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ABSTRACT

The 1859 revival is the most significant spiritual awakening that has
affected Scotland in modern times, but it has remained little examined by
scholars. This thesis aims to highlight the importance of this religious
phenomenon and to analyse it in a critical manner. In the first instance, it
considers the three principal traditions of revival that have evolved since
the seventeenth century so that the 1859 movement can be located within
this history. It also examines the various theories that have arisen during
the last fifty years which have sought to explain how and why these
movements have appeared at certain times and in particular contexts. It is

significant that, unlike previous studies which have explored the revival
from either a narrow local or broad national perspective, this thesis
considers the awakening on a regional basis, covering the north east of
Scotland. It analyses the manner and expression of the revival as it arose
in the city of Aberdeen, in the rural hinterland of north east Scotland, and
among the fishing communities along the Moray Firth. In addition, by using
data from church records and the 1861 census, it determines the
composition of the people who were affected by the movement in each of
these three separate situations. Furthermore it investigates the factors

which explain the relative failure of the revival to affect the fishing town of
Peterhead. Accordingly the thesis demonstrates that the 1859 revival was

not a single, uniform religious movement. On the contrary, it establishes
that local factors, which include the theological and social nature of a

particular context, exercised a powerful effect upon the character of this

‘season of grace’.
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Chapter1l
The Revivalist Tradition

‘The Lord is walking through the land’ was how Henry Williamson, the
Ulster-born Free Church minister at Huntly, described the religious
movement of 1859 as it spread across the north east of Scotland. It was ‘a

day’, he said, ‘the like to which may not appear for many generations’. (1)
Scotland was by no means the only country affected by this awakening. Its
origins lay in America in 1857, but beyond Britain it also affected other
parts of Europe, Africa and Asia. (2) Nor was it unique. Such times of
renewal have appeared at different periods throughout the church’s history,
but it was not until around the middle of the eighteenth century that they

came to be called ‘revivals’. In 1745, for example, John Gillies called them
‘historical narrations of the success of the Gospel’ and ‘extraordinary
dispensations of grace’. (8) Jonathan Edwards in his account of the
movement that affected his parish of Northampton, New England, was
probably one of the first people to describe one of these remarkable events
as a ‘revival’. (4) Today the word is considered to have a number of
meanings. Donald Meek has outlined at least three that include ‘the
revitalisation of a body which once possessed spiritual life’, ‘a movement
which “awakens” the unregenerate to a sense of sin and spiritual lostness’,
and ‘the reassertion or rediscovery of aspects of doctrine or practice which
have been neglected in the life of a congregation or Church’. (5) According
to T. T. Matthews, the editor of Reminiscences of the Revival of Fifty-nine
and the Sixties, published in Aberdeen in 1910, ‘the one deep dominant note
[of the 1859 movement] was an overpowering sense of sin’. (6) Similarly,
David Henry, Free Church minister at New Marnoch in rural Aberdeenshire
during the revival, described how many were brought to ‘deep conviction of
sin, great concern about their souls, and lively anxiety for their salvation’.

(7) Accordingly the spiritual movement of 1859 fits Meek’s second
1



explanation of revival. It began with the reawakening of Christians to a
renewed spirit of prayer, and led not only to remarkable church growth
through numerous conversions, but also to the revitalisation of

congregations in Scotland, and indeed across the world.

Although it was perhaps one of the most significant revivals to affect
Scotland, the 1859 awakening was preceded and has been succeeded by a
number of other similar movements. The first ‘modern’ Scottish revival,
which became associated with Stewarton, began in Irvine in 1625. It lasted
for upwards of five years, and was followed in 1630 by another movement

that affected the parish of Shotts in Lanarkshire. (8) Then it appears that
‘vital religion’ suffered decay in Scotland for over a hundred years. By 1740,
Arthur Fawcett suggests ‘the situation was indeed critical for the Church of
Scotland. Within it was a new and growing generation of ministers who
were more concerned about culture than conversion - a group of “Senecan”
clergy who spoke of their Covenanting forbears with contempt and
amusement’. (9) However following his success in leading several religious
movements in America, George Whitefield arrived in Scotland and led a
revival at Cambuslang in 1742, Subsequently the movement spread to and
affected nearby Baldernock, Kirkintilloch and Kilsyth, and Muthill in
Perthshire the following year. (10) Once more there was a lull in fervent
spiritual activity and a revival did not occur in Scotland again until 1798,
when a movement appeared in the parish of Moulin, near Pitlochry. This
signalled the beginning of a series of revivals that were to affect the
Highlands and Western Isles. Awakenings emerged in Arran in 1804, in
Skye in 1812, and in Lewis between 1824 and 1835. (11) Perhaps the first
broad-based revival in Scotland began in Kilsyth in 1839. Its greatest
impression was felt around Perth and Dundee, but it affected other

churches at Kelso and Jedburgh in the south, and Aberdeen in the north



east of the land. (12) However, it was not until 1859 that perhaps the first
truly national revival in Scotland occurred. It was followed in 1873 when
the American evangelist Dwight Moody and his singing companion Ira
Sankey led a successful evangelistic crusade that spread over the greater

part of the country. (13) In the twentieth century in Scotland revivals
appear to have become more localised again. For instance, a remarkable
movement influenced the Rose Street Baptist Church in Edinburgh in 1905
after the pastor Joseph Kemp visited scenes of the great awakening in
Wales in 1904. Within twelve years of his ministry 1,148 members were
added to this church. (14) Sixteen years later, in 1921, a revival that began
among the fisherfolk at Lowestoft appeared in a dramatic manner along the

Moray Firth. (15) The last ‘traditional’ revival that has affected Scotland
occurred in the Island of Lewis between 1949 and 1953 and was led by the
evangelist Duncan Campbell. (16) However the Billy Graham crusade that
took place in Glasgow for six weeks during March and April 1955 was the
perhaps the most recent and successful evangelistic campaign in Scotland.
It affected 26,457 inquirers. (17) Accordingly a number of different revivals
have appeared in various parts of Scotland and produced significant effects

during the course of the last four hundred years.

Yet revival studies have been largely ignored by Scottish church historians.
Untidy and often seemingly inexplicable affairs, religious awakenings have
been regularly passed over with only a brief passing remark. J.H.S.
Burleigh does not make a single reference to a revival in his history of the
church in Scotland. (18) Meanwhile Andrew Drummond and James
Bulloch refer fleetingly to the 1859 revival in order to suggest simply that it
stimulated a rise in hymn singing in the church. (19) The 1859 revival has
not received any published scholarly attention for more than fifty years.

Indeed J.E. Orr’s account, that appeared in 1949, gave the impression that



it was a uniform event and thus grossly misunderstood the movement. (20)
Yet this inaccuracy has been left uncorrected for more than half a century.
There has been a regrettable dearth of serious academic study of both this
and other significant religious movements. Hence this thesis will aim to
highlight the importance of the 1859 revival in the course of the Scottish
church’s history. It will seek to offer a new interpretation of this
movement, building upon the most recent work that has been undertaken
within this field of study. This chapter will begin by charting the
development of the revival tradition as it has evolved over the last four

hundred years, particularly in Scotland and with some references to other

parts of Britain and America.

When revivals began to occur in early seventeenth-century Presbyterian
Scotland they were usually considered to be spontaneous outbursts of

divine favour. It appears that communities simply prayed, waited and
hoped for a religious movement. Christians generally embraced a
providential belief that periodic ‘showers of blessing’ would fall according to
God’s sovereign purposes. Such an understanding is revealed by
contemporary descriptions of these awakenings before the word ‘revival’
began to be used to describe them. For instance, the Stewarton movement
of 1625 was described by Robert Fleming as an ‘extraordinary out letting of
the Spirit’. (21) He portrayed the events at Shotts five years later as ‘a
convincing appearance of God and down pouring of the Spirit’. Elsewhere he
commented upon how ‘God sometimes works without his people’. (22) Even
a century later, in 1744 after the Cambuslang revival, a concert of prayer
was established by English and Scottish Evangelicals which described how

‘before the late revivals prayer for such blessings was so much neglected

4



that in some respects it may be said, the Lord was found of people when
they sought Him not and did wonderful things which we looked not for’. (23)
These descriptions demonstrate that during this period Christians
understood revival as a sovereign work of God’s Spirit which occurred

according to his will and purpose. Men and women, they believed, could not

manufacture that which God alone could cause to occur.

In the seventeenth century revivals appeared most frequently in small,
close-knit communities and although they spread across local regions of

Scotland they did not become large, national religious movements. (24) The

first ‘modern’ Scottish revival began in Stewarton, a hamlet that ‘was little
more than a cluster of houses that surrounded the parish church’. (25)
Although it attracted many pilgrims and affected large areas of south west
Scotland, it was not diffused over the entire country. Likewise the revival
at Kirk of Shotts in 1630, notwithstanding its immediate effect upon the
surrounding countryside, did not extend its influence across the whole of the
land. (26) Similarly, each of the eighteenth-century Scottish religious
movements was confined to a small village or town. Many that appeared in
the Highlands, such as at Obsdale in 1675, Tongue in 1773, Kiltearn in
1782 and Moulin in 1800, were parochial affairs. (27) They affected the
communities within which they appeared and their immediate vicinities,
but their influence did not stretch throughout the whole of Scotland. Also
religious movements, at this time, appeared as a process over an extended
period of time, rather than as a single event of short duration. (28) For
upwards of five years a heightened state of spiritual awareness was
maintained over Stewarton after the revival began in 1625. Meanwhile the
movement that affected Moulin more than a hundred years later, in 1799,
did not exhaust itself until 1802. (29) Hence seventeenth- and eighteenth-

century Scottish revivals were, on the whole, local community-based



movements that tended to last for quite a considerable length of time.

Indeed the pattern of these rural-based revivals regularly followed the
seasons of the year, and frequently became associated with communion
seasons which were interwoven around the agricultural events of planting
and harvest. In this way they were confined usually to the summer and
early autumn, with the result that the period from May to October was
often called the ‘holy season’, a time which people expected to be one of
conversion and renewal. (30) When Presbyterianism emerged in Scotland,
these community-based, religious festivals, which usually lasted from

Thursday to Monday, replaced the high days of mediaeval Catholicism and
became important local events within the annual cycle of society. Held
infrequently, they attracted large crowds of men and women and created a
sense of religious expectancy. Infused with spiritual influence, they became
the occasion of a large number of Scottish revivals in the seventeenth and
eighteenth centuries. Therefore the coincidence of communion and revival
became established. (31) These events affected deeply the rhythm of
people’s piety and were anticipated as moments of spiritual renewal. (32)
Thus according to Crawford, ‘throughout the British American evangelical
community, the celebration of the Lord’s supper, however it varied in form,
was a revivalistic ritual that served as a conduit for the outpouring of
grace’. (33) The sacrament of communion, a significant rite within the

religious culture of Scotland, became the occasion of many seventeenth-

and eighteenth-century revivals.

Yet significantly there is no record of the preparatory services or the actual
celebration of the sacrament being the moment when these movements
began. Rather it appears that the stimulus was normally the Monday
thanksgiving day service. For instance, the Kirk of Shotts revival in 1630



began after a sermon was preached by John Livingston on Monday 21
June. (34) Similarly at Cambuslang in 1742 the Monday following the
celebration of the sacrament was said to have been the greatest day of the
revival. (35) Almost one hundred years later, as a revival engulfed the
parish of Kilsyth in 1839, it was acknowledged that the most significant day
of that movement was Monday 22 July, the day following the celebration of
the Lord’s supper. (36) Likewise the minister of the parish of Tain
reported how the 1840 revival began ‘in the parish of Tarbat... on the
Communion Monday, being the 6th of July last... it commenced in this
parish... on the following Monday, being also the communion here’. (37) The
fact that five separate revivals all started during the Monday thanksgiving
service that followed the celebration of the Lord’s Supper suggests there
was something peculiar about these particular gatherings that was
especially conducive towards religious movements. Communion seasons
had a specific order of events. The Thursday preceding the celebration was
the fast day, Friday was set aside for the ‘Question Meeting’, a preparatory
service was held on the Saturday, and after the sacrament was served on

the sabbath, a thanksgiving service was held on the Monday. (38) Each
day’s meeting had a special theme and the Monday services, as

thanksgiving implies, focused upon praise to God for his grace. Hence it
would appear that the celebration of God’s favour provided the specific

context within which these revivals flourished.

The nature of these exclusively Presbyterian revivals is revealed further by
examining the key people who were involved. Repeatedly, in many of the
contemporary reports, the local minister was presented as perhaps the
most important figure. According to Couper the name most popularly
associated with the Stewarton revival was David Dickson, the parish

minister at Irvine. (39) Similarly John Livingston was the chief instrument



in the Kirk of Shotts revival. Despite having been called by several
churches, Livingston was, at the time, unlicensed to preach because the
church authorities had obstructed his ordination. Nevertheless although he
was untitled, Livingston was essentially a minister of the gospel. (40)
Furthermore, despite the prominent role that was exercised by the
evangelist George Whitefield, the parish ministers of Cambuslang and
Kilsyth, William M’Culloch and James Robe, were widely credited as having
been the principal agents in the revivals that affected their churches in
1742. (41) Local parish ministers were also at the centre of the

movements that appeared after the ‘Cambuslang Wark’. John Sutherland
of Golspie, William Halley at Muthill and John Balfour of Nigg were

acknowledged as the main protagonists of the movement in these places.
(42) Accordingly the position of the local minister at times of revival
during the seventeenth and eighteenth centuries was significant. There 1s
little doubt he played a prominent role during these days of religious

excitement and that he exercised considerable control upon the course of

events. (43)

Certainly ministers had a profound influence upon the nature of revival
sermons. At this time the accustomed means of grace, the preaching of
the word of God and the dispensation of the Lord’s Supper, were considered
to be the principal tools in the work of revival. Salvation came through
hearing the gospel preached, which was represented by the elements of the
sacrament. Significantly ministers did not threaten their congregations
with the prospect of the angry judgment of God. The ‘terror of the Lord’ was
not generally employed in an attempt to awaken the conscience of men and
women. On the contrary, it has been observed that during this period
ministers sought to arouse a sense of guilt among their congregations by

arousing the moral conscience of those who listened to them preach. (44)



Moreover the grace and mercy of God were the dominant themes within

revival preaching. The sermon which John Livingston preached at Kirk of
Shotts, which acted as the catalyst of that revival, was based upon Ezekiel
chapter 36 verses 25 and 26, which describe God’s desire to forgive and

recreate his people. (45) He also recalled the preaching of another
minister, James Durham, who was instrumental in revival work during

communion seasons near Glasgow. He described how Durham made

a glorious display of the banner of free grace, holding forth the
riches of it very clearly and convincingly, and bringing the
offers of it very low, wonderfully low... some of his hearers were
made to think, that the cord of the offer of salvation was let
down and hung so low to sinners, that those of the lowest
stature among them all, might have caught hold of it, who,
through grace, had any mind to do so. (46)

Later William McKenzie, the minister at Tongue during a season of revival
in 1773 told a fellow minister ‘that the truth which seemed above all others
to impress and awaken his people was the dying love of Christ’. (47) In this
manner ministers held before their congregations the mercy of God and his

offer of forgiveness. The saving grace of God, not fear of his judgment, lay

at the very heart of their revival sermons.

The influence of ministers also extended to how men and women understood
and experienced religious conversion. Traditionally it was understood to be
‘an unanticipated exercise of divine sovereignty... [that was] waited for
rather than contrived’. (48) According to Stewart, parish minister during
the Moulin revival in 1799, ‘all our converts have been brought to serious
concern and inquiry in a quiet, gradual manner’. (49) Consequently it was
not uncommon for men and women to suffer from conviction of sin for a
period of time before they were converted and found peace in believing. Ned
Landsman discovered that almost all the Cambuslang converts claimed

that their awakening arose from a sense of sin and dishonour which they
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experienced as shame, rather than a fear of damnation. Spiritual anxiety,
1t seems, did not arise from a sense of inherent depravity, but rather from a
concern for social position within their own comﬂlunity. (50) Accordingly it
would appear that early eighteenth-century conversions were often

protracted, subjective, personal affairs that proceeded from an inherent

sense of embarrassed shame.

In addition a proportion of those who became Christians at Presbyterian
communion season revivals were affected in a physical manner and often
suffered from prostrations. During this period Evangelical piety was often
intensely visual. Consequently lapsing into trances, fainting or falling down

as if dead, hearing voices, dreaming and seeing visions were all
commonplace within this tradition. (51) Lady Robertland, whose estate lay
close to Stewarton, described how during the revival in 1625 ‘many were so
choked and taken by the heart through terror, the Spirit in such measure
convincing them of sin in hearing of the Word, that they have been made to

fall over and thus carried out of the church’. (52) As a result the revival
became popularly known and was discredited as the ‘Stewarton sickness’.
At Kirk of Shotts, five years later, it was recalled by an elderly man that
‘several upon that remarkable Monday after sermon lay so long as if they
had been dead, that their friends and others scarce thought they would
recover’. (53) During the July communion season, which marked the high
point of the 1742 Cambuslang revival, George Whitefield described how
‘there was such weeping, so many falling into deep distress and manifesting
it in various ways, that description is impossible. The people seemed to be
smitten by scores. They were carried off and brought into the house like
wounded soldiers taken from the field of battle’. (54) Even mid-nineteenth-
century rural, sacrament-based revivals that affected the Highlands and

Islands of Scotland continued to be accompanied by dramatic displays of
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physical manifestation. James McQueen, the pastor of the Baptist church
in Broadford, described one revival scene at a communion weekend on Skye,
in a letter he addressed to the Baptist Home Missionary Society in
September 1841. He wrote, ‘they had a sacrament last week, and I hear
that between 12000 and 15000 attended, and that hundreds fell down as if

they were dead’. (65) People weeping and falling over unconscious were
common features of these sacrament-based revivals. It is noticeable,

nonetheless, that these manifestations appear to have been comparatively

quiet and orderly rather than rowdy and boisterous. Nevertheless they
created suspicion and disgust amongst the sceptical, while those who led

these religious movements accepted them, albeit in an unwilling manner.

The Cambuslang movement also provides a valuable insight into the type
of person who was affected by this traditional form of revival. In an
attempt to make a record of the movement, William M’Culloch, the parish
minister, interviewed 110 converts. These accounts formed the basis of a
study undertaken by T. C. Smout, who analysed the material and classified
the converts according to their previous religious experience, gender,
occupation, marital status and age. He discovered that each of them
attended church with some regularity. Seventy had been taught to pray
when they were children and a significant number had recently joined a
local praying society and were actively seeking spiritual counsel. Sixty
eight per cent were women and thirty two per cent were men. Also two
thirds of those whose work was specified came from the background of
small tenants or low status craftsmen, thirteen were from more humble
backgrounds, and approximately one ninth were from what may be
regarded as the ‘middle class’. A fifth of tﬁose influenced were teenagers and
seventy two per cent were less than thirty years of age. The average age of

the female and male converts was 24.9 and 27.9 respectively. 1t is
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regrettable that the marital status of a large proportion of the male
converts is unknown. Nevertheless of those whose conjugal position was
noted, almost three quarters were unmarried, and the greater number of
them were women. (56) Supposing that the 110 people M’Culloch
interviewed were a fair representation of the total affected during the
Cambuslang revival, it emerges that the typical convert of this eighteenth-

century Scottish movement was probably the church-attending,

unmarried, daughter of a skilled craftsman who was in her early twenties.

Despite bearing the general characteristics of the rural community-based

revivals of this period, the ‘Cambuslang Wark’ does not fit neatly into the

pattern of these seventeenth- and eighteenth-century movements. Like
similar seasons of grace, it was inextricably linked to the local communion

season. The preaching of the gospel did not differ from that delivered at
previous revivals, and people experienced conversion in a protracted and
often colourful manner. Crucially however, in the first instance this was

not a wholly spontaneous revival. Rather its origins lay in the religious
movement that had appeared in New England in 1734, led by Jonathan
Edwards. Accounts of these revivals, which M’Culloch read to his

congregation, created the desire and expectancy for a similar movement to
appear amongst them. (57) Also, without ignoring the central role played

by the parish minister M’Culloch, the revival became popularly associated
with two large communion seasons at which George Whitefield preached.
For the first time a revival became identified with the work of an ordained
deacon. (68) Furthermore this was the first Scottish revival in which
laymen were reported to have played a significant role. Robert Bowman, a
local weaver, and Ingram More, a shoemaker, were credited as having been
important leaders of the movement. (59) Fourthly the Cambuslang

movement was comparatively short. It did not continue for upwards of five
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years like previous revivals, but lasted for only six months, from 18
February to 15 August 1742. (60) Perhaps most significant was the
manner in which revival impulses were not contained within this parish or
local area as they had been before, but were diffused widely across
Scotland. From Irvine in the south-west through Stirling in the central belt
to Golspie in the north and Aberdeen in the east, the excitement of this
movement spread through the land. (61) Hence even though it resembled
the traditional Presbyterian, local, rural, sacrament-based revival in many

respects, the events at Cambuslang demonstrated, as early as 1742, that

religious movements were beginning to change.

|

Although the long-established, seventeenth-century Presbyterian model of
revival continued to appear in the nineteenth and twentieth centuries, a
second tradition of religious movements began to emerge around the 1790s,
the origins of which were found in the accelerated growth of Methodism and
other independent churches such as the Baptists and the
Congregationalists. Significantly it appeared almost simultaneously and
yet separately in America, England, Scotland and Ulster. Across the
Atlantic the Methodists experienced almost thirty years of continuous
revival after towards the end of the eighteenth century with the result that
they became the largest of America’s denominations by 1830. (62) In
England the Wesleyans made significant gains through the same period
during the course of a series of local revivals. (63) Meanwhile in Scotland
significant success accompanied the evangelistic work of the Baptist and
Congregational churches in the Highlands and Islands of Scotland. (64)
Despite being, in several respects, autonomous religious movements, the

revivals in each of these situations shared common characteristics, which
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set them apart from those that had occurred previously.

In the first instance they arose in communities that lay along the isolated,
‘neglected’ fringes of society. They appeared in America through the
western and southern frontier areas, especially in the Cumberland region of

Kentucky, where, in this far-off area among recent settlements, there were
few churches. (65) Similarly the English Primitive Methodist revivals at
the start of the nineteenth century prospered in remote places like
Cornwall and the West Riding, but only rarely penetrated within a seventy-
five mile radius of London. (66) Indeed it has been suggested that
Cornwall’s geographical isolation was a key factor that helps to explain why

the Methodists in that area were so susceptible to religious movements in
the first half of the nineteenth century. (67) In Scotland the revivals that
arose between 1790 and 1820 emerged in the Highlands and Islands which
had been neglected by the church for several generations. At the heart of
Perthshire, in the district of Breadalbane, for example, the biographer of
the Haldanes recorded that before there was a revival in this district ‘there
were actually no Bibles, scarcely any Testaments, and the people lived
without prayer’. (68) Likewise it was found that late eighteenth-century
Methodist revivals in the south of Ulster thrived where the long-established
denominations were weak, but did not flourish where the older churches
retained their influence and authority. According to David Hempton ‘the
most conducive environments were those interstitial and marginal areas
where traditional hierarchical structures were either absent or perceived to
be antithetical to new interests’. (69) It is significant that religious

movements as they appeared in America, England, Scotland and Ulster at

the end of the eighteenth century arose within these isolated, forgotten

communities.
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Also the places that became hotbeds of religious enthusiasm, where people
had a limited education, and where new ideas were slow to penetrate, were

highly superstitious. (70) It appears they embraced the evangelical faith

of Methodist revivalists in particular because it was considerably more

supernatural than the rationalist religion offered by the institutional church
and hence it appealed to their paranormal view of the world. It has been
argued that superstitious beliefs exercised considerable influence over the
fishing communities of Yorkshire, and that the religious void created by the
absence of the Anglican Church was filled comfortably by the Methodists.

(71) Likewise Methodism flourished among the Cornish fishermen and

became absorbed into their superstitious culture after Established
clergymen became averse to their popular beliefs. (72) Also in South
Lindsey, where the Church of England failed to proselytise the local
community, Methodism imbibed the spirituality of the local people and
prospered in this area. (73) It was suggested that the religion of ‘the Men’,
the itinerant evangelists who led the Highland revivals towards the end of
the eighteenth century, was more readily accepted amongst these people
than the Enlightenment-influenced preaching of the Moderate ministers
because it was considerably more supernaturalist. (74) According to Major-
General Stewart of Garth, the people of the Highlands, although having lost,
as a result of their conversion, ‘a great portion of their belief in fairies,
ghosts, and second-sight’ nevertheless retained ‘their appetite for strong
impressions [and] have readily supplied the void with the visions and
inspirations of the ‘new light’, and in this mystic lore have shown
themselves such adepts as even to astonish their new instructors’. (75)
Late eighteenth-century religious movements were regularly charged with a
heightened sense of eternal and supernatural matters. Communities that
were already inclined to consider such issues, albeit in a superstitious

manner, often embraced these revivals more readily than other places
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where belief in the paranormal was not as common.

Another significant difference that separated this late eighteenth-century
revival tradition from that which belonged previously to the Scottish

Presbyterians, was the length and the internal dynamic of these

movements. They were regularly short and intense affairs. At
Breadalbane in 1802, for instance, it was recorded how ‘they all flocked
together, and continued to go from house to house, praying and praising
God, for eight or ten days, with only two hours’ sleep each morning; and
many of them were several nights without any sleep’. (76) Then the

awakening finished abruptly. Similarlyin Cornwall when revival broke out
at Redruth in 1814 a meeting was held continuously for nine successive
days and nights, at the end of which two thousand people were converted.
However, the movement soon came to an end. (77) A chief characteristic
of these revivals was the protracted all-night meeting held in homes which
began during the day and seldom finished until the following morning. (78)
These short, excited, spontaneous outbursts of religious enthusiasm, which

appeared most regularly among Methodist, Baptist and Congregational

churches in remote and isolated places, established quite clearly a second,

distinctive tradition of revival.

Another distinguishing feature of these revivals was the central role played
by local, lay, itinerant evangelists. (79) Along the American frontier,
revivals at the end of the eighteenth century followed the work of ‘poorly
educated but physically robust itinerant preachers’ who travelled from
town to town conducting large, open-air religious meetings. (80) It was
observed how a close mutual relationship between the evangelists and a
community was an important feature of these movements. (81) Similarly

the presence of William Bramwell and Ann Cutler, two popular local
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evangelists, was a critical determinant of the pattern of revival that
affected the West Riding in 1795. (82) Meanwhile in Ireland, Gideon
Ouseley, born in Galway in 1762, spent forty years travelling as a
missionary preacher throughout Ireland and was instrumental in a number
of local Methodist revivals there. (83) In Scotland too, bands of itinerant
preachers from the Relief, Baptist and Congregational churches had a
significant effect upon the religious climate of the West Coast and
Highlands of Scotland in the second half of the eighteenth century. (84)
The crucial factor in the success of this work was the social position of the
evangelist, who was considered trustworthy because he was counted as one
of the people. (85) It was significant that he shared the same social and
intellectual background with his audience. There is no doubt his success lay
within his ability to contextualise the gospel message to fit the particular
conventions of the community within which he lived and worked. (86)
Accordingly local men and women frequently emerged as the leaders of
these late eighteenth-century revivals. In this way, they replaced

ministers, and began to exercise considerable influence upon the nature of

these movements.

The work of women evangelists was another distinctive feature of revivals
during this period. (87) Although their role within religious movements was
often ignored by their male contempories who recorded these events, and
consequently has been frequently understated by historians, women
exercised a crucial role during Methodist revivals in the 1790s as previous
constraints of gender disappeared. Ann Cutler became the most popular
female evangelist of this period. (88) She was widely credited as being ‘the
principal instrument in the beginning of the late revival of the work of God
in Yorkshire and Lancashire’ between 1792 and 1796. (89) Mary Barritt

was another famous evangelist who played a leading role in the Yorkshire
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revivals of the 1790s. (90) Like the character Dinah Morris who appeared

preaching the gospel at Hayslope in George Eliot’s novel Adam Bede,
published in 1859, similarly many young women travelled around the north
of England engaged in revival work. (91) Female preachers were very
popular in Methodist circuits towards the end of the eighteenth century.
Indeed in 1818 a fifth of all Primitive Methodist preachers were women. (92)

Consequently they played a very significant part in the work of revival
during this period.

It is noteworthy that the lay, itinerant evangelists presented the gospel as

a ‘free, full and present salvation through and by faith’, because herein lies
another deviation from the previous tradition of revival. (93) As Methodism
became more popular towards the end of the eighteenth century,
conversion was offered, increasingly, as an immediate experience of
spiritual regeneration which everyone could decide to receive. Although
regularly it continued to be presented as a gradual process over time,
significantly the exact moment of the ‘new birth’ became more climactic.
The conversion of William Clowes, co-founder of the Primitive Methodist
Connexion, was quite typical. He described how he had been burdened by a
sense of sinfulness for a considerable time before he was ‘born again’, but
the moment of his conversion was sudden. He recounted how ‘the power of
Heaven came down upon me, and I cried for help to Him who is mighty to
save. It was towards the close of the meeting... in an agony of prayer, I
believed God would save me, - then I believed he was saving me, - then I
believed he had saved me, and it was so’. (94) Around the same time Hugh

Bourne, the other co-founder of the Primitive Methodist Connexion,

commented that conversions ‘do not depend on length of time, but on [a
person’s] faith’. (95) David Bebbington, in his study of evangelical
conversions from 1740 to 1850, has observed that around the start of the
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nineteenth century ‘it was increasingly believed that the sinner did not have
to wait until the moment of divine appointment for conversion’. (96) In this
way conversion, during this second period of religious movements, became a

less protracted, more immediate experience which lay within the ability of

people to choose.

Nevertheless late eighteenth-century revival conversions continued to be
accompanied by physical manifestations, and these were becoming more
dramatic and emotional. Joseph Entwisle, a Methodist evangelist, provided
a graphic account of revival scenes when he complained about the

enthusiasm that characterised some Yorkshire meetings he attended in the
1790s. He deplored the manner in which ‘they had gone beyond all bounds
of decency, such screaming and bawling I never heard. Divided into small
companies in different parts of the chapel, some singing, others praying,
others praising, clapping of hands, etc, all was confusion and uproar... they
continued thus until five o’clock in the morning’. (97) Physical
manifestations continued, among the Methodists at least, to be an integral
feature of revivals. However, compared with the relétively quiet
prostrations that accompanied the Scottish Presbyterian movements 1n

the seventeenth century when people wept softly and fell unconscious,

these demonstrations of spiritual anxiety appear to have become more

boisterous and noisy.

This particular style of excited revivalism served to alienate many
Christians from religious movements, and as a result it did not endure. The
Methodists, among whom it began, were unable to remain united at the
beginning of the nineteenth century as the excesses of these awakenings
created a gulf between the provincial revivalists and the respectable urban
elite who sought to bring greater order and decency to their chapels. (98)
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There is no doubt, given the manner in which revivals were becoming

increasingly rowdy, that churches were becoming embarrassed by the
unrestraint of those who led religious movements. As people moved from

isolated rural villages, and the scenes of excited revivals, into larger towns

and cities where such behaviour was not considered acceptable, they
quickly discarded their enthusiasm and became more inhibited in their
religious conduct. Therefore, anxious to be purged of revival excesses 1n an
attempt to become more respectable, Methodists quickly began to legislate
against these uncontrolled outbursts of excitement in 1800. (99) In 1807
the Wesleyan Conference banned revival camp meetings in England and as

a result the Primitive Methodist Connexion, which embraced this technique,
was formed. (100) Nevertheless this revival tradition appears to have
come to an end by around the 1830s, when a new organised style of religious
movement began to emerge. (101) The tides of social and religious change
were flowing against this revival tradition which persisted in the more
remote fringes of Britain, such as Cornwall. Elsewhere however a new

approach towards religious movements was about to appear.

11

An important agent of change that had begun to transform religious ideas
during the eighteenth century was the Enlightenment. This liberalising
movement, which effectively reconstructed the world view of Western
society, encouraged people to put their trust in reason and the discoveries of
modern science. Accordingly American and British societies grew to invest
more confidence in what they considered to be the reliable, rational laws
which governed the world in which they lived. The sense of mystery that
occupied people’s minds in relation to what had been the great unknowns of

life was being replaced by a bold faith in the findings of scientists.
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Subsequently, by the 1830s, a new third tradition of revival arose. It 1s
revealed clearly in the new textbook of religious movements of this period,

Charles Finney’s Lectures on Revival of Religion, published in 1835, in

which he said ‘a revival is as naturally a result of the use of the appropriate
means as a crop is of the use of its appropriate means... it consists entirely
in the right exercise of the powers of nature’. (102) Revivals were unable to
stand apart from the winds of change that were sweeping through the
Western world. Increasing political enfranchisement, the rise of an
industrial economy and an urban society, not to mention the accompanying
evolution of culture and science, influenced religious movements in a

fundamental manner. A new period in the history of revivals was about to

begin.

This third tradition of religious movements was conceived by several men
who had experienced extraordinary success as evangelists in small-town
America during the 1820s before creating a significant impression in British
cities in the 1840s and 1850s. (103) They published the theories and
methods of their work and these books heralded the beginning of this new

era of revivals. The first was Calvin Colton, a New England minister, whose

influential work, The History and Character of American Revivals of
Religion, was published in 1832. He described traditional, spontaneous

revivals, such as the seventeenth-century Presbyterian and late
eighteenth-century Methodist movements, as those which ‘Christians
waited for as men are wont to wait for showers of rain’ which he considered
to be ‘an expression of sloth’. (104) Instead he believed that revivals had
become ‘matters of human calculation by the arithmetic of faith in God’s
arrangements’. (105) The second and more influential exponent of the new
approach towards revivals was Charles Finney, a converted trainee-lawyer.

He popularised further the belief that religious movements could be
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expected and achieved regularly provided that certain preconditions were
met. ‘A revival, he wrote, ‘is not a miracle... it is a purely philosophical
result of the right use of the constituted means’. (106) His Lectures on the
Revivals of Religion was a practical handbook that marked a significant
turning point in the history of religious movements. It prescribed means, in
accordance with divine laws, by which, he believed, a revival could be

planned and arranged. The methods it recommended included preaching

tours undertaken by itinerant evangelists, camp meetings, a four-day

evangelistic campaign that was based upon the Presbyterian communion
season, and the use of an ‘anxious seat’ or penitent form, a special pew

placed at the front of a church where those who were spiritually concerned
could be counselled and where public professions of faith might be expected.
(107) Shortly these new measures had become the customary practice in

many of the major evangelical denominations in America and by the late

1830s churches in Britain had also begun to embrace these techniques.
(108)

In many respects these methods grew out of the church’s response to the
challenge of reaching the new heterogeneous communities that were
emerging in the towns and cities at this time. Although ‘traditional’ religious
movements had appeared previously in large settlements, the church
needed a new evangelistic approach and thus urban revivalism became
increasingly important from the 1830s. (109) As a result cities, during the
nineteenth century, grew to become more important as the centres of
religious movements from which spiritual impulses were diffused into the
surrounding areas. The series of revivals that affected Scotland in 1840
was dispersed principally from Dundee and Perth into the surrounding
countryside. (110) The 1857 American revival, which spread across large
parts of the nation, began in a church in lower Manhattan at the very heart
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of New York’s business district. (111) Later the Moody and Sankey revival,
that affected parts of Scotland in 1873-4, began in Edinburgh before it
travelled across the land. (112) Therefore during the second half of the
nineteenth century, revivals became increasingly an important strategy of
urban evangelism. (113) Indeed during this period, they became almost
almost a synonym for special mission crusade, religious events that were
staged in halls, theatres and specially constructed tents and buildings.

(114) Significantly, cities became the birthplace of this particular type of

religious movement.

The urban context, within which this new type of revival was born, affected
the length of its appearance. The work and leisure patterns of the city did
not allow men and women to attend to religious matters continuously over a
four-day period as their forefathers had previously done during their rural
communion seasons or small-town protracted gatherings. Businessmen
could not afford to suspend their commercial activities for an extended
period of time. Also the increased variety of available recreational
activities meant that the church was no longer the central social focus of
the lives of city dwellers as it had been in the smaller townships. Revival
sermons had to compete against the latest show at the theatre and other
cultural attractions. The famous noontime prayer meeting, which was
restricted to an hour and which came to epitomise the 1857 revival,
demonstrated how city inhabitants could not devote whole days to spiritual
exercises. Religious movements were becoming increasingly tailored to fit
into this busy context. Therefore the chief instrument used in city
movements was a series of special evening services that were held over the
period of a week or a fortnight. (115) As a result city revivals ebbed and
flowed over the course of up to eighteen months depending upon the

particular success of these courses of meetings. Accordingly it appears
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that the third tradition of revivals included shorter, organised periods of

intensive evangelism that focused on specially arranged events.

Perhaps the most distinguishing feature of these modern religious
movements was their organised nature. The psychological technique of
conducting specially arranged assemblies for people who belonged to the
same occupational or social group was adopted. Accordingly specific
gatherings were organised for businessmen, firemen, policemen, sailors and
even waiters. (116) Also during the principal meeting Christians were

afforded the opportunity of making a public profession of their faith, while

the unconverted were invited to indicate whether they were spiritually
anxious and wanted to be prayed for. A special pew, set aside at the front of
the meeting hall where those in a state of spiritual concern could be prayed
upon and exhorted to be converted, was regularly used. Later this was
replaced by the inquiry room where, after the main service, a second
meeting was conducted when those who had been affected by what they
had heard could be interviewed individually by a Christian counsellor.
Perhaps most significantly, every effort was made to prevent any outburst
of religious excitement. According to Carwardine ‘the emotional, cruder
excrescences of revivals were being pruned by ministers anxious not to
alienate the more respectable, sophisticated members of their
congregations... [who] wanted a more decorous and polished revivalism’.
(117) Finney, who was the chief architect of these gatherings, said that ‘the
only thing insisted upon under the gospel dispensation, in regard to
measures, 1S that there should be decency and order’. (118) It is noteworthy
that the Glasgow Herald praised Moody for the ‘promptitude, tact and
practical wisdom with which he presides over meetings, so as to prevent
mere physical excitement, and so let the word of the Lord have free course

without the obstructions and perversions of nervous feeling or prostration’.
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(119) The dignified and respectable manner of the new revival meeting
reflects, above all, the methodical planned nature of this particular tradition

of religious movements.

Perhaps the most visible new aspect of this school of revival was the role

played by the professional itinerant evangelist, who was employed to
initiate a movement. Unconcerned with the long-term interests of a
church, their primary responsibility was simply to produce an immediate
effect. Frequently these entertaining preachers, several of whom became
quite famous for their glamorous antics, delivered remarkable results. (120)

By the late 1860s almost every religious movement had become popularly
associated with a particular preacher. For instance the revival which
affected the Congregationalists of Brantford, Ontario, in 1869 was
perceived to have been principally the result of the labours of Douglas
Russell, a young Scottish evangelist en route to Chicago. Henry Varley, an
English independent Baptist preacher, was the leader of another movement
in the same town in 1875, while E. P. Hammond, an American
Congregationalist, instigated another series of revivals there in 1879. (121)
Meanwhile the evangelist Moody and his singing companion Sankey were
the principal directors of the 1873 revival in Scotland. In this manner later

nineteenth-century revivals increasingly became personality-centred

gospel campaigns.

Certainly in Scotland at least, Moody and Sankey became the best known

revival team during this period. They, more than anyone else, represented
most clearly the style of religious movement which Finney had cultivated.
By 1873 Moody had perfected the techniques and organisation of modern
urban revivalism which had appeared in Britain thirty years previously.

(122) Dismissed by some as a dignified form of religious entertainment, it
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was suggested that their meetings resembled a travelling circus, with their
varied and fast moving programme. Advertised widely in the press and by
posters, sandwich boards and handbilis, distributed from house to house,
these crusades were intricately planned. Portable buildings and tents were
specially constructed, inside which large canvas sheets were hung from the

ceiling with huge religious texts. Longs rows of regimented chairs led to an
enormous platform that accommodated up to 100 ministers and a 200-
strong choir. At the front was a raised rostrum from which Moody preached
gospel addresses that were preceded with solos and communal singing.
Inquiry rooms had replaced ‘anxious seats’ as the more respectable means

by which those who were interested in the Christian faith could be
interviewed after services. (123) Traditional Calvinists felt uncomfortable
with these professional techniques and their reliance upon human methods.
Yet undoubtedly these men succeeded in reaching the urban masses. (124)
Moody and Sankey’s campaigns in Britain between 1873 and 1875
represented the ‘high point of evangelical self confidence and influence’ in

Britain. (125) This was indeed the golden age of the modern, organised

religious movement.

The content and style of Moody’s addresses reflected revival preaching as it
appeared in the modern religious movements during the second half of the
nineteenth century. In many respects he reflected the changing social and
theological attitudes of this period. Essentially Moody focused on the love of
God in his preaching. The American literary critic, H. L. Mencken, writing
about him in the late 1940’s, commented, ‘it was by putting the soft pedal
on Hell that Moody beat all his competitors’. (126) Henry Moorhouse, an
English Brethren assembly member, visited Moody in Chicago in 1868 and
persuaded him to preach more about love and less about the anger of God

towards sinful people. Certainly Moody made only rare references to the
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cruder aspects of eternal damnation, and spoke more about the pain of the
act of God which condemned one to go to hell, rather than the actual pain of
hell itself. Moody preached about heaven at length, and about the absolute
necessity of conversion, in the dramatic, instantaneous, sense. He did not

say much about repentance or sin, but simply repeated that the new birth

was mandatory. (127) Also he had a unique conversational preaching style
which attracted many critics who judged his manner to be too bold and
brash. (128) However the success of his campaigns could only assuage
such people who had to admit that his preaching produced a remarkable
effect upon those who heard him. The emphasis of the Moody’s sermons lay
firmly upon the love of God, an approach that appealed to many people in

his audiences.

Also the experience of conversion had continued to evolve over the course of
the nineteenth century and this reflected further the changes that were
taking place within the revival tradition during this period. Charles Finney,
the influential architect of modern revivals, rejected the idea that the
human will was incapable of choosing God apart from his preparatory
grace. He believed that, ‘neither God, nor any other being, can regenerate
him, if he will not turn’. (129) Gradually people turned away from the
traditional ‘protracted conviction of sin and repentance’ model of religious
experience. The perceived balance between human and divine agency was
shifting as men and women began to believe that they could be converted
without the help of the Holy Spirit. (130) ‘Self conversionism’ became
increasingly fashionable, with the result that nine students at the Glasgow
Congregational Theological Academy were expelled for adopting this
doctrinal position. Eagerness to see people saved had led to this significant
modifying of conversion theology among Evangelicals. (181) Bebbington
concludes his study of ‘Evangelical Conversions between 1740 and 1850’ by
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commenting that ‘the trend in the nineteenth century was for the human
component to become exclusive so that divine participation in conversion
tended to diminish’. (132) Similarly K. D. Brown, in his study of the
conversion experiences of Nonconformist ministers between 1800 and
1930, has observed that towards the end of the nineteenth century spiritual
regeneration had become more formal and mechanistic and bore little
resemblance to the passionate, protracted struggles that were more
common during the earlier part of the period under examination. (133) This
is illustrated by a comment made by Gordon Reith, a Free Church minister,
who recalled how ‘we were in 1859 all Simon Peters falling at Jesus’ knees
and crying : ‘Depart from me, for I am a sinful man, O Lord!” In 1874 we
were all Lydias, ‘the Lord opening our hearts’ with the golden Key of His
great love to sinners’. (134) Accordingly it appears that revival
conversions in Scotland, in the second half of the nineteenth century, were

not charged with the same spiritual anxiety that had existed previously.

Instead they had become less emotionally complicated.

Another important feature of religious movements that belonged to this
third tradition of revivals was the concerted effort that was made to target
specific groups of people. As early as 1835 Charles Finney was

encouraging the separation of those who attended meetings into specific
groups such as ‘the children of believing parents’ and ‘unbelieving husbands
of believing wives’. Then specific addresses and hymns were employed that
were designed to have a certain appeal for particular groups of people. In
this way, he advocated ‘all legitimate means, psychological and moral, that
could be thought of were employed to arrest the attention and awaken the
conscience’. (135) Consequently, concerned that in an increasingly
materialistic world the church was losing a large number of men, mid-

nineteenth-century American revivalists sought to readjust congregational
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gender imbalance with a concerted evangelistic campaign among men.
(136) The Young Men’s Christian Association, whose founder George
Williams was heavily influenced by Finney and his new revival methods,
spearheaded, with considerable success, these aggressive crusades. (137)
Significantly the American revival of 1857, which began at a

businessman’s prayer meeting and was diffused principally through the
networks of the YMCA, was a distinctly masculine affair. According to one
journal the revival ‘prevails chiefly among a class of men who are usually
the least affected by revivals - the practical business men of the cities’.
(138) Also Couper, commenting upon the Moody and Sankey Scottish
campaign 1n Scotland during 1873 remarked thaf ‘perhaps the most

striking feature of the whole mission was the way it seized upon young
men’. (139) He described how in various reports from across the country
special attention was paid to the large number of men who attended the
meetings, and how on occasions they outnumbered women. Again the
YMCA played a pivotal role in the work of this movement. (140) There was
a noticeable deviation in the gender proportion of those affected in urban
revivals in the second half of the nineteenth century. Previously the
general ratio of converts had been roughly two thirds female and one third

male, but, largely as a result of the work of the YMCA, men became more

represented among those affected by religious movements.

It 1s apparent that revivals evolved considerably between the seventeenth
and nineteenth centuries, and that there have been at least three main
traditions that are separated by a number of broad differences. Firstly

each began to appear during a particular period in history. Secondly they

emerged within distinctive theological persuasions. Thirdly, and perhaps
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most significantly, they were conceived in dissimilar social contexts. Yetit
is quite remarkable that manifestations of each of these traditions of
revival appeared at different times in various places in Scotland during the
twentieth century. In 1921 a revival affected the fishing communities
along the Moray Firth. Jock Troup, a lay evangelist, was the main

personality of this excited movement which resembled those that affected

the Methodists and other smaller denominations in neglected places
towards the end of the eighteenth century. (141) Then between 1949 and

1953 a revival appeared among the crofting community of the parish of

Barvas in Lewis, in the Western Isles. Duncan Campbell, a leader of this

revival, was anxious to distinguish this movement from a successful,
modern evangelistic campaign, and in several respects it was similar to the

seventeenth-century Presbyterian revivals. (142) Within two years of the

Lewis revival, Scotland was overtaken by another religious movement. The
‘Tell Scotland’ campaign and the Billy Graham crusades in the Kelvin Hall
were highly organised. (143) Heralded rather presumptuously as ‘the
greatest evangelistic campaign in the history of Scotland’ it bore a likeness
to the nineteenth-century Evangelical urban campaigns. (144) Religious
movements have clearly not appeared in a uniform manner in the last four
centuries. Rather, conditioned fundamentally by the social and theological

contexts in which they have been conceived, their manner and expression

have varied enormously.
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Chapter 2

Theories of Revivalism

Beyond the unfolding history of the revival tradition, a number of scholars

have suggested that various factors have determined the appearance of
these religious movements, with the result a variety of circumstances have
been proposed as definitive influences upon the timing of these events.
Indeed the historiography of revivals has developed considerably, especially
during the last fifty years. Each of the main distinct schools of analysis will
be examined. In this way it is hoped the strengths and weaknesses of these
theories of revival will be highlighted, and that it will become clear how they

have evolved during the last half century. In addition an outline will be
made of the subject and method of this particular study.

The first group of revival historians may be called the ‘religious school’.
They include John Gillies whose Historical Collections of Accounts of
Revival was first published in 1745, W. J. Couper who authored Scottish

Revivals in 1918, James Edwin Orr, the famous itinerant evangelist who

wrote The Second Evangelical Awakening that appeared in 1949, and

latterly Iain H. Murray, whose Pentecost-Today? The Biblical Basis for

Understanding Revival appeared in 1998. All of these men were or are
committed Evangelicals and they have maintained that religious
movements are strictly the work of God. Accordingly Gillies described
revivals as ‘extraordinary dispensations of grace, with which the Lord has
favoured so many different corners’. (1) Subsequently Couper, commenting
upon revivals as ‘the story of the abundant supply of grace’, said that ‘the

Spirit of God is without limits and bonds, and over and over again He caused
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revival to come which cannot be traced to any particular source’. (2)
Latterly Orr affirmed that ‘any explanation of the [1859] Revival other
than that of an outpouring of the Spirit is considered inadequate’. (3) Most
recently Murray has said that ‘a revival is an outpouring of the Holy

Spirit... an extraordinary communication of the Spirit of God, a
superabundance of the Spirit’s operations, an enlargement of his manifest
power’. (4) It is now generally accepted that this purely spiritual
interpretation of revivals is inadequate. In the first place these men have
described religious movements in a straightforward narrative manner as
they appeared. They have recounted the stories of revival, but have done

so uncritically. Hence their presentation of religious movements as
homogeneous, uniform movements is misinformed. (5) Also they have
failed to deal with people who were affected by revivals in their totality.
Treated rather simply as religious agents, little attention has been made to
their background, marital status, occupation, age or gender. Presently even
Evangelical scholars, who include Donald Meek and David Bebbington,
acknowledge that a number of other factors have exercised considerable
influence upon the appearance of these movements. (6) Hence the

‘religious school’ offers an insufficient understanding of revivals.

1|

A political interpretation of revivals started to appear at the beginning of
the 1960s. It began when E. J. Hobsbawm found that Methodism and

radicalism flourished together in the same places at the same time for what
he considered the same reasons. He believed they were religious and

political manifestations of the same social processes of change. (7) Edward

Thompson in his epoch-book, The Making of the English Working Class,
published in 1963, offered a similar, and highly influential, but alternative
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analysis to Hobsbawm. Thompson, building upon Halévy’s work, believed
that towards the end of the eighteenth century many working people turned
to religion as a ‘consolation’ for the failure of their political ambitions.
Methodist revivalism, he said, acted as the ‘chiliasm of the defeated and the

hopeless...[which] took over just at the point where political or temporal
aspirations met with defeat’. (8) Political disappointment, he contended,
acted as the spur of religious movements. Later Hobsbawm agreed with
Thompson when he considered the religious movements which followed the
Swing riots in 1830 as ‘an escape from, rather than a mobilisation for social
agitation’. (9) John Baxter, in his study of the great Yorkshire revivals
between 1792 and 1796, published in 1974, further endorsed Thompson’s

position. ‘At the moment that the hopes of popular radicalism were finally
extinguished’ he says, ‘religious revival burst into flame’. (10) Accordingly a
group of historians emerged which argued that revivals occurred because of

political influences and in particular, when the public affair ambitions of

people met with defeat.

This interpretation quickly met with considerable opposition. Currie and
Hartwell, in a review of Thompson’s study, for example, criticised both his
use of evidence, which in their opinion provided a ‘minimum of analysis’, and
his prejudicial commitment to Marxist social theories. (11) In particular
they considered that his interpretation of Methodist revivalism was
inaccurate. According to their research they could find ‘no sign of a

significant association between repression or failure of political activity and

the expansion of Methodism’. (12) Similarly David Hempton has, more
recently, said that the weakness of Thompson’s analysis lay within the
partiality of his ideological convictions and the consequent biased nature of
his assumptions which, he suggests, were based on selected evidence drawn

from particular regions of a specific country. (18) Also Julia Werner, amid
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the evidence which she reveals surrounding the rise of the Primitive
Methodists in the early nineteenth century, has concluded that ‘no very
clear picture emerges when political agitation and reform activities are set
alongside Ranter revivals and missioning efforts’. (14) Consequently the

political theories of revival of Hobsbawm and Thompson have become
largelydiscredited.

Notwithstanding the judgment which has been passed upon Thompson’s
interpretation of the relationship between political movements and revival,
it does appear that a particular bond has existed between them. Meek has

commented upon the Cambuslang revival and its appearance immediately
before the Jacobite Rising of 1745 during a period of considerable political
uncertainty in Scotland. (15) Also Carwardine has demonstrated the varied
association between religious movements and periods of political activity in
mid-nineteenth-century America. Although some church leaders
complained how ‘politics diverted time and energy from religious activity’,
Carwardine shows how the two were not mutually exclusive. Instead he
reveals that political campaigns could, on occasions, stimulate revival. (16)
Hence although Thompson’s oscillation theory is now refuted, it remains
true that revivals and political movements have ‘enjoyed a rich and
textured relationship’. (17) They have not belonged to separate spheres.

On the contrary they have often been simultaneous and complementary

movements within the same context.

After Thompson a ‘social school’ of revival theorists appeared who argued
that revivals were reactions to periods of intense community change. For
instance, Steve Bruce examined late eighteenth-century revivals in the
Highlands of Scotland and found that contemporary observers of the

movements considered them to be a response to the social changes of that
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period. (18) Although Bruce employed a different analytical method from
Hobsbawm, he still ‘sees the economic and social transformation of the
Highlands as the cause of the religious transformation’ during this period.
(19) Similarly Callum Brown believes that the collapse of the traditional

social order through the clearances was a significant contributory factor
towards the early nineteenth-century Highland revivals. (20) Also Peter
Gibbon, an Irish social historian, considers the Ulster revival of 1859
among rural labourers and new factory workers to have been a reaction to
the social dislocations created by industrialisation and urbanisation in the
1850s. (21) Accordingly it became popular to claim that revivals were a

response to significant social changes that affected a community of people.

Other commentators found that revivals coincided with periods of economic
depression. Whitney Cross found in his investigations into revivals in
Western New York during the 1830s that ‘the revival cycle had long been
inclined to an inverse conformity with the business cycle, rising with hard

times and falling with good.’ (22) Likewise Luker suggested that the threat
of economic depression and mass unemployment was a significant factor
during the 1799 revival in the tin mining villages of Cornwall. (23) Similarly
Werner has said that the economic distress suffered in Nottingham and
West Riding was ‘an especially powerful goad to revivalism’. She associates
directly the Bramwell-Pipe revival, which came to its climax in 1800, with
the extreme privation which people suffered at that time. (24) Also J. L.
Duthie believes the 1921 Moray Firth fishing revival was a direct
consequence of the economic slump experienced by the herring industry
that year. €1921’, he contends, ‘was an annus terribilis for the fishing
communities of north east Scotland, and the despair of the fisher folk led
them to religious fervour for consolation.’ (25) This interpretation of the

Moray Firth revival is supported by Callum Brown and Nancy Dorian. (26)
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Thus, a number of historians have associated incidents of revival with

periods of economic recession.

By contrast other revival historians have found occasions when religious

movements flourished during periods of financial prosperity. Ned
Landsman has observed that the Cambuslang revival appeared at a time
of prosperity, when Glaswegian merchants had just begun to make
substantial investments into the nearby, rural infrastructure with the
result that new textile industries were beginning to flourish. (27)
Notwithstanding his previous observations, Luker found that the Cornish
revival of 1799 followed the good harvest of 1798, and the 1814 movement

succeeded a significant fall in the price of wheat, while, according to a local
minister, the 1847 revival did not extend beyond the town of Truro into the
adjacent countryside because of the considerable economic distress in rural
areas that was caused by a poor harvest and high prices. (28) Hence

other scholars have argued that revivals have prospered when the economy

has been buoyant.

Perhaps more significantly the political, social and economic evidence
demonstrates the irregular relationship that has existed between these

trends and revivals. R. B. Walker, who has examined a significant number
of nineteenth-century Methodist revivals, has concluded that ‘no clear
pattern of relationship between religious revivals and economic changes
emerges’. (29) Similarly Marguerite Van Die, who has studied two periods of
revival that affected the people of Brantford, Ontario, found that a first
wave of religious enthusiasm in 1853 arose during a period of material
boom which created optimism within the churches and their community,
while a second movement began in 1857 immediately after the economic

crash of that year which had a devastating effect upon the people. (30)
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This appears to confirm there is not a consistent correlation between social

and economic cycles and religious movements.

There is no doubt that scholars who have argued that political, social and

economic factors influenced significantly the appearance of revivals have
usefully highlighted the important role which these circumstances have, on
occasions, played. However they are mistaken when they suggest that
these external circumstances were determinative agents of religious
movements. More recently, scholars have recognised that while periods of
political agitation and socio-economic change may have acted as the

stimulus of religious movements or served to modify or intensify a revival
cycle, they have not been definitive causes. (31) Even Thompson was

forced to concede in reply to criticism of his ‘oscillation’ theory in the 1968

revised edition of The Making of the English Working Class that ‘revivalism
is not a phenomenon which admits of a single hold-all explanation... different

contexts may require different explanatory methods’. (32) Luker has

warned historians that ‘there are very real pitfalls in approaching revivals
essentially from the outside and attempting to explain their occurrence
merely by reference to secular trends or preoccupations’. (33) External
factors have often served to create an environment in which revivals have

flourished, but they have not been absolute causes of religious movements.

11|

A third, heterogeneous school of revival historians emerged in 1978. This
year witnessed the publication of three separate, influential studies which
contributed further to the discussion surrounding these moments. The first

of these, Revivals, Awakenings, and Reform : An Essay on Religion and

Social Change in America, 1607-1977, was written by William G.
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McLoughlin, an American scholar. He distinguished great awakenings from

religious revivalism. The former, he contended, are periods of cultural

revitalisation which change the world-view of a whole people, while the
latter alter the lives of individuals. (34) He argued that the five periods of

American awakenings, which he identified, reshaped fundamentally the
culture of the nation. (35) Essentially McLoughlin sought to reassert the
significance which religious movements had played in the history of modern
America, but he also suggested that their influence had declined over time.

Nonetheless his principal concern was the wider cultural implications of

revivals.

The second book exploring religious movements published in 1978 was

Holding the Fort: Studies in Victorian Revivalism, whose author was the
British Methodist minister, John Kent. He focused his attention upon the
significance of revivals in late nineteenth-century Britain, during the period
when, he believed, ‘popular Protestantism began to lose its grip on English

societf. (36) In a sardonic manner he criticised revivalism as having been
‘an aspect of that anti-modernist, anti-materialist, anti-democratic and
often anti-intellectual movement’. He said that Victorian revivals failed to
affect the working classes, that their greater influence lay within the
Christian sub-culture, and that significantly they failed to hold back the
tides of secularisation which were sweeping over Britain. (37) Essentially
Kent displayed an unsympathetic attitude towards late nineteenth-century
religious movements. However John Coffey, in an article published in 1996,
disproved many of Kent’s bold assertions. He showed that Evangelicals
were socially active during this period and that the appeal of Moody and
Sankey, the popular revivalists of the 1870s, ‘transcended barriers of
gender, age and class’. (38) Indeed he went on to demonstrate that,

contrary to what Kent suggested, Evangelicalism commanded its greatest
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influence upon British social and political life during the second half of the

nineteenth century. (39) Hence Kent’s contribution to the history of

revivals has, more recently, become rather discredited.

The third history of revivals published in 1978 was Richard Carwardine’s
Transatlantic Revivalism : Popular Evangelicalism in Britain and America

1790-1865. As the title suggests, Carwardine highlighted the significance of
the relationship that spanned the Atlantic between Evangelicals during the
nineteenth century. In particular he discussed the influence of Finney and
the development of the new measures of American revivalism, and how

they were imported into Britain . (40) Among a number of noteworthy
observations, Carwardine revealed the importance of ‘the cultural and
ethnic homogeneity of a relatively tightly knit community’ in producing a
traditional small-town revival. (41) Perhaps the most vital contribution he
made to the discussion of religious movements was the discovery that ‘the
only stable factor amongst the whole complex of influences that operated at
times of revival was the existence of a desire for and expectancy of revivals
in the churches involved’. (42) Unfortunately Carwardine failed to examine
in any substantive detail the history of nineteenth century religious
movements in Scotland. Instead he concentrated his attention upon
awakenings in England, Wales and Northern Ireland. Nevertheless there is
no doubt that he has made a valuable contribution to the understanding of

the changes that overcame revivals in the nineteenth century.

IV

Another school of revival historians emerged in the 1980s which began to
pay greater attention to the local factors that had influenced the

appearance of long established community-based revivals. A broad
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consensus has emerged which suggests there have been at least three

experiences that have served to create the environment in which these
movements have flourished. In the first instance it appears that epidemic
illnesses have heightened people’s sensitivities to religious matters. Meek
has described the profound effect which the cholera epidemic of 1832 had
upon the Baptist church at Grantown on Spey. (483) Similarly R. B.
Walker found that at Bilston in the Black Country, which suffered one of
the worst outbreaks of the illness, the membership of the Wednesbury and
Dudley Methodist circuits rose from 3,315 to 5,382. Likewise the Methodist
circuits grew by 11.9 per cent compared with 5.7 per cent for the

connection as a whole in seven places which suffered acutely from another
epidemic. At the same time the Wesleyan president of the Sunderland
circuit warned his hearers, in light of the rampant disease, to prepare for
eternity. He said, ‘the utter inability of human skill, either to explain the
cause or provide a remedy for this plague, shows it to be a special visitation
of Almighty God’. (44) Werner discovered also that at the height of the
widespread illness, 250 new members were added during a single quarter to
the Primitive Methodist Connexion in Hull and North Shields, and that even
‘hard’ Liverpool experienced revival. (45) Hence there have been instances

of revival where disease appears to have been a significant contributory

factor.

Yet there have been other occasions when epidemic ilinesses have not
precipitated revival. At Kilsyth in 1732, for instance, the parish minister,
James Robe, had hoped that a malignant fever that claimed the lives of
sixty people in the course of three weeks might awaken spiritual concern,
but instead he found that the religious state of his parish grew worse. (46)
Similarly one hundred years later, around 1830, the minister of the same

parish, William H. Burns, believed the ‘scourges’ which fell upon Kilsyth
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would awaken the people, but he discovered, like his predecessor, that they
made no permanent impression. (47) Furthermore notwithstanding the
connection between revival and the cholera epidemic in 1832, subsequent
outbreaks of the disease in 1854 and 1866 were not accompanied by

religious movements. The threat of illness, together with the fear which
this can engender within a community, has sometimes aroused an intense
interest in spiritual matters amongst men and women which has led to
revival. In this way the risk of disease has influenced the timing of certain

religious movements. Nevertheless a regular relationship has not been
established between illness and revival and therefore the former cannot be

judged as a primary cause of increased spiritual activity.

Another noteworthy influence at work in small local communities at times

of revival has been an inherent sense of fear. Ian Muirhead was, in 1980,

one of the first to identify, among a number of revival causes, the
fundamental importance of ‘insecurity, theological, social, personal’. (48) It
is significant that many revivals have been advanced by various

movements of religious or cultural change that have threatened the
perceived identity of a local community. The first Scottish movements, for
instance, at Stewarton and Irvine in 1625, began after conflict arose
among those who would not accept the forms of church government and
practice which were being imposed by the Crown. (49) The great Yorkshire
revival of 1792-6 began during the local organisational crisis that followed
the death of Wesley in March 1791. This movement provided unity and
consolidation at a critical time when Methodism was threatened with
fracture. (50) Other commentators have argued that the Scottish revivals
of the 1830s and 1840s were associated with the Ten Years’ Conflict and
were a reaction against the intrusions of ministers into congregations of the

Established Church. (51) More recently W. R. Ward has argued that the
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origins of the great eighteenth-century revivals, in Europe and America, lay
within the defiance of groups of people against the threat of assimilation
they felt from powerful states and established churches. (562) In this
manner he accounts for the advance of Methodism in England around the
period of the French Revolution. Similarly David Hempton has associated

the dramatic expansion of the Methodists in southern Ulster with the
rebellion of the United Irishmen in 1798. (63) In his view ‘there seems little

doubt that religious revivalism thrived on the perceived vulnerability of
individuals and social groups when confronted by... threats to health and
personal security’. (54) Also S. J. Brown believes that the renewed interest

in revivalism in Ulster that preceded the 1859 movement ‘was in large part
a response by Ulster Presbyterians to the new strength and confidence of
the Roman Catholic Church’. (565) This particular interpretation of revival
has remained largely unchallenged. Accordingly the timing of revivals

appears to have been affected by the fear of a community created by a

perceived threat to its religious identity.

Perhaps of greatest significance, the community crisis created by a local,
unexpected death has provided the context within which a number of local
revivals have appeared. Jonathan Edwards, in his account of the revival at

the village of Pascommuck, near Northampton, Massachusetts, in 1743
described how ‘the very sudden and awful death of a young man in the
bloom of his youth’ which ‘was followed with another death of a young

married woman... seemed to contribute to render solemn the spirits of many

young persons; and there began evidently to appear more of a religious
concern on people’s minds’. (66) Orr has recorded how the deaths of local
men in a fishing tragedy at Cellardyke, Fife, was the stimulus of the 1859
revival in that village. (57) Likewise John McGibbon, a local historian,

described how the death of a local fisherman, Tammas Reid, in the early
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1880s, at a village near Peterhead, acted as the spur to a religious
movement that swept through that community. (58) Julia Werner has
noticed how fear induced by the threat of an imminent death was often a
factor in the conversion of Primitive Methodists during times of revival. (569)

Similarly Carwardine describes how the precarious nature of life in
industrial Wales created a favourable context for the spread of religious
movements. According to James Kendall, writing in 1853, ‘terrible
accidents and fearful deaths [are] not uncommon in these iron and coal

districts... [H]lence funeral sermons are frequent and often attended with
good moral and religious effect’. (60) Likewise Christopher Turner has also

described how an ever-present fear of death or serious injury which
accompanied ‘the harsh realities of work underground in Welsh industrial

society’ regularly served to intensify revival cycles when they appeared.

(61) Meanwhile Obelkevich observed from the pattern of mortality in
South Lindsey during the nineteenth century that death overcame a
disproportionate number of young people in the prime of life, and these
tragedies had a significant effect on those who survived. (62) Bebbington
has found, from his study of ninety one evangelical conversion accounts,
collected from 1750 to 1850, that following sermons, the fear of death and
illness was the second most common precipitating factor of spiritual
regeneration. (63) Hence he judges that the crisis of death can ‘provide a
favourable context for the propagation of the faith’. (64) Accordingly the
fear and experience of sudden death has been an important factor in a
number of local religious movements, particularly within fishing and mining
communities where people lived and worked daily with its constant threat.
It is clear that the particular circumstances of a local community have

regularly influenced the timing of the appearance of revivals.
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V

The most widely accepted current school of revival studies has moved

beyond the concentration on the role of local factors in determining the

appearance of religious movements. Instead scholars have begun to
uncover the inner dynamic of religious movements and have been more

anxious to discover who was affected by them. Myrtle Hill, for instance, in
her study of the Ulster revival of 1859, published in 1990, dismantled many

of the general myths that surrounded this movement and paid greater
attention to the detail of its diffusion across the north of Ireland. In this

way she revealed some of its local nuances, including the fact that its
origins lay in a small prayer meeting held at Kells in the parish of Connor,
and that it affected principally the Presbyterian community in Counties
Down and Antrim. Moreover Hill went on to examine the gender, age, social
status and church background of those who were converted. She did not

ignore, as previous scholars had, the physical manifestations that

accompanied the revival. (65)

Janice Holmes, in her doctoral thesis submitted in 1995, which examined
revivalism in Britain and Ireland in the second half of the nineteenth
century, offered another detailed study of the Ulster revival of 1859 and
focused particular attention upon the groups of people who were affected by
it. (66) Subsequently Marguerite Van Die wrote an article about a series of

mid-nineteenth-century revivals that affected the town of Brantford,

Ontario. She provided a comprehensive examination of the society,
economy and religious character of this town before she discussed how
revival began in this context. Then she went on to investigate, in

considerable depth, the gender, age, occupation and church background of

those who were affected during two separate religious movements. In this
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manner Van Die presented a comprehensive study of the inner dynamic of

these revivals and how they were integrated in a particular location. (67)

Most recently Kathryn Long wrote a history of the American revival of
1857-568 that was published in 1998. Long provided a meticulous

examination of this movement. She was concerned to display the diversity

of the revival as it appeared among the people who were affected by it. As
a result she demonstrated how individuals experienced this religious

movement in a variety of different ways, depending upon a number of

different features of the context in which they lived. Significantly Long drew
attention to several factors that affected the various manifestations of this

single religious movement. (68) Hence the latest school of revival studies
has become, during the last ten years, concerned with the detail of revivals

as they have appeared in particular contexts, and the identities of the

people who have been affected by them.

The sands of revival historiography has shifted considerably since the

1960s. The explanations of religious movements that were based purely
upon political and socio-economic factors have been found wanting. It is

accepted that although such circumstances may have influenced the
particular climate of a community within which revival was experienced,
there has not been a direct or consistent correlation between them and
incidents of a religious movement. It is generally accepted that revivals
have not occurred in response to any one single aspect, but rather they
have arisen as the result of the interplay of a variety of external and local
factors. Scholars appreciate there are a number of different perspectives
from which revivals ought to be examined. Hence an increased attention
has been paid to the indigenous circumstances of the contexts within which

revivals have occurred. = Most recently there has appeared a greater

53



sensitivity towards the appearance of a distinct revival in a given situation.
It has been shown that far from being monolithic events, religious
movements have appeared in a variety of different ways, and that their

peculiar manifestations have been conditioned by the particular context in

which they have arisen.

V1

This thesis proposes to examine in detail the 1859 revival as it affected the
north east of Scotland in an attempt to uncover the various textures of this
movement as it occurred in a range of separate situations. Significantly
there are at least three reasons why it is important to examine this
religious movement in particular. In the first place it is perhaps the most
far-reaching awakening that has affected Scotland. Robert Buchanan, the
Free Church moderator in 1860, remarked how

from East Lothian to the Outer Hebrides - from the shore of
the Moray Firth to those of the Solway - and all through the
central mining and manufacturing districts of the Kingdom, we
heard of scenes which carried us back to the days of the Lord,

at Shotts and Stewarton and Cambuslang. Unless we greatly
deceive ourselves, no former revival of religion which our

church and country have witnessed has ever spread over so
wide a field. (69)

At the Free Church assembly the following year Dr Julius Wood reported
that in two thirds of the church’s presbyteries there had been ‘decided
awakening and revival’, while in the greater proportion of the remaining
third he described that ‘whilst there is no decided awakening or revival there
1S In almost every instance without exception, increased attention to, and
interest in, spiritual things’. Hence he concluded that ‘the revival with
which God has been pleased to bless us, extends over the length and
breadth of the land’. (70) The 1859 revival was not preceded and has not
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been succeeded by a similar movement that stretched so far across the
country. Unparalleled, it remains the largest, most widespread revival in

Scotland’s history, and thus it is worthy of examination.

Also this revival affords the opportunity to study a religious movement

during an important period in its history when they were in a state of
transition from spontaneous community based awakenings to organised

urban crusades. Since the 1830s, Finney’s Lectures on Revivals had
received a mixed response in Britain. Some churches, including the
Methodists, embraced his modern techniques wholeheartedly, while others
remained more sceptical, suspicious of the ‘human element’ that had

entered into revivalism. (71) Such people wanted an unplanned movement,
but one that was also ‘in strictest harmony with the profoundest devotion’.
(72) Kent has remarked that ‘the dividing line between the old and new
revivalism may be drawn in the years 1857-62’. (73) According to
Hempton and Hill, the 1859 revival, as it appeared in Ulster, was ‘not an
example of new-style technique revivalism imported from America, but was
rather one of the last great folk revivals in the history of the British Isles’.

(74) Accordingly it is important to examine the same movement as it

appeared in Scotland in order to ascertain whether it was a traditional or a

modern revival,

Perhaps the greatest reason for studying the 1859 revival in Scotland is
that it has not been considered rigorously by any modern scholar. Couper,
in his largely narrative account of Scottish revivals, committed only eleven

pages to this movement. Despite being a useful description of the progress
of the revival across the land, he recorded the events simply as a story and
did not offer any criticism or analysis. (75) Similarly Orr, who devoted

twenty pages to the revival in Scotland in The Second Evangelical
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Awakening, published in 1949, chronicled the movement in an anecdotal
manner. There are two particular weaknesses in Orr’s history of the
revival. In the first instance he appears to suggest, by his descriptive
technique, that it began in Glasgow and was diffused up the west coast and
subsequently down the east coast of Scotland. In this way he does not

describe accurately the spread of the revival. Secondly he presents the
whole movement in a uniform manner without paying any attention to its

various manifestations in different contexts. (76) Hence Orr’s account of
the revival in Scotland is inadequate. Muirhead, in his article on Scottish

religious movements, manages only one paragraph on the 1859 revival.
(77) The only recent academic work undertaken on the movement was by

C. J. Marrs, who examined its appearance in Glasgow in his doctoral thesis,
submitted in 1995. However, despite providing a detailed narrative of the
revival, he does not move beyond describing its manifestation in Glasgow.
Besides, occupied with demonstrating that the revival ‘was not the major
influential spiritual and social event of the Victorian era to which it has
been popularly elevated’, he does not manage to penetrate the revival and
describe its effect upon the people involved. (78) It is clear that the
historical analysis of the 1859 revival in Scotland has been poor and
inadequate. It has been largely ignored and inadmissibly overlooked for a
considerable time. Hence this study seeks to provide a thorough, modern
understanding of this movement as it affected the north east of Scotland.

The north east of Scotland has been chosen to be the region that will be
examined because it presents three separate, distinct social contexts for
analysis. In the first instance the city of Aberdeen provides the
opportunity to study this mid-nineteenth-century revival as it appeared in

an urban setting. Like many other towns and cities during this period
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Aberdeen had experienced tremendous expansion. In the fifty years, from
1801 to 1851, the population of Aberdeen had grown almost threefold, from
26,992 to 71,973. (79) This was a city which had experienced significant
demographic change, with the result that the urban community had
become increasingly heterogeneous. In addition to a considerable textile
working class, the traditional artisan society continued to make up a large
section of the labour force, with 4000 hand loom weavers, 800 shoemakers,
600 carpenters, 500 tailors, 500 blacksmiths and 200 cabinet makers and
upholsterers. (80) Furthermore, there were the shipwrights, mechanics,
engineers and masons who were, on the whole, better off than those who

belonged to the traditional skilled working class. There was also a

substantial middle class. By 1861 there were eighty doctors, 170 male
teachers and professors, 200 female teachers and 500 commercial clerks
working in Aberdeen. (81) Also 3500 female domestic servants were
employed in the city. (82) These people lived in various parts of Aberdeen.
Beyond the city centre where ‘grandeur and meanness [lived] side by side’ it
was surrounded by a number of smaller settlements. (83) Two miles north-
west of the city lay the village of Woodside where rural immigrants settled
and worked in textile factories. Meanwhile a significant artisan community
lived around Holburn in the south-west of Aberdeen, while Gilcomston ‘was
a thriving suburb of about 2000 inhabitants, mostly weavers’. (84)
Accordingly Aberdeen was an expanding, Victorian city. Thus it affords a
typical urban situation within which to examine the manifestation of a mid-

nineteenth-century religious movement.

The rural hinterland of Aberdeenshire provides a different set of

circumstances for a study of the appearance of this revival. The economic
and social changes that prevailed upon the farming people during the early

nineteenth century had a profound effect upon rural communities. The
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creation of larger farms, many of which were purchased by wealthy

merchants, involved the consolidation of smallholdings, while subtenants

were forced to accept new ‘improving’ leases on poorer land that had
previously not been under cultivation. At the same time a new class of
farm labourer emerged to work, within a rigid hierarchical structure, on the
larger farms. Managed by a grieve, because the owners of the farm were
often absent, the fabric of the rural community began to split apart. (85)
Alexander Fraser lamented how ‘old fashioned familiarity and friendly
fecling, previously existing between masters and servants, began to die
away... farm labourers came to be looked upon by many farmers and their
families as little better than mere machines, not worthy of half the
attention paid to their cattle or horses’. (86) By 1859 a generation of
farming people had grown accustomed to the changes that had affected the
agrarian economy and a new social order had been created. Nevertheless
advances of technology, which included the introduction of the horse drawn
to replace the scythe in 1850, continued to bring further change to the lives
of these communities. (87) Meanwhile a new market-driven culture was
threatening to replace the traditional economy, while old networks of
relationships were overtaken by commercial associations as the population
decreased. Therefore, the rural situation offers an opportunity to examine

how the 1859 revival arose within a mid-Victorian, agrarian community.

The homogeneous, tightly knit villages of the fisherfolk along the Moray
Firth produced another distinct group of people who experienced this
religious movement. Primarily these were one-occupation communities.
Apart from a handful of shoemakers and grocers, everyone followed the
same rhythm of work and earned their living from the sea. There was no
hierarchy in the fishing crews. Each man contributed equally to the
running costs and drew the same amount from the profits. In this way they
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formed a classless socicty, each man enjoying the same income and status,

and sharing the risks of their profession. (88) Furthermore the whole

family was involved with fishing. The men worked on the boats, while the
women baited the lines, and prepared and sold the fish. (89) Also the

fishing villages were visibly separate from the settlements of farmers and

other people who lived near them. Even in the larger towns they lived in
well defined districts that became known as the ‘fishertown’ or the
‘scatown’, and often they were regarded as an ‘alien people’. (90) Even the
seventy fishing villages along the one-hundred-and-fifty-mile stretch of
coastline, whose average population was around 300 people, were separate
one from another. There were six distinct communities within the ten miles
from Cullen to Portgordon and six around the larger town of Fraserburgh.

Each remained detached with clear boundaries and a different community
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