
refugees, organizing military chaplaincies or developing a suitable wartime
liturgy, he shows Lang to have been the consummate manager of crises, something
for which the previous decade had already shaped him.

If Beaken provides an admirable glimpse of the man behind the cope and mitre,
the obvious limitation of his biography is that it too often fails to speak to the
époque. Lang was responsible for the translation of William Temple to York in
1929 and the two enjoyed a close relationship until Temple’s death in 1945.
In practice, almost half of Beaken’s roughly twenty references to Temple appear in
Beaken’s chapter on World War II and there is no discussion of Lang’s attitude
toward the World Conference on Faith in Order in 1937 and the Malvern
Conference in 1941 in both of which Temple played a leading role.

Equally strange is Beaken’s failure seriously to address the worldwide economic
depression that devastated large areas of the country (including much of the Northern
Province) during Lang’s primacy. Granted that Lang was not as involved in debates
about economic planning as Temple, it seems highly unlikely that his private
correspondence or his interactions with his fellow bishops kept him shielded from day-
to-day reality. It would also be interesting to know the nature of Lang’s relationship
with Ramsay Macdonald (a fellow Scot who had inflicted Ernest Barnes upon the
Church of England as bishop of Birmingham in 1924) and his attitude to the national
governments that governed from 1931 to 1945.

Finally, it is striking that a history of a twentieth-century archbishop of
Canterbury can be produced with no allusion to the Lambeth Conference in its
index. While there are two passing references to the conference (pp. 43 and 47) and
one to the Lambeth Consultative Body (p. 59), they in no way reflect an analysis of
the Lambeth Conference of 1930, made notorious by the adoption of Resolution
15 (Marriage and Sex) by the divisive vote of 193–67. Given the long-term
implications of the endorsement of birth control for mainstream Protestantism in
general and Anglicanism in particular, it would have been of great interest to
know Lang’s views on the matter.

Such reservations notwithstanding, Robert Beaken’s study is a lively, sympathetic
and well-documented account of one of the twentieth-century’s forgotten archbishops
of Canterbury. If Lang endured an unrewarding decade in striving to restore the
spiritual influence of the Church of England, he still refused to be daunted by the
magnitude of the task. It was, fundamentally, a very Anglican primacy.

Jeremy Bonner
University of Durham

John Drury, Music at Midnight: The Life and Poetry of George Herbert (London: Allen
Lane, 2013), ISBN:978-1-846-14248-2 (hardback).
doi:10.1017/S1740355314000047

The ‘music at midnight’ of John Drury’s title is neither the sound of George
Herbert’s lute, which he played beautifully, nor that of his song, but the simple
remembrance, late at night, of a kindly deed. For Herbert, who was a gifted

120 Journal of Anglican Studies

https://doi.org/10.1017/S1740355314000047  Published online by Cam
bridge U

niversity Press

http://crossmark.crossref.org/dialog/?doi=10.1017/S1740355314000047&domain=pdf
http://crossmark.crossref.org/dialog/?doi=10.1017/S1740355314000047&domain=pdf
http://crossmark.crossref.org/dialog/?doi=10.1017/S1740355314000047&domain=pdf
http://crossmark.crossref.org/dialog/?doi=10.1017/S1740355314000047&domain=pdf
https://doi.org/10.1017/S1740355314000047


classicist and brilliant orator, well-chosen words, however delightful, were
evanescent if they did not combine with a holy life to produce deeds of love:

Doctrine and life, colours and light, in one
When they combine and mingle, bring

A strong regard and awe: but speech alone
Doth vanish like a flaring thing,
And in the ear, not conscience ring.

John Drury, an Anglican priest, is a New Testament scholar whose skills were
honed by working with the celebrated literary critic Frank Kermode on The Literary
Guide to the Bible. His approach to Izaak Walton’s well-known, adulatory Life of Mr
George Herbert is cautious: it was published in 1670, nearly forty years after Herbert’s
death, when he could be presented as a role model for all that was best about the
Church of England before the bitter events that led up to the Civil War. An earlier,
and more reliable, brief life, by Barnabas Oley, who had known Herbert in
Cambridge, was published in 1652 as an introduction to A Priest to the Temple.
Modern scholarship has to a great extent established the facts of Herbert’s life and
given us close readings of his poems, but not brought the two together. Though it is
clear that Herbert writes from the immediacy of personal experience, there are only
a few landmarks to help us guess which poems relate to which experiences in his
relatively uneventful biography. As with the Gospels and the life of Jesus, a
discerning critique of later ideological influences which have shaped the way the
story is told is immensely illuminating, but there is also much to be gained from a
close reading of the poetical text as it presents itself to us. John Drury gives us both.

Drury shows it is not necessary to share Herbert’s Christian faith to delight in
his poetry. His mention of Vikram Seth’s admiration for Herbert reminded me of
an anecdote told by Michael Mayne, late Dean of Westminster, who, on a visit to
Seth’s home in Bemerton Rectory, spoke of ‘Love’ (III) (‘Love bade me welcome’,
which Drury uses as a leitmotif). Seth, who is not a believer, immediately quoted
the whole poem from memory. Despite his sympathy for the non-believer, Drury’s
writing is constantly illuminated by his knowledge of the Bible and the Church of
England, especially The Book of Common Prayer (Herbert would have used the 1604
edition). Drury returns again and again to Herbert’s love of simplicity: ‘Give me
simplicity that I may live’. It struck me that the word Herbert, with his classical
training, would have had in mind was ‘simplex’. In the Vulgate, Job is called ‘viry
simplex, et rectus, ac timens Deum, et recedens a malo’ (1.1: ‘that man was perfect and
upright, and one that feared God, and eschewed evil’; cf. Mt. 10.16: ‘simplices sicut
colombes’, ‘harmless as doves’). ‘Simplicity’ of this kind (‘singleness of heart’) is a
quality of saints. This was the ‘simplicity’ sought by the Rector of Bemerton.

The opposite of simplex is duplex (the origin of our ‘duplicitous’). As the
Epistle of James says, ‘Vir duplex animo inconstans est in omnibus viis suis’ (1.8: ‘A
double-minded man is unstable in all his ways’). Drury brings out how, all
through his life, Herbert struggled against such ‘double-mindedness’. Herbert
knew well that with his privileged background and early promotion to be Orator
for Cambridge University, he could expect to rise to high public office. He enjoyed
his ability to grace the big occasion with dazzling rhetoric. But there was another
side to his character at war with his public persona: the simple devotion that drew
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him towards ordination and a country living. Twenty years after Herbert left
Cambridge, Oley still remembered how the dons tut-tutted that he ‘lost himself in
an humble way’. Drury brings out the extent to which Herbert himself might – to
the end of his life – have agreed.

Readers of this journal will be particularly interested in Herbert’s Anglicanism. It was
a surprise to me that, unlike his mentor Lancelot Andrews, Herbert showed little
appetite for study of the Christian Fathers – with the possible exception of Augustine.
One place we do not find the country parson is in his study. Drury has to be brutally
selective to keep his discussion of the poetry within bounds, but readers who know the
Templewell will find some omissions questionable. The fact that ‘Aaron’ doesn’t appear
means some key insights into Herbert’s understanding of his own priesthood are
missed. The omission of ‘To All Angels and Saints’ means Drury does not stop to reflect
on Herbert’s longing directly to address Mary in prayer (as Roman Catholics do):

I would address
My vows to thee most gladly, blessed Maid,
And Mother of my God, in my distress. y
But now alas! I dare not: for our King,
Whom we do all jointly adore and praise,

Bids no such thing.

In ‘the Altar’, Herbert uses the Roman Catholic term (The Book of Common Prayer
speaks only of ‘the Holy Table’), applying it to his heart. Herbert clearly felt the
attraction of the Roman Catholicism in which John Donne, a friend of the family,
had been brought up.

What is perhaps the central conflict in Herbert’s poetry comes about, as Drury
rightly notes, because he was very clever. Drury shows how highly attuned Herbert
was from his schooldays at Westminster and then at Cambridge University, to seek
out brilliant, and sometimes convoluted, language. Self-conscious delight in dazzling
rhetoric is evident in both his mentor Lancelot Andrews and his older contemporary
John Donne. Herbert was a master of taut metre, ambiguity and surprise. Taking his
poetry apart, as Drury has to do, to show how it works, can become wearisome. The
best-loved poems are the ones in which Herbert breaks through to the clarity and
simplicity he came to prize above all rhetorical pyrotechnics – and these need no
minute construal. They are, as Drury reminds us in this fine study, ‘heart-deep’.

Nicholas Sagovsky
Whitelands College, Roehampton University

Charles Miller, Richard Hooker and the Vision of God: Exploring the Origins
of ‘Anglicanism’ (Cambridge: James Clarke & Co., 2013), pp. 350 (paperback),
ISBN 978-0227174003.
doi:10.1017/S1740355314000072

Charles Miller’s Richard Hooker and the Vision of God represents the latest volume in
an ongoing, and perhaps accelerating, stream of new monographs on Hooker, a
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