign was a symbol of civic and religious obligation,
a virtuous woman who happily bowed in submission to God, to the Church, and to the will of
her people.

The images of Queen Victoria and the rhetorical screeds on imperialism and national-
ism were defined by more than vernacular memory and received religious traditions. They
were also shaped by the contexts of the Golden and Diamond Jubilees. By "context” is meant
the totality of the human environment which constituted the settings of the celebratory events.

However, this context can be bifurcated into two streams. In the first case, the political,

188



social, economic, and religious situations formed the objective and external conditions which
the clergy could not ignore during both commemorations. In 1887, the context of the Golden
Jubilee in Canada was not wholly conducive to celebrating the continuing colonial connection
to Great Britain. In contrast, the commemorations for the sixtieth anniversary of the queen’s
reign occurred in much more favourable circumstances. Collective memories and traditions
were conditioned by the social situations of the participants and advocates of commemoration.

There was also a second contextual current which cannot be ignored. By the latter
half of the nineteenth century, there developed what might be described as a subjective and
internal context of intellectual ferment, which, even though it had arisen in England and
Europe, was having a major impact on Western Christendom, but especially upon the North
American evangelical denominations, including the Methodist Church of Canada. This
intellectual climate produced a crisis, particularly within those Protestant churches which had
long asserted the primacy of an inerrant Bible as the only basis for Christian faith and life.
Charles Darwin’s revolutionary work on the evolution of life and human origins threatened
the authenticity of the Genesis accounts. Critical German scholarship on the original texts of
the Bible and the environment in which they had been recorded had begun to undermine much
more of the assumed veracity of the Old Testament texts. The development of liberal
theology in Europe also raised serious questions for the traditional evangelical approaches to
salvation, faith, and divine revelation.® The Anglicans, with a strong extra-biblical basis of
ecclesiastical and liturgical authority, were in a better position to accommodate the intellectual
changes than were the Methodists, who were forced into a disturbing evaluation and question-
ing of their Wesleyan legacy.

For the Protestant populace of Ontario in the late nineteenth century, Queen Victoria
represented the ideal of constitutional monarchy, a sovereign who upheld the democratic

authority of parliament, and whose significance lay in her capacity to command, not simply
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political, but more importantly, moral allegiance. Her power was not active and masculine,
but rested upon a foundation of passive feminine virtue. She was the symbol of woman’s
proper sphere, and as a mother, an example for all British women. Beyond these common
features, the Anglicans and the Methodists pictured the queen and the world over which she
reigned from very different perspectives.

in the Anglican formulation, the sovereign represenied and furthered the Lord's will
in the domains of Church, state, and society. Queen Victoria was the symbolic manifold of
lawfulness, of the totality of British civilization and culture, and the living manifestation of
the morally pure, godly woman. This imagined symmetry of purpose, bringing together the
crown and the Christian ruler, was not accidental. The Church of England fashioned its
narratives of loyalty to queen and country out of a tradition which had long achieved a
synthesis between the theological categories of natural, human, and revealed law co-existing
in harmony. Conscious of their historic role in the development of the existing political
system, Anglicans were affirming themselves in and through the culture of order symbolized
by the monarchy. Anglican loyalty was derived from an older discourse whose inteilectual
lineage could be traced through such luminaries as Blackstone, Warburton, Jewel and Hooker,
to Thomas Aquinas, and to Aristotle and Augustine. The clergy in the Church of England in
Ontario celebrated the past, and showed little inclination to doubt the authenticity of their
historic faith, a response that was remarkably different from that of their Methodist col-
leagues.

Ontario Methodism’s narratives of monarchical loyalty in 1887 and 1897 are less
amenable to a succinct summary. It is beneficial to quote William Westfall who has
addressed the fluidity of the cultural meanings derived from the theological concepts of nature
and grace. "The Victorian cosmology,” he notes, "was made up of two worlds: the material

and the moral, t:c human and the divine, or, to use the language of the age, the secular and
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the sacred.” These dualities were never static. Social, educational, moral and political
thought drew upon two languages. One, gazing at the world of man and nature, the world
seen through the visual sense, was a language of mastery and progressive action. The other,
a language of the inner soul, listened to the Word and the eternal Christian message in order
to fashion a framework of moral meaning appropriate to a changing world. "The Protestant
cuiture of Ontario,” says Westlail, "cobblied tugether ideas, beliels, and symibois lefi behind
by cultures that could no longer explain the world. As old concepts broke down, their shards
provided the materials for building something new."* Ancient theological constructs of linear
history, nested within a metaphysical language of divine, or transcendent, time, gradually
began to be supplanted by ways of thinking essentially alien to the historic Christian tradi-
tions, but especially to those which had arisen during the Evangelical Revival of the eight-
eenth century.

By 1887, the transcendent God of early Methodism was being transformed by slow
degrees into a God of immanence, active in the evolutionary progress of human society. The
languages of conversion and the assurance of personal salvation, and the belief in Christian
perfection, a process leading to entire sanctification, the mainstays of Methodism, were being
reassembled into a new discourse of social regeneration. The theology of John Wesley, which
favoured supernaturalism and tended to separate the divine and the sacred from the world of
creation and human existence, began to destabilize, and then was reconstituted with different,
but presumably more plausible meanings. In effect, Wesley’s categories of thought were
transmuted into a code for the Christianization of the social order. Methodists aiso had a long
tradition of charity and social philanthropy, the active involvement of women in Christian
leadership, and a Wesleyan-Arminian soteriology that was inherently democratic. Buiiding on
these strengths, an inchoate movement for the Christian regeneration of society began to take

shape in the 1880s, and Methodist theologians and many clergy saw it as a pathway taking
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them away from an untenable and antiquated theological tradition and towards a new
formulation, the hope of a very different church and a revitalized Methodist faith appropriate
to the demands of a consumer society and a burdgeoning industrial era.

The discursive outlines of a language which divinized social progress, an outcome of
the intellectual revolutions shaping the subjective context of the royal commemorations of
1887 and 1397, were hovering on the margins of the Methedist narratives of loyalty during
the queen’s Golden Jubilee. but became even more evident by 1897. The transformation in
the intellectual foundations of Wesleyan theology goes to the heart of this thesis. When
Methodists looked at Queen Victoria, they turned to the older verities of Wesleyan thought,
the structure of their discourse taking the form of a substitutionary piety. However, when
they turned to the empire and to the social reality in which they lived, a God of immanence
and a utopian vision of progressive social salvation was beginning to subvert that same
Wesleyan heritage. Queen Victoria remained an anchor of Christian virtue and perfection. a
model Methodist mother, who offered reassurance to all that individual conversion and
regeneration was prior and necessary to the ultimate success of social redemption. In brief,
traditional Methodist identity was being affirmed by the clergy’s comforting images of the
queen, a language of vicarious, or substitutionary, devotion drawn from the Wesleyan
evangelical heritage. Yet ironically, when the clergy turned to the queen’s empire and to
Canada, that same identity was being shattered by a language of social salvation, also a form
of piety, but a variant that, in the twentieth century, led to the marginalization of Wesley’s
original message of divine transcendence.’

The Golden Jubilee: A Comparison of Anglican and Methodist Loyalty
The Context
On the eve of Queen Victoria’s Golden Jubilee in 1887, Canada was struggling

through a period of economic stagnation, religious discord, and regional tensions. The
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Church of England in Ontario, its social and political narratives conditioned by both English
and colonial history, reincarnated an Upper Canadian apologetic of loyalty,® and stood ready
to defend the monarchy and the young Dominion against home-grown traitors and foreign
aggressors. As much as any group in Ontario, the Anglican clergy realized that parliament,
the bastion of crown, senate, and commons, was the reminder of Canada's fundamental
difference from the constitutional, or covenantal, political svstem of the United States. The
monarchy was not only the source of sovereignty, but also the fountainhead of moral authority
for society, and Anglicans believed that obedience to the order which it symbolized was first
before all virtues, of paramount importance to the survival of Canada. The philippics against
sedition, uttered by such men as George Lloyd, W. B. Curran, and J. S. Lauder in Ottawa
were as much responses to historical understandings as they were to the pinpricks of potential
traitors and Irish rebels. For a Church which had inherited the mantle of John Strachan, with
long memories of the experience of the episcopal clergy during the American Revolution, and
naturally empathizing with those who celebrated the achievements of the United Empire
Loyalists, the prospect of annexation was horrifying and unacceptable. After all, men such as
John Hancock, Thomas Jefferson, and John Adams, who gathered in Philadelphia to sign the
Declaration of Independence on 4 July 1776, were the spiritual and political heirs of the men
who had indulged in the hideous crime of regicide in 1649, once annually commemorated by
the Church of England on 30 January.” Any attack on Canada, either by internal traitors or
by external enemies, and especially any disturbances which might be construed as insults to
the queen and her vice-regal representative, were perceived as an assault on fundamental
principles dear to the Church.

If the defence of civil order was vital to Anglican monarchical discourse in 1887, it
was probably of less concern to the Methodist pastorate which exhibited a hint of ambiva-

lence, perhaps an effect of alienation from the existing political and economic policies of the
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Macdonald government. It must also be remembered that Methodism had been disengaged
from its Anglican roots for a century, and collectively, its adherents no longer possessed any
historic, emotional investment in the crown or the theory of the royal supremacy. Neverthe-
less, many Methodists, among them the general superintendent. Albert Carman, had United
Empire Loyalist roots and were quick to defend themselves against any imputations of
digloyalty. Thus, the responses of the denomination’s leadership to the queen and the jubilee
reflected a composite of restrained equivocation and warm approval, as evidenced, for
example, by the reaction of the Montreal Conference and the candor of Charles Johnston and
Dr. Alexander Burns in Hamilton, men who were open to more honest appraisals of the
queen. Memories of the Upper Canadian experience played a role in Methodist narratives.
The remarks of Richard Whiting and William Withrow suggest that Methodists were able to
successfully refute the earlier charges of disaffection, but also to forgive, if not forget, past
injuries. In sum, if the Church of England was attempting to defend loyalty to external
authority, the Methodists were trying to defend the internal authenticity of their loyalty.
Authority and Order

The surviving homiletic sources offer insights into the power of Anglican intellectual
traditions. The sermons of J. S. Lauder and John Ridley in 1887 bring into the foreground
the historic Anglican affirmation of the duality of rule which appeared to follow from the
theory of the royal supremacy. Whether fact or fiction, the crown was still seen as the
confocal centre of Church and state, and Queen Victoria was God’s providential blessing on
the ecclesiastical and secular kingdom. The symbolism was powerful, even if the realities of
British governance had moved well beyond their creaking theoretical foundations.
Conceptualizing the English Church as an unbroken line of apostolic succession to ancient
times, a Church guarding the Christian realm through the royal dignity, Lauder, Ridley, and

others were harboring intimations of St. Augustine’s conception of the just state, especially in
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his understanding of the proper role of Christian emperors.® Similarly, parliament, the trinity
of crown, lords, and commons, was the realized manifestation of the balanced constitution
consisting of monarchy, aristocracy, and democracy, a comforting vision to those who,
trained in classical thought, and steeped in the Whig theory of England’s history, believed that
the liberties of the people had gradually evolved "from precedent to precedent.™

To what degree Lauder and Ridlev were conscious of anachronism cannot be assessed.
but both were aware that the past had to justify the present. In Canada, the clergy had to
focus the minds of the parishioners on England. Neither the Ontario social fabric, the
landscape, nor the Canadian political system could sustain the full sweep of the Anglican
vision of the past. The Church of England’s commemorative memorialization harvested the
finest stalks culled from the soil of a linear, sacred history in order to sanctify the queen, the
throne and the present. The decorated and stately sanctuaries, and the splendid uniforms of
the soldiers and dignitaries created an atmosphere of tradition and order, a visual discourse of
assent to the beatification of Britain’s illustrious past. What was old was good.

The Methadists located authority and order in the inner spiritual lives of the con-
verted, in those who were following the paths of holiness in their walk with God. Thus order
began with God, but in practice it was democratized. Proceeding from the person, the well-
regulated life was nurtured in the Christian family, and from thence was to be cultivated by
the teaders in the church, commerce, and the institutions of society and the state. Queen
Victoria became the projection of this synthesis. However, Methodism in 1887 was facing a
crisis of confidence. and the sources reveal the ways in which tradition was beginning to
undergo a metamorphosis.

Albert Carman’s essay, "Our Queen’s Jubilee," offers a lucid insight into the way in
which a traditionalist was able to transmute and import the Wesleyan language of religious

piety into a discourse of loyalty to the monarch. With Carman, natural reason functioned as
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intended in Wesley’s theology, by bowing in recognition of God’s spiritual presence, and in
acknowledgment of God’s gracious work in the life of Queen Victoria. Carman’s essay
brings into the foreground the substance of Methodist loyalty to the sovereign as a type of
symbolic political piety. In William Galbraith, nature and grace are overtly separated in
order to sanctify the moral leadership of a sovereign whose life was "the glory of the
nation."'® Galbraith also illustrates how the queen was divinized in the Wesleyan perspec-
tive, while at the same time, he assured his audience that sovereignty finally belonged to God.
Galbraith also stressed the democratic basis of constitutional monarchy, vigorously repudiating
any scriptural grounds for asserting that the crown could exercise any political authority—a
hint perhaps of a Methodist with roots in the reform traditions of Upper Canada. In contrast
to the Anglican defence of an external, static order vindicating the continuity of past institu-
tions and their purposes in the present, the Methodists placed the locus of control within the
individual, as exemplified by Queen Victoria. Methodist loyalty possessed an experiential,
devotional quality which tended to exclude a discourse of mere rationalism in defence of the
crown.
The Servant Queen

The sources collected for this study indicate that neither the Anglican images of the
queen nor of the monarchy had anything to say about distributive justice. Historically attuned
to hierarchical conceptions of political and ecclesiastical order, and largely untouched by the
growing message of social regeneration, the Anglican clergy focused on ideas of obedience
and duty, but not on the responsibilities of either the people or their governments to foster
economic and social policies conducive to the well-being of the working class. The clergy
were not immune to ideas of fairness, but they tended to think of justice in its judicial, or
reciprocative sense. The two sermons of C. H. Marsh and C. H. Mockridge do not convey

enough information to make adequate inferences. The clergy and the laity understood and
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supported common ideas of equality and justice, especially when those ideas were traced to
scripture, but the direction of Anglican loyalty was concerned with the structures of authority,
and much less with fairness in the distribution of power.

The evidence from the Methodist sources conveys a very different picture. Drawing
upon an interpretation of Isaiah 49 that had more in common with the new critical scholar-
ship, William Parker envisioned Queen Victoria as the servant of the people who restored the
monarchy to righteousness, and who stood out as the model for the redemptive and benevolent
work of the great women of the era. Parker’s sermon was a heroic discourse that invoked a
biblical theme to bring Victoria, and by extension, womanhood, into the service of the Lord.
William Withrow’s image of the queen as the suffering servant suggested that power used
righteously could turn the world upside down. The queen became the projection of the
traditional Methodist concern with Christian charity and social philanthropy, but these
passions were also being slowly revised to conform with the new interest in the social gospel.
When Queen Victoria was portrayed as the living personification of the biblical servant of
Jehovah, she became not only the restorer of moral, social and political stabitity as God
intended, but the animatrice of material, social and religious progress throughout the empire.
The Diamond Jubilee: A Comparison of Anglican and Methodist Loyalty
The Context

By 1897, the Liberals were in power, prosperity had returned, and the perennial
hostilities between French and English, and Catholic and Protestant, although still simmering,
were also attenuating as Canadians gained a new confidence about their young nation.
Conscious of the rise of Germany and America to the status of world powers, whose
populations and industrial outputs individually dwarfed those of Great Britain, the planners of
the Diamond Jubilee in England promulgated the event as a spectacle of empire, the whole

symbolized by Queen Victoria who was about to celebrate sixty years on the throne.
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Imperialism and nationalism were capturing the imagination of English Canadians. While
some Canadian spokesmen of empire were vociferously promoting ideas of imperial feder-
ation, others were dusting off and renovating the romantic mythology associated with the
United Empire Loyalists.

In contrast to the Golden Jubilee, the Anglican clerical establishment during the
Diamend Jubilee seemed 1o be less defensive, and, at least on the surface, more confident
about the present and the future. The Church of England, ever sure of its foundations and
seeing the empire as a vindication of God’s will for the Anglo-Saxon "race," constructed a
cosmoiogy which brought together Christianity and British culture in a symbolism of imperial
destiny, mixed with overtones of classical Christian eschatology. Queen Victoria was the
providential sign pointing to all that was best in British civilization. The empire and its
emblems had become the main props framing the royal stage. The sermon of Buxton Smith
in 1896 illustrates how the sovereign was being portrayed in her role as the imperial mother,
the centre of a Weltanschauung that took on cosmological overtones. Unlike the sixteenth
century, which sometimes fashioned its political cosmos in the language of the new astron-
omy, or the seventeenth, which drew upon patriarchalist thought, the nineteenth privileged the
metaphors of home and kin. The queen embodied all that was best in a grand organic scheme
of empire and colony, state and society, motherhood and family.

Organicism drew its contemporary force from the fact of British kinship. Anglicans,
even if they were Upper Canadian pure laine, tended to identify with England. A nostalgic,
antiquarian love for the motherland was the romantic garden in which the Church’s loyalty
flowered. Over this hallowed landscape of the motherland and the pan-Britannic race stood
the ancient, sacred arch of the political and ecclesiastical order of which the queen was the
symbolic representative. In matters of loyalty, Anglicans drew as muich of their inspiration

from the traditions of the Church and England’s history as they did from the Bible. The
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inherited predilection for hierarchical social and political structures, and the affirmation of
institutions which preserved the virtues of stability and peace were the hallmarks of Anglican-
ism. For that reason, Anglicans in Ontario were still prepared to correct any misunderstand-
ings concerning their Church or related matters, including Loyalist history in the province. A
decision by the Diocese of Toronto in 1896, requesting a change in an Ontario history
textbock on England was entirely in keeping with the political vigilance of the Church of
England in Canada.

Not the political order, but the social order was beginning to generate a new passion
among the Methodist clergy. The Methodists seem to have abandoned any former doubts
about the imperial arrangement and Canada’s role within it. Thus the comments of James
Allen in Toronto in 1896, and similar remarks by William Kettlewell in 1897 suggest that the
ideals of British imperialism were flowering within Ontario Methodism. However, the clergy
pictured the empire as the vehicle through which God, increasingly seen as immanent in the
spirit and mind of the age, would gradually regenerate the social order. bringing to fruition
the progressive Christianization of society. A sermon of the Reverend William Williams
preached in Lindsay in 1891 offers an insight into the transformation that was taking place in
Methodist thought. Williams mixed an older conception of providence, of a supernatural
God, with a celebration of progress carrying intimations of an immanent deity. His sermon
was bringing together the sacred and the profane, a stage in the secularization of the Christian
hope which later translated into the social gospel movement. Yet, Williams’ depiction of
Queen Victoria revealed the power of traditional Wesleyan discourse. The sovereign was the
epitome of feminine purity, the virtuous Christian mother, and the symbol of holiness for all
her subjects.

Ideology and the Symbols of Order

In contradistinction to the Methodist experience, the Church of England maintained a
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conservativism in its attitudes towards politics, the social order, and the place of women in
the Church and public life. A meeting of the Diocese of Toronto held in June 1897 exposes
the patriarchal Anschauung that appeared to be characteristic of the Anglican clergy at the
time. The Anglican outlook was also conditioned by artifactual anachronism. James Bogert's
sermon in Ottawa, in which he referred to the coin bearing the queen’s profile with the
ancient Latin inscription, is suggestive of how Anglicans could use public svmbols to remind
the laity of the essential unity of the sacred and the secular in the crown. The past was a
powerful force in the loyalty discourse of the Church of England.

Methodists increasingly bifurcated reality into the secular world of an immanent God,
and the sacred domain, where the grace of a supernatural God could act upon the heart of the
redeemed soul, one of whom was Queen Victoria, the model of near Christian perfection. In
the former, they saw the moving of an immanent God. Looking at their changing world,
Methodists began to collapse, or ignore, their traditional distinctions between nature and
grace, but in turning to the sovereign, the divine presence of God, the older theology of John
Wesley, of entire sanctification, predominated. There are also hints that the clergy and others
continued to apply a patina of Methodism’s spiritual feminism to the domestic portrayals of
Queen Victoria, again in order to reinforce their belief that the public woman was not
inconsistent with private grace. Thus Edward Dewart’s brief comment on the right of women
to exercise their gifts without hindrance was made in recognition of Queen Victoria’s very
public role. Similarly, Mary Dickens openly argued that the queen’s domestic life in no way
prevented her from being fully engaged in public duties. Of course, neither of these
commentators seemed to take notice of the fact that wealthy and powerful women, including
the queen, generally had a coterie of servants to attend to the domestic drudgery, but their
arguments were intended to shape liberal attitudes towards the equality of the sexes, even if

they were astonishingly naive. It seems clear from the evidence that there existed a great gulf
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between the Anglican and Methodist clergy with respect to their theological and ideological
preconceptions on women, society, and the political order, and their distinctive formulations
shaped their narratives and portrayals of Queen Victoria.

Visions of Empire: A Comparison of the Anglican and Methodist Conceptions

The belief that order had its primitive source in the natural organic unities of the
"race” was never far from the centre of Anglican thought. Some bonds of society were
inherently sacred by virtue of nature, reason, and received religious tradition. Other links
could be sacralized by divine providence, and such was the case with the Church of England’s
celebration of the British empire. When Herbert Gordon Miller saw the blessings of God in
the natural unities of family and nation, he was falling back, innocently and unsuspectingly
perhaps, on the mediaeval tradition which asserted the harmonization of natural, human, and
divine law. It seemed both reasonable and faithful to then consecrate the sense of personal
and collective belonging to a civilization which was clearly God’s blessing to the world. Thus
in joining the God-given gifts of the British to their Christian responsibilities, Edward Ashurst
Welch was sanctifying Britain’s imperial mission within the biblical framework of
discipleship.

Such views had an immediate implication. They led to an eschatological vision of the
empire as the vehicle through which God and pan-Britannia would usher in Christ’s kingdom.
The conversion of the world to Christianity seemed realizable, the advance of the missionary
enterprise being the final stage leading to God’s plan of salvation for humanity. The
consecration of an organic vision of British civilization coupled to Christian eschatology
assumed cosmological proportions in David Williams, whose sermon pictured Britain as the
antitype of ancient Israel. Queen Victoria, by her illustrious Christian life, was showing her
people the path to their divine destiny. In hindsight, it would appear that the Anglican

imperial eschatology was one more example of false and foolish pride draped in the guise of
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an ersatz variety of Christian hope, but at the time, the vision of St. Augustine seemed real
and attainable.

The blessings of the British empire and the nation were symbolized by Queen
Victoria. The Anglican clergy commonly turned to the coronation to hallow both the
Christian sovereign and the sacred link between the Church and the crown. John Ridley in
Galt and Alexander Dixen in Guelph reinforced loyalty o the monarch, the motherland, and
the empire by invoking the Old Testament accounts of the anointing of Saul and Solomon, and
then vividly portraying the ceremony of the queen’s coronation as a form of re-enactment.
The past could be made to come alive, its sacred rituals permitting the parishioners to
vicariously participate in and ratify the historic authenticity of the state. The evidence from
the Anglican sources suggests that the clergy viewed the British empire from a postmillennial
perspective, but not so much in the social gospel sense of a millennium ushering in a "Golden
Age" of human progress and societal regeneration, but rather in the classical Christian
formulation represented by the triumph of the gospel, meaning the "good news" of redemp-
tion in Jesus, the Christ.

Since the mid-nineteenth century, most mainstream evangelical churches, including the
Methodists in Ontario, had turned towards a postmillennial eschatoiogy, which stressed a
gradual extension of liberty, faith and well-being in society."! The postmillennial vision lay
at the foundations of the social gospel which stressed progress over providence, and social
over personal salvation. In fact, by the late 1890s, the social gospel message was probably
harboring an amillennialist conception of the Christian hope, a purely metaphorical, or non-
literalist, interpretation of Revelation 20:1-15."> Many Methodist spokesmen, excited by the
progress of the queen’s reign, but also seeking to preserve the theological inheritance
bequeathed by Wesley, attempted to establish a cause-and-effect relationship between

Victoria's character and the tremendous advances of her era. She was the connection between
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providence and progress, between an older and a newer discourse of Christian piety.

Albert Carman’s article in the Methodist Magazine, is a classic example of how a
language of piety was being used to sanctify the queen and the Whig theory of history.
Although conservative in his theology, Carman, at least in the 1890s, supported the need for
social reform, and his argument that the crown and the church were both vital for "national
regensration” suggests the consecration of both tradition and progress. Carman overtly
declared that Queen Victoria, the sanctified mother of the empire, was instrumental in national
and imperial progress."

The sermon of Richard Strachan in Owen Sound and the address of George Hender-
son in Sarnia tended to glorify Western mastery over the earth and its civilizations. The
social and moral improvements of the age suggested to Strachan that, not merely human, but
divine, power was active in the progressive spirit of the time. Yet, when Strachan and
Henderson turned to the queen, they reverted to an earlier Wesleyan formulation, and Queen
Victoria radiated a life of righteousness, a life dedicated to holiness, prayer. scripture reading,
and ministering to the poorest of her realm. Once again, this was a Methodist queen, a
servant of Jehovah, a rock of stability, and a symbol of timeless verities in a world undergo-
ing remarkable and often disturbing transformations.

The Diamond Jubilee was a festival of the empire, and Methodists, deeply conscious
of their Upper Canadian and loyal heritage, were naturally interested in Canada’s role within
the imperial arrangement. William Withrow’s article on "The Development of National
Sentiment in Canada" succinctly captured the essence of Canadian imperialist thought.
Retrieving the near-sacred origin mythologies constructed around the United Empire Loyal-
ists, he argued that the great nation which had evolved into the Dominion of Canada was
inseparable from the empire and the motherland. Two religious languages were coming

together in his argument. Looking to the past, he saw the providential hand of God at work
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in the historical development of the great English-speaking nations, of which Canada was now
a significant member, but in peering into the future, he saw the approach of the Lord’s
dominion, the Christianization of the social order in Canada, and ultimately throughout the
empire. In essence, Withrow saw a transcendent God in history, but had intimations of an
immanent God moving in the secular spirit of national and imperial progress. Eschatology
was slowly being transformed into sociologyv. Such idealism was not lost on a future
generation of Methodist clergy who, between 1914 and 1918, according to Michael Bliss,
preached for the righteous cause of the empire against the "German anti-Christ.” [ronically,
Withrow's hope that the nations would "beat their swords into ploughshares" was turned
upside down by the Methodists who worked as hard as any churchmen "at hammering their
ploughshares into swords" during the Great War."
Summary

The Anglican and Methodist commemorations of Queen Victoria and her empire in
late nineteenth-century Ontario have left a substantial deposit of royalist morality texts which
offer useful and often remarkable insights into the political and religious culture of the era.
The analysis of the monarchical panegyric surviving from the Church of England in late
Victorian Ontario offers some evidence of the astonishing power of the past to insinuate
traditional thought forms into later contexts. The fundamental symbols of order, the Church
of England and the crown, were objective and external. The throne, the sacred symbol of
England’s temporal rule, was the thread of continuity which gave to the Church of England in
Canada a unique identity, and in a wider sense, a separate cultural identity to Protestant
Ontario. The historic monarchy, beatified so to speak by Queen Victoria, authenticated the
political culture, and validated the existence of the Canadian state. In the last years of Queern
Victoria’s reign, especially from 1887 to 1901, Anglican clergymen in Ontario would have

nodded approvingly of an anonymous cleric’s comment written over three centuries earlier.
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In 1570, one year after the Northern Rebellion supporting Catholicism and Mary, Queen of
Scots, the author of a Homily Against Disobedience and Wylful Rebellion wrote,

[1]t is evident that obedience is the principal virtue of all virtues, and indeed

the very root of all virtues and the cause of all felicity.... [T]n reading of the

Holy Scriptures we shall find ... that kings and princes, as well the evil as the

good, do reign by God’s ordinance, and that subjects are bound to obey

them.""

The Methodist focus on Queen Victoria’s life and reign humanized the past. The
sovereign, as subject rather than object, became a mode! through which one could recognize
and identify with the Wesleyan theology of "entire sanctification,” the belief that the Christian
life demanded disciplined attention to moral and spiritual growth. All authority had its source
in God, but in the context of human experience, Methodists believed that order was to be
found in the redeemed soul, in the harmony of the Christian family, and finally demonstrated
in the lives and character of Christian leaders, not the least of whom was their beloved and
virtuous sovereign, Queen Victoria. The social and intellectual contexts of fin de siécle
Victorian Ontario undoubtedly influenced Methodist attitudes to the symbols of motherhood
and domesticity. Although it is merely a hypothesis, much of the hortatory genre may have
been intentionally directed towards the female communicant who, as Mariana Valverde has
shown, was beginning to challenge some of the accepted moral and sexual norms of society in
the 1890s.'® The unsettling side of change had to be countered by older verities. Thus, the
Methodist vision of the queen’s life and her times served as a moral guide, and as a signpost
of permanence in a province harboring the twin threats of crumbling religious identities and
the marginalization of the church and its faith. In the final analysis, the Wesleyan-Arminian
faith of Methodism was incompatible with a political culture which was more easily inter-
preted within the framework of a mediaeval political theology of hierarchical organicism. In

the twentieth century, the transfer of divine transcendence to the margins of Methodist faith

and life suggests that the traditional imagery of Christian grace and domestic harmony
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attached to the incumbent sovereign may have become ever more anachronistic.

In late nineteenth-century Protestant Ontario, Queen Victoria was a symbol of
Christian order for the family, society, and the state. Beneath the overt affirmations of
organic consanguinity, there was a covert political message—a belief in the eventual unity of
the English-speaking peoples, a future alliance of the great Anglo-Saxon nations. Despite the

evidence which sugga

[+
(2]
-
tn

-

that the Methedists tended to invert the Anglican model of hierarchi-
cal order, both groups assumed that divine order was a priori, and necessary, to the continu-
ing existence of any valid community. For most people, the nuclear family was the funda-
mental unit of society. It conjoined not simply man and woman, but the categories of the
sacred and the secular, the feminine and the masculine. Reality was ultimately religious, and
functioned within a universe of complementary symbols.

The royalist discourse was an apologetic defence of a Protestant Christian order and
of Canada as a constitutional monarchy within the British empire. The narratives indirectly
paid tribute to the existing structures of Canadian governance, and with no expense to itself,
the state profited from the allegiance cultivated by the churches. The rhetoric of loyalty to
the monarch survived the death of the queen to flourish in praise of later sovereigns well into
the years after World War [I. English Canada’s traditional allegiance to the monarchy faded
with the decline of empire, the triumph of liberal nationalism, and the attendant
marginalization of the visual and aural symbols of the British connection. In recent years of
course, the process of disengagement has been hastened by the postmodern absurdities of life
which have finally caught up with the royal family, bringing to an end the last vestiges of
Victorian innocence. [ronically, Queen Elizabeth II, a diminutive, plumpish, austere, and
somewhat retiring woman, the seeming epitome of Victorian duty, propriety, and rectitude, is
rapidly approaching the Golden Jubilee of her reign in 2002.

Over one hundred years ago, the Protestant populace of Ontario possessed a sense of
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belonging to an English-speaking civilization rooted in time and history. The past was often
imaginary and self-serving, and the idealistic visions of the present were as naive and
pompous as those of modern Canadian nationalists. Nevertheless, it is evident that collective
identities possessed semantic signs which can be studied through the residues of ephemeral
commemorative literature celebrating Queen Victoria, the monarchy, and the empire. The
Gelden and Diamoend Jubilees serve as cultural prisms through which historians can analyze
the spectral properties of late Victorian Canada’s moral and political imagination.

To appreciate nineteenth-century Protestant Ontario’s loyalty to the sovereign, it is
necessary to listen, to hear the harmonies that resonated through the languages of the sacred
and the profane. The final word, capturing the sense of religious reverence towards Queen
Victoria, must be left to one of those forgotten voices, Agnes Maule Machar (1837-1927),"
who under her familiar pseudonym "Fidelis," contributed a jubilee poem to the 24 June 1897
issue of the Presbyterian Review.

Sixty Years a Queen

Our Sovereign Lady,—whose fair woman'’s hand

Has held—so firm and well—for three score years,
‘Mid changing cloud and sunshine,—smiles and tears,

The sceptre of our Britain’s sea-girt land,
Extending far, as with a magic wand,

Order and peace,—the freedom that endears
The ancient name that all the world reveres—

About thy throne two generations stand,
And call thee blessed, for each peaceful year,

Thou, "by God’s grace” has reigned, with sway serene
More prized by thee, than gems of lustre clear,

Or minute guns, or pomp of marshall sheen,
The love that binds to thee, thy people dear,

And breathes their world-wide prayer,—
God Save the Queen!'®
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