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Abstract 

Historians have often asswned that the secularization of 

religious practice paralleled or followed the 

industrialization of late nineteenth century Canadian 

communities and the declining influence of churches on elite 

culture and the state, The neglect of lay religion, however, 

has left this hypothesis untested. In the two decades 

following the first New Brunswick census of religion in 

1861, Wesleyan Methodists remained the single largest 

religious group in the parish of St. Stephen. Yet the 

dynamics and demography of church growth show that low and 

fluid church involvement characterized both the rural 

settlements and expanding villages of this pre-industrial 

parish. By their remarkably varied and independent choices 

of religious affiliation, lay men and women determined the 

size and nature of Methodist communities and anticipated 

modern Iconsumer religion1, Nevertheless, the content of 

their piety remained in essential continuity w i t h  the 

Methodist tradition. 

In fact, associational fluidity was rooted in the nature 

of Methodist belief, worship, and polity. Within the parish, 



church growth reflected both transience and revivalism, the 

latter influenced by both wider evanqelical expectations and 

local circumstances. Many Methodists moved to or from other 

denominations or maintained multiple affiliations. Roughly 

half of Methodist families may have attended Methodist 

churches, but membership rates were low, with high turnover. 

Despite the ideoloqy of family religion and Christian 

nurture, church membership was neither a prescribed nor 

socially timed rite of passage. Men were more likely to 

join the church while married and to join with or follow 

their female relations. Women-attracted by the ideal of 

'evangelical womanhood' and unique opportunities for 

community and voice-were the majority of members, and 

demonstrated greater independence than men in timing their 

memberships at any stage of the life course, in association 

with or apart from their families. 

Yet much of traditional Methodist piety persisted in St. 

Stephen during the 1860s and 1870s. Although the house 

'church' would disappear, the class meeting survived until 

1890. ~evivals occurred frequently, and church membership 

remained a primarily adult decision, sometimes preceded by 

adult baptism. 'spiritual histories1 still memorialized 

local Methodists, recounting their conversions and, for a 

few, even sanctification. These 'histories' along with 

Methodist hymnody and Methodist involvement in the rural 



cemetery movement portrayed the evangelical version of %oly 

dying' . 
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Chapter 1 

Towards a New History of Lay Hethodism 

Data fail...to attempt any computation of the 
infinite value of souls saved forever; nov 
numbered with the white-robed and blood-washed 
multitude...But the aggregate of ascertained 
result, as tabulated and authenticated in recently 
published departmental statistics, has surpassed 
our most eager and sanguine hope and 
anticipationm1 

If the results of the most carefully taken census 
ever attempted in Canada... and sustained by the 
records of the past, cannot obtain credence at 
this moment, they will in time to corne. The 
triumph of truth over delusion, popular 
infatuation and local prejudices, if retarded, 
cannot be for ever prevented. 

Although well-fitted ta an age in which governments 

increasingly tabulated social facts, the quantification of 

religion predated the national census records of the 

nineteenth century. The wstatistics* described by Stephen 

F. Huestis in his centennial celebration of Methodism in 

Atlantic Canada originated partly in the organizational 

needs of voluntarist churches. But neithex voluntarism nor 

Stephen F. Huestis, Centenary of Methodism in Eastern 
British America 1782-1882 (Halifax: S. F. Huestis, 1882), 
p. 680 

J. C .  Tache, The Canadian Census of 1871: Remarks on Mr. 
Harvey's Paper Published in the February Number of the 
Canadian Monthly (n.p.  nad.  c. 1872), p. 5. 
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the belief in a regenerate church membership alone account 

for the NcomputationN of souls. As Patricia Cline Cohen has 

observed, the Puritans kept membership records, but did not 

conceive of counting them: thus, they described widespread 

declension while their church admissions steadily rose. In 

contrast, seventeenth century Anglicans retreated Vrom the 

doctrine of predestination in its Calvinist sensen and began 

keeping both registers and totals of their progress in North 

America. By the first complete Methodist membership returns 

of 1767, the nextension of numeracym had accelerated, 

reflecting greater certainty about the regulation of the 

physical or social world and lessened belief in ninscrutable 

divine controlum3 Yet Methodist compilers saw no 

contradiction in numbering souls. B o t h  inspired by and 

interpreted according to the evangelical version of the idea 

of progress, the quantification of religion vindicated the 

ways of ~rovidence.~ In an address to the Eastern British 

America Conference of the Wesleyan Methodist Church, only a 

few months after the first federal Canadian census of 1871, 

Revs. John H. James and Luke H. Wiseman approved the 

Patricia Cline Cohen, A Calculatin~ People: The Spread of 
Numeracy in Earl~ America (Chicago: University of Chicago 
Press, 1982), pp. 49, 79-83; Robert Currie, Alan Gilbert, 
and G e  Borsley; ~hurches and Churchqoers:~~atterns of 
Church Grouth in the British Isles since 1700 (Oxford: 
Clarendon Press, 1977) , p. 12.  

Kenneth E. Rowe, *Methodist Bistory at the Bicentennial: 
The State of the A r t w ,  Methodist History, 1984, p. 8 7 .  
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Hconstructive tendency to gauge spiritual results by the 

numerical strength of our fellowship*. From these results, 

they concluded that Vhe rapid and vigorous grovth of the 

Methodist Churches in the Western world is without parallel 

in Christian history . m 5  

Clerical interest in Methodist statistics for Atlantic 

Canada had accelerated after the creation in 1855 of the 

Eastern British America Conference out of the Maritime 

districts serviced by British nissionaries. The stages of 

record-keeping closely paralleled the improvement of census 

returns. Methodism in the Maritime provinces had upgraded 

its nstatisticsn in 1857 and again in 1864;~ the first 

census including religion occurred in Nova Scotia in 1851, 

and in New Brunswick in 1861. By these decades, other 

voluntarist churches in Britain and North America had joined 

in systematically tabulating their f locks. Although 

American clerics lacked regional totals of adherents 

comparable to those available in Canada, they could cite 

denominational figures or the church seating and 

Minutes, Eastern British America Conference of the 
Wesleyan Methodist Church (henceforth EBAC), 1871. 

The first Standing Resolution on Quarterly Statistics 
appeared in the Conference Report of 1857, and an 1864 
resolution created a standing cornmittee on Conference 
Statistics, which were published thereafter. 

Currie et al., p. 12; Paul Goodman, *A Guide to American 
Church Membership Data Before the Civil WarH, Historical 
Methods Newsletter, 10 (1977) , p. 185. 
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congreqational sizes reported in American census records. 

Some decried the %tatistical obsessionu of nineteenth 

century churches and the great temptation to denominational 

rivalry or spiritual prideO8 The newspaper of Maritime 

Methodism published regular progress reports and debated 

denominational s i z e  w i t h  Baptists and Presbyterians. The 

statistical obsession was reportedly less prevalent in 

Britain, where Jabez Bunting had defended the post-schism 

membership decline of Wesleyan Methodism by charging that 

the denomination had been guilty of the sin of David. In 

1896, a Nova Scotian minister George J .  Bond repeated this 

common charge against clerical compilers: nFigures are not 

always perfect criteria of success, and numbering the hosts 

of Israel, once done impiously, is still sometimes done 

invidio~sly.~ This did not restrain him from concluding that 

Methodism was probably the largest Protestant denomination 

on earth. As his colleague, George O. Huestis, obsewed, 

others had followed the early example of Methodism: 

Martin E. Marty, Riqhteous Empire: The Protestant 
Experience in America (New York: Harper and Row, 1970), 
pp. 170-71. 

The Provincial Wesleyan (henceforth TPW), 10 October 1860, 
p. 1 col. 7; 9 January 1867, p. 2 cols. 3-6; 23 January 
1867, p. 2 cols. 3-4; 10 June 1868, p. 1 col. 6; 27 July 
1870, p. 1 cols. 4-5; 27 November 1872, p. 2 col. 5; 12 
Harch 1873, p. 2 cols. 1-2; 19 March 1873, p. 2 col, 4; 19 
December 1874, p. 2 col. 7; 9 January 1880, p. 4 cols, 
1-2; 16 January 1880, p. 4 col. 2; 13 February 1880, p. 4 
cols. 4-5. 
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mEverything in religion is now being tabulated, except the 

reality itself . "1° 
Despite the establishment of quantification in the 

methodology of social history, its practitioners have been 

slower in calculating 'the arithmetic of faimtn. l1 This 

partly reflects the secondary place of religion in much of 

North American, particularly Canadian, social history, but 

also the perspective from which the history of religion has 

often been written. Jon Butler's judgment that historians 

know less about popular or lay religion in America than 

.elsewhere in the trans-Atlantic European c ~ m m u n i t ~ " ~ ~  must 

be amplified: they know even less about lay religion in 

Canada. Until very recently, religion "existed on the 

margins of historical scholarship; as for a history that 

treated religion as a way of def ining self, of feeling and 

faith, this was hardly developed at a11."13 Butler's agenda 

Bernard Semmel, The Methodist Revolution (New York: 
Basic Books, 1973), p. 181; George 3. Bond, n25 Million 
Methodistsn, ~he-Halifax ~erald; 27 June 1896, p. 23 
Cols. 2-3; p. 15 col. 2. 

Cited in John Kent, Holdinq the Fort: Studies in 
Victorian Revivalism (London: Epworth Press, 1978), p. 
18. 

Jon Butler, "The Future of American Religious History: 
Prospectus, Agenda, Trans-Atlantic Problematiqueu, 
William and Mary Quarterly, 3rd Series XLII(1985), p. 
169 

Car1 Berger, The Writing of Canadian History: Aspects of 
English-Canadian Historicaï Writinq 1900 to 1970 
(Toronto: University of Toronto Press, 1986), p. 292. 
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for research that goes beyond the strictly ecclesiastical or 

elite echoes earlier calls from Martin E. Marty for American 

church history, and N. K. Clifford for Canadian. l4 As Joyce 

Appleby has written, the social history of religion should 

reconnect niormal doctrineu with "the practices of believers 

in particular placesn. l5 

One such group of believers were the Hethodists of the 

parish of St. Stephen in the southwest corner in New 

Brunswick. During the 1860s and 18709, mer, and women from 

the villages along the St, Croix river and the inland 

settlements moved in and out of the layers of Methodist 

church life through many paths. The largest number were 

listed as Methodist adherents by the 1861 provincial or 1871 

federal census. Many went to the church for the rites of 

passage: baptism, marriage, or burial. The congregation 

co:?sisted of 'hearersB, those who casually or regularly 

attended church services or meetings. A smaller group were 

more involved: they might teach, attend, or enroll their 

children in the Sunday School; they might sing in the choir 

or become the nineteenth century equivalent of fundraisers. 

Marty, pp. 167-68; N. K. Clifford, "Religion in the 
Development of Canadian Society: An Historiographicûl 
Analysisw, Church Histow, 38(1969), p. 522. 

Joyce Appleby, "Value and Societyn, in Colonial British 
America: Essays in the New History of the Early Modern 
Era, cd. Jack P. Greene and J. R. P o l e  (Baltimore: The - 
John Hopkins University Press, 1984) ,  p. 300. 



Of the more regularly committed laity, those with some 

economic security miqht rent a pev, subscribe to The 

Provincial Weslevan, or support the Missionary or 

Educational Societies. Apart from those listed as aàherents 

in a census, the smallest groups left the most enduring 

records: those listed as lay leaders, adult baptisms, or 

church members. These made up the nethodist 'Society', the 

core of the church. Yet these records of adherence, 

leadership, or membership were often more enduring than the 

affiliations they traced. Many individuals had come only 

recently to the parish; others would leave during these 

decades. Many would change their nominal adherence between 

childhood and family formation, others even later in life. A 

'Methodistg seeking membership or adult baptism joined *the 

church of his choicel*16, more often 'hors . On earth at 
least, Methodist souls were not numbered forever, but 

renumbered with the ebb and flow of church growth. 

This thesis will explore these choices of aàherence or 

membership, the contexts in which they were made, and their 

significance for our understanding of religion in nineteenth 

century New Brunswick. This assertion that these were indeed 

choices made in contexts is intended to shift the 

perspective from which much of the history of church growth 

l6 The obituary of William Thompson, St. Croix Courier 
(henceforth SCC), 9 October 1873, p. 2 col. 4. 



has been written: Wistorians tell us how churches have 

evolved; sociologists tell us what churches and their 

meinbers are like and don, but few have explored "how and why 

churches get, keep, and lose their m a h b e r s n .  Both 

traditional church history with its focus on clergy, elites, 

and their institutions and social history with its focus on 

cultural or economic forces offer valuable approaches to the 

study of church growth which this thesis will draw on. But 

used exclusively, these approaches convey an image of a 

malleable and passive laity, acted on by exterior forces, 

whether great preachers and preaching, or social dislocation 

and control. Even the wording of Currie et alia's 

observation exemplifies this, although their subsequent 

analyses make cleat that this is not their intention. By 

reversing this perspective, this thesis will show how the 

shifting denominational affiliations of Methodist adherents 

and members in St. Stephen illustrate Butler's hypothesis 

concerning the nature of popular religion in North America. 

Although surrounded by the %upple influencesn of religious 

or social context, men and women could shape %heir persona1 

and collective religious identities from materials of their 

own choosing in their own fashion and in their own timen.17 

l7 Currie et al., p. 4: Butler, p. 177. 



This perspective on lay religion, M i s  focus on 

Hethodism, and this methodology of the community study 

address several key themes in North American social history. 

The first of these themes is the contrasting rignificance of 

religion between the late twentieth century and the 

nineteenth, when as some have argued "religion vas probably 

the single most important institutional framework within 

which society operatedm.18 As the study of religion in 

Canada has, until recently, focused on the larges+ groups 

rather than native religion or Judaism, this has meant the 

institutional framework of Christian churches. 

secularization, "the process by which 'religious thinking, 

practice and institutions lose social significancevn, has 

thus implicitly infonned the history of religion in Canada, 

and explicitly dominated its sociology. The secularization 

of the cultural or institutional influence of Canadian 

churches, particularly in the realm of forma1 ideas, 

education or politics, has been well researched. But the 

timing and nature of the secularization of religious 

practice remain unclear. A s  Reginald Bibby has admitted, 

*it is difficult to assess hov much the present religious 

situationn -- very low church participation, and, as will be 
l8 Del Muise, "The Atlantic Provincesw, Vol. 1 of A Readerv s 

Guide to Canadian History, ed. De A. Muise (Toronto: 
University of Toronto Press, 1982), p. 105; See also J. 
K. Johnson, Wpper Canadan, in the same volume, pp. 
140-41. 
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elaborated, participation of a particular type--"represents 

a departure from the pastU.lg 

The evidential core of secularization theory lies in 

Britain and Europe since the early nineteenth century, when 

observers commented on the decline of church participation, 

particularly among the lowest or highest ranking social 

groupe. Revisionist historians have qualified this by 

arguing that this trend had begun several centuries earlier. 

Indeed, as uthe demonstration of erratic Christianizationm 

is pushed farther and farther back into time, soma might 

conclude that the church is like G. K. Chesterton's spirit 

of Father Christmas, always dying but never dead. For the 

United States, historians have suggested a different model: 

a boom and bust cycle vith low points at the late eighteenth 

century and the interwar years of the tventieth, and 

somewhat higher points at the end of the nineteenth century 

and, in Canada as well, during the post World War II decade. 

Based on church memberships, communion rolls, or church 

seating, the latest estimates of nineteenth century American 

Roger O'Toole, "Some Good Purpose: Notes on Religion and 
Political Culture in Canadan, in Models and Myths in 
Canadian Socioloqy, ed. S. D. Berokowitz (Toronto: 
Butterworth & Co., 1984), p. 76; Reginald Bibby, 
Prasmented Gods: The ~overkv and ~otential of kliqion in 
Canada (Toronto: Irwin Publishing, 1987), p, 94. 

Hugh McLeod, ~eligion and the People of Western Europe, 
1789-1970 (Oxford: Oxford University Press, 1981), pp. 
27-28; Butler, pp. 171-76. 



church growth suggest that one tenth of the population at 

the t h e  of the Revolution were affiliated with a church 

through membership, seasonal conununion, or attendance, and 

one third by 1 8 9 0 . ~ ~  Unfortunately, there are no comparable 

Canadian studies, as Robert Tm Handy and Goldwin French's 

conclusion that Canada was, in Handy's words, a more 

mchurchlylu nation is derived from vholly different 

evidence, l2 census totals of nominal adherence. In sum. it 

is cary for the nostalgie believer or the presentist 

historian to overestimate the extent of public religiosity 

in the past. 

Establishing the nature of public religiosity in the past 

is equally challenging: as Jon Butler asks, "Did the shift 

from early modern to modern society change the forms of 

lay-institutional interacti~n?~ Historians and sociologists 

have rediscovered Adam Smith's mode1 for this interaction in 

the idea of a pluralist "religious economyN increasingly 

unregulated by the state. 23  In other words, the erosion 

Roger Finke and Rodney Stark, wTurning Pews Into People: 
Estimating Nineteenth Century Church Membershipu, Journal 
for the Scientific Study of Reliqion, 25(1986),  p. 186. 

Robert Tm Handy, A History of the Churches in the United 
States and Canada (New York: Oxford University Press, 
1977), p. 259; Goldwin French, @@The Evangelical Creed in 
canadam, in The Shie ld  of ~chilles:~spe&s of Canada in 
the Victorian Aqe, ed. W. L. Morton (Toronto: McClelland 
and Stewart Ltd., 1968), p. 18. 

Butler, p. 179: Finke and Stark, "How the Upstart Sects 
Won America 1776-185ON, Journal for the Scientific Study 
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over ths past three centuries of "social, cultural, or legal 

pressureu on individuals to join a church %ot of their 

choosingn, has meant that al1 churches "have come to be 

voluntary associations whose members join and leave them at 

wi11n.24 Peter Berger has linked secularization with a 

continuum from the voluntarism of early Reformation dissent 

to consumption oriented contemporary religion. Dominated by 

the logic of market economics, twentieth century churches 

diversified and standardized their holdings and offerings ta 

comfortably meet only the demands of a secularized society, 

In this view, religion was pushed to societal 

extremes--paradoxicaIly privatized to relate only to inner 

belief or the familial rites of passage, but also reserved 

for the symbolic and sacralized apparatus of the state, 

whether civic ceremonies or the conduct of war. According to 

Berger, the churches only fared better in North America than 

in Europe because they themselves became sec~larized.~~ The 

most recent and prominent canadian exponent of this view is 

Reginald ~ibby, who asques that contemporary Canada features 

of Religion, 28 (1989) , pp. 41-42. 

Currie et al., p. 116. 

P e t e r  L. Berger, The Sacred Canom: Elements of A 
Sociolqgical Theory of Relicrion (Garden City, N.Y.: 
Doubleday, 1967), Chapters 5 and 6 ;  McLeod, Ch, 8, and 
Hans Mol, Faith and Fraqility: Reliqion and Identity in 
Canada (Burl ington, Ont. : Trinity Press, 1985) also 
express some of these themes. 



both wreligion a la cartew and a "consumer approach ta 

religionw. In other words, churches function as 

merchandisers sellinq undemanding fragments of religion, and 

individuals approach the churcties as consumers vithout 

c0mmitment.2~ 

In this interpretation of contemporary religion, 

pluralism within religious groups has superseded the older 

pattern of pluralism betveen them. Comparing religion in 

nineteenth century continental Europe, the United States, 

and Britain with religion in Ontario, John Webster Grant has 

suggested the models of "a state monopoloy with marginal 

provision for individual initiativeH, "unbridled free 

enterprise*, *a class structure with some fluidityn, and "a 

typically Canadian mixed economym. B o t h  Grant and William 

Westfall have argued that despite disestablishment, 

denominational boundaries were more fluid in the early 

nineteenth century Canada than in later de cade^.^' Bibby 

also notes a popular theory that the Canadian nreligious 

market was much freer in the pastw, even though this would 

26 Bibby, pp. 110, 133. 

27 John Webster Grant, A Profusion of S~ires: Religion in 
Nineteenth-Century Ontario (Toronto: University of 
Toronto Press, 1988), pp. 52, 67, 153, 220, and 225; 
Grant, The Church in the Canadian Era (Burlington, Ont.: 
Welch Publishing Co., 1988), p. 12; William Westfall, Two 
Worlds: the Protestant Culture of Nineteenth-Century 
Ontario, (Kingston and Montreal: McGill-Queen~s 
University Press, 1989), p. 47. 
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seem to undennine a recent timetable for consumer religion. 

His argument concerning its present nature is thus somewhat 

ambivalent. Although he claims that a Canadian civic ideal 

of pluralism "bas only solidified religious affiliational 

loyaltyn, he goes on to argue that in a "milieuw of 

standardized religious offerings vhere relativism is the 

norm and pmselytism is frovned on, *people would be 

expected to move in random fashion from one group to 

anotherm. Yet he suggests that such moves are the 

exception: in a 1985 survey three fourths of the two largest 

groups of respondents--Anglicans and United Church 

adherents--held the same affiliation as their parents. 

Grant's analysis of the effect of the "consumer mentalityw 

on modem denominational differences is, in many ways, both 

an earlier and a more careful version of Bibby's argument: 

"in theology and ritual" denominations "differed almost as 

much as evern, "In parish organizationu, in other words 

their division into demographically specific sub-groups with 

stock programs, "they had become virtually 

indistinguishableu. He concludes that "members valued the 

distinctive features of their denominations, but what most 

of them sought from the church had little to do with their 

denominational af f iliationn , 28 

28 Bibby, pp. 50, 61: Grant, pp. 169-70. 
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While Bibby does concede that believers, to some extent, 

may always have approached religion through fragments, he 

elsewhere ties his argument firmly to the theoretical mantle 

of industrialization and modernization. Bibbyfs link 

therefore challenges us to compare the lay-institutional 

interaction of the present with that of the past. As Roger 

OmToole concludes his survey of the sociology of Canadian 

religion, we need to understand "what we verew in order to 

understand "what we arew. Moreover, if pluralism between 

religious groups is the essence of consumer religion, then 

the roots of the latter are deep, perhaps in post 

Reformation dissent, perhaps even earlier in "the persistent 

willingness of Western men and women to find religious 

satisfactions apart from their state-sponsored c h u r ~ h e s ~ . ~ ~  

Although both halves of this theory of contemporary consumer 

religion-- the content offered by churches, and the 

involvement offered by individuals-relate to each other, 

exploring the second in historical conte- tells us more 

about lay religion. 

Methodism is an ideal denominational focus for this 

exploration of lay religion, not simply because of the 

important place of evangelicalism within North American 

social history, but also because the course of enthusiasm 

29 Bibby, pp. 81, 138, and 144; 09Toole, p. 91: Butler, p. 
171. 
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over the nineteenth century necessarily involves M e  study 

of lay religion. According to Adam Smith's original model, 

Methodism had profited most from the the late eighteenth 

century religious economy. Currie, Gilbert and Horsley have 

also used the economic analogy to argue that H e t h d i s m  

exemplified the Nconscious attempt to induce a demand for 

church membership by the supply of religious facilitiesN . 30 
The striking growth of Methodism in early nineteenth century 

Ontario reflected the denominational fluidity of this 

period. Even in later decades, changing patterns of total 

nominal Protestant adherence after 1871--via the grovth of 

Methodists and Presbyterians, and declining proportions of 

Anglicans--suggest that this fluidity persisted. Although 

Grant and Westfall justifiably deduced the consolidation of 

denominational boundaries from the reduced proportion of 

those responding with 'no religion8 to census questions in 

Ontario (from 17% in 1842 to only 1% in 1871), aggregate 

figures conceal the extent of flov between the major 

denominations. l 

The shift over the nineteenth century in Methodist piety, 

understood in the dictionary sense as Vhe fulfillment of 

religious obligations", is the most common t h e m e  of the 

30 Finke and Stark, "How the Upsfart 
et al., p. 96. 

f i  Handy p. 350 ; Grant, A profusion, 

Sectsu, p. 42; Currie 

p. 153. 



historiography of trans-Àtlantic nethodism. tkpending on 

the historian or the branch of Methodism under study, this 

s h i f t  has been broadly defined as the decline or 

transformation of three interrelated strains within 

Methodism: protest or radicalism, sectarianism, and 

enthusiasm. The first has dominated British 

historiography, 32 but the latter tvo have been more 

prominent in the historiography of North American Methodism. 

H. Richard Neibuhr first linked the Anglo-American Methodist 

experience in The Social Sources of Denominationalism, a 

work which strongly influenced the study of religion in 

Canada. Niebuhr and his successors explained this decline or 

transformation primarily by economic forces, in other words 

the interaction of Methodism and the emerging industrial 

capitalism of Britain, or the grovth of settlement and 

market capitalism in eastern North America. Yet until 

recently, Niebuhrts work never generated an American 

scholarly response paralleling British historiography. 34 

32 David Hempton summarizes the historical debate over 
radicalism and the changing nature of Methodism in the 
introductory and concluding chapters of Methodism and 
Politics in British Society 1750-1850 (London: Hutchinson 
& CO., 1984). 

33 (1929; rpt. New York City: New American Library, 1957) . 
34 Clif ford, p. 509: Robert 8. C r a i g ,  "The Underside of 

History: American Methodism, Capitalism and Popular 
Strugglen, Methodist History, 24:2 (January 1989), pp. 
75-77. 



However, Se D. Clark pursued Niebuhrgs argument in relation 

to Canadfan Methodism, and although his use of the sect to 

church typology and the frontier thesis has been revised by 

more complex explanations, Clark's work remains 

inf luential. 35 Other historians of Methodism have also 

stressed cultural forces, bath interna1 influences such as 

the foreign missionary or social gospel movements, and more 

external influences such as romanticism, rationalism, or 

liberalism* In their unique study of comparative aggregate 

church growth in Britain, Currie, Grant and Horsley have 

related this shift to the general pattern of growth for any 

new church as it moves beyond the first progressive phase. 36 

Like secularization theory, historical explanations of 

the shift in piety have a presentist momentum; indeed S. Dm 

Clark and historians of English Methodism such as James 

Obelkevich have made this link. 37 These explanations also 

35 S. D. Clark's Church and Sect in Canada (Toronto: 
University of Toronto Press, 1948) remains the classic 
exposition of his argument; Harry H. Hiller, nThe 
Contribution of S. De Clark to the Sociology of Canadian 
Religionu, Studies in Religion, 6(1976-77), pp. 415-27; 
John S. Moir, %ectarian Tradition in Canadan, in The 
Churches and the Canadian Experience, rd. John ~ e b s r  
Grant (Toronto: The Ryerson Press, 1963), pp. 127-28; 
Mol, ppm 119-20e 

Robert Currie, Methodism Divided: A Study in the 
Socioloqy of Ecumenicalism (London: Faber and laber, 
1968), Che 4; Grant, The Church in the Canadian Era, 
61-62; Grant, A Profusion, p. 165; Westfall, pp. 69- 
and 78-80; Currie et al., pp. 69-74. 

James Obelkevich, Reliqion and Rural Society: South 
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tend to be implicitly judgemental, although their exact form 

depends on the outlook of the historian. Of scholars of 

Canadian Methodism, S. Dm Clark and William Brooks viewed 

this shift most critically , 38 Goldwin French, John Webster 
Grant and William Westfall ambivalently, 39 and Neil Semple 

most positivelym40 This shift in the nature of enthusiasm 

was not exclusive to Methodism, for historians have found 

parallels with with the history of Canadian Baptists. 

However, because of the size of Methodism and its far 

greater involvement in the church union and social gospel 

movements, this shift within Methodism has been more 

Lindsay, 1825-1875 (Oxford: Clarendon Press, 1976), p. 
327. 

Clark, p. 271; William Howard Brooks, Vhe Changing 
Chsracter of Maritime Wesleyan Methodism 1855-1883n, 
(MA. Thesis: Munt Allison University, 1965), p. 123. 

French, *The People Called Methodists in Canadaw, in The 
Churches and the Canadian Experience, pp. 76- 77; Grant, 
Church in the Canadian Era, p. 62 ; Grant, A Profusion, p. 
229; Westfall, pp. 206-09. 

From his PhoDm thesis "The Impact of Urbanization on the 
Methodist Church in Ontario, 1854-1884", (University of 
Toronto, 1977), Semple has produced a number of related 
articles. The discussion in this and the folloving 
paragraphs draws on Wntario's Religious Hegemony: The 
Creation of the National Methodist Churchw, Ontario 
History, 77(1985), pp. 19-42, and "The Transformation of 
Methodist Revivalism in Nineteenth-Century Ontarion, in 
Old Ontario: Essays in Honour of J.M.S. ~areless, ed. 
David Keane and Colin Read (Toronto: ûundurn Press, 

George Rawlyk, Ravished by the Spirit: Religious 
Revivais, Baptists, and Henry Alline (McGill-Queenvs 
University Press, 1984) ,  pp. 134-35. 



prominent in the historiography of religion in Canada. 

This historiography has focused on institutional 

transformation or the historical image conveyed by the 

denominational press, whether through jeremiads over the 

present or nostalgie recollections of a heroic past. The 

institutional transformation is clearest: more numerous, 

larger, and ornate church buildings, the professionalization 

of the ministry, and the expansion of the denominational 

structures and press. From the cultural values and the 

financial resources behind this transfcrmation, the 

historians of Canadian Methodism cited above have followed 

Niebuhr in tracing a change in the social origins of 

Methodism. However, close study of Methodism and emerging 

capitalism has been confined almosc eiiLirely to Britain, 

where "the picture of a great discontinuity between a 

predominantly vorking-class Methodism of Wesley8s day and 

its bourgeois successor has been considerably modified, even 

if the upward social mobility of mainstream Methodism is 

still ac~epted.~ A similar revisionism has begun in the 

sparser literature addressing American Methodism. l2 

Based primarily on qualitative sources published by the 

denominational press, clerical debate over key elements of 

Methodist piety such as the class meeting as the core of 

42 ~em~ton, p. 14: Craig, op. cit. and Philip L. Giles, "A 
Millenium Denied: Northern Methodists and Workers, 
1865-1886", Methodist History, 26:l (1987), pp. 27-43. 
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church membership, the revival, ot adult conversion has been 

better researched. Yet the significance and spread of this 

debate are not well defined: its timing extends from the 

1840s to the early twentieth century. Moreover, historians 

have used different measures of enthusiasm to chart 

different results. Brooks, Semple, and Westfall favour the 

mid to late nineteenth century for the decline, although 

studies with a longer tirneframe from Fred Landon and Goldwin 

French suggested that many, perhaps most, Xethodists 

retained a traditional piety until the early twentieth 

century, a view recently supported by Phyllis ~ i r h a r t . ~ ~  

Furthermore, the historiography of changing Methodist piety 

suffers generally from the scarcity of close studies of 

second generation Methodism. 

Although institutional developments and clerical debate 

are important to understanding the changing nature of 

Methodist piety, they tell us much less about the actual 

piety of those Methodists whose religious lives were 

documented by church and census records. Regional studies of 

British Methodism have stressed *the diversity of local 

religious b e h a v i o ~ r ~ . ~ ~  By way of a historical paradox, this 

43 In addition to authors already cited, see Fred Landon, 
Western Ontario and the American Frontier, (rpt. 1941; 
Toronto: McClelland and Stewart, 1967), p. 263; Phyllis 
Airhart, "The Eclipse of Revivalist Spirituality: The 
Transformation of Canadian Methodist Piety 1884-1925n, 
(Ph. Dm Thesis, University of Chicago, 1985) , pp. 83-84. 



2 2  

thesis presents a local revisionism to both secularization 

theory and the historiography of Canadian Methodist piety, 

qualifying out understanding of the extent and nature of 

religious cornmitment in the nineteenth century, while 

demonstrating the persistance of traditional belief and 

behaviour- To return to the language of Adam Smith's model, 

the dynamics and demography of Methodist grovth in 

nineteenth century St. Stephen show that these nuiibered and 

renumbered souls vere religious consumers in an open though 

not boundless religious economy. But the continuity of much 

of traditional Methodist piety shows that the denominational 

menu still carried a real spiritual price tag. 

The focus on a New Brunswick community also meets several 

historiographical needs. Terrence Murphy has called not 

only for greater attention to the history of religion in the 

Maritime Provinces, but for a move beyond ecclesiastical 

history towards relating "the churches to the social 

development of t?ie regionm. 4* Although Methodism vas the 

largest Protestant denomination in Canada by 1881, in New 

Brunswick the Baptists dominated evangelicalism, and, not 

surprisingly, continue to dominate its historiography. 

Studying a New Brunswick community also balances the 

44 Hampton, p. 11. 

45 Terrence Murphy, "The Religious Bistory of Atlantic 
Canada: The State of the A r t n ,  Acadiensis, 15:1(1985), 
pp. 152-74. 



historiography of Canadian Methodism, which has tended to 

focus on Ontario. As the second chapter vil1 indicate, there 

were regional differences in Methodist style. According to 

Grant, "though membership in a particular denomination 

ranked high as a badge of persona1 identity ... members of the 
same denomination could Vary greatly from province to 

province in social status, political outlook, and 

theological convictionH. 46 However , there is an equal 
hazard in studying Methodism solely in te- of region, 

rather than within trans-Atlantic evangelicalism. Neil 

Semplels conclusion that by the 1880s ontario Methodism, 

through sheer numbers, dominated Maritime Methodism with a 

Toronto based cultural vision is too narrow, given the 

sharing of British and American religious literature, 

journalism, and hymnology, and preiature, since the regional 

Methodist press and newspaper did not disappear until the 

twentieth century . 47 

The focus on Methodism in a New Brunswick community also 

balances the historiography of revivalism which consists of 

either general studies of leaders and specific revivais, or 

quantitative community studies of congregational or 

Presbyterian churches during the Great A~akenings.~~ The 

46 Grant, The Church in the Canadian Era, p. 1. 

47 Semple, uOntariol s Religious Hegemonym , p. 34. 

48 Useful summaries can be found in David Luker, wRevivalism 
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latter in particular relate a number of themes from North 

American social history to lay religion. One of the first 

such themes to capture general historical attention vas 

transience, which generated a large body of literature 

establishing that geographic mobility vas far more 

videspread in the nineteenth century than had been 

previously believed. Although historians have considered the 

effects of transience on other forms of social interaction, 

far fewer have questioned whether "modern patterns of 

residential mobility ... have damaged the interests of settled 
institutions like the churchN any more than in the p a ~ t , ~ ~  

or if "the most mobilen were "really more prone to 

revivalism than othersn , 50 or how changes in denominational 

affiliation relate to "social context, and geographic 

in Theory and Practice: The  Case of Cornish Methoâismw, 
Journal of Ecclesiastical History, 37(1986), pp. 603-604; 
Bruce Tucker, Wlass and Culture in Recent Anglo-American 
Religious Historiography: A Review Essayn, Labour/- 
Travailleur, 6(Autumn 1980), pp. 159-69: Leonard Sweet, 
"The Evengelical Tradition in America", in The 
Evangelical Tradition in America ed. Sweet, (Macon: 
Mercer University Press, 1984), pp. 1-86; and Stephen R. 
Grossbart, mSeeking the Divine Favour: Conversion and 
Church Admission in Eastern Connecticut, 1711-1832*, 
William and Mary Quarterly, 3rd Series XLVI (1989), pp. 
697-99. 

Kevin J. Christiano, N'Numbering Israel': T h e  U.S. Census 
and Religious Organizationsu, Social Science History, 
8(l984), p. 351. 

Paul E. Johnson, A Shopkeeper's Millenium: Society and 
Revivalism in Rochester, New York (New York: Hill and 
Wang, 1978), p. 12. 



mobilityN . 51 
A second body of historical literature has shown how 

uincluding womenms participationm establishes both the 

primary importance of womenos experience to religious and 

social life in North America and the "essential unity of 

these two streams of hi~tory".~~ Histotians have also begun 

to consider adult baptism or church mdership as 

demographic events within the life course.53 Daniel Blake 

Smith has lamented the division within North American family 

history between the demographic and the psychosocial 

approaches, with only the latter related to religion, and 

that by way of Puritanism. This thesis vil1 combine these 

approaches and relate "the functions of kin, religious 

experience, and attitudes towards deathu. In short, the 

denominational and community focus make it possible to 

respond ta the cal1 for greater research into the role of 

51 Robert W. Doherty, mSociology, Religion, and Historiansm , 
Historical Methods Newsletter, 6(1973), p. 168. 

52 Rosemary Radford Ruether and Rosemary Skinner Keller, 
Introd. to Women and Reliqion in America: The Nineteenth 
Century (New York: Harper and Rov, 1981) , p. ix. 
Canadian women's history has only recently begun to draw 
more on religious themes, but so far mainly for Catholic 
womenos orders or late nineteenth and early tventieth 
century Protestants involved in missions, education, or 
voluntary associations. 

53 Daniel Scott Smith, "A Perspective on Demographic Methods 
and Effects in Social ~isto-kym, William and ~ a r y  
Quarterly, 3rd Series XXXIX (1982), p. 446. 



women and the family in  eth ho dis m. 

Although determined by the availability of census data on 

religion, the t h e  period of the 1860s and 1870s also 

coincided with the unification of Canadian Methodism. Both 

the t he period and community type balance the chronology 

and geography of nineteenth century revivalism, vhich has 

been most studied in New England toms during the Second 

Great Awakening or the urban revivals at the end of the 

century. The parish of St. Stephen was chosen because of its 

size and social diversity. Outside the city of Saint John, 

the St. Croix River from St. Andrews to St. Stephen bordered 

the largest concentrations of villages and settlements in 

the province by the middle of the c e n t ~ r y . ~ ~  Although 

denominationally diverse, St. Stephen included two old and 

relatively strong Methodist kircuitst, clusters of class 

meetings and congreqations served by the same minister for 

between one and three years. Finally, the research was very 

fortunately grounded in the secondary sources available on 

the parish s history. 56 

Daniel Blake Smith, *The Study of the Family in Early 
America: Trends, Problems, and Prospectsm, William and 
Mary Quarterly, 3rd Series XXXIX (1982), p. 21; Hempton, 

Graeme Wynn, Timber Colony: A Historical Geosraphy of 
Earlv Nineteenth Century New Brunswick (Toronto: 
University of Toronto Press, 1981), p. 150. 

Particularly Tm W. Achesonvs M.A. thesis 
mDenominationalism in a Loyalist County: A Social History 
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Using the community study approach within a M-A. thesis 

has set lbits on the subjects and lines of investigation, 

and precluded an interdisciplinary theotetical framework. Of 

the layers of Methodist affiliation described earlier, four 

are the key subjects of this study: adult baptism, church 

membership, lay leadership, and adherence according to the 

1861 or 1871 eensus. O t h e r  forms of denominational 

affiliation such as pew renting, congreqational attendance, 

or subscriptions to the denominational paper can only 

tentatively be touched ont the remainder must remain outside 

this study. The four chosen have the merit of being 

systematic and significant. The first tiuee referred to 

identifiable patterns of behaviour or involvement. Judging 

from enumerators8 instructions and the variety of religious 

groups represented both within families and the parish 

itself, the fourth involved some form of self-definition, 

hovever nominal. 

The lines of investigation for this study are confined to 

only part of the intricate social situation of a nineteenth 

century Methodist. mile census data and church records 

proved rich sources, by themselves they could not sustain a 

thorough study of lay religion in relation to al1 aspects of 

of Charlotte County, N. B.", University of New Brunswick, 
1964; Harold A- Davis, An ~nternational Community on the 
St. Croix 1604-1930 (1950: rpt. Orono: University of 
Maine, 1930). 
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this situation, whether geographic, demographic, economic, 

associational or cultural. The geographic and demographic 

investigation are thus limited to questions answerable 

within census data, and economic conte* and social class 

remain only recurring and speculative subthemes. The 

associational ties of Hethodists whether political, 

recreational, or circumstantial can only be acknovledged 

along with the worlds of secular culture or material life. 

Although much of the historiography cited in this thesis 

dravs on anthropological literature, this interdisciplinary 

approach is better suited to comparative history than to 

this thesis. Indeed, that historians of the North American 

experience turned to anthropology to justify church history 

and to discover that religion was made up of symbol, ritual, 

and community shows how marginal the subject had become to 

their discipline. This study also strives to distinguish the 

answers to the historical question- vhy individuals were 

religious in a particular way-from the answers to the 

anthropological, indeed metaphysical, question o f  why 

individuals are religious. In other words, it is not enough 

to explain revivalism i n  a voluntarist church solely in 

terms of anomie or distress, if dsewhere in the same 

community Anglicans or Catholics in similar social 

situations are swelling or emptying their churches. 



The study of lay religion must also bridge the 

methodological extremes of social history and church 

history. The substantive cultural content of 

religion-whether emotional, ideational, ritual, or 

aesthetic--must be neither ignored nor ontologized away from 

the people who used or created this cultural content- Thus, 

the nature of lay religion is best revealed by both the 

traditional qualitative sources for church histosy and those 

sources amenable to quantitative analysis. Of the former, 

church records, contemporary Methodist literature published 

or available in the Maritimes, and two weekly newspapers are 

the main types of sources. The minutes of denominational 

meetings at various regional levels reveal clerical ideals 

and laments, although the journals, when available, are 

better indicators of real debate.17 Where possible, the 

Methodist literature cited was written by ministers active 

in the region during these decades, and, in a few cases, by 

ministers who had been or would be stationed in St. Stephen. 

The regional Methodist paper, The Provincial Wesleyan, 

provides a better indication of Methodist ideas and 

practice, by giving a published voice to the laity and 

broader hints as to the degree of debate- The Book Room 

57 Publfshed records are available in a number of locations; 
unpublished records are held in Halifax at the Maritime 
Conference Archives of the United Church of Canada 
(henceforth MCA). 
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Steward and a contributing editor compiled the weekly mainly 

from other newspapers, but included local news and 

contributions. Its circulation for the whole region appears 

to have remained roughly 3,000 in this p e r i ~ d , ~ ~  and at 

least 90 families in St. Stephen and Hilltown subscribed 

between 1859 and 1881, sometimes only for a f e w  months, s o m e  

for several years. Its actual local circulation vas 

probably larger, since families may have shared papers, and 

the records are not ~omplete.~~ The Wesleyan al80 contains 

50 obituaries or 'spiritual histories' of local Methodists 

or their relations. The only surviving community papes, The 

St. Croix Courier, commenced in 1865 and is complete for 

most of this period. 

TPW, 4 December 1856, p. 2 col. 2; 3 November 1873, p. 2 
col. 1; In 1866 the editor complained that one half of 
the Methodist families of %hese provinces ... vell able to 
patronize our Journal do notu. He probably excluded 
Newfoundland and Bermuda from this calculation: In 1866, 
the conference reported 12,422 f a m i l i e s  at public 
worship, of whom 8,982 belonged to circuits in New 
Brunswick, Nova Scotia, and Prince Edward Island. The 
editors recognized that $1 a year was prohibitive for 
some, and later asked for contributions to a fund for the 
support of subscriptions to wfamilies in indigent 
circumstancesw (TPW, 20 January 1866, p. 2 col. 1; 16 
January 1867, p. 3 col. 3). 

The names of local ministers and the number or names of 
the subscriptions they reported can be found on the 
penultimate or last pages of the paper, but unfortunately 
not consistently for each circuit or year. 



This study's quantitative database 

groups: individuals listed in church 

individuals listed in census returns. 
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is made up of two 

records and 

As in most of New 

Brunswick, the two 'circuits@ of members and congregations 

within the parish of St. Stephen were Wesleyan Methodist. 

The St. Stephen and Milltown circuit records list 789 

individuals whose names appeared on class meeting lists 

between 1860 and 1881 (in both circuits, nev ministers began 

their local itinerancies in the summer of 1859, with their 

first membership records in l86O), 82 lay leaders, and 122 

adult baptisms between 1835 and 1881. 60 Unfortunately , 
records of lay leadership and adult baptisms are not 

completet the former, located in minutes of tastee and 

board meetings, are missing several years, and the latter 

include 12 adults baptized in 1869 whose names were not 

recorded. Fortunately, membership records for voluntarist 

churches are among the better indicators of church 

involvement. Membership required some kind of individual 

decision, and any local temptation to exaggerate memberships 

was tempered by the financial demands made by the 

denomination on a church according to its sizeO6l Moreover, 

circuit lists of full and trial members for Methodism in St. 

60 Local Methodist church records exist on microfilm at the 
Provincial Archives of New Brunswick (henceforth PANB). 

61 Currie et al., pp. 15-20: Christiano, p. 350. 
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Stephen document a specific religious behaviour: sporadic or 

regulax attendance at the 'class meetingg, vhose nature will 

be elaborated in the ne* chapter. 

The extensive revision of membership records from the St. 

Stephen and Milltown circuitso2 in the late 1850s confirms 

the contemporary belief that, despite occasional complaints 

from new clergy about their predecessors, the Conference's 

membership records after 1855 were better kept and referred 

to the number actuaïïy meeting in class. However, some 

alleged that ministers in poorer or less generous circuits 

underestimated the number of members because a circuit's 

contribution to a particular Conference fund was calculated 

from these totals. 63 Ministers also indicated and counted as 

full members individuals who were too sick or too old to 

attend; this may, however, have reflected the insistence of 

the individuals themselves, as there are othet instances of 

elderly members whose names disappeared from the records a 

few years before their deaths. 

62 henceforth SSMR and MTMR. 

63 Journal, EBAC, 1860, 1863; Minutes of the Saint John 
District Meeting (henceforth SJDM), 1860, 1863, MCA; T. 
W. Smith, Volume 2 of History of Methodism in Eastern 
British America (Halfiax: Methodist Book Room, 1890), p. 
470; TPW, 3 June 1876, p. 182 cols. 1-2 (in 1876, TPW 
numbered- pages consec&hly throughout the year ) : 14 
November 1860, p. 2 col. 3; 12 September 1866, p. 2 col. 
1; 



The database constructed from these records indicates 

which class meeting members belonged to, who had been 

iembers in 1850-51 (the earliest year for which both 

circuitsm lists are available, the first year for those who 

joined in the 1850s, and the reason, if known, for their 

removal from the records. The records clearly indicate nev 

members, but only approximate the total active members in 

any given year, since a feu years are m i s ~ i n g , ~ ~  and the 

period of grace for those who stopped attending the class 

meeting vas sometimes as high as two years before their 

names were struck off .65 However, for both spiritual and 

financial reasons some ministers were also reluctant to 

count as members every new persan attending class or to turn 

trial members into full members. 66 

Each new minister wrote up a new list, and some revised 
them annually. From these lists and from published 
figures for total membership, deaths, and those who had 
ceased their membership or left the circuit, it was 
possible to enter data for al1 years between 1860 and 
1881 except 1862, 1878, and 1881 in the St. Stephen 
circuit, and 1868, 1871, and 1872 in Milltown. 

For example, at the end of the conference year 1859/60, 
the minister in Milltown noted which members had ceased 
to attend class, counted them in the circuit total for 
that year, but dropped them by 1861. 

Zn 1859, Milltown records listed 130 full or trial 
members, but the minister *only returned 120m; in 1874, 
the St. Stephen minister attempted to return 160 full and 
12 on trial members, but the district allowed only 140 
full members. According to the unpublished conference 
Journal, disappointment at the membership growth of the 
Conference in 1869/70 led some ministers to propose 
formulas to turn trial members into full members. but 



The larger portion of the database consists of parish 

census data for most of the parish's 5,160 residents in 1861 

and 6,515 in 1871: al1 individuals who were ever a 

Methodist member, adherent, lay leader, or adult baptism; 

for 1861, other members of the households in which these 

individuals lived; al1 household heads; and for 1871 only, 

individuals over the age of seven from al1 religious groups. 

In theory, enumerators in both 1861 and 1871 recorded 

individuals at their usual place of residence, thus 

excluding "foreignersn, and also utravellersm, who were 

supposedly enumerated by their families. 67 Except for this 

requirement of enumerating individuals at their usual 

residence, the census was intended to represent the province 

as it was on the census day. The tirne taken to enumerate 

districts for the 1861 census, officially dated August 15, 

ranged from two weeks to five months. The 1861 enumerators 

were required to visit each house, and personally record the 

inhabitants' own answers to the various questions. In 1871, 

these proposals were al1 defeated; however, district 
superintendents were authorized to consult with each 
minister about members on a case by case basis and, in 
the end, turned 83 members on trial into full members. 

67 Alan A. Brookes, n8Doing the Best 1 Can8: The Taking of 
the 1861 New Brunswick Censusn, Histoire Sociale/Social 
History (May 1976), pp. 70-91; Census of Canada, 1870-71, 
Volume 1 (Ottawa: 1. B. Taylor, 1873), p. xii; J. C. 
Tache, The Canadian Census of 1871, p. 2; Arthur Harvey, 
nThe Canadian Census of 1871u, Canadian Monthly and 
National Review, Febmary 1872, p. 94. 



enumerators 

vent through a series of oral instructions... . 
Each ofticer was, besides, furnished with a manual 
of direction and with a specimen schedule, 
indicating the manner in which every entry vas to 
be made. 

The Manual stressed that information on religion, ethnicity, 

and occupation was to be recorded as given by the 

respondent. To assist inhabitants in understanding what vas 

expected of them, copies of the census schedules were 

distributed in each area in advance. The section of the 

1861 census used for this project listed an individuales 

sex, age, relationship to household head, birthplace, 

religion, and occupation. The 1871 census numbered separate 

dwellings as well as separate households, and added 

questions on ethnicity, marital status, and education. It 

was possible to infer marital status in 1861 for most 

individuals, and for 1871 a variable was created identifying 

married couples, groups of individuals with the same last 

names, and age relationships within these groups. 

The problem of underenurneration must be recognized, 

although it was more severe in cities than in small toms or 

rural areas. 69 One of the three enunerators for the parish 

68 Census of Canada, 1870-71, Volume 1, p. xii, xxii; 
Department of Agriculture, Manual Manual Containinq *The 
Census A c t *  and The Instructions To The Officers Employed 
in the Taking of the First Census of Canada [1871r 
(Ottawa: Printed by Brown Chamberlin, 1871). pp. 22-23. 

69 John B. Sharpless and Ray M. Shortridge, "Biased 
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of St. Stephen in 1871 dealt with this by adding names at 

the end of a Schedule without the usual dwelling and 

household numbers. The linkage and comparison of sources 

for this project suggest that underenumeration was less and 

less a problem with each St. Stephen census betveen 1851 and 

1871. Horeover, the overall argument is only strengthened by 

the possibility of a larger constituency of Methodist 

adherents who could have but did not become members. The 

opposite problem of duplication can be easily identified: 

although tvo Methodist families and at least two boarders 

were enumerated twice in the 1861 St. Stephen census, only 

three Hethodists were enumerated twice in 1871. 70 At least 

one family in St. Stephen in 1871 was enumerated in two 

different parishes of the county in 1851. The chief 

weakness occurs in a waterdamaged section of the 1861 

returns for the village of Milltown. Happily, the column on 

religion escaped, and only three Methodist families included 

illegible listings; however, the linkage to 1871 of 1861 

household heads and future Methodists is underestimated. 

Underenumeration in Census Manuscriptsn, Journal of Urban 
History (1975), pp. 409-35. Tache, The Canadian Census of 
1871, pp. 1-5; Arthur Harvey, pp. 97-99. - 
One of these was only detectable because marriage records 
identified her as both the oldest daughter of a family 
and a wife in another household. 



Linked by hand, these church and census records were 

clarified and supplemented by information on origin from the 

1851 county census,71 and on location within the parish from 

several sources.72 The records of the St. Stephen Rural 

Cemetery from 1856 to 1881'~ also provided information on 

origin, marital status, place of residence, and year of 

death for many Methodists. Since a majority of church 

members were women, the perennial problem of tracing wives 

and widows was tackled through the membership records 

themselves, extant Methodist marriage records between 1851 

and 1881, the St. Croix Courier, and family histories.74 

71 Robert P. Fellows, ed. The New Brunswick Census of 1851: 
Charlotte County, New Brunswick, Canada (Fredericton, 
N.B.: Provincial Archives of New Brunswick, 1975). 

72 Map of St. Stephen and Calais from an Actual Survey by O. 
S. Osborn, (Philadelphia, E. M. Woodford, 1856), PANB; 
Hutchinson% New Brunswick Directory for 1865-66 (Saint 
John: Tm Hutchinson, 1865); Hutchinson's New Brunswick 
Directory for 1867-68 (Saint John: James A. T. Bird, 
1867); Lovell's Province of New Brunswick Directory for 
1871 (Montreal: John Lovell, 1871) . The most recent - 
study of Canadian directories from this period is Gareth 
Shaw, *Nineteenth Century Directories as Sources in 
Canadien Social Historym, Archivaria, (Sumner 1982), pp. 
107-21 . 

73 Aenceforth SSRC, these records are on microfilm at PANB. 

74 County marriage records and marriage bonds were consulted 
only for specific individuals. For fanily histories, see 
1. C. ~nowiton, Annals of Calais, Haine and St.   te ph en, 
New Brunswick (1875; rpt. St. Stephen: Print'NtPress); 
Rebecca Hichol, Hannahs of the St. Croix (Hartland, N. 
B.: Eagle Printing Ltd., 1984); William Todd, Todds of 
the St. Croix Valley (privately printed at Mount Carmel, 
1943); D. M. L. Dougherty, A )listory of Getchell 
Settlement-Mayfield (privately printed c. 1988): Charles 
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The variety of sources used and linked made it possible 

to identify errors, inconsistencies, and anomalies in the 

data, In the case of major age discrepancies when three 

sources vere available, the two vith the most reasonable age 

difference were assumed to be correct, After this 

correction, 85% of deviations between the 1861 and 1871 agas 

of linked individuals vere between 8 and 12 years. This 

compares very favourably with deviations found between 

Saguenay census ret~rns.'~ In comparing information on 

birthplace, a predictable confusion between United States 

and New Brunswick birthplaces appeared, a natural result of 

the relatively fluid cross-border traffic of the tirne. The 

only other repeated discrepancy occurred among British 

immigrants or their children, particularly the Irish, over 

their birthplace. For the most part, a person's ethnicity, 

although self-defined according to the census Manual, 

T. Libby, The Libby Family in America (Portland, Maine: 
B. Thurston & Co., 1882); Hanson Family history (Elmer 
and Alice Hanson Collection), PANB: Getchell Family 
history (Mrs. Marion Getcbell Collection), PMB; 
Hill/Grimner Family history (Phil Grimer Scrapbook), 
PMB: Tobin Family History, private possession of Graeme 
F. Somerville, Saint John, N.B. The series "Early Days on 
the St. Croixm written by George Boardman and published 
between October 1895 and-~ay 1896 in the ~ourier was also 
helpful, 

Christian Pouyez, Raymond Roy, and Francois Martin, nThe 
Linkage of Census Name Data: Problems and Procedures", 
Journal of Interdisciplinary History, 14:l (Summer 2983), 
pp. 129-52 summarizes the extensive literature on record 
1 inkage . 



appears to have been determined by the fathergs origin or 

birthplace. However, a check for consistency in ethnicity in 

1871 among siblings from the same 1851 family uncovered 21 

families with variations, 

Despite their limitations the data gathered by Methodists 

and enumerators remain immensely valuable sources. Combined, 

they can extend church history Vrom pulpit to pew and from 

pew to ~ountryside~.~~ The chapters that follov fonn three 

sections of this thesis. The first part sets the stage for 

the remainder: Chapter Two deals with Methodist belief and 

worship, Chapter Three with polity and place in local 

Methodism. The second part explores the dynamics of church 

growth-with chapters on transience, revivalism, and 

proselytism-and the third part its demography-with 

chapters on the family, youth, and gender. The thesis 

concludes with that ultimate theme of Methodist piety: holy 

dying and the ideal of community. 

The dynamics and demography of Methodist growth will show 

that many features of contemporary Protestantism predate 

this century: associational fluidity both between Methodism 

and other religious groups and within Methodism itself; a 

large but nominal adherence; a smaller congregation; an even 

smaller church membership with a high turnover; and an 

understaffed and often independent lay leadership. Although 

76 Butler, p. 173. 
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church growth took place within a trans-Atlantic evangelical 

culture, it was ultimately local--involving the immediate 

circumstances of place, church, or family, and affected by 

transience, revivalism, and proselytism. Although the 

process of Methodist growth was tribalistic, the results 

show the limits of tribalism. In contrast with the 

evangelical ideology of Christian nurture and the united 

family, relatively few Methodist families extended their 

denominational unity beyond adherence to church membership, 

and many were divided in adherence. Church membership was 

neither a prescribed nor socially timed rite of passage, but 

the experience of a minority. Although both married women 

and men were more likely to join the church than the single, 

women-the majority of church menbers--joined at al1 stages 

of the life course, while most male members joined after 

maxriage. For women, more often the earliest chuxch members 

of a family or its sole representatives, Methodism offered 

unique opportunities of leadership, voice, and community. 

Yet despite organizational changes during the 1860s and 

1870s and perennial declension, traditional piety persisted 

within the Methodist churches of St. Stephen, in the form of 

the conversion experience, the class meeting, the revival, 

adult baptism or church membership, and holy dying. 



Chapter II 

'The Second-Hand Religious Life': 

Belief and Worship in Regional Methodism 

Although William James began his classic on religious 

experience by disnissing any profit from the study of 'the 

second-hand religious licem, his conclusion was soon belied 

by his own work. James analyzed not just  the writings of 

such Npattern-settersn for Maritime evangelicalism as John 

Wesley or Henry Alline, but also the profiles of late 

nineteenth century American Methodists compiled by 

psychologist E. D. Starbuck. Nevertheless, James's 

definition of 'ordinary' lay religion is partly relevant to 

its historical recovery: as represented in surviving 

denominational sources, it often seems *made...by others, 

communicated ... by tradition, determined to fixed forms by 
imitation, and retained by habitW.l Yet this is also unfair 

to past believers; although their inward personalization of 

denominational tradition is undocumented, their alteration 

of forns even in the process of imitation and their changing 

william 
introd, 
28. 

James, The Variety of Relidous Experience, 
Jacques Barzun (New York: Mentor Books, 1958) ,  p. 



habits are the 'stuff' of church history. 

The exploration of Methodist belief and worship in this 

chapter and that of Methodist polity in the next must 

therefore integrate three kinds of cultural expression 

within this 'second-hand religious life': the original 

Wesleyan model, its reformulation in regional denominational 

records and print culture, and its local character as 

revealed through church records, spiritual histories, or 

revival accounts, sometimes with stereotyped laquage, 

occasionally with an original voice. The latter sources are 

particularly important, because tracing the course of 

traditional Methodist piety requires some sense of what that 

tradition was for the founders of local churches, not just 

the ideal Wesleyan original of the mid-eighteenth century. 

Despite their organizational subservience within clerical 

polity, Hethodist communities could maintain a local flavour 

or an independent character . In St . Stephen, Methodism 
reflected the long and distinctive ministry of its founder 

Duncan McColl. A former British soldier, McColl held the 

first Methodist meetings in November 1785, a year before the 

organization of St. Stephen into one of six parishes in 

Charlotte County. Refusing to itinerate beyond the St. John 

river valley and, in later years, outside Charlotte County, 

Currie, Methodism Divided, p. 53; Luker, p. 610. 



McColl remained based in St. Stephen until his death in 

1829. 

Relating the classic Wesleyan text--the Doctrine and 

Discipline of the Methodist Church-which included John 

Wesley's original sections and the *General ~ u l e s * ~  to local 

Hethodism demonstrates the interningling of these three 

kinds of cultural expressions. Wesley had compiled the first 

edition for the American Methodists, with whom McColl was 

ordained. But although McColl kept class meetings by 

admission only and read the General Rules to his 

congregation, he resisted Wesleyan Sunday schools and 

financial practice, supporting himself from his own 

resources and eventually a denominational pension.* This 

kind of resistance from both independent clergy and lay 

T. W. Acheson, "Duncan M'Collm, Dictionary of Canadian 
Biocrra~hv, Volume VI, (Toronto: University of Toronto 
Press, 1987), pp. 429-32. 

Compare "Doctrines and Discipline in the Minutes of the 
Conferences, 1740047~ and "Rules for a Preacher's 
Conduct", in John Wesley, ed. Albert C. Outler (New York: 
Oxford University Press, 1964), pp. 177-80, 145-46, and 
Doctrines and Discipline of the Methodist Episcopal Church 
in America (Philadelphia: Parry Hall, 1792), pp. 6-14, 
with Doctrines and Discipline of the Methodist Church of 
Canada (Halifax: A. W. Nicholson, 1874),  pp. 1-8, 9-12, 
22-25, and 58. The only significant revisions of the 
General Rules in the early period were an added emphasis 
on family prayer, and a new clause prohibiting slavery. 

Acheson, nXmCollM, p. 430: British North American Wesleyan 
Methodist Maqazine (henceforth BNAWMM), November 1841, p. 
574; McCollms resistance to Sunday schools has been 
deduced from their commencement in the year he retired 
from active ministry. 
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leaders, particularly over the issuing of membership tickets 

and the expectation that members who could afford to support 

the church should do so, was common throughout this period, 

and in England an underlying cause of future schi~ms.~ This 

resistance also occurred in British North America, and has 

been mistakenly portsayed as a colonial/English conflict 

rather than the more pere~ial conflict of local and lay 

versus center and clerical . McColl @ s f irst successor, 

described by a later writer as excessively nliteraln in his 

minterptetation of Methodist law and usagen, not 

surprisingly encountered difficulties introducing the 

Discipline in St. stephen. Yet later clergy claimed that 

the ~iscipline was no+ really introduced in the Maritime 

Provinces until after the union of 1855, and then with "some 

sense of constraintw , 

curie, Methodism Divided, p. 30: Julia Stewart Werner, 
The Primitive Methodist Experience: Its Backqround and 
Early Historv (Madison: University of Wisconsin Press, 

Goldwin French, Parsons and Politics: The Role of the 
Wessleyan Methodists in Upper Canada and the Maritimes 
from 1780 to 1855 (Toronto: The Ryerson Press, 1962), pp. 
56-57, 63-66. 

T. Watson Smith, History of Methodism in Eastern British 
North America (Halifax: Methodist Book Room, 1877), Vol. 
II, pp. 283-84 and 355; Reports of the Weslevan Methodist 
Missionarv Society (henceforth (RWMMS) , 1831, p. 106. 

John Lathern, Historical Sketch of Methodism in the 
Eastern Provincesw, in Centennial of Canadian Methodism 
(Toronto: William Briggs, 1891), p. 49; TPW, 15 September 
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Until the union of the Wesleyan Conferences and the New 

Connexion in 1874, Wesleyan Methodists in British North 

America theoretically used the Englfsh Conference's edition 

of the ~iscipline.~~ However, one minister blamed the 

problems of Methodism in New Brunswick on the scarcity of 

denominational literature, and a former St. Stephen minister 

complained in 1869 of the unavailability of a denominational 

handbook within the region. l1 The first Canadian edition 

(1874) of the Discipline was revised after each General 

Conference, for, as one minister commented, there were 

sections which among Wesleyan Methodists in Canada had %O 

more force.. .than the injunctions of the Korann. Despite 

these changes, the General Rules, articles of religion, and 

doctrinal standards remained sacrosanct. The act of union 

prohibited the General Conference from altering or revoking 

these sections; after 1882, the Rules could be revised only 

by a constitutional vote. l2 This debate may never have been 

felt much at the local level, although ministers-the local 

agents of the Book Room--were instructed to give copies of 

Unfortunately, this mid-century edition was not available 
to the author. 

TPW, 29 September 1860, p. 2 cols. 4-5; 5 May 1869, p. 2 
col. 2. 

TPW, 3 March 1877, p. 4 cols. 1-3; Journalu of the 
Proceedings of the General Conference of the Wesleyan 
Methodist Church of Canada (henceforth JPGC), 1882, p. 
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the General Rules to members on trial and to read both the 

Rules and the Pastoral Addresses from regional and national 

conferences to their congregations.13 In theory, members 

received their ovn copies of the wGeneral Rulesu; there 

were insufficient copies in the early decades, but in St. 

Stephen the practice appearç to have been well established 

by the 188 Os, and probably earlier . l4 Given the 

intermingling of Wesleyan, regional, and local tradition, 

and the scarcity of literary sources concerning individual 

lay Methodists, any description of Methodist belief and 

worship must be necessarily tentative and approximate. This 

chapter examines the key themes of this belief-conversion 

and holiness, and their pursuit through ritual and revival 

within Methodist worship. 

Particularly for lay Methodists, religious experience was 

the most important part of Methodist belief. According to 

George Huestis, there was little insistence on determining 

the precise "doctrinal viewsn of new members, unlike the 

more tigorous requirements for ministry candidates. l5 In a 

smaller and later handbook for new members, Robert Wilson 

Discipline (1874), p. 47; TPW, 16 July 1873, p. 3 col. 4. 

Minutes, New Brunswick District Meeting (henceforth 
NBDM), 1834; TPW, 16 March 1883, p. 6 cols. 2-3. 

George O. Huestis, A Manual of Methodism: Beinq an 
Outline of Its Historv, Doctrines and Discipline 
(Toronto: William Briggs, 1885), p. 178. 



wrote that although al1 "Divine truthw was of 'equal 

authoritym, al1 vas not equally wusefulm in leading to 

conversion and holiness. l6 Edwin Evans, a St. Stephen 

minister in the 18708, argued that the preeminency of 

relfgious experience over formal theology had protected 

Methodisnt from both the wmetaphysical subtleties, overdrawn 

niceties, and unscriptural additionsw to the Christian faith 

over the millenia and the other extreme, the dangerous 

plunge into doubt. Methodist theology was simply "an 

orderly arrangement of our unconscious knowledge. We preach 

what we have known with a certitude that no mere theoretical 

belief can give . l7 Another St . Stephen minister , Howard 
Sprague, closed an 1883 lecture by reminding his listeners 

that al1 theological speculation must end in the "personal 

and the practicalH , in conversion. l8 
Sprague's theological journey over his lifetime shows how 

the subordination of doctrine to experience may partly 

explain how Methodist ecumenism could overcome sectarianism. 

Robert Wilson, The Doctrines, Institutions and Usages of 
the Methodist Church (Saint John: Press of the Sun 
Printing Company Ltd., 1893), p. 6. 

Edwin Evans, Ordination Charse Delivered by the Rev. E. 
Evans at Moncton, NoBo (Halifax: New Brunswick and Prince 
Edward Island Conference, 1881), p. 16, 

Howard Sprague, St Paul's Doctrine of the Atonement, 
Being the Fourth Annual Lecture and Sermon for the 
Theoloaical Union of Mount Allison Wesleyan Colleqe 
(Saint John: J & A, McMillan, 1 8 8 3 ) ,  pp. 55-56. 



Preaching as a young minister in St. Stephen, Sprague had 

attacked "Liberal Christianityw foremost because it did 

%othing to evangelize the world...or to advance the cause 

of Christu. Although Sprague early acquired the reputation 

as a "great preacherw, he declared that weloquence shall be 

powerless unless Christ crucifiad shall be the burden of the 

preacheras message; for salvation is manas first, last and 

deepest wantmW Yet Sprague, who became Dean of theology at 

Mount Allison in 1908, would be remembered as a liberal 

theologian. In a 1901 sermon, he stated "that at the 

judgment day he would rather be a Unitarian-and thus a non- 

believer in the miracles and the resurrection--who had 

striven to live a Christ-like life than an orthodox 

Methodist who had not."19 If the primacy of experience had 

protected Evans from doubt but left him finnly traditional, 

it had also protected Sprague from doubt while leading him 

ta liberal theology. As Michael Gauvreau has argued, it 

smoothed the ~ethodist passage through the throes of the new 

biblical criticism. *O Moreover, this primacy of experience 

l9 TPW, 12 October 1870, p. i col. 6; Minutes, New Brunswick 
and Prince Edward Island Conference of the Methodist 
Church of Canada (henceforth NBPEIC) , 1917, pp. 22-24; 
John Reid, Vol. 1 of Mount Allison University: A History 
to 1963 (Toronto: University of Toronto Press, 1984) ,  pp. 
224-24, 271-72. 

Michael Gauvreau, "The Taming of History: Ref lections on 
the Canadian Methodist Encounter with Biblical Criticism 
1830-1900n, Canadian Historical Review, (1984), 315-46. 



over doctrine may also explain in part the ease--as Chapter 

S i x  vil1 elaborate-with vhich Methodism both gathered and 

supplied adherents of other denominations. 

According to Robert Wilson, Methodist theology by the 

late nineteenth century was substantial agreementw with 

that of other evangelical churches, but distinctive in its 

combined emphasis on aHuman Depravity, the Universality of 

the Atonement, Repentance and Faith, Conscious Salvation, 

and Holiness of Heart and Lifea. In essential continuity 

with early Methodism, Wilsonms list encompassed both the 

doctrinal basis and the stages of conversion. Writing in the 

context OP New Light enthusiasm, Duncan McColl had written 

that although "remarkable things had been seen, heaxd, and 

felta, he "would rather hear people speak of their 

conviction of sin, repentance, faith and holinessw . 21 
Although Methodism set conversion within a @@charismatic 

contextn, Jerald C. Brauer's conclusion that Methodism 

removed converson from a doctrinal context is misleading. 

Methodist writers set conversion in the context of Vree 

theologyn . 22 

21 Wilson, Doctrines, p. 6; BNAWnn, May 1842, p. 163. 

22 Jerald Cm Brauer, nConversion: From Puritanisi to 
Revivalismn, Journal of Religion, (1978), pp. 233 and 
240-43; Evans, Ordination Charqe, p. 14. 



Free theology-the Hprivilegem of a free response to the 

sinfulness and mdangern of the human condition--vas by no 

means liberal theology. Edvin Evans stressed that Methodist 

preachers must proclaim both Godvs wseverityn and 

ngoodnessw, but argued that the unorthodox "revoit against 

the doctrine of future punishmentn vas partly due ta  "harsh 

and injudiciousm preaching. Ministers should not threaten 

but plead with their audiences with the "great 

tenderness...characteristic of the best style of Methodist 

preachingm . The uprivilegew was the universal possibility 

and potential for conversion and %aving faithn. Methodists 

defended their Arminian interpretation of the Atonement of 

Christ for al1 humanity as that of the early church. In 

Methodism, the traditional Protestant belief in faith as the 

only condition of salvation was reexpressed in a theology of 

divine grace as paradoxically bestowing free vil1 on 

believers but necessitating their cooperati on. 24 

23 Evans, Ordination Charge, pp. 13-14 and 21: A fine local 
example of this style of preaching-emotional and 
rhetorical, but by no means ranting-can be found in the 
watchnight sermon given in the St. Andrews chuich by C. 
B. Pitblado and published in TPW, 3 January 1872, p. 1 
cols. 1-3. 

24 George O. Huestis, pp. 143 and 161-63; See also the 
series of mDoctrinal Sketches* published betveen January 
and December 1871 in the Wesleyan, by "C.  S m n ,  
presumably Charles Stewart, who held the Chair of 
Theology at Hount Allison; see E. Arthur Betts, Bishoe 
Black and His Preachers (Sackville, N o B . ,  Tribune Press, 
1976), p. 158. 



Surviving spiritual histories from obituaries of St. 

Stephen Methodists between 1851 and 1881 refer to 

conversions from the 1790s to the 1870s; therefore, their 

greatest bias is thatmost describe either those who died of 

old age and had converted well before the 1850s or those who 

died Young, which surely coloured their or their 

memorializers' perceptions of religious experience, even if 

they had converted before their illness. 25 These conversion 

accounts illustrate the ideal stages of conversion: 

A preparatory process, the awakening of the sou1 
to thoughtfulness, the conviction of sin...the 
consent of the will to be saved, the earnest cry 
to God for mercy, and the exercise of confidence 
in the merits and love of Jesus. 26 

However, local Methodist conversion accounts are much 

briefer than their eighteenth century Puritan prototypes, 

and rarely referred to a sense of intellectual alienation 

from Cod, as opposed ta sinfulness. 

The length of the expected psychological stages of 

conversion thus reflected individual experience rather than 

a metaphysical plan. The entire process could take several 

weeks or even years. Although conversion accounts of 

~ethodist clergy remained in a chronological framework until 

the early twentieth c e n t ~ r ~ , ~ ~  even some pioneer lay 

25 Obituaries from the 1850s are included because their 
testimony was intended for survivors and because their 
families included future members or adherents. 

26 TPW, 21 Apriï 1869, p. 2 cols. 2-3. 



Methodists could not point at al1 to any one moment of 

change or cri sis. 28 James Albee, a surveyor and Justice of 

the Peace, had joined the Methodist church during the McColl 

years. Although the "subject of religious impressions at a 

very early periodm: 

The great vork of his conversion was accomplished 
by such a gradua1 and uniform process, that he 
never could, vith absolute certainty, Say in vhat 
place, or at what the, the blessed change vas 
wrought in his s 0 u 1 . ~ ~  

Thomas H a n a h  withdrew Vrom his old companions in sin..and 

continued in earnest supplications ... till its pleased Gad to 
speak peace to his soulw. Sarah Robinson joined the church 

as a young woman, but did not complete her conversion until 

after her marriage . 
Yet other accounts suggest that what distinguished 

traditional lay conversions from those of the 1870s was not 

the length of conversion or the context of Christian 

nurture, but a temporally and theologically explicit crisis 

involving the "conviction of sinw, although this may have 

27 Airhart, pp. 245-46. 

28 For clarity, I will list the name of the convert, 
although obituaries were seldom published under these 
titles: for brevity, 1 will give the full reference only 
at the first citation 

29 "James Albeew, TPW, 19 April 1855, p. 2 col. 1. See also, 
"Susan Alwardn, TPW, 24 May 1855, p. 2 co1.3. 

30 "Thomas Hannahw, TPW, 15 February 1855, p. 2 col. 4; See 
also, "Sarah Robinsonn, 13 Febmary 1861, p. 2 cols. 3-4 ; 
"Ann Jane Robinsonw, 24 February 1853, p. 2 col. 1. 



reflected the language of either writer or believer. Sarah 

Savage who joined in 1831 %aw herself to be ...a poor 

helpless sinnern; in a revival at the Ledge in 1833, Thomas 

Hannah Yelt himself a guilty, hell deserving sinneru. 

William Mitchell, a McColl convert, had been nbrought to a 

deep conviction of his depravity and guilt before Godn. In 

the same decade, Sarah Robinson had been uawakened to a 

sense of hex guilt and danger*. The latest such conversion 

occurred in 1859, when her youngest sister-in-law Rebecca 

Robinson Cleland joined the church shortly after her 

marriage. She %ought peace with God under a sense of 

alienation from H i m  by natural depravity and persona1 

opposition to Bis Wi11m.31 

James Albee's account and those from later obituaries 

confirm the Wesleyan's admission that many, perhaps most, 

converts were churchgoers or those raised in 'Christian 

nurture' vhose psychological state or persona1 lifestyle had 

not yet been fully transformed. Before she felt Vhe change 

of heartn in 1861, Celia Smith, a ministerws daughter, had 

always been *moral and nlovingw. Methodist clergy 

31 "Sarah Savagen, TPW, 19 April 1855, p. 2 col. 2; nWilliam 
Mitchellu, 15 February 1855, p. 2 col. 4; -S. Robert 
Clelandw , 28 November 1874, p. 1 col. 2 ; "Robert 
Hitchingsw, 8 July 1858, p. 1 col. 7; wRichard Barterm, 
30 January 1867, p. 2 cols. 1-2: %ary Youngn, 27 January 
1853, p. 2 col. 2. 

32 TPW, 21 April 1869, p. 2 cols. 2-3; "Celia Smithm, 10 
September 1862, p. 2 col. 1. 



reexpressed the traditional Christian theme of the faithful 

as the "children of Godm as the doctrine and spirit of 

madoptionn, the recognition of this transformation of those 

raised in Christian nurture. The mentorializer of Annie 

McCool, the daughter of two Methodist church members, 

described her as a *child of Godm. In 1872 at the age of 17, 

*the spirit of adoption assured her of this gracious 

relationm. 

The combined reemphasis on both personality and proximity 

over deity and distance was characteristic of evangelical 

religious experience. The individual conscience intimately 

testitied to "the personality of Godn. 34 In local conversion 

accounts, God did not find St. Stephen Hethodists as W e 8  

might have their Calvinist ancestors. Rather they "found the 

Lordn, sometimes seeking or fleeing "to the only refuge" 

from emotional or physical d i s t ~ e s s . ~ ~  Some were nbrought to 

Godn by the class meeting, a revival, or a Whristian 

friendn. Thomas Hannah recollected a candle placed before 

him which showed him "that the ministers present, and the 

33 George O. Huestis, pp. 147-48; *Annie McCoolm, TPW, 28 
November 1874, p. 1 col. 4. 

34 Richard Rabinowitz , The Spiritual Self in Everyday L i f  e: 
The Transformation of Religious Experience in Nineteena 
Century Nev Enqland (Boston: Northeastern University 
Press, 1989), p. 217; Sprague, pp. 27 and 45. 

35 %ary Pulk Williamsn, 3 April 1872, p. 4 col. 3; See 
also, %asah Savagen. 



congregation...must have become acquainted with his wretched 

and miserable condition, exhibited by his sorrowful and 

dejected ~ountenance?~~ Three men speaking of conversions 

separated by forty years were awakened during revivals, but 

Vound the Lordw while in the woods, echoing male Puritan 

conversion accounts.37 

The importance of the Neonsent of the vil1 to be savedu 

and the mexercise of confidencen reflects the shift within 

much of evangelical religious experience over the nineteenth 

century: from metaphysics to psychology, from the 

%ognitive facultiesw to the nvolitional* and maffectivew. 

%aving faithn was "an exercise of the mind...A belief of 

the truth, and t ~ s t  in the blood of ~ h r i s t ~ . ~ ~  Only after 

her marriage was Sarah Robinson "enabled to believe...and to 

testify..that the blood of Christ vas able to purify the 

heartn (emphasis added). For some years prior to his 

conversion, Thomas Hannah had reportedly %een and felt the 

necessity of becoming decided on this important subjectn. As 

a class and prayer meeting leader, Valvation by the 

36 "Maria Parkinn, T H ,  30 January 1867, p. 2 col. 1; 
"Frances Millern, 2 September 1876, p. 282 cols. 4-5. 

37 Brauer, p. 233; In addition to obituaries cited earlier, 
Stephen Hillu, 19 November 1857, p. 2 col. 2: %amuel 
Hallm, TPW, 3 February 1864, p. 1 col. 7. 

38 Rabinowitz, p. 218: George O. Huestis, p. 151: See aldo 
TPW, 9 A U ~ U S ~  1871, P. 1 cols. 1-2; 23 A U ~ U S ~  1871, p. 1 
cols. 1-22 6 September 1871, p. 1 cols. 1-2. 
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exercise of simple faith, was his favourite subject ... he 

repeatedly urged this important t ruth that to believe now, 

was the privilege of every penitentm. 39 This of course is 

not exclusively religious psychology, resembling the greater 

success of a medical cure which the patient not only 

comprehends but believes in. The conversion account of a 21 

year old Senior Sunday school student in 1874 cited both the 

principle of Christian nurture and the conviction of sin, 

but also the necessity of both consent and confidence. 

Although her pre-conversion personality was "amiablen and 

wthoughtfulR, she Rlacked the vitalizing power of 

regenerating gracen. Her minister assured the readers that 

this was not because of Runwillingness to give her heart to 

Jesus, but because she thought herself unworthy, and held 

"vague ideas of the nature of saving grace". l0 

The logical consequence of belief as willpower was that 

there must be "evidencen or nassueancen of conversion, in 

other words, *conscious religionn or the "witness of the 

spiritR. 41 Robert Hitchings, whose daughters were still 

members in the 1860s and 1870s, converted in the 1790s. Not 

surprisingly his account most resembles those from the First 

See also %arah Savagew and @@Mary Youngw. 

Wary ïamsonn, 28 November 1874, p. 1 col. 4. 

George F. Huestis, p. 148; Robert Wilson, Doctrines, p. 
6; TEW, 4 October 1871, p. 1 cols. 1-2. 



Great Awakening and the Wesleyan revival: "the light from 

heaven shone into his mind, forcibly reminding him, he said, 

of the light which shone around Saul of Tarsus...he then 

felt that God, for Christ's sake, had forgiven all his sins, 

and made him happy in his pardoning lovemw The need for 

evidence or assurance could result in ttemendous demands on 

the self: although apparently happy in her faith, Hannah 

Albee still wanted "a stronger confidence, a brighter 

evidencew, which she obtained only at the end of her life. 

Richard Barter had joined the Methodist church in the 1820s 

after a great English revival. As late as the 18608, in a 

Milltown class meeting: 

He expressed himself as not enjoying that clear 
evidence of the Divine favour which he wished to 
enjoy, yet a short time before his demise, he 
assured us that he had peace with God, and his 
sole trust was in the blood of 

If they were fortunate enough to gain that confidence early 

in their lives, some Methodists appeared to maintain 

* interna1 peacem . 43 However, a feu were denied that 

serenity. The 1876 obituary of Mary Mitchell, a daughter of 

McColl's first convert, referred to *her spiritual enemiesw 

with whom her conflicts "were fiercew, although she alvays 

42 In addition to "Sarah Savagen and "Richard Barter", see 
Wannah Albeeu, TPW, 13 May 1858, p. 1 col. 1-p. 2 col. 
2. 

43 Wary Clendenningn, TPW, 30 January 1867, p. 2 col. 2 ; 
Wrs Thomas Frazern, 22 May 1867, p. 2 col. 1. 



mconqueredm. 44 

The religious obituaries of St. Stephen Methodists spent 

less time describing conversion than they did the subsequent 

spiritual life of converts. Methodist clergy did not believe 

that grace was irresistible: the doctrine of probation 

allowed the possibility of "falling fromw or groving towards 

"the highest state of gracem, and vas the major theologfcal 

premise for the nurturing and admonishing fellowship of the 

Methodist class meeting,'15 although both conversion and 

revival accounts show that not al1 new converts joined the 

church. Although converted in a McColl revival, Mary 

Mitchell did not become a member until her first husband's 

death led her to seek church fellowship in consolation. 

Charles Wilson, a ministerls son whose siblings would later 

join the Milltown church, was f irst converted at 18. 

However, Vhrough unwatchfulness, and by the deadening 

influence of the prayerless into whose society he was 

unfortunately thrown...the cheering evidence of his 

acceptance with God was removedn, and not regained for 

several years. William Hanson converted in the the late 

1830s, but he had either ceased his membership by the first 

extant Mohannas records of 1849 or did not join until 

1854. 46 Others j oined the church, seeking conversion : 

44 "Mary Mitchelln, TPW, 5 February 1876, p. 46 cols. 1-2. 

45 George 0. Huestis, p. 157. 
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although Mary Pulk Williams joined the church as a member on 

trial after an 1864 revival, her obituary dated her 

conversion to 1870 shortly before her last illness. 47 

Rabinowitz has argued that whereas the older Calvinist 

model made conversion the most significant and lengthy part 

of religious experience, for moralfsts and devotionalists, 

uconversion...set one's religious life in motionn, Horalists 

uwanted to substitute commitments to Christian serviceu for 

the older evangelical model of self-doubt and regeneration; 

devotionalists wished to substitute nconmitment to a higher 

religiosityw, in which religiosity was measured most by 

one's psychological state and performance of religious 

devotions. In Methodist elaborations of the doctrine of 

nholiness of heart and lifew, the ideal spiritual life was 

both moralist and devotionalist. Edwin Evans warned against 

those who neglected moralism at the expense of 

devotionalism, arguing that there was wmuch antinomianism 

among professed Christiansm and that *every true revivall' 

was an "ethical revivalm . 48 

"Charles Wilsonw, 17 December 1857, p. 2 col. 2; uWilliam 
Hansonn, 28 February 1866, p. 2 col. 5. 

In addition to her obituary cited earlier, see SSMR, 
1864/65. 

Rabinowitz, pp. 193 and 198; Wilson, Doctrines, p. 6: 
Evans, Ordination Charqe, p. 20. 
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Apart from the participation of lay Methodists in the 

temperance movment, the moralist impulse of Methodism is 

hard to document at the local level. The General Rules were 

supposed to define the ideal "life habitually conformable to 

the Scripturesm. According to George O. Huestis, the 

original General Rules mwere still in force with but very 

little change since Mr. Wesley's dayw, despite recent calls 

for "their careful revision and amendment in some 

particularsw. In fact, Methodists interpreted some aspects 

of the Rules more strictly and others more laxly. In 

addition to restating the basic ethical injunctions of 

Christianity, the General Rules contained evangelical 

emphases, such as the finn and fervent sabbatarianism 

maintained by the church throughout the century. 

At the same tirne, Methodism developed a much stronger and 

more rigorous stand on any use of alcohol, even within the 

communion service, and showed greater support for the 

mainstream temperance movement during the second half of the 

century. This was a considerable shift from the wariness 

evident in the 1842 restriction against the use of chapels 

in New Brunswick by *wandering temperance lecturers known or 

unknownw. According to the first denominational historian of 

the Eastern British America Conference, this delayed support 

reflected the prevailing social mores early in the century 



which linked abstinence to stinginess or inhospitability and 

the influence of English Wesleyans, who were "half a 

cent- behind North Americans in nte.mperance reformm. This 

difference between two cultural strains of Methodism may 

explain the pattern of ~ethodist electoral support for 

'Smashera candidates in the 1856 and 1857 New Brunswick 

elections. Although generally the majority of Methodist 

voters supported the 'Smashers', the proportion was lower 

among British immigrant Methodists . 49 The connection 

betveen Methodism in St. Stephen and local temperance groups 

had been formalized with the 1847 organization in the St. 

Stephen Methodist Church of the  first Sons of Temperance 

group in British North America. In the 1860s and 1870s, 

local Methodist ministers gave temperance lectures, and 

Methodists were among its membership, as well as that of the 

British Templars. 50 

49 George O. Huestis, p. 177; Grant, The Church in the 
Canadian Era, p. 80; NBDM, 1842; T. Watson Smith, II, pp. 
123 and 429; Gai1 Campbell, nlSmashers' and 'Rununies': 
Voters and the Rise of Parties in Charlotte County, New 
Brunswick, 1846-185Tn, ~istoricaï Papers (1986) , pp. 
111.15 . 

50 Acheson, nDenominationalismn, p. 182 t SCC, 17 February 
1866, p. 2 col. 2; 16 March 1871, p. 2 col. 2; 25 April 
1872, p. 2 col. 3; 9 May 1872, p. 2 col, 3 ;  16 May 1872, 
p. 2 col. 2; 30 May 1872, p. 2 col. 3; 6 June p. 2 col. 
2; 13 March 1873, p. 2 col. 5; 14 May 1874, p. 2 col. 4; 
8 July 1875, p. 2 col. 5. 



The General Rules also addressed the conduct of business, 

condemning smuggling, *the giving or taking on usury, i.e. 

unlawful interest (sic) ', "the using of many words in buying 

or sellingn, or aborrowing without a probability of paying 

or taking up goods without a probability of paying for 

themu, and including that broader and perennially ignored 

biblical warning against "~aying up treasure upon earthn. 

Despite their controversy, these rules received little 

defense or challenge in the Wesleyan during this tirne, 

except for the rare lay lament over contemporary business 

practices in light of traditional Methodist discipline.51 

This writer also recollected that in his youth the adoption 

of plain dress was one of the first changes after 

conversion. Wesley's mle against uthe putting on of gold 

or costly apparel*, part of his general advocacy of plain 

dress in other writings, was abandoned by the Wesleyans, the 

largest English Hethodist group, in the 1820s. 52 By the 

18609, the Wesleyan carried advertisements for 

*fashionablew patterns and "fancy goodsu, even while 

reiterating the virtues of plain dress or copying American 

articles from the the dress reform movement which decried 

women's and children's fashions as expensive, unhealthy or 

51 Discipline (1874), pp. 10-11; TPW, 13 May 1863, p. 2 col. 
4. 

52 Discipline (1874),  p. 11; see also the article on 
"Dressn, p. 15; Semmel, p. 142. 
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immodest. In 1878, Wesley's specific instructions on dress 

vere replaced in the Discipline by a recommendation that 

wministers discourage in the Church, whatever...is contrary 

to Christian simplicityu. Perhaps anticipating the social 

gospel movement, some flavour of the Wesleyan original 

appeared in the 1881 Pastoral Address to the New Brunswick 

Conference vhich criticized Vondness of dress...coveting 

thingsn, and even *unscrupulous and over-reaching sinful 

desires in business lifeu. 53 

The original Wesleyan ideal had been a definite part of 

McColl's preaching. In 1821, he had written in his journal 

that neither "men full of merchandise, of mills, logs, 

fans, cows, and moneyn, nor "women full of silks, gauze, 

ribbons, ruffles, and worldly £ineryn could be open to Godo 

Considering these two lists and speculating on the lifestyle 

of rural and small-tom New Brunswick Methodists suggests 

that by the 18608, clerics could still rail against 

excessive fine- in dress without seriously inconveniencing 

many female church m e r s  as much as similar warnings 

against business or agricultural acquisitions would have 

inconvenienced the men.54 

53 TPW, 3 June 1863, p. 4: 4 April 1866, p. 2 cols. 2-3, 
5-7 ;  JPGC, 1878, pp. 148-49; TPW, 29 3uly 1881, p. 5 
cols. 2-3. 

54 BNAAWn, June 1842, p. 205. 



Perhaps the ales most open to varying interpretation 

were the general statements on lifestyle forbidding: 

Uncharitable or unprofitable conversation; 
particularly speaking evil of agistrates or 
Ministers.-.The taking such diversions as camot 
be used in the name of the Lord Jesus. The singing 
those songs or reoding those books which do not 
tend to the knowledge or love of God. Softness and 
needless self-indulgence. 

The subject of npopular amusementsn received greater 

attention after the 1860s, although it is not clear whether 

this reflected stricter ministerial mores, incteased 

worldliness among the laity, or simply the presence of 

greater and more numerous temptations. In the Eastern 

British America Conference, a standing resolution on the 

subject was established in 1869, and in 1886, the Discipline 

clarified the General Rules, by specifying that they 

f orbade : 

Dancing, playing at games of chance, encouraginq 
lotteries, attending theatres, horse races, 
cireuses..-taking such other amusements as are 
obviously of a misleading or questionable moral 
tendency . 55 

In an 1882 pamphlet, one Methodist minister stressed the 

need for rational rest, relaxation, and recreation, but 

listed several justifications for the denominationgs stand: 

that such *popular amusementsn tended to lead to more 

serious sins, consumed both money and tirne, distracting the 

minds and enerqies of Methodists from more serious concerns, 

5s Discipline (1874), p.  11 and (1886), p. 16: EBAC, 1869. 



and encouraged the nvoluntary social unionm of the "godly 

and ungodlynm Yet despite these efforts, one secular 

commentator noted in 1878 that: 

a great change going on in the Methodist 
Church...its influence is no longer felt against 
fine dress, lively music, and many other pleasant 
things of life. It does not yet openly tolerate 
dancing, but the younger part of the denomination 
are not averse ta it, 

He interpreted this change not as one of moral principle or 

social class but a s  the waning of sectarianism-a move from 

spiritual elitism to "a church of the peoplew .56 

As William James has argued, the similarity of 

personality and behaviour between the ordinary convert (as 

opposed to the saint) and that of the virtuous unconverted 

proved the exaggeration of the claims made for conversion. 

However, he did suggest-drawing on Emerson-that conversion 

may still have produced better individuals of the converted, 

if not better men and women generally. Not surprisingly, 

Methodist ministers were at pains to explain how the 

personality and lifestyle of already devout and virtuous 

Methodists could be transforned by conversion. Orissa Ring 

nwas always of a very unselfish disposition and seemed to 

live for othersn, but trait or feature was more 

clearly seen after her conversionn at age 30 in 1874. Some 

56 Rev. H. Kenner, Popular Amusements: The D u W  of the 
Officers and Members of the Methodist Church in Relation 
Thereto (Toronto: William Briggs, 1882) , pp, 3-4 ; Saint 
John Globe, 25 September 1878, p. 2 col. 1. 



members consciously strived for this transformation: James 

Hannah "had very humble views of his own attainments, vell 

knowing that pure and undefiled religion was not in word 

only but in deed alson. In local spiritual histories, the 

Hethodist virtues most generally prized-other than 

faithfulness and regular participation in church life-- for 

men vere generosity or leadership, and for women, their 

hospitality or care of the ~ i c k . ~ ~  

Wesley's most original and controversially resonating 

theological ideas were expressed in the vocabulary of 

holiness or growth in grace: Christian perfection, gradua1 

or entire sanctification, or full salvation. 58 Although 

Christian perfection embodied both the moralist and 

devotionalist impulses--sanctification as the achievement of 

perfect love of both God and neighbour, @sanctificationm was 

increasingly associated with devotionalism, or the 

achievement of an ambiguous nhigher statem of psychological 

experience. Only the Methodist belief in the constant 

possibility of falling from even the highest state of grace 

kept 'entire sanctificationg from approaching antinomianism. 

57 James, pp. 191-94; In addition to obituaries already 
cited, "Orissa Kingm, Tm, 10 November 1877, p. 2 col. 5; 
"James Hannahn, 17 April 1856, p. 2 cols. 1-2; "Lucretia 
Hitchingsu, 14 February 1852, p. 2 col. 6 .  

58 See the overlapping vocabulary in the @ full salvation @ 

section of The Methodist Hymn Book, (Toronto and Halifax, 
1882) . 
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Within Methodism, most debate centered on the path to this 

state. As John Leland Peters has sunrmarized, Wesley 

established an unstable and ambivalent synthesis in his 

explanations of sanctification, as "the instantaneous and 

the gradual, faith and nurture, process and crisisn. 59 

Within American Methodism, the Wesleyan synthesis divided 

into two strands, one a "dimly remembred traditionn within 

mainstream accommodating Methodism, the other emphasizing 

"a single climactic experiencen, characteristic of the 

holiness movement. 

The Wesleyan followed the latter's course, and 

distributed its periodicals and publications through the 

Book Steward. The movementgs founder Phoebe Palmer visited 

revivals and camp meetings in the Maritimes starting in the 

18509, and helped inaugrate the Berwick, Nova Scotia Camp 

Meeting, which by the 1880s featured a day for the holiness 

aso~iation.~~ The prominence of the holiness movement in the 

Wesleyan waxed and waned in relation to the American 

counterpart. The movement was strong in the 1840s and 1850s, 

but weakeued with the preoccupation of the churches with 

John Leland Peters, Christian Perfection and American 
Methodism (Nashville: Abingdon Press, 1956) , p. 51. 

Peters, pp. 109-13; TPW, 13 January 1859, p. 3 col. 4; 11 
December 1874, p. 4 col. 4; 30 June 1859, p. 1 col. 1; 21 
July 1869, p. 2 col. 4; 18 July 1874, p. 2 cols. 4-5; 
Holme Fleming, Berwick Camp Meetinq: The First Hundred 
Years 1872-1972 (Antigonish, N. S. : Casket Printing and 
Publishing Company Ltd, 1972), p. 22. 



abolitionism and the Civil War, to revive in the mid 1870s. 

By 1880, the Nova Scotia Conference vas holding holiness 

conventions, and hosting speakers from the American 

movement, and promoting entire sanctification in local 

revivais. 61 

Despite the coverage of the American holiness movement, 

formal denominational expositions of Christian perfection 

were more circuaspect, particularly before the late 1870s. 

Both Charles Stewart and George O. Huestis restated the 

original Wesleyan synthesis in their references to 

sanctification . 62 However, there were only two explicit 

references to 'sanctificationm in the amual Pastoral 

Addresses to the Eastern British America Conference between 

1855 and 1874. 63 In the Wesleyan, references to the 

@@sanctification of believersn were rare in the l86Os, 64 

although those to 'holinessm were cornman. According to an 

1869 lay jeremiad over Maritime Methodism, contemporary 

references were unreliable indicators of the true state of 

the doctrine: 

61 TPü, 15 March 1879, p. 1 cols. 5-6; 9 July 1880, p. 1 
col. 3 ; 15 October 1880, p. 5 col. 1; 18 November 1881, 
p.4 col. 6 and p. 5 cols. 1-2. 

62 TPW, 27 December 1871, p. 1 cols. 1-2; George 0. Huestis, 
pp. 152.53. 

63 EBAC, 1859, p. 29; 1871, p. 117. 

64 TPW, 14 April 1869, p. 2 cols. 1-2 



Entire sanctification is a state of Wace feu 
enjoy, and vhich is seldom heard of unless in 
stereotyped expressions vhich are understood to 
mean just nothing, or in occasional doctrinal 
discourses displaying tolerable acquaintance vith 
the theory but very little with the practical 
0~erations.65 

For some ministers, the original vocabulary of 

sanctification and perfection seems to have been superseded 

by the idea of "spiritual growthn or "growth in g r a ~ e " . ~ ~  

Thus, although listing "Holiness of Heart and Lifel@ as 

Methodist doctrine, Robert Wilson8s 1893 handbook for new 

members did not use the vocabulary of @sanctification8 or 

'Christian perfection @ . 67 

In St. Stephen, just as McCol18s views of conversion had 

been shaped by the context of New Light enthusiasm and 

potential antinomianism, so was his interpretation of 

sanctification. H i s  published diary at one point so clearly 

disputed entire sanctification in this life, that the editor 

felt obliged to attribute this apologetically to McCol18s 

denominational background in the Episcopal Church of 

Scotland. McColl wrote that he taught "the doctrine of 

sanctification, but such a sanctification as admits of a 

constant growth vhile a man liveth in this worldw. McColl 

65 TPW, 8 Decenber 1869, p. 2 cols. 5-6;  see also, 10 
Novenber 1869, p. 2 col. 5-6. 

66 EBAC, 1873; SJDM, 1868; St. Stephen District Meeting 
(henceforth SSDM), 1879. 

67 Wilson, Doctrines, p. 6. 



approached a defense of entire sanctification without 

compromising his own beliefs in his description of his 

wifems deathbed and her "perfect love and peaceWao8 

A f e w  St. Stephen spiritual histories made explicit 

reference to devotionalism and the vocabulary of Christian 

perfection. Shortly before she became the spiritual leader 

of a local Methodist society, Ann Jane Robinson--vhose 

children, grandchildren, and their spouses would follow her 

into the church--"became convinced that it vas her privilege 

to be cleansed from al1 sin, and be made perfect in loveH. 

Mrs. Thomas Frazer had converted at the age of 44 in 1841; 

according to her memorializer, "From that time on her high 

Christian character, her deep-toned piety, her delight in 

holiness . . . p  roduced a hallowed impression upon all...hers 

was emphatically the religion of lovemm Ann Jane's 

daughter-in-law Sarah Robinson built "a superst~cture of 

persona1 and social, experimental and practical piety such 

as abundantly justified her professionw. Shortly before her 

death in 1861, she "pleaded in wrestling faithn and achieved 

"entire sanctification ... believing that Christ was both able 
and willing thus to bless herH. Eliza Keith did not refer 

to or date her entire sanctification, but appears to have 

reaffirmed it in her own use of an older theological 

68 BNAWnn, March 1842, p. 125: Decenber 1841, p. 611; 
February 1842, p. 5 0 .  



vocabulary: during her last illness in 1865/66, she declared 

m'Bless God for a preached gospel, and a full salvation. ' *69 
Obviously such a profoundly subjective experience was 

easily accommodated into the observer's own views. In 1876, 

John Prince note that revivals within the District of St. 

Stephen (which included the circuits surrounding St. Stephen 

and Hilltown) had resulted *in the sanctification of 

believers and the addition ta the churches of such, as we 

trust should at least be savedOn Presumably the laity 

involved must have given him clues as to which were 

sanctified and which were only converted. However, Prince 

may simply have been using his own vocabulary: he vas active 

in Maritime camp meetings, which were associated with the 

holiness movement . 70 

Yet despite the importance of individual religious 

experience, the devotionalist impulse in Methodism issued 

forth not in the stark pietism of a single believer, but in 

the community of worship, combining both ritual and 

enthusiasm. The Discipline included Wesley's full 

liturgical Sunday service, although most ordinary Sunday 

senrices in the region used his simpler preaching service, 

69 In addition to obituaries already cited, "Eliza Keithw, 
TPW, 28 February 1866, p. 2 col. 5 0  

SSDM, 1876; Fleming, pp. 17-19; Grace Alton, Wethodist 
Camp Meeting Days in Kings County*, Collections of the 
New Brunswick Historical Society, #18, 1963, p. 209. 
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reputedly also the preferred choice of British Methodists. 71 

Wesley had instituted Quarterly Fast Days for Hethodist 

Societies as well as the congreqation, but as early as the 

1840s there were complaints that these days were 

insufficiently observed. Between 1861 and 1870, the 

Conference of Eastern British America maintained a standing 

order naming the Fast Days for the coming conference year, 

recommending that ministers hold nspecial services in their 

principal churchesn on those occasions. Without any 

comment, the order ceased to appear in the printed minutes, 

although a Letter from the Conference President published in 

the Wesleyan at the end of 1873 indicates that the Fast Days 

were still set aside for special services. Yet few other 

references to the practice appear. According to Huestis, 

fasting, "a means of grace if observed as the Scriptures 

direct, and with a single eye to the glory of Gadn, was 

9nuch neglectedn. Robert Wilson omitted the practice from 

his 1893 handbookms discussion of means of graceu. 72 

Although the rule was not universally observed, in 

English Methodism the communion service vas theoretically 

open only ta members or those who had obtained admittance 

T. Watson Smith, II, p. 424; Trevor Dearing, Wesleyan and 
Tractarian Worship: An Ecumenical Study (London: Epworth 
Press, 1966), pp. 28-29 and 41. 

NBDM, 1840-41: TPW, 15 December 1873, p. 2 cols. 3-4; 21 
December 1873, p. 2 cols. 4-5; George O. Huestis, p. 170. 
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from the minister. The Canadian edition of the Discipline 

repeated this rule during its successive editions, despite 

its total opposition to local practice. Methodism in the 

Maritime Provinces, and perhaps elsewhere as well, had 

returned to Wesleyvs own belief in communion as an open and 

potentially "converting ordinanceN. Methodists prided 

themselves on this policy, and frequently criticized their 

opponents, particularly the Baptists, when the issue came up 

as a result of ecumenical efforts such as the Evangelical 

Alliance. Reflecting a compromise position between their 

Anglican origins and the infrequent communion services of 

Baptists or Presbyterians, Methodist churches held communion 

on the first Swrday evening of every month, with a 

collection for the poor.73 Methodism also offered both 

infant and adult baptism, but although this compromise was a 

central part of  Methodist belief, its elaboration is 

deferred until Chapter Eight and its discussion of youth and 

Methodist church menbership. 

In both England and North America, the watchnight service 

was open to the public. Held usually in the largest church 

on a circuit between ten p.m. on December 31 and just after 

midnight, it was often the occasion of conversions from the 

73 TPW, 2 May 1866, p. 2 col. 5 ;  26 ~ u g u s t  1868, p. 2 cois. 
6-7;  10 November 1873, p. 2 col. 1; Wilson, Doctrines, p. 
23 



congreqation. 74 The service for the Renewal of the 

Covenant, Wesley's richest liturgical creation, took place 

on the first Sunday of the New Year. Methodist churches in 

British North America did not exclude nonmembers, although 

supplicants were invited from the congregation, which did 

not necessarily participate as a whole. Enthused with 

moralism and devotionalism, it demonstrated the continuity 

of nineteenth century evangelicalism with traditional 

Christian piety by quoting from Thomas a Kempis, whose 

Imitation of Christ vas considered a spiritual classic by 

Wesley. Reflecting the importance of both conversion and 

holiness, parts of the service exhorted some to the 

conviction of sin or the assurance of salvation, while other 

passages exhorted converts to the evangelical lifestyle or 

spiritual growth. 7 5  

The covenant service exemplified how Methodism 

institutionalized revivalism. Although this term has been 

used interchangably with enthusiasm or experimental 

religion, it more specifically refers to forms of collective 

evangelical worship designed to encourage spiritual 

TPW, 2 January 1861, p. 2 col. 3; 16 December 1868, p. 2 
cols. 2-3. 

Discipline (18741, pp. 163-78; David Tripp, The Renewal 
of The Covenant in the Methodist Tradition (London: 
Epworth Press, 1969), pp. 37-38; Wilson, p. 18; Tm, 4 



encounters expressed in the language of conversion and 

ho lin es^.^^ It is also important to distinguish between the 

use of these forms and t h e i r  actual results. Measuring 

revivalism by the former involves the content of piety, but 

measuring revivalism by the l a t t e r  involves church growth 

itself. The remainder of this chapter therefore considers 

revivalism within Hethodist belief and worship, while the 

dynamics of revivalism--incidence, geography, or results-- 

are deferred to Chapter Five. 

Clerical writers also distinguished between a 'great' 

revival, on the  grand scale of the Reformation, Puritanism, 

or the "preaching of Wesley and Whitefield", and the local 

revivalm7' According to writers in the Weslevan, a revival 

avakened *the dormantm, converted sinners, reclaimed 

abackslidersu, renewed "the spiritual life of believersn, 

and ptoduced larger congregations or new converts. A 

revival referred not just to the 'mass evangelismn of the 

camp or urban meeting,7g but also to signif icant church 

growth--however graduai-or to the results--hovever 

small--of forms of worship which shared a certain content 

76 Westfall, p. 56. 

77 Tm, 24 Hasch 1859, p. 2 cols. 2-3 

Tm, 14 April 1869, p. 2 cols. 1-2; 13 November 1860, p. 
2 col. 6 ;  23 December 1873, p. 2 col. 2. 

79 Semple, 'The Quest for the Kingdomn, p. 96. 



and style. Since the smallest of these fonns, the class 

meeting which included both converts and those seeking 

conversion, identified the membership within Hethodist 

polity, its discussion is defetred to the next chapter. 

However, the weekly prayer meetings and the 'special 

service8 presented the most public face of Methodist 

revival ism. 

With institutionalized revivalism for members in the 

class meeting and for adherents or onlookers in the prayer 

meeting, clerical writers easily reconciled the primacy of 

the Holy Spirit and the importance of local efforts with the 

aid of 'free theologyl. Since revivals could not "be 

effected without divine power ... divine aid must be sought 
more effectuallyn. When considering what made for a 

successful revival, some writers focused on the spiritual 

state of the churches involved, insisting that the most 

essential ingredients were not just prayer and zeal, but 

also the lifestyle of the already converted, which might 

turn away nonconverts or warrant divine displeasure and the 

withholding of *reviving gra~e*.~O Some claimed that 

revivals did not occur because churches had forgotten that 

Methodism %hould be a continued revival*, and had come to 

*O TPW, 20 November 1872, p. 4 cols. 1-3: 24 March 1859, p. 
1 cols. 1-2; 4 April 1866, p. 2 cols. 2-3, 5-7;  16 
January 1867, p. 1 cols. 1-2; 30 January 1867, p. 2 cols. 
2-3; 23 December 1873, p. 2 col. 2. 



expect and plan for revivals only in the form of special 

services. Although an 1877 editorial in the Wesleyan 

revieving the whole of Canadian Methodism spent more time on 

techniques for church growth than on the spiritual state of 

church leaders, it also stressed the importance of varied 

and year round evangelism which included but was not 

dependent on the traditional forms of revivalism. 

Nevertheless, it closed by returning to the necessity of "a 

deeper vork of grace among believers as a qualification for 

that prayerfulness which prevails with God and that 

earnestness which prevails with ~ i n n e r s * . ~ ~  

It is easy to chart the changing content of revivalism 

only by this kind of clerical discussion. However, quite 

apart from the role of calls for revival as a ritual 

jeremiad in church life, this discussion taken out of the 

context of trans-Atlantic evangelicalism and actual lay 

religious life can be misleading. The confusing record of 

the revivalist tradition in Maritime Methodism exemplifies 

this. Although Wesleyan revivalism surged in England just 

after the war of 1812, these decades 

into sectarianism. In response, the 

attempted both to control the nature 

its bounds and to gain back its lost 

also saw its diversion 

Wesleyan hierarchy 

of revivalism within 

momentum. The Liverpool 

TPW, 10 November 1869, p. 2 cols. 
p. 2 cols. 1-2 

2-3; 8 Ssptember 1877, 
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Minutes of the 1820 Conference, which continued as required 

annual reading for al1 Wesleyan conferences, including those 

in the Maritimes after 1855, represented the Wesleyan 

compromise. According to Julia Stewart Werner, the Minutes 

relaxed some previous strictures concerning revivalism and 

sanctioned prolonged or outdoor meetings under "a new namen, 

which alonq with other measures produced Wesleyan revivals 

in 1821 and 1822. In the first denominational history of 

Methodism in the region, T. Watson Smith's description of 

the Nova Scotian "great meetingm lasting several days held 

annually in September between 1817 and 1819 is folloved by 

his note that the Liverpool Minutes resolved that such 

meetings could henceforth be held only with the consent of 

local districts. According to Smith, "protracted meetingsn 

were officially implemented in the region in 1835/36, 

although "in certain sections of the Lover Provinces they 

were by no means a noveltyw. The exact nature of local 

revivalism must avait a reconstruction from connunity 

histories and religious obituaries such as that of Thomas 

Hannah in St. Stephen which recorded his conversion at a 

'protracted meetingH held in 1833.82 The relegation of the 

first of Smith's qualifications to a footnote in the 

Julia Stewart Werner, The Primitive Methodist Connexion: 
Its Background and Early H ~ S ~ O N  (Madison: University of 
Wisconsin Press, 1984), pp. 33, 49, 170, 184; T. Watson 
Smith, II, pp. 89-91 and 275; TPW, 15 Pebruary 1855, p. 2 
col. 4. 



earliest academic study of Maritime Methodism and the 

overlooking of the second resulted in the repetition of a 

m y t h  in two surveys of Canadian church history: that in 

Maritime Methodisi "revival meetingsw were prohibited 

between 1820 and 1 8 3 5 . ~ ~  

There are unfortunately few references to the specific 

features of local revivalism between 1855 and 1881--the 

years in which most ~ethodist members in this study were 

converted. Held throughout this period in the larger 

villages along the St. croix, the veeknight prayer meetings 

were the most regular public form of revivalist piety. the 

'ordinary means of gracem. One Maritime minister wrote that 

the style of ~ethodist prayer meetings vas not as informal 

as those he attended while visiting Boston, but that he had 

adopted the latter style in subsequent itinerancies with 

great suc ces^.*^ A bfilltown minister reporting on an 

extensive revival in the neighbouring t o m  of St. Stephen in 

1874 added: 

We are not having any extra number [sic] senrices, 
but our Sunday and week evenings meetings are 
interesting .... Al1 services for God should have 
special object and ain; every one must be numbered 
in the great awakening. On Monday week one sou1 

noir, ~hëchurch-ifi 
Hill, 1972), p. 141; Handy, p. 2311. 

84 Robert Wilson. Never Give UR: Or, Life in the Lower 
Provinces (Saint John: Daily News Steam Job Office, 
1878), p. 270. 



found peace with God, arose and said '1 feel God 
has forgiven al1 my sins.' Last night two came up 
for prayer: and obtained marcy. 85 

The 'cal1 to the altarg had always been a regular part of 

American Methodism, but did not appear in British Methodism 

until the l82Os, and then only occasionally. Those actively 

seeking salvation came forward to kneel at the altar rail or 

the open area at the front of the congregation. According to 

Richard Carwardine, this vas not the same as the practice 

introduced later in the Presbyterian revivals of the 1830s, 

the manxious seatN or mmournerws benchn vhich was the first 

peu set aside for supplicants. There are no St. Stephen 

references to this practice, although the 1869 lay jeremiad 

cited earlier lamented the disuse of the "penitent benchm. 

Interpreting these scant references is confusing: vas the 

latter measure introduced into New Brunswick in the 1830s 

and then abandoned, or were the references interchangable, 

since the intent was the same-- to focus the attention of 

the congregation and the convert? If the latter is so, St. 

Stephen churches would appear to have retained the 

traditional measure longer than those criticized by 

mLayman'.*6 

TPW, 4 May 1874, p. 2 col. 7. 

Richard Carwardine, Trans-Atlantic Revivalism: Popular 
Evancrelicalism in Britain and America 1790-1865 
(Westport, Conn.: Greenwood Press, 1978), pp. 13 and 120; 
TPW, 22 December 1869, p. 2 cols. 2-3. 



The 'cal1 to the altare vas part of both this small 

prayer meeting and the larger 'protracted meetingsg, the 

more prominent form of revivalism. According to the 

obituary of Celia Smith: 

At a protracted meeting in Milltown in the spring 
of 1861, she with her sisters and several others, 
availed herself of the opportunity vhich an 
invitation to the altar for prayer afforded, and 
there received the blessing of pardoning love.87 

Varying types of exhortation inspired these public 

professions, A description from a joint St. Stephen and 

Milltown revival in 1874 is worth quoting at length, as it 

demonstrates both the traditional content of Methodist 

preaching and the stages and types of conversion. Some 

were brought into the fold of Christ by the gentle 
invitation and sweet promises of the Gospel, 
nothing more being required; the work of 
conviction of sin and sense of exposure to its 
penalty having been previously wrought by the 
soul- stirring preaching of my predecessors...In 
some instances, indeed, al1 that seemed wanting to 
fulfill the will of Christ was a public confession 
of existing saving faith; a coming forward to this 
duty from motions of love to God....But in other 
cases, we had to reason on righteousness, 
temperance and judgment to come, till souls 
trembled, and being warned of God, were moved with 
fear, longinq for the solution to the alarming 
question ... HOW can ye escape the damnation of- 
h e l ~ ? ~ ~  

87 TPW, 10 September 1862, p. 2 col. 1. 

TPW, 20 April 1874, p. 2 col. 4 .  



Writers also stressed the effects of revivals on the 

converted, as in an 1864 revival in which "believers were 

much blessed, and their faith greatly strengthenedm. 

Although just beyond the period of this study, a description 

from 1882 usefully shows how ritual worship such as the 

watchnight service could be combined w i t h  revivalism: 

although only mane sou1 was deeply convinced of sinm, %any 

realized it to be a ble~sing*.~~ 

The length and location of 'protracted meetings1 in 

Maritime Methodism appears to have varied according to 

season, year, climate, and local terrain. From seasonal work 

habits, the long evenings, and perhaps the psychological 

effects of shorter and colder days, winter vas nby 

long-established customn the revival season.90 In St. 

Stephen, meetings could last several hours, and in 1869 and 

1874 revivals reportedly lasted for months. Again reflecting 

the concern to encourage revival within ordinary worship, 

some ministers argued that revivals sometimes failed because 

of excessive length and florid eloquence. They defended 

nshort plain speech ... in an earnest, loving vayw, and argued 
that ministers should convert persons not crowds . A f ew 

89 TPW, 23 March 1864, p. 2 cols. 5-6:  16 March 1883, p. 6 
cols. 2-3. 

Tm, 10 November 1869, p. 2 col. 5-6; 31 January 1872, p. 
2 cols. 1-2; Luker, p. 612; despite this tradition, 
Methodist clergy sometimes blamed severe weather for poor 
attendance at evening services (see SJDM, 1873). 



open-air services are documented: a series in 1856 led by a 

Wesleyan Methodist minister held in the new St, Stephen 

rural cemetery; another led jointly by Canadian and American 

Methodists in Maine in 187lOg2 

New Brunswick enthusiasm even in the 1790s did not have a 

camp meeting tradition per se, perhaps simply because of the 

combination of climate, geography and dispersed population, 

perhaps because this fana, which originated in the Old West, 

was not introduced into New England and Great Britain until 

the early nineteenth century. By the 18509, local Methodist 

ministers led camp meetings in parts of New Brunswick, but 

without grounds or buildings such as those then being 

established in ~ n t a r i o . ~ ~  Perhaps because of the hilliness 

of the parish combined with the gradua1 'urbanizationm of 

the river valley, St. Stephen Methodists do not appear to 

have held camp meetings, although at least two of their 

ministers during the 1860s and 1870s had been camp meeting 

leaders. In 1860, R. A. Temple along with other ministers 

participated in a meeting of reportedly 4,000 in Woodstock 

91 TPW, 16 January 1867, p. 1 cols. 1-2; 15 October 1880, p. 
4 cols. 2-3. 

92 TPW, 2 October 1856, p. 2 col. 6; 5 October 1871, p. 2 
col. 4. 

93 Carwardine, p. 14; NBDH, 1857; Grace Alton, pp. 208-10; 
T H ,  27 June 1860, p. 3 col. 4; 8 June 1869, p. 2 col, 3; 
21 July 1869, p. 2 col. 4; 14 February 1872, p. 1 col. 1; 
See also the unpublished Journal of NBPEXC, 1877. 



84 

with traditional Methodist %houtingN and "singing*. John 

Prince led camp meetings in ~ings County in the 1850s and 

would help found the Berwick Camp Meeting in Nova Scotia. 

However, there may have been at least one lay connection 

with nondenominational meetings held elsewhere, perhaps in 

Maine. Johnson and Sarah Sears, probably from the American 

side of the river, had married in the Wesleyan Methodist 

church and joined a class meeting after the Milltown revival 

of 1869. In 1874, the Courier reported that he was the 

local representative for the nIntenational General Harmony 

Camp Meeting Associationn, which invited al1 Whristian 

preachers with their congregationsn to attend their next 

gathering. 94 

The historiography of changing Methodist piety has 

focused less on the form or content of revivalism, which at 

least in St. Stephen appears to have remained in continuity 

with that of McColl's tirne, than on what can be best 

described as the style of revivalism. In the case of St. 

Stephen, McColl's early leadership and perhaps the beliefs 

of local settlers as well (since occasional New Light 

incursions produced no lasting churches) appears to have 

kept the early community from the extremes of random 

movement or noise. However, spontaneity in the form of 

94 T H ,  29 August 1860, p. 2 cols. 2-3; Fleming, p. 22; 
Marriage and Membership Records, Milltown circuit 
1868-70; SCC, 18 3une 1874, p. 2 col. 3. 



nextempore prayer and extempore preachingn combined with 

emotional display remained important. A number of church 

members in the 1860s had joined in an 1858 Milltown revival, 

where there were reportedly: ntruly soul-refreshing 

heart-cheering seasons. The friends are saying with tears in 

Meir eyes, these are good days--happy times. In 1859, 

Methodists from St. Stephen had attended a npowerful and 

glorious revivalN in neighbouring Oak Bay. This revival 

appears to have prompted some local criticism, since it was 

followed by a polemic from St. David published in the 

Wesleyan on the "Scribes and Pharisees and Doctors of our 

dayn who would rebuke religious *excitementno The minister 

disclaimed mmere animal excitement in the Churchn, but 

defended "the praising and rejoicing which pardoning love 

producesn. In the 1864 revival in St. Stephen, "Many were 

heard to Say they never felt so happy, never experienced so 

rich a baptism of the Divine Spirit as during those 

meetings. 96 

Yet by the late 1870s, some clerical observers in the 

Haritimes, as in Central Canada, saw changes in the style of 

revivalism. An editorial in the Wesleyan, written perhaps 

from the perspective of Methodism in the largest Maritime 

95 TPW, 27 A U ~ U S ~  1857, P. 2 COIS. 1-2; 20 May 1858, p. 2 
col. 4. 

96 TFW, 7 April 1859, p. 2 cols. 3-4. 23 March 1864, p. 2 
cols. 5-6 .  



city, called 'for more spontaneity in the churchm. It 

lamented that some valued eloquent preaching more than a 

mrousing prayer meetingn and that 'As for nethodist shouts, 

they are banished to lands les8 cultivated and more 

earnestu. George O. Huestis warned: nWe hear much about 

old-fashioned conversions. Can there be any other kind?w 

Another editorial urged that the traditional prayer meeting 

not be superseded by those featuring mainly Song and the 

wtestimonyn of the already converted. H o w e v e r ,  the 

centennial celebration of Hethodism in Atlantic Canada cited 

the holiness movement as illustrating how,  in some respects, 

experimental religion or the "witness of the spiritmw w e r e  

even more wexplicitu in the 1880s than they had been in 

pioneer regional Methodism. It iç possible that Maritime 

Methodism remained more enthusiastic or more accomodating of 

its different strains, thus protecting itself from the 

divisions over revivalism that occurred in Ontario, or at 

least delaying them until the church union debatemg7 

Although Neil Semple sees a decline in revivalism within 

Ontario Methodism as part of %he general decline in 

emotional pietismn, the resurgence of revivals in the last 

decades of the century qualifies this. William Westfall 

suggests that Ontario Methodism recovered some of the 

97 TPW, 11 January 1879, p. 4 col. 2; 1 February 1879, p. 6 
cols. 1-2; 2 September 1881, p. 4 col. 1; Stephen Fm  
Huestis, p. 65. 
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original Wesleyan moderation while at the same time merging 

with late nineteenth century romanticism in its aesthetic of 

architecture or music and its "rhetoric of inspiration and 

heroic individualismn. This view more accurately recognizes 

the continuity of traditional emotional piety along with the 

elements of change, and matches Richard Rabinowitzms 

argument that the dominant neconomyn of religious experience 

in nineteenth century New England rnoved through 

doctrinalism, moralism, and devotionalism or even 

sentimentalism, a narrowing of religion to feelings and the 

technical means of producinq them. Although late nineteenth 

century Maritime Methodism contained elements of al1 three 

of these styles, the distinction between devotionalism which 

might still have a theological or ethical direction and 

sentimentalism might be one that critics such as George 

Huestis would have recognized. 98 

Methodist members and aàherents in St. Stephen during the 

1860s and 1870s lived between two eras of their 

denomination's life: the missionary and the national, the 

pioneer and the modern. They included McColl converts, 

adults who had converted between 1830 and 1860 or would join 

the church between 1861 and 1881, and young Methodists who 

would live to see church union in 1925. The religious life 

98 Semple, "The Quest for the Kingdom", p. 110: Airhart, pp. 
83-84; Westfall, pp. 76-89; ~abinowitz, p. 157. 
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of any inter-generational coinunity will necessarily be 

varied, the mixture of the first-hand experience, 

second-hand tradition, and the experience and traditions of 

newcomers. But setting aside the differences of culture or 

personality, the Methodism they shared had a central core of 

belief. Edwin Evans, vho preached in St. Stephen in the 

18709, summarized it as na full salvation, a free salvation, 

a salvation for every man and w o ~ n a n ~ . ~ ~  

99 Evans, Ordination Charge, p. 13. 



Chapter III 

@HearersW and 'Menbersfi: Polity and Place in 

Local Methodism 

Before census returns of nominal adherence, the most 

obvious affiiiational distinction within Methodism was 

between 'hearersfi and fimembersl. Their very names convey the 

dynamic of associational choice and associational 

commitment. WearersV may have sampled or shaxed with 

church members in Methodist belief or worship. Some 

demonstrated further commitment by renting a pew or 

subscribing for the support of the minister. However, those 

who were only hearers remained outside the nnucleus of the 

churcha: the Society of class meetings in a particular 

place. l This last phrase exemplif ies nineteenth century 

Methodismfis ambivalent ecclesiology. With the forma1 

separation from the Church of England, f irst in North 

America during Wesley's lifetime and in England after h i s  

death, Methodism inherited his terms of Society membership 

which had been intended for a church within a church. 

Nineteenth century Methodist writers never claimed that 

George O. Huestis, p. 171. 

- 89 - 



their denomination was more than a branch of the visible 

Church, which they def ined in various vays. The three most 

important distinctions were between the denominational, 

latitudinarian and sectarian senses of the word, or the 

church as the 'connexional' organization, the potential or 

actual congreqation, or the Society. Debates over infant 

and adult baptism and, more particularly, debates on the 

nature of church membership turned on these semantic 

questions. For if the class meeting or Society of meetings 

was the nnucleusn of the church, were its members the only 

church mwers? 

Although ecclesiological debate was as important to 

apologists and reformers of traditional Methodist polity as 

was the distinction between hearers and members to compilers 

of church statistics, it is impossible to determine vhat 

most lay Methodists themselves thought about these issues. 

In fact, one layman wrote in 1877 that some, perhaps many, 

Methodists had no clear idea of their denomination's 

definition of church membership. In response, the editor of 

the Wesleyan summarized: nMembership supposes ' a  desire ta 

flee from the math to corneq, a life habitually confomable 

to the Scriptures, and regular attendance on the means of 

See Wesley's article "Of The Churchm in Discipline (1874), 
p. 5; George O. Huestis, p. 104; Stephen Bond, Church 
Meabership; or the Conditions of New Testament and 
Methodist Church Membership Examined and Compared 
(Toronto: William Briggs, 1882), p. 15. 
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gracew. Yet since conversion and revival accounts show 

that not al1 converts joined the church, and since clergy 

exhorted both hearers and members to the Methodist 

lifestyle, the behavioural distinction between them was 

social rather than theological, one of polity rather than 

ecclesiology. In a pluralist setting, the social 

organization of the nineteenth century voluntarist church 

was both massociationalm and "physicalN, defined by the 

location of congregational or church members in relation to 

each other and by the location of church buildings and 

clergy . Bfethodisn s organization of hearers and members 

into congregations and Societies within a circuit 

exemplified the intersection of polity and place. 

In Wesleyan tradition and in St. Stephen during the 1860s 

and 18709, the distinction within what can be called 

Methodismms 'spiritual polity' was clear: members attended 

the class meeting, and after they permanently ceased 

attendance, they ceased to be counted as menbers. In 

Wesleyan tradition, the distinction between hearers and 

members was also part of what can be called 'temporal 

polityf: the members provided its lay leadership and 

financially supportad the church. However, examining 

TPW, 29 September 1877, p. 4 col. 1-3. 

Currie et al. , p. 7 : Michael S. Franch, "The 
Congregational Community in the Changing City, 1840-70n, 
Maryland Historical Magazine, 71(1976), p. 371. 
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Methodist polity as it vorked in specific places shows that 

this latter distinction was less clearcut. Even within the 

Weslevan and at regional meetings, many ministers promoted 

the separation of spiritual polity from temporal polity, in 

order to preserve the nature of the class meeting as 

xepresenting purely religious cornmitment. Locally, churches 

accepted leadership and financial support where they found 

it--from congregations made up of both hearers and members. 

Yet although temporal polity in local ~ethodism was subtly 

changed by the late 1870s, Methodism8s traditional spiritual 

polity surrvived both national and local challenges. 

The desire for conversion and church membership vas 

enough for admission to the class meeting. Presumably to 

test their sincerity and purpose, "candidatesm vere 

recognized as members on trial after meeting three or four 

weeks in class, and were required to attend class for at 

least three months before being eligible for membership on 

the recommendation of the class leader. In theory, members 

in good standing from other evangelical churches might join 

at the minister8s discretion, but with the exception of 

members from other Methodist churches with letters of 

transfer, al1 joined as members on trial, even lapsed 

Methodist member~.~ As described in the Doctrines and 

TPW, 29 September 1877, p. 4 cols. 1-3; George O. 
Huestis, p. 178. 



Discipline, the semice for the reception of new members 

asked applicants to nrenew the solemn consecration of 

yourself to God, and take upon you the sacred obligations 

involved and set forth in the holy ordinance of Baptisn". 

The four remaining questions invited the candidate to assent 

to a short and simple Anninian soteriology and a statement 

on the authority of the Bible, to "cheerfully be governed by 

the rules of the Methodist Churchm, to nendeavourn according 

to h i s  or her ability and means to support the church 

spiritually and financially, and npromote the welfare of 

your brethren and the advancement of the Redeemerls 

KingdomW. Finally, the Society was asked to agree or object 

to each individual's admission before the minister welcomed 

the new members on behalf of the church. The probablity of 

local variation in this service is suggested by two 

memorials-12 years apart in the unpublished Journal of the 

Eastern British American Conference- requesting a ruling on 

Vhe subject of a uniform methodm or the 

admitting percions into our churchm . 
Methodist apologists claimed that the 

fellowship of members-in the love feast 

meeting-was dravn from the mode1 of the 

mproper mode of 

distinctive 

and the class 

earïy church. 7 

Disci~line (1874), pp. 16, 139-40; Journal, EBAC, 1862, 
1874. 

Evans, Ordination Charge, p. 15; TPW, 1 February 1865, p. 
2 cols. 3-4; 14 February 1872, p. 2 col. 3. 



Since Robert Wilson omitted some traditional Methodist 

vocabulary and practices from his 1893 bandbook, his 

description of the love feast suggests that it did survive 

the century. The love feast involved singing, prayer, an 

uaddress on the nature of the service . . . p  artaking of bread 

and vater passed round by members...Collection for the pooru 

and "relation of experiencew. This tradition was not vithout 

some challenge, bowever, for in 1876, a district 

unsuccessfully put forth a resolution that local lay leaders 

be allowed to omit the distribution of bread and vater.* 

Wesley had originally insisted on small class meetings of 

around twelve individuals meeting weekly with a lay leader. 

Since membership growth was not matched by growth in the 

numbers of lay leaders, Methodist expansion produced the 

reverse in many societies: larger classes led by nini~tets.~ 

A meeting could Vary in length from a half hour to over an 

hour and a half, although commentators preferred the shorter 

tirne and deprecated the effect of the larger s i z e  on the 

intimacy of the meeting.1° The class leader vas to inquire 

* Wilson, Doctrines, p. 17; Journal, NBPEIC, 1876. 

The shortage of class leaders vas a recurring concern 
within the Wesleyan, Pastoral Addresses, and conference 
records: see, for example, SJDM, 1870. 

lo John Atkinson, The Class Leader: Ris Work and How To Do 
It, with Illustrations of Principles, Deeds, Methods, and 
Results (Toronto: Samuel Rose: Halifax: AmWo Nicholson, 
1875), p. 94. According to the Preface, because the 
original American edition had been too expensive for 



of members mhow their souls prosper; to advise, reprove, 

cornfort, or exhortw, establishing %ot only how each person 

observes the outward rules, but hov he grows in the 

knowledge and love of Godw. Moreover, the leader was also to 

speak frankly about his or her o n  ufaultsH and HtrialsN.ll 

Leaders were advised to discourage any tendency among one or 

more members to monopolize the conversation or engage in 

excessive Nspeechmakingn. Leaders ideally could direct the 

conversation so that "an old membergs experiencen was 

balanced by that of a young member, na somewhat methodic 

styleH with @@a fervent onen, and "an experience of a person 

much cast down or depressedu, with "a happy triumphant 

oneN. l2 

O t h e r  than the implication in a few local spiritual 

histories that their contents were told to class meetings, 

there are no specific references to the nature of these 

meetings in St. Stephen. Clerical discussion of the class 

meeting in the Wesleyan suggests a range of possibilities. 

One Saint John writer claimed that the "present daygg class 

meeting was V o o  oftenH a miormal, monotonous thingN, 

canadian circulation, the newly linked Toronto and 
Halifax editors had condensed it nwithout impairing its 
valueN . 
Wilson, Doctrines, p. 13; Discipline (1874) ,  pp. 9-10, p. 
21: TPW, 1 February 1865, p. 3 cols. 3-4. 

Atkinson, p. 43. 



lacking either novelty or the power of a choice made under 

persecution. According to him, the present ncustoma was 

still "for the leader to address each one personally ... or 
for each one to relate bis experience in a set form of 

vords, too often alas! the same from week to veekn. 

Similarly, a Montreal class leader stressed that a class 

meeting should be "less like a gathering of undertakersn and 

more "cheerful and homelike*. Howard Sprague, vho served 

the Milltown circuit in the late 1860s and the St. Stephen 

circuit in the late 18708, may have strived to make the 

class meetings under his direction more like this, for he 

remarked in 1878 that "if the class-meeting was less formal 

and more social and familiar, its influence would be 

advancedn.13 In 1862 however, the Wesleyan editor moto that 

in his experience "the practice of enquiring with any 

particularity how the respective souls in the class prosper 

has almost fallen into disusen, replaced solely by testimony 

and prayer: 

Some apparently forget that they have anything to 
learn, and therefore indulge in long and pointless 
exhortation....the modesty of others is so great 
that they cannot speak audibly, or... positively 
refuse to open their lips. l4 

l3 TPW, 26 February 1873, p. cols. 1-2; 6 April 1878, p. 2 
cols, 1-2; See the Report of the class meeting debate 
found in TPW, 5 October 1878, p. 1 cols. 1-3, p. 2 cols. 
3-5, and p. 3 cols. 1-2, henceforth nReportu. 

l4 TEW, 19 F e b ~ a r y  1862, p. 2 cols. 1-2. 
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By the 1870s, a number of leaders had modified or abandoned 

the traditional method of questioning each individual one by 

one. Some recommended a combination of hymns, prayer, Bible 

readings, and more spontaneous and flexible conversation. 

Leaders were advised to winstruct the ignorant in the first 

principles of religion if need be to repeat, explain, or 

enforce what has been said in public preachingw. The class 

meeting was also an opportunity "for presenting, and 

explaining more fully than could otherwise be done any 

contemplated enterprise or any proposed change in the 

constitution of the Churchn. Whether members were openly or 

implicitly pressured to speak appears to have varied from 

church to church and depended as much on the membership as 

on the minister. In the 1878 General Conference debate on 

requiring class meeting attendance for continued church 

membership, al1 those who spoke insisted that speaking was 

not compulsory. However, according to one Ontario minister, 

Nin three fourths of the class-meetings of the country, 

brethren would go and look into the face of new converts and 

Say Tome you must get up and Say something. 

Other considerations of the class meeting, including a 

series from a future Milltown minister, Samuel Ackman, 

stressed more positive themes, particularly Christian 

l5 T m ,  26 Pebruary 1873, p. 2 cols. 1-2: 6 April 1878, p. 2 
cols. 1-2; Atkinson, pp. 90, 109-10; mReportgg, 1878. 



fellowship. Ackman argued that the class meeting was a 

place for aadvicen concerning religious belief, a place 

where the member could find Nsympathy and loven when faced 

with "the trials of human lifeN, and a place for 

"edificationn, a euphemism for mutual oversight and 

encompassing both ethical and spiritual growth.16 As 

summarized by an 1878 leadersg meeting in Montreal: 

Members are brought face to face; they learn each 
ather8s names; they become acquainted with each 
othergs joys and sorrovs; they pray with and for 
each other, and the natural result of it al1 is 
that they corne to cherish for each other a tender 
Christian sympathy to vhich otherwise they might 
have remained strangers . l7 

Methodist apologists argued that in addition to sustaining 

the membership, the class meeting provided crucial support 

and nurture for those seeking conversion or the newly 

converted. l8 The class meeting ideally also served the 

individuals as persons, not just as church wmbers, enabling 

l6 Ackman8s series is found in TPW, 13 December 1871, p. 2 
cols. 2-3; 14 Febmary 1872, p. 2 col. 3; 27 March 1872, 
p. 2 col. 3; 9 May 1872, p. 2 col. 4; See also William 
Morley Punshon, sermons. in Which is Prefixed a Plea for 
Class Meetings with an Introduction by H. Milbourn (San 
Francisco, E. Thomas, 18681, pp. 27-38: Punshon was a - -  - -  
very active and prominent clergyman in the Wesleyan 
Conferences in England and British North America. His 
pamphlet, "Tabor: or The Class Meetingn was often cited 
in the Wesleyan. 

l7 TPW, 6 April 1878, p. 2 cols. 1-2. 

l8 TM, II Septemer 1867, p. 2 cols. 2-5: 13 December 1871, 
p. 2 cols. 2-3. 



members to respond to the Scriptural command that they "bear 

each other 's burdensw . l9 The *counsels, admonitions, or 
exhortationsu of both leader and members were intended not 

only to strengthen an individual's overall faith, but to 

address specific problems in his or her life, whether 

decisions or actionsa20 Perhaps recalling the acrimonious 

history of English Hethodism, writers advised leaders to 

%heck the first spark of offence and discordm, and stressed 

both the parallel with family life, and the links between 

the class meeting, nconnexional unitym, and the strength of 

the church. 21 

In theory, Methodism had various procedures for 

recovering and excluding members who ceased to attend class, 

ranging from the private appeals and exhortations of class 

leaders and ministers to an elaborate trial and appeal 

process. The presence of only one reference over twenty 

years in the Wesleyan to the use of these procedures may 

reflect extreme discretion, or conformity with the English 

Wesleyan experience, where reportedly f e w  excluded members 

ever appealed. 22 As mentioned in Chapter One (p. 32) , St . 
l9 George O. Huestis, p. 198; EBAC, 1862. 

*O TPW, 11 September 1867, p. 2 cols. 2-5; 13 December 1871, 
p. 2 cols. 2-3; EBAC, 1862. 

21 Atkinson, p. 105; TPW, 1 February 1865, p. 2 cols. 3-4: 6 
April 1878, p. 2 cols. 1-2; See also Ackxnan, Punshon, and 
nReportw. 



Stephen ministers appear to have been either generous or 

hopeful in somethes waiting up to two years after members 

ceased to attend class before striking their names from the 

records. Some ministers left comments such as udoubtfulm or 

a broken---" beside names in the records, but most 

comments and the generally rapid membership turnover meant 

that most people left the church before the church could 

exclude them. Those who remained received membership 

tickets, theoretically four times a year, certainly 

amually: local records show revisions done in March and 

June (the annual district and conference meetings were held 

in June and July), and, for some classes, quarterly 

contributions of 'ticket money'. Although none are preserved 

in local church records, these tickets-each printed with a 

single Scripture verse--possessed sentimental value for 

some: one local lay leader, who had joined in 1840 kept his 

first two tickets throughout his life.23 In theory, the 

Eastern British American Conference kept a standing order 

that the %nglishw practice wrespecting quarteriy schedules 

of the state of every class and Society...be adoptedw. This 

was never done in St. Stephen, and in both 1859 and 1877 the 

22 Discipline (1874), pp. 88-91; TPW, 25 December 1861, p. 3 
col. f ; X h n  S. Simon, A Manual of Instruction and Advice 
to Class Leaders (London: Charles H. Kelly, 1892) , p. 74. 

23 TEW, 13 February 1861, p. 3 col. 4; 31 Harch 1869, p. 3 
col. 2; SSMR and MTMR; 'Andrew Murchie', SCC, 18 
December 1890, p. 2 col. 1. 
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regional conference reconunended (but never funded) the 

publication of class record books. The failure of an 1890 

resolution to the General Conference calling for annual 

membership renewal and the reference to quarterly membership 

tickets in Robert Wilson's handbook suggest that this 

practice survived throughout the centuryaZ4 

Describing the temporal side of Methodist polity-its 

leadership and finance-requires first conveying a sense of 

place within the parish of St. Stephen. Zn McColl~s tirne, 

the St. Stephen circuit had encompassed al1 of Charlotte 

County. The first generation of Methodist converts were 

drawn from pre-Revolutionary settlers from Maine, Loyalists 

from the Port Mouton and Penobscot Associations, and members 

of the disbanded regiment of the 74th Highlanders. The 

first wave of British immigration into Charlotte County, 

consisting mainly of Ulster Irish and some Scots and 

English, increased St. Stephengs population by almost sixty 

percent between 1824 and 1834. By this tirne, the county 

included several Methodist circuits, and the western half of 

the parish had become the Milltown circuit. A smaller wave 

of generally Irish Catholic immigration in the 1840s 

coincided with economic depression and considerable 

out-migration, particularly of the native-born. Yet 

24 EBAC, 1855, 1859; NBPEI, 1877; Wilson, Doctrines, 
Airhart, p. 75. 



1851, St. Stephen was relatively well settled, with a 

population of 2,868. Over 10% of the parish vas cleared, 

and at mid-century more than 20 people per square mile lived 

long the St. Croix River or on the surrounding ridges. l5 

As the oldest and largest religious group, Methodists 

could meet in class or prayer meetings and congreqations 

throughout the parish without having to travel more than a 

few miles-albeit on poor and hilly r ~ a d s . ~ ~  In 1861, al1 

of the parish (see Figure 1) belonged to the St. Stephen and 

Milltown circuits, except for the southeast corner towards 

the mouth of the St. Croix. The Ledge-a farming and 

shipbuilding community of roughly 78 households-had been 

attached to the St. David's circuit. A few individuals in 

this community were still members in St. Stephen, and may 

have lived on the Ladge road. 27 Four miles up river, the 

T.W. Acheson, nA StUdy in the Historical Demography of a 
Loyalist Countyn, Histoire Sociale/Social Histor~, April 
1968, p. 58; Population and Other Statistics of the 
Province of New Brunswick, 1851 (Fredericton: S.  Simpson, 
1851) ; Wynn, p. 162. 

The geography of other religious groups is so essential 
to explaining proselytism, declension, and incipient 
ecumenicism in local communities that its discussion is 
deferred to Chapter Six. 

In addition to the three directories cited in Chapter 
One, the 1872 Ledge assessment (RS148 ( C l 4  PANB) helped in 
identifying this group. Estimates of total households and 
the descriptions of places and distances within the 
parish are based on census returns and directories, 
anecdotal information from the family histories cited in 
Chapter One, as well as sources referred t o  i n  subsequent 
footnotes. 



1 Figure 1: Parish of St. Stephen I 



village of St. Stephen by 1861 contained a hotel, a bank, 60 

stores, and an estimated 263 households. Just before the 

incorporation of St. Stephen into a t o m  in 1871, the 

Hethodist Society replaced its wooden chape1 with a larger 

brick church. Built in a reportedly modes+ Gothic style by 

both hired and donated labour, the new church had a gallery 

for the choir and organist and 76 pews, which could seat 

roughly 400. The number of class meetings in the village of 

St. Stephen ranged from two permanent meetings, to between 

one and three others in revival years.28 

Although the village of St. Stephen included the 

brickyard and trades associated with shipping and 

shipbuilding, lumber dominated the villages up river, built 

around the parishBs 18 sav mills. 29 A Methodist minister 

stationed there in the early 1 8 5 0 ~ ~  Robert Cooney had 

denounced: 

the speculative and sharp practice of the 
merchants and manufacturers; the prevalence of 
profane and vulgar habits...the flagrant violation 
of the Sabbath up the river, at the booms, and in 
the mills; and the unscriptural and infidel 
opinions entertained by a great many. 

He further claimed that uusury, smuggling and extortionw 

were not only ncommon in the trading part of the community, 

but not unconunon even in soma churches. *30  James Taylor, 

Davis, p. 159: TPW, 12 October 1870, p. 1 col. 5; SSWR. 

29 Lovell, pp. 368, 147, 381. 



stationed there in the early 18708, was more tolerant of the 

wactive and cleverw owners, or perhaps described a changed 

business culture: 

Mills to the front of us; mills to the right of 
us; mills to the left of us. In carriage, reining 
fast horses; at desk, scanning @pricesW and 
@freights@; on wharf, and lumber yard, are to be 
seen mill owners. At slip and boom, pond and 
platform; by quickly marching "up and domsu, and 
whizzing, buzzing, revolving circulars, are mill 
men....We vish them success--the @@handsW good 
layw--the owners, quick sales and good returns. 31 

Milltown circuit began at the 1861 enumeration boundary 

between the lower and upper districts, roughly halfway along 

the two miles between St. Stephen and Milltown at a junction 

of roads. In 1861, Middle Landing or Union Mills was still a 

distinct place, a cluster of houses, farm buildings, 

artisansm shops, saw mills and wharfs. 32 With an estimated 

81 households, Union Mills hosted one of the few remaining 

Methodist house churches. Held at the home and shop of the 

leader James Crosset, a carriage maker, a local class 

meeting persisted until the early 1870s. However, the nearly 

candlelight@@ prayer meeting, probably held in the school 

Robert Cooney, Autobiwraphy of a Wesleyan Methodist 
Missionary (Montreal: E. Pickup, l856), pp. 162 and 166. 

TPW, 2 0  April 1874, p. 2 cols. 4-5. 

Map of St. Stephen and Calais from an Actual Survey by O. 
S. Osborn, (Philadelphia, E. M. Woodford, 18561, PANB; 
Provincial Patriot and St. Stephen Banner, 6 June 1853, 
p. 2 col. 3;  2 September 1853, p. 2 col. 5. 
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house, does not appear to have been regularly held after the 

18608, except in 1876. 33 

8y 1861, Milltown itself showed the signs of early 

industrialization: t w o  grist mills and nine factories 

including twe machine shops, as well as those involving wood 

or leather products. With an estimated 220 households in 

1861, it vas almost as large as St. Stephen. Hilltown 

Methodists had repainted their church in 1855 and upgraded 

its interior to convey the impression of "panelled and 

highly Pinished wainscotw. However, slower growth and veaker 

finances prevented them from replacing their wooden chape1 

during the following decades. If the proportion of pews to 

seating was similar to that in S t .  Stephen, the 50 pew 

Milltown church might have seated at least 250 at 

services. 34 

Five miles up river, an estimated 84 households lived in 

Upper Mills in 1861. 35 The earliest extant membership 

Comments in local membership records and the statistics 
for 'preaching places' noted in district and conference 
returns helped clarify which places held services other 
than class meetings. 

Census of the Province of New Brunswick, (Saint John: 
George W. Day, 1861) ; Hutchinson's New Brunswick 
Directory for 1865-66; TPW, 16 August 1855, p. 2 col. 2; 
Milltown circuit pew records survive erratically for 1846 
to 1866. 

In addition to the 1865 directory, the Upper Mills 
District 1861 assessment (RS148 1 C U ,  P U B )  helped 
identify the households in both Upper Mills and Mohannas. 
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records list only tvo m e r s  meeting vith the minister in 

1849, and until the late 1850s preaching services were a 

"novelty in that part of the circuit". Given their reported 

success and size, these services and the Methodist sponsored 

'union' Sunday School of over 80 children and youth probably 

met init ial ly  in the schoolhouse. As the following chapters 

will show, this Methodist community vas one of the most 

successful in terms of church growth, and in 1869 built a 

wooden chapel roughly half the size of the St. Stephen 

church. 

By mid-century f ive  roads ran north from the villages 

along the St. Croix river. As one traveller observed, 

although the valleys in between, often stony or of heavy 

clay, were %till in wilderness or a svamp*, nearly al1 the 

hi11 tops were occupied by farming and lumbering f amilies. 37 

An estimated 112 households lived on the three roads that 

ran north from the village of St. Stephen. There were no 

separate class meetings for the smaller number on the 

Valley Road along the eastern parish border, but Methodists 

on the Old Ridge road had built a chapel in 1851 with 38 

pevs shared by families and four free pevs at the front. 

MTMR; TPW, 15 May 1856, p. 2 cols. 5 - 6 ;  SJDM, 1869; SCC, 
17 June 1869, p. 2 col. 4. 

J. F. W. Johnston, Volume 1 of Notes on North America, 
Aqricultural, Economical and Social (Edinburgh: Wm 
Blackwood and Sons, 1851) , p. 162. 



T h e r e  the minister preached every week to "a good 

congregationn, but led only one, albeit large, class 

meeting. 38 Of the two settlements on the Back Road, only 

that closest to St. Stephen contained a separate Society 

within the St. Stephen circuit. 39 Its residents probably 

attended church in St. Stephen (only one family, none of 

whom were members, ever rented a pew at Old Ridge), but from 

1875 to 1876 a preaching semice or prayer meeting appears 

to have been attempted. Referred to variously as Hanson or 

Hall or Curtis settlement, this place sustained a tiny class 

meeting essentially drawn from these three families. Members 

from the first two (who were interrelated descendants of 

early settlers) and an Irish immigrant, Margaret Douglas, 

m e t  with English immigrants Mary and William Curtis in their 

home. Although William Curtis had led the class in the 

1840s and 1850s, he retired in 1861, remaining a member; in 

the following decades, the minister led the class meetingO4* 

38 Proceedings of the Building Conunittee and of the Trustees 
of the Wesleyan Methodist Chape1 at the Old Ridge, St. 
Stephen, 1851; SSMR; TPW, 26 December 1860, p. 2 col. 4. 

39 Methodist adherents in Hayman's Hill may have attended 
services in St. James, but no Hayman appears as a member 
in either parish during the 1850s and 1860s (when St. 
James belonged to the St. Stephen circuit). 

This profile is drawn from SSMR, census retums; Hanson 
Family History; 'Eben Hall', SCC, 1 October 1908, p. 1 
col. 2. 



Getchell Ridge Road ran northwest from Union Mills to 

Getchell Settlement, originally settled by pre-loyalist 

families from Wachias, Maine. Nearby Barter Settlement was 

the only new settlement in the parish established by British 

immigrants. Richard Barter, an English Methodist immigrant, 

came to the parish in the late 1820s and "built his camp in 

the voods about 2 miles from Milltovn*. Others joined him, 

"a revival commenced... and a Society vas organized, of 

which Brother Barter was appointed leaderm. By 1861, the 

settlements contained roughly 48 households, and the 

Milltown Methodist minister preached in Getchell Settlement 

every fourth Sunday, and in Barter Settlement every 

alternate Tuesday. By 1870 he preached in the former 

biweekly, and only noccasionallym in the latter; however, 

two brothers led regular prayer meetings in the local 

schoolhouse . l 
The road to M O ~ ~ M ~ S  Settlement ran northwest from Upper 

Mills for tvo miles. With only 36 households in 1861, 

Mohannas never sustained more than a small and tenuous class 

meeting. Robert Cooney, that severe critic of the mil1 

villages, had met them every three weeks and recorded in 

1850 that they had udone so little, that unless they promise 

41 D. M. L. Dougherty, A Histow of Getchell 
Settlement-Mayfield (privately printed c. 1988); TPW, 30 
January 1867, p. 2 cols. 1 - 2 ;  MTMR; Getchell Family 
history . 



t o  do something more, 1 shall not v i s i t  them so frequentlyu. 

In 1859 the minister met six members once a month after 

preaching at the farm of William and Piety Libby, like the 

Getchells descendants of the Machias settlers, In 1870, the 

preachiing %enrice was reportedly given up because of its 

nearness to Upper Millsm, and apparently not revived except 

bciefly in 1876.42 

A final 'place1 and group of Methodists must be 

recognized as a part of the experience of the St. Stephen 

and Milltown circuits. By the early 1850s, five bridges 

marked the physical and social links between the parish of 

St, Stephen and Maine. One of the two bridges betveen Calais 

and the village of St. Stephen was Ifreel; the other and 

those at Union Mills, Milltown, and Upper Mills w e r e  toll 

bridges. Although both Calais and Milltown, Maine contained 

Methodist Episcopal churches, Methodism in the latter lapsed 

in the 1850s, with the result that some residents joined or 

rented pews in the Wesleyan churches, a feu remaining even 

after the otganizational revival of Methodism on the Maine 

side. Upper Mills, where the Canadian soi1 was reputedly 

better, developed more than its Maine counterpart Earing, 

and its Methodist community included both members and 

layleaders from the American side. Particularly before 

42 MTMR; Charles T. Libby, The Libby Family in America 
(Portland, Maine: B. Thurston & Co., 1882), pp. 71 and 
142. 
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Confederation, circuit accounts reflected both sides' 

currencies, and events such as revival, missionary or 

sabbath school meetings were occasions for Wesleyan and 

Methodist Episcopal collaboration. After Vhree cheers...for 

the Queen and Constitutionw, the doxology and benediction, 

one such gathering dispersed Nfully satisfied that it was 

good for brethren to duel1 together in ~ n i t y ~ . ~ ~  

The combined class meetings of a particular place formed 

the Methodist 'Societyw, the organizational unit betveen the 

class meeting and the circuit. In Wesleyan tradition, the 

Society of Methodist members met four times a year, 

remaining after a public Sundoy evening service. Its 

principal object was "the spiritual edification of the 

Church, by exhortation on the part of the ministerw, and a 

reading of the General Rules, but it could also encourage 

"decision of charactera by so obviously distinguishing the 

hearers and rnembers. ft is not clear how this tradition 

fared in the Eastern British American Conference. In the 

early 1850s, the New Brunswick District reported that in 

some years society meetings were held irregularly, and that 

outside t o m s  they served no useful purpose, since most 

rural societies consisted of one class, often met by the 

1865-66; Knowlton, pp. 39-40;-TPW, 28 September 1859, p. 
2 col. 4. 
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minister. An 1861 article in the Wesleyan claimed that 

increased ministerial responsibilities left insufficient 

time for preparing "society addressesw: "the meetings 

cannot, therefore, be so frequent in the second century of 

Our existence as they were in the firsteW Nevertheless, the 

writer extolled the msrits of society meetings, and urged 

Methodists not to abandon them.14 Since despite its 

description of the love feast, Wilson's handbook made no 

mention of the society meeting, it had probably disappeared 

by the 1890s. 

The composition of the Society in regional Methodism is 

also ambiguous. In Wesleyan tradition, the Society was made 

up of church members some of whom were also lay leaders. 

The official lay leadership consisted of the Quarterly 

Board, in Wesleyan tradition reappointed at society 

meetings, with the exception of trustees who were elected by 

the Society for life unless they moved away from the 

circuit. 45 The entire lay leadership was really broader, 

including those whose concerns were pastoral--class and 

prayer meeting leaders or Sunday school teachers-and those 

whose concerns were administrative-stewards, trustees, 

Sunday school superintendents, and fundraisers. The class 

44 Discipline (1874), pp. 55-56: NBDM, 1853: TPW, 1 May 
1861, p. 2 cols. 2-4; 8 May 1861, p. 2 cols, 4-6. 

45 George O. Huestis, pp. 176-91. 



leaders, stewards, and trustees were members of the Board, 

and the latter two groups were also supposed to be members. 

In fact, the composition of Quarterly Official Boards 

demonstrated Methodisma's ambivalent ecclesiology, since in 

Maritime Methodism, some stewards, but m r e  often trustees, 

were technically only @hearersw. Nevertheless, clergy 

recognized both their generally higher social standing and 

the fact that  trustees rather than the Conference held 

church property and local trust funds. In the conclusion of 

the 1867 Saint John District Meeting: 

As many estimable men not members of our church, 
are recognized members of the Quarterly meetings 
in several of our circuits, it would be 
disastrous...to kindle strife by gratuitously 
driving from our Quarterly Boards, and alienating 
froxn our connexion gentlemen who have held their 
seats by a presumptive right hitherto 
unchallenged. 

Not al1 clergy agreed, for attempts made at the 1878 and 

1882 General Conferences to acknowledge this officially in 

the case of trustees did not succeed. This question also 

arose in relation to Sunday school teachers: they also were 

supposed to be members, but clergy were authorized to 

appoint others f rom the congregation when necessary . l6 

Although incomplete and sometimes cryptic, the records of 

the Official Boards of the St. Stephen and Milltovn circuits 

illustrate the working of Methodist polity within particular 

46 SJDM, 1867; NBPEI, 1878: JPGC, 1878, 1882; EBAC, 1866. 



places. Although the two Boards met quarterly, they were 

appointed amually. 48 Although in soie years, their m e m b e r s  

appear to have been appointed from vithin or by the 

Quarterly Board, the 1877 minutes for St. Stephen explicitly 

referred to nominations by the minister and their election 

by the 'Society'. The implications of quarterly collections 

for the support of the minister are amôiguous: sometimes 

listed in circuit accounts under the heading of 'public 

collections', these may have been collections at a service 

preceeding a society meeting, or they may suggest that the 

society could include the regular congregation. In St. 

Stephen at least, there may have been another organizational 

layer between the membership and the congregation: in 1867, 

the St. Croix Courier (henceforth Courier) announced a 

meeting of the %t. Stephen Church Society pewholders", 

although this may have been the Presbyterian editor's 

interpretation of an announced fundraising meeting for the 

proposed new church. The existence of such a layer is also 

suggested by the mling of the New Brunswick District in 

47 These records can be found as segments within microfilmed 
circuit records held at PANB: for St. Stephen 
(henceforth SSQOB), there are Minutes of the Officia1 
Board for 1862, 1862, 1865, 1866-76, 1876-78 and 1879-81, 
as well as Trustees' Minutes for 1869, and 1873-80; for 
Milltown (henceforth MTQOB) , 1861, and 1873-79. 

48 See for example, the minutes of the May 1867 meeting in 
the St. Stephen circuit, and the June 1874 meeting for 
Milltown. 
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1845 that ministers might Wear gowns if at least two thirds 

of both the Society and the congregations approved. 49 

Local records regularly referred to the "Society 

StewardsN of each place within the circuit. Although most 

stewards were also church members, for a few years Curtis 

Settlement, St. Stephen, and Milltown were each represented 

by two men, one of whom was a member, the other not. The two 

men from the latter villages were husbands of longtirne 

church members, but never members themselves. In Milltown, 

Stephen Hannon seems to have accepted the narrowest 

definition of the church as the Society, for in 1875 he 

resigned from his positions as Recording Steward and 

trustee, because %ot being a member of the Church he did 

not deem himself a suitable person to hold these officesw. 

The minutes then stated that the Board of that year 

"concurred in his viewsn, but Hannon returned a few years 

later as a Society steward. Another layman, Robert Ray, had 

joined a class meeting in an 1864 St. Stephen revival, 

ceased his membership and moved to Milltown, where he joined 

another meeting in 1870. H i s  attendance was again 

shortlived, and subsequent ministers were at pains as to how 

to classify him, suggesting that Ray, who remained on the 

Board, did not consider the Society the equivalent of the 

church. He was variously referred to as an 'honorary 

49  SCC, 17 May 1867, p. 2 col. 2;  NBDM, 1845.  
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member' or a member on trial, dropped in one year or simply 

not counted in othess. He either rejoined a class meeting at 

the end of the decade or succeeded in persuading the 

ministers that he was a member of the church, In all, 14 

male adherents (mainly from the two rural places on the St. 

Stephen circuit) were trustees or stewards betveen 1860 and 

1881 without ever having joined the church, and another 

three were no longer members at the t h e  of their 

appointments. Moreover, as Chapter Six vil1 elaborate, Old 

Ridge was a prototype of the union church, or the church in 

the t ~ l y  latitudinarian sense, Five members of the 

Quarterly Official Board at Old Ridge-trustees or 

congregational stewards--were Anglicans. 50 Most of the feu 

studies of lay leadership in nineteenth century North 

America focus on their social status or involvement outside 

churches rather than their backgrounds and roles within, but 

one study has also found multiple denominational 

affiliations among local political and religious elites . 51 

50 This use of @Anglican1 is anachronistic, but more 
recognizable than IEpiscopalian' and more concise than 
'adherents of the Church of England'. 

51 Kathleen Smith Kutolowski, "1 dentifying the Religious 
Affiliations of Nineteenth-Century Local ElitesN, 
Historical Methods Newsletter, vol. 9 No. l(December 
1975) pp. 9-10, 
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Not surprisingly, lay leaders involved mainly in pastoral 

concerns were always Methadist adherents, and with the 

exception of a few Sunday school teachers, always members. 52 

Methodism cultivated its future pastoral leaders-whether 

lay or clerical- by teaching t h e m  both Vervour and 

fluencyn in the class meeting, As expressed by one 1857 

miter froni the neighbouring parish of St. David, lay 

Methodists did not have to mbury their extemporaneous 

talentsn. 53 Revival accounts and obituaries also ref er to 

lay involvement in leading prayer meetings and revival 

services. 54 A few years after he led a major revival in St . 
Stephen, Edwin Evans published a treatise on the early 

Church, defending Methodism's tradition of Lay leadership 

while ignoring the role of women.55 In theory, class leaders 

were also members of the Offical Board, but women leaders 

Unfortunately, there are no surviving systematic lists of 
teachers, so this conclusion is based on names gleaned 
from membership records, Board minutes, or obituaries. 

TPW, 1 February 1865, p. 2 cols. 3-4; 6 April 1878, p. 2 
cols. 1-2; 27 August 1857, p. 2 col, 1; See also 
Atkinson, Ch, 17. 

TPW, 13 March 1873, p. 1 col, 5; 16 March 1883, Pa 6 
cols, 2-3; IEliza Creightonl, SCC, 26 September 1879, p. 
5 col. 4; 'John Veazyl, SCC, 17 March 1910, p. 1 col. 1; 
Getchell Family History ; SSQOB, 1877. 

Edwin Evans, The Origins of the Orqanization and 
Government in the Early Church beinq the 6th Annual 
Lecture before the Theological Union of Mount Allison 
Wesleyan College (Saint John, NoB.:  S.  and A. McMillan, 
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appear only once in suntiving Board records from the 1860s 

and 1870s: in St. Stephen, at the discussion of church union 

in 1874 (at this t h e  Milltown had no female leaders). This 

point, and the fact that men weEe underepresented among 

church members (limiting the number who might have become 

trustees or stewards) anticipates the major theme of part 

three of this thesis: the different patterns of male and 

female church involvement. According to the Wesleyan, there 

were comparatively fewer local preachers in Maritime 

Methodisi than in Great t ri tain.^^ In St. Stephen, circuit 

records identify only one 'local preacher' during these 

decades. Daniel Chaise or Chase, a blacksmith in Baring, 

began as a Sunday school superintendent and organizer of the 

new Upper Mills church, and by the early 1870s was listed as 

a local preacher. However, he either remained only a 

'hearerl or joined an American church, for his name 

disappears from both membership and Board records even 

though he lived in Baring until his death. 

The Official Board also exercised pastoral 

responsibilities. According to Wesleyan tradition, they 

received the reports of class leaders on the spiritual state 

of the membership, and local minutes occasionally refer to 

56 TPW, 8 Septamber 1877, p. 4 cols. 1-2. 

57 IITMR; SCC, 17 June 1869, p. 2 col. 4: 'Daniel Chase1, 19 
March 1885, p. 3 col. 6 .  
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general conversation on Hthe state of the circuitw. In 

theory, the Conference's Stationing C o r n m i t t e e  determined 

ministerial assignments to circuits. However, Robert Wilson 

vrote  in a retrospective of Maritime Methadism that: 

Men have been forced out of active work because 
Quarterly Boards have ignored their ability, 
knowledge, and proven ability and usefulness, and 
sought for men whose greatest recommendation vas 
their youth. 58 

Milltown Board minutes, which for this period date only from 

1873 to 1879, show the Board inviting one minister to the 

circuit, asking him to remain for a third year, and 

quarrelling with his successor who lasted only one year. In 

both the 1860s (before lay representation on Conference 

conmittees) and the next decade, the Board minutes for the 

St. Stephen circuit record invitations to ministers to corne 

to or remain on the circuit, although in 1874 the Board 

relaxed its reins enough to vote with one abstention "That 

the choice of a minister for this circuit for the next term 

be left  ta the Conference and to Godew 

Although al1 charges against ministers were supposed to 

be dealt with by formal Conference procedures, the Official 

Board also functioned as a first court for allegations of 

ministerial misconduct. Beginning in June 1866, the St. 

Stephen circuit was served by Alexander B. Black, whose work 

Robert Wilson, Methodism in the Maritime Provinces 
(Halifax: S. F. Huestis, 1893), p. 11. 
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was satisfactory enough for the Board to invite him ta 

remain for a third year. Hovever, "certain charges of 

improper conductw were laid against Black during his final 

year in St. Stephen. The wofficfal menbers of that circuit" 

made "an informal enquiry (sic) into the truthu, and 

concluded that Black vas wentirely innocentn. The Saint John 

District Meeting agreed, but regretted that a proper 

investigation had net been made the instant the charges had 

been made public. Black spent the next year stationed in 

Newport, Nova Scotia, and in 1870 the Halifax District dealt 

with charges against Black "damaging to his ministerial and 

moral characterw. At this point, Black resigned from the 

ministry. Yet despite the charges, some members from the 

Newport circuit published a statement of praise and thanks 

to Black for his service. Whether the two circuits were 

divided in their reaction to his personality or the evidence 

against him, or divided in their judgment of the propriety 

of something he said or did, the controversy must have 

damaged the morale and church unity prized so much by 

Methodist clergy . 59 

The chief business of the Official Board was Pinancial. 

The Boards appointed a 'Poor Stewardm who together with the 

minister saw that the offerings froma monthly communion and 

59 SJDM, 1869; Journal, EeAC, 1870; TPW, 20 July 1870, p. 3 
col* 1. 
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quarterly lovefeasts vere distributed to the poor in the 

community. The Society and circuit stewards kept track of 

local expenses and contributions as  well as the support of 

the minister and the Conference. In Wesleyan tradition, 

weekly class and quarterly ticket money from members 

according to their ability to pay vas supposed to guarantee 

regular support for the ministry. However, in the words of 

the editor of the Wesleyan, althouqh "this system" seemed 

"to vork upon the whole well in Enqlandw (where Wesleyanism 

has been judged by historians as the most middleclass strain 

of Methodism), ministers in the Eastern British American 

Conference preferred "to have the Class Meeting dissociated 

as far as possible from al1 questions of mere finance." He 

argued that opponents of Methodism misrepresented the class 

meeting, preventing some from joining, and that sometimes 

"poor people and perçons in quite moderate circumstances 

with large familiesn were unwilling to mconfess their 

povertyw. Similarly, although regretting that the practice 

of raising part of the churchls income by class and ticket 

money was not more generally obsemed, the 1862 meetings of 

the Saint John District and the Eastern British America 

Conference voted against making special visits to families 

in order to gather contributions for the support of the 

church. According to an 1871 series on the problems of 

60 TPW, 7 November 1879, p. 5 col. 2; SSQOB and MTQOB. 
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church finance, class and ticket money was collected in 

t o m s  and cities, but not in country circuits. 

This same article stated that only a small proportion of 

members vers able to contribute beyond the support of the 

minister to Methodismws special funds. These funds assisted 

poorer circuits, aided ministers in financial crises arising 

from illness, paid for the schooling of ministersw children, 

and pensioned those retired fron active ministry. 61 Both T. 

Watson Smith and Robert Wilson's rettospectives of Methodism 

in the region repeated a charge found occasionally in the 

Wesleyan: that the long dependence on the English 

Conference had hindered the development of strong lay 

financial support for the ministry in comparison with other 

parts of Canada. Hovever, one probably lay writer from Saint 

John denied that the membership of the region were less 

generous. Whether caused by the attitudes of lay 

Methodists towards supporting the church or by their limited 

means, the result was that many ministers lived on credit 

while circuits carried debts or required subsidies from the 

TPW, 16 October 1872, Pm 2 col. 1; SJDM and EBAC, 1862; 
TPW, 27 September 1871, p. 2 col. 3; See the series by 
former Milltown minister William Wilson on 'Methodism as 
a Systemw, from 19 May 1869 to June 16 in TPW, 
unfortunately uncompleted before his deathm 

Tm Watson Smith, II, pp 434-35; Wilson, Methodism in the 
Maritime Provinces, p. 16; TPW, 8 November 1871, p. 2 
cols. 3-4. 



regional or English C~nference.~~ 

The St. Stephen and Milltown circuit records support this 

sumnary. 64 In 1859, the outgoing iinister recorded that 

"al1 the classes pay ticket money except Mohannas and Upper 

Mills*, and that Sunday collections were taken veekly in 

Milltown and quarterly elsewhere. Rovever, the 1878 

Milltown class list--the only one clearly indicating ticket 

money-shows that not al1 individuals in each class 

contributed (those that did gave 25 cents, but whether per 

quarter or per year was not specifîed). In general, between 

1861 and 1881 the Old Ridge class meeting very rarely 

collected money, and the Curtis Settlement and Union Mills 

class meetings never did so. The few records that survive 

separating givings by class suggest an average per member 

over three months that ranged between roughly 4 and 30 

cents. This did not mean that no member substantially 

supported the church, but rather that those who did 

contributed through public collections, subscriptions and 

donations, or pewrents. The amounts of the first two 

63 In addition to the previous references, see TEW, 8 
September 1862, p. 2 cols. 1-2; 15 September 1869, p. 2 
cols. 3-4; 13 September 1871, p. 2 col. 2; 20 September 
1871, p. 2 cols. 2-3; T e  Watson Smith, 11, p. 453. 

64 Financial information about the circuits can be found in 
District and Conference Minutes as well as local records: 
in addition to the Board Minutes cited earlier, see for 
St. Stephen, Circuit Accounts 1861-71, and 1877-81; for 
Milltown, Circuit Accounts, 1861-73, and 1879-81. 
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categories varied according to season, year, and place: the 

Old Ridge congregation collected wney only four times a  

year until 1872 when it began collections at Sunday 

services. A circuit year began in June: generally the first 

and third quarters showed the lovest givings-representing 

perhaps the pre-harvest and the end of winter shortages of 

disposable food, lumber, or income; the second and fourth 

quarters were generally higher, representing the 

post-harvest period and the fact that during the months 

prior tu the amual district meetings and in some years the 

removal of the minister, stewards urgently gathered as much 

as they could from subscriptions and donations. 

Pew records have survived only for the Old Ridge and 

Milltown churches, and their information is incomplete. Both 

churches began with free pevs a t  the front, the first 

fundraiser occurring w i t h  the selling of pews at the 

churchBs opening: in Old Ridge in 1851, in Milltown in 1846. 

In the case of Old Ridge, the free pews were also quickly 

rented; indeed, unless some of the Old Ridge hearers shared 

their pews, it is difficult to see how some of the members 

could have attended church. Abner Hill Sen., a founder of 

nilltown Methodism who became a wealthy supporter, had 

bought and donated most of the churchBs pews in 1846. The 

only regular records, from the late 1850s to the mid 1860s, 
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show that although technically the free pews consisted of 

three in the front and thtee in the back, the church never 

succeeded in renting al1 of the reniainder, leaving between 8 

and 10 essentially free pews. The records also suggest that 

some attempted to 'rentl pews, but that if they could not 

contribute al1 they intended to, they nevertheless remained 

in that pew, The peu rents offered by members and hearers 

ranged from 50 cents to $5, and included barter: for the 

year 1861/62 an apprentice blacksmith, Robert Ray, paid in 

wood and stonemason Samuel Nelson paid by chopping it. 

In the early 1860s, both circuits required subsidies from 

the Conference; by 1870 both were independent, although 

Milltown would soon fa11 into difficulties, It is 

interesting that the St. Stephen circuit (which at this time 

was still collecting only four times a year from its rural 

congregation) was considered a "wealthytt circuit by one 

writer in the Wesleyan; admittedly, he had not yet served 

that circuit, an experience which might have changed his 

mind. In fact, St. Stephen owed its relative financial 

stability to one church member, Zechariah Chipman. Chipman 

had corne to St. Stephen as a young merchant in 1837, 

eventually adding shipbuilding, shipping, banking, 

railroads, steaniboats and cotton to his business interests. 

However disapproving he might have been of Chipmanls 



nmansionn or the splendid weddings he provided for his 

daughters, even Duncan McColl could not have denied 

Chipmanvs generosity. Chipman was a major donor to the 

church, paying the largest part of the circuitms rebuilding 

costs, and carrying a variety of circuit debts, clearing 

them al1 shortly before his death in 1883? 

Although sustained by trust funds and a few vealthy 

widows, Hilltown circuit lacked anyone comparable to 

Chipman. As a result of a schism in 1845, the descendants 

of its wealthier founders had, for the most part, become 

Congregationalists or Universalists, and no new businessmen 

had replaced them. By the mid 1870s, the circuit's ongoing 

financial problems became critical in a new economic 

context. The changes in the parish after 1871 have been 

described as a "transition from an imperial to a national 

economym, a shift from an economy based on ships and lumber, 

to one based on railroads and manufacturing industries. By 

the mid 1860s a carding mil1 and a match factory were in 

operation, followed in the next decade by a candy factory 

and a soap factory. The shipbuilding industry on the New 

Brunswick side of the river had declined after 1865, and 

ceased altogether in St. Stephen after 1878. The depression 

65 SJDM, 1861-74; TPW, 25 October 1871, p. 2 col. 4; 26 
December 1860, p. 2 col. 2; SCC, 11 July 1872, p. 2 col. 
2; SSQOB and Circuit Accounts: 'Zecharaiah Chipmanm, SCC, 
18 October 1883, p. 2 col. 1. 
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in the lumber industry after 1874 resulted in drastic vage 

cuts, unemployment, and a greater dependence on subsistence 

faaing in rural areas. 66 

B o t h  circuits not only suffered from reduced collections, 

but also incurred building debts from repairing or replacing 

churches damaged by fire or storms. However, since most 

Hilltown Methodists were "dependent upon the millsN, their 

circuit declined dra~tically.~~ As early as 1874, the 

circuit had not been able to raise al1 of the ministerms 

salary, and during the term of W. W. Percival, the Board 

became involved in a long financial battle with the 

Conference over the inappropriate and apparently illegal use 

of trust funds to help meet the deficiency. Percival 

received $640 of this money, but noted in his final 

accounting that he still had not been paid in full. A t  the 

same tirne, the Board minutes hint at a division within the 

circuit: apparently Upper Mills and Mohannas were able to 

keep up givings in proportion to what was expected from them 

(the formula for this was never specified). Since these two 

places should have been as badly affected by the lumber 

depression as other parts of the circuit, and vere by no 

means as developed as Milltown, it is tempting to speculate 

66 Acheson, ~Denominationalismw , pp. 238, 168, 224 ; Davis, 
pp. 224, 249, and 256. 

67 T M ,  21 November 1874, p. 3 col. 1; 2 March 1878, p. 2 
col. 5 ;  7 September 1878, p. 4 col. 4. 
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that Upper Mills Methodists were more generous. However, as 

the following chapters w i l l  show, Methodisnt in both these 

places had very few organizational rivals, and could draw 

financial support from a much broader connuunity than could 

the Methodist church in Milltown itself. 68 

This division must have been accentuated vhen Percivalls 

successor proved to be popular in Upper Mills, but less so 

in Milltown. Although the evidence concerning the conflict 

concerns only a few lay leaders, one can also speculate that 

Milltownls congreqational temper may have been less 

congenial to the new minister. Described in his obituary as 

neamest, humble, aggressiven, and neccentri&@, Samuel R. 

Ackman was compared to Billy Bray, a fellow native of 

Cornwall who was a noted Bible Christian folk preacher. 

According to David Luker, Wesleyan Methodists in parts of 

Cornwall far exceeded the sectarians in their religious 

enthusia~m.~~ A lecture given by Aclcman in St. Stephen on 

nThe Greatness of Englandn gives some hint of his 

personality and his economic vievs: w i t h  "flashes of wit 

and humourn, he "dwelt upon the land question and seemed to 

hint that in the course of events present monopolies would 

have to give vayeN Early in the circuit year, Ackman 

69 Minutes, Nova Scotia Conference of the Methodist Church 
of Canada (henceforth NSC), 1913; Luker, p. 613. 



recomended that the Milltown circuit become officially 

@dependentg, prompting a Pirm letter to the Wesleyan from 

the Board rejecting the suggestion. Acknian, in turn, 

acknovledged the wpleasingu cornmitment, but suinaiarized the 

dif ficulties: 

Although the day was, when this section of our 
fair province resounded with the din of Mill 
operations ... today, there is a death-like silence 
along the river St. Croix, that chills the heart 
of the men, who are willing to toil, but...lacking 
the common necessaries of life. 

AcJcman then stated that part of the money owed to Percival 

had been made up by $440 from a now nonexistent investment 

fund, and that whatever the writerst good intentions, he had 

no hope of being paid in Ackmanas eventual salary 

included $260 from the disputed trust funds, the same amount 

voted by the Upper Mills trustees to him in 1879, triggering 

a typically vague local conflict. He determined to keep the 

money, although asked by the circuit steward James Crosset 

to return it. W. S. Robinson, a Milltown trustee and class 

leader, supported Crosset, arguing that the action of the 

Upper Mills trustees had been illegal, since it had occurred 

at a meeting of which the Milltown trustees had received no 

notice. Then, in the words of the Recording Steward: 

Bro. Crosset and Bro. Ackman got into a 
dispute--about matters concerning 
themselves--which lasted fully one hour and a half 

TPW, 25 January 1877, p. 2 col. 4; MTQM, 1878; TPW, 24 
August  1838, p. 5 col. 3; 7 September 1878, p. 4 col. 4. 



ending jus t  about where they had begun. Some of 
the brethren g o t  weary and went home. 

A f t e r  Crosset8s  departure, the Recording Steward's refusa1 

ta sign the accounts, and the resignat ion of Ackman as 

chairman of board, the meeting broke up unadjourned at tvo 

a.m. 71 

In  1880, t h e  D i s t r i c t  Meeting appointed Hovard Sprague 

(by then at St. Stephen), another minis ter ,  and the S t .  

Stephen Steward John Veazy t o  inves t iga te  the general  

subject of Milltown finances. Revealing the misuse of the 

trust funds, they a l s o  reported t h a t  t h e  recent  amalgamation 

of the Milltown t r u s t e e s  in  response t o  provincial  

l eg i s l a t i on  had been i l l e g a l ,  s ince  not  al1 trustees had 

been given wr i t ten  not ice  of t h e  relevant  meeting. T h e  

i s sue  of the  trust funds came to the a t t en t i on  of the 

Conference a f t e r  Ackman l e f t ,  and remained unresolved, 

disappearing from the Journals after 1882. Both t h e  

minis ters  and the Milltown l ay  leadership refused to replace 

t h e  money, and perhaps nei ther  vas even ab le  t o  do sa. Over 

a decade l a t e r ,  t h e  i s sue  s t i l l  rankled, even though its 

exact  h is tory  had faded. Percival, a popular temperance 

a c t i v i s t ,  had been regarded vith much sympathy during his 

s t ay  because of the deaths of t h r ee  of h i s  children.  Y e t  on 

learn ing  of Perciva18s move ta t h e  Presbyterians i n  1887, 

71 Journal, NBPEIC, 1880: MTQM, 1879. 



the circuit officiais of that year hoped that he had 

"refunded to the Conference the $640 of the trust funds 

which he most unrighteously appropriated while on this 

circuit some nine years ago . m72 

A thorough consideration of the relationship of economic 

context and social class to church involvement and church 

finances must wait for larger treatment. But a few points 

can be made here. Without precise cornparison of the social 

status of members and nonmembers, it is impossible ta 

determine whether the expectation that members should 

support the church effectively denied poor Methodists a free 

choice in their involvement. The range of amounts collected 

from various class meetings or congregations within the 

parish and the fact that ticket money was so rarely 

collected suggest that this expectation may only have 

hindered some rather than blocked many from joining the 

church. An impressionistic survey of the occupations of the 

circuits* lay leadership suggests that it included men from 

varied social origins, but of higher economic status than 

the range within the membership, particularly in the case of 

trustees. This parallels findings of other studies, but in 

the case of Methodism in St. Stephen, New Brunswick, most of 

its lay leaders were not businessmen such as Chipman or 

7 2  SSDM, 1880; Journal, NBPEIC, 1880-82: MTQM, 1876; SCC, 10 
January 1878, p, 2 cols. 1,6; TPW, 2 March 1878, p. 5 
col. 2; 6 June 1887, p. 5 col, 1. 



Harmon but artisan proprietors or farmer~.'~ 

In fact, the difficulties both circuits had in keeping 

solvent and their reliance on a feu vealthy contributors 

should qualify the historfographical image of late 

nineteenth century Protestant churches: although the St. 

Stephen church was more affluent than before, the circuits 

were not necessarily economically secure. The tvo circuits' 

building efforts arose as much from fire or storm related 

damage and the absence of insurance until the late 1870s as 

from expansion or cultural expectations. Although exciting 

little controversy and not universally adopted, one change 

in Methodism's temporal polity highlights the pivotal nature 

of this period in relation to pioneer ~ethodism and modem 

church life. In the hope of raising more money, the newly 

united Wesleyan Methodist Church had urged local Boards to 

ask for subscriptions from the congreqation and adopt the 

envelope system as the means of collecting them. The St. 

Stephen and Milltown Boards had already been in the habit of 

collecting subscriptions, and in 1875 began using envelopes. 

In only fifteen years, Robert Ray, the 'hearer' who had made 

his contribution to the church in the fonn of kindling had 

73 Stuart Blumin, Whurch and Community: A Case Study of Lay 
Leadership in Nineteenth-~entury America, New York 
Histow, 1975, pp. 396, 399; Gregory Levine, 'In Cod's 
Service: The Role of the Anglican, Methodist, 
Presbyterian and Roman Catholic Churches in the Cultural 
Geography of L a t e  Nineteenth Century Kingston", (Ph.D. 
Thesis, Queen's ~niversity, 1980), pp. 104-05. 
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joined the church and becone a Dodam steward, counting and 

recording weekly envelope off eri ngs . 74 

The place of the two circuits w i t h i n  wider Methodist 

polity also changed in the 1860s and 1870s. Since 1855, St. 

Stephen had hosted at least two meetings of the former Saint 

John District, which involved lengthy public religious 

services as well as interna1 business. The tvo Officia1 

Boards sent one and sometimes two members to the financial 

District meetings (which preceeded the general meeting): 

most often the circuit steward in St. Stephen, a farmer, 

Timothy Crocker or his successor John Veazy, a shoemaker, 

but sometimes also Chipman. In 1874, the Official Boards of 

both circuits had voted in favour of church union, and with 

the subdivision of the former Eastern British America 

Conference, St. Stephen and Milltown circuits joined with 

other Charlotte County circuits in the new St. Stephen 

District, now part of the New Brunswick and Prince Edvard 

Island Conference. Not surprisingly, the two Boards 

supported broader lay representation in the new union and 

would send at least four other men to various regional 

meetings or committees during the 1870s. In 1874, Chipman 

was a lay representative to the first General Conference, 

and Veazy would succeed hin in 1878. 7s 

74 NBPEIC, 1874-75; SSQOB and MTQOB, 1874-81; TPW, 20 April 
1874, p. 2 cols. 4-5. 



Preoccupied with church union, the first General 

Conference had not dealt with the place of the class meeting 

in the new MeUiodist polity. But in 1878, the Conference 

considered this question over three days, both apologists 

and reformers debating what the ecclesiology of traditional 

Methodism had been and what it should be. From its very 

first years, Methodismms equation of church membership with 

attendance at class meetings had been criticized from 

outside the denomination and debated from ~ i t h i n . ~ ~  The 

issue had become prominent in the Canada Conference when 

Egerton Ryerson resigned in 1854 (returning in 1855), after 

failing to get majority support for his resolution making 

the class meeting optional. Arguing that "most ministers in 

the connexion were deeply fearful of the division the 

projected revision might causeN and Imbelieved it was safer 

to keep the ales and ignore the practiceN, Neil Semple has 

written that @@in the 1860s and 1870s attendance at class 

meetings continued to decline, and discipline was only 

rarely enforcedu. Unfortunately, Semple does not document 

75 SSQOB, MTQOB, 1874: SJDM, 1855-74: NBPEI, 1875-81; SCC, 4 
June 1868, p. 2 col. 5 .  

76  Henry D. Rack, @@The ûecline of the Class-Meeting and the 
Problem of Church-Menibership in Nineteenth-Century 
Wesleyanismn, Proceedinqs of the Wesley ~istoricai 
Societ~, XXXIX(February 1973), p. 12; William W. Dean, 
NThe Hethodist Class Meeting: The Significance of Its 
Declinew, Proceedinqs of thé Wesley ~istorical Society, 
XLIII(December 1981), p. 42; T H ,  27 July 1878, p. 2 col. 
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this from either membership records or subsequent conference 

or district meetings, so his conclusions may be premature. 

It is possible that much of the prominence of the debate in 

the Canada conference simply reflected Ryersongs 

personality. 77 

Although occasionally raised within the Wesleyan or at 

district meetings, the question was not debated at the 

conference level in the Maritimes until 1874. As mentioned 

earlier, regional clergy appear to have adhered more closely 

to the rule after 1855 than in the 1840s and early 1850sO7* 

The issue came to the General Conference of 1878 through a 

nMemorialn from the Halifax District asking the Conference 

define the basis of membershipm and a similar resolution 

from Montreal. The Cornmit t ee  assigned to consider these 

requests defended the rule, but some Conference deleqates 

disagreed, suggesting various amendments. Despite lengthy 

debate, al1 failed by "great majoritiesw . 79 
Whether this decision reflected the general opinion of 

clerical and lay Methodists is uncertain. One layman from 

Toronto inquised: mFrom the 3,Q"J churches in the land, 

only 2 small sections had corne up asking for a change. Was 

77 Semple, "The Impact of Urbanization on the Methodist 
Church in Ontarion, pp. 224, 228, 231-32. 

7 8  SJDM, 1873: EBAC, 1860. 

JPGC, 1878, pp. 272-73:  *Reportn, 1878. 
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this a sufficient indication of Methodist sentiment...?U 

According to one minister, four fifths of the membership 

attended class, and the remainder: "adnit the propriety of 

the rule; they profess to believe in the duty, but they 

simply neglect to do it. Scarcely any object to class 

meetings on prin~iple.~ But another layman argued the 

reverse, claiming that "So general had the practice of 

ignoring the rule becomew that the Conference should "ratify 

by statute what had already become the common law of the 

church by usageu. Two retrospectives on the Conference 

supported this. One Nova Scotian minister stated in 1879 

that relaxing the rule vould have been "in accordance with 

the feeling manifested in the General Conference and with 

the practice of our Church in the pastu. An Ontario 

minister E. 8. Dewart wrote in 1891 that: "Though the 

feeling was strong for some modification of the existing 

ale, no decisive result was reached. The decision was 

virtually postponed with the understanding that larger 

liberty should be given ... in dealing with cases of 
nonattendanceu. 80 

The debate in 1878 did not question that there should be 

a distinction between hearers and members, nor did it 

question the right of the church to exclude individuals from 

*O "Reportm, 1878; TEW, 5 ~ u l y  1879, p. 2 coi. 1; E. H. 
Dewart, "The Methodist ~hurch of canadan, Centennial of 
Canadian Methodism, p. 14 1 . 
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membership for obvious breaches of lifestyle or commitment 

to regular public worship. Moreover, no deleqate rejected 

the class meeting as an institution. Those arguing for 

revision of the rule claimed that differences of personality 

(rather than the spirituality) distinguished those who 

attended class meetings and those otherwise faithful 

supporters of the church who did not. But essentially, the 

debate centered on the ambivalent ecclesiology adopted by 

the first Methodist Conferences: was the church the 

congreqation or the Society? As summarized by one minister, 

nthe original purpose of a class-meeting was to keep 

together, not the Methodist Church, but a society .... When 
the society became the church, the circumstances altered". 

The alternatives proposed during the debate reflected 

attempts to reconcile the latitudinarian and sectarian 

impulses. Al1 required a member's "life and characterm to 

"be in conformity with the General Rulesw, and sone singled 

out attendance at Communion. One proposed communicant 

membership for individuals who would "be regarded as under 

the special pastoral care of our ministers, to induce them 

to seek the attainment of higher Christian life and 

spiritual blessing~.~ In response to the argument that many 

"take.shelter at the Sacrament on the Sabbath from the 

accusation of God's law broken throughout the weekn, other 
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amenàments provided for the connection of each member with a 

spiritual leader, nwho vould be responsible for h i s  moral 

and spiritual oversightn . *l 
B o t h  sides cited the New Testament or John Wesley to 

support their arguments, and drew on the experience of other 

Conferences. By 1874, one Australian Wesleyan Conference 

and the two Methodist Episcopal Churches in the United 

States (North and South) had abandoned the rule, reportedly 

without major losses in either the membership or the number 

of members attending cl as^.^^ Some contrasted this with the 

declining membership of the English Conference, allegedly a 

result of enforcement of the ale. Other observers of 

American Methodism were more critical: George O. Huestis 

contended that the relaxation of the rule in the Methodist 

Episcopal Church had Vessened the piety of its member~~.*~ 

In St. Stephen and Milltovn during the 1860s and 1870s, 

traditional ~ethodist spiritual polity appears to have been 

rarely challenged outside the Off ic ia l  Boards. In 1872, six 

nReporta, 1878; TPW, 8 AUgUst 1874, p. 2 cols. 1-2; JPGC, 
1878. 

TPW, 8 August 1874, p. 2 cols. 1-2; a notable exception 
in New York resulted in the establishment of the Free 
Methodist Church. According to TPW, 27 July 1878, p. 2 
col. 1, the Australasian General Conference of that year 
reaffirmed the a l e ,  by a small majority. 

mReportlg, 1878; TPW, 8 August 1874, p. 2 cols, 1-2: 20 
September 1865, p. 2 cols. 5-6; 29 October 1880, p. 4 
cols. 1-2 ; 1 February 1879, p. 6 cols, 1-2. 
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names from the St. Stephen circuit appeared with the heading 

that they %onsidered themselves members of the church and 

partake of the sacrament but do not meet in classm. Two were 

reclassified as sick, and four were dropped in the following 

year. In 1881, the Milltown minister noted that some members 

had %ot met in class to my certain knowledge for the last 

two years and yet they claim a right to membership! This 

enigma 1 cannot resolve and will therefore submit it to the 

opinion of my brethrenm. Most vere subsequently dropped or 

listed as removed, some of the dropped rejoined later, and a 

few of the nonattenders must have returned to the class 

meeting, since notations left by the next minister show that 

he adhered more firmly to the rule. Yet the 1880s were the 

final years of this strand of Methodist piety in the parish 

of St. Stephen. By the early 1890s, both circuits had 

abandoned the class meeting. 

The timing for this fundamental change in local church 

life appears to have varied within the region as a whole, 

and the pattern in St. Stephen may well have been early. 

Although in decline in the Maritimes after 1900, the class 

meeting was not entirely defu.net. ln 1901, the New Brunswick 

and Prince Edward Island Conference reported 177 class 

leaders and assistants, but only 68 by 1909. In that same 

year, the Nova Scotia conference reported that 64 out of 110 



circuits had no class meetings, and that of the remaining 87 

classes, 37 were led by ministers . Off icially , Methodism 
sidestepped the issue at each General Conference until the 

class meeting finally disappeared with church union in 

1 9 2 5 . ~ ~  

Bistorical explanations for the decline of the class 

meeting begin with those offered by contemporaries. Often 

cited vas the chronic shortage of lay and talented leaders, 

probably due to exceptional abilities and personality 

required and the growing rivals for lay involvement in 

voluntarist associations. Some linked the original strength 

of the class meeting to the experience of rapid church 

growth: the constant infusion of new converts and the 

distinctiveness of early Methodism. With Methodism's 

successful growth, class meetings were no longer associated 

with novelty, persecution no longer fanned the flames of 

enthusiasm, which had becoms more socially acceptable and 

available in other churches . 85 Others were less sanguine 

about the progress of Methodism, arguing that the debate 

simply reflected "decreasing pietym. According to George 

84 1 am indebted to Twila Buttimer for the kind loan of her 
research notes for *Great Expectations: The Maritime 
Methodist Church and Church Unionn, M.A. Thesis, 
University of New Brunswick, 1980, from which this 
summary was drawn. 

85 In addition to the articles alredy cited on the class 
meeting, see TPW, 9 October 1872, p. 2 cols. 1-2. 
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Huestis, nThe world and forma1 Christians will tolerate 

almost anything in religion, but the persona1 testimony 

concerning inward experiencew. Yet a report for the Nova 

Scotia Conference of 1909 suggested vith regret M a t  *the 

promiscuous meeting in which testimonies are givenw had 

eclipsed the class meeting. 86 

The most specific analyses of the decline of the class 

meeting corne from three twentieth century Methodist church 

historians. Al1 three identify an early sh i t t  from the 

meeting's original emphasis on specific ethical guidance 

towards an emphasis on introspection and invard piety that 

led to "empty formalismw. William W. Dean has argued that 

the critical period in the meeting's decline was the 

generation after Wesley's death in 1791, when the class 

meeting's original function of recruitment shifted to the 

new institutions of the prayer meeting or the revival 

service. More generally, historians have followed ninteenth 

century observers in linking the end of the class meeting to 

the eventual transformation of Methodism from an eighteenth 

century Society within the Church of England to a church in 

itself. And, as mentioned in Chapter One (pp. 20-21), the 

decline of the class meeting has been seen as part of a 

waning enthusiastic tradition within Methodism. 87 

86 nRep~rtH, 1878: TPW, 1 February 1879, p. 6 cols. 1-2: 
NSC, 1909; Minutes, Yarmouth District, 1919. 



As Dean's research and the 1909 comment from the Nova 

Scotian conference suggest, one mus+ be cautious in relating 

the debate on the class meeting rule to the decline of 

revivalism in Methodism. One of the rule's critics was 

Howard Sprague, vho from 1868 to 1869 led the largest 

revival in Milltownms history, establishing several class 

meetings. At the 1878 debate, Sprague said "he was in favour 

of preserving the class-meetingn but changing "the test of 

He contended that the New Testament did not impose 
attendance at class and that it was not esteemed a 
test of membership by Wesley. He considered that 
attendance at the Lord's Supper and the 
performance of other church duties should be the 
nile by which church membership should be decided. 

Sprague obsenred that since Methodists did not deny the 

validity of other churches who did not have class meetings, 

they could not then claim that the class meeting alone was 

the church. He concluded that changing the rule would not 

mean Vhat the doors of the church shall be thrown open to 

al1 corners, neither that the class meeing shall be set 

asiden. In sut, the debate of 1878 did not question the 

importance of deciding to become a member through a distinct 

psychological process, involving emotional as well as 

David Lowes Watson, The Early Methodist Class Meeting 
(Nashville: Discipleship Resources, 1985), pp. 145-47 
(although published as a handbook for mode%~ethodists, 
this work is based on the author's Ph.D thesis at Duke 
University); Rack, pp. 12-21; William W. Dean, pp. 41-48. 
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intellectual factors if not necessarily in the same 

psychological pattern as experienced by previous generations 

of converts. Rather, it questioned the wisdom of requiring 

attendance from those vho did not vish to talk about this 

decision or from those who "did not know what to Say 

dif ferent from the weeks beforew . ** As the following 

chapters vil1 show, it is possible that lay Methodists in 

St. Stephen implicitly shared this compromise view, by 

supporting revivals and joining class meetings, but seldom 

remaining members beyond a few years. 

The belief, worship, and polity described in this chapter 

and that preceeding it constituted a context of religious 

culture within which believers could act as consumers of 

Methodist tradition even as they adapted it. Free salvation 

implied choice, f u l l  salvation implied effort and reward; 

the hearer or member could in fact choose one of many levels 

of association as a part of his or her denominational path. 

In St. Stephen this spiritual cornmitment was oiten separate 

from financial support which was drawn not from the class 

meetings as in traditional Wesleyan polity, but from the 

congregation of both members and hearers who might be 

Methodists or even nominal adherents of other denominations. 

Although Wesleyans had retained the most clerically 

dominated polity within Methodism, the St. Stephen 



experience suggests that local lay leaderships could 

sometimes exercise considerable de facto power, choosing or 

not choosing to follow the procedures and miles laid d o m  as 

Wesleyan tradition. If this vas so elsevhere as well, it may 

add a further explanation for the Wesleyan Conferences' 

concessions to lay representation in the gradua1 unification 

of Methodism. However, despite what George O. Huestis 

described as the contemporary woutcry against ministerial 

authority and for more lay influence in Methodismm, the 

regional shortage of lay leaders lamented in annual minutes 

and the reported inability or unavailability of many to 

travel to regional meetings may suggest that the Methodist 

churches in St. Stephen and Milltown were ex~eptional.~~ 

This chapter has also set the stage for comprehending the 

dynamics and demography of church growth by establishing the 

importance of place within Methodist polity and the 

persistence of this sense of place even though only a few 

miles lay in between Curtis Settlement and Old Ridge or 

Milltown and Upper Mills. Along with the economic changes 

that stretched the financial resources of the two circuits, 

transience, revivalism, and proselytism would redraw the 

institutional map of local Methodism and repeatedly renumber 

S. Warren Caldwell, "The Unification of Methodism in 
Canada 1865 - 1 8 8 4 ~ ,  The Bulletin of the Conmittee on 
Archives of the United Church of Canada, (1967), pp. 
15-23; TPW, 19 September 1866, p. 2 col. 4.  
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its hearers and members. Although cornPaon occupants of a 

s m a l l  and densely settled parish, Methodist congregations 

and class meetings would not share a common pattern of 

church growth. 



Chapter IV 

The Oynamics of Church Grovth (1): Transience 

Figures have voices in our dayml 

St. Stephen in 1861 was a religiously diverse parish. 

Although comprising only 26% of the 5,160 residents 

enumerated that year, Methodist adherents were the single 

largest religious group. With the mid-century economic 

recovery, the parish population had grown by 80% since 1851. 

Yet in 1859, the combined class meetings within the parish 

(excluding the Ledge) were only slightly larger than they 

had been at the begiming of the decade. In fact, the St. 

Stephen meetings had declined, while those in Milltown had 

increasedo3 Annual totals during the 1860s and 1870s varied 

more than in the 1850s. Despite the greater number of 

TPW, 27 April 1878, p. 4 col. 1. 

Membership records were totaled in June of each year. The 
St. Stephen and Miïltown circuits included parts of St. 
James parish until 1869, but unless indicated otherwise 
the figures referred to in the following chapters are 
based only on Societies within the parish of St. Stephen 
excluding the Ledge. 

TPW, 15 May 1856, p. 2 cols. 5-6. Circuit records for the 
early 1850s were less well kept, but they suggest roughly 
79 St. Stephen members and 88 Milltown members in 1851-52, 
compared with 54 and 123 in 1859. 
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potential 'hearers ' , the membership total of 151 in 1867 vas 

below even the 1852 figure (although the later records 

appear to have been more accurate). The membership peak of 

351 in 1874 and subsequent decline mirrored the parishns own 

shortlived growth. Its population increased by only 26% 

between 1861 and 1871, and declined by 1881. Yet despite 

out-migration, revivalism and proselytism brought Methodism 

a larger share of adherents within the parish: 28 percent 

of 6,515 in 1871 and 30 percent of 5,899 in 188L4 

Aïthough their work uses national aggregate figures, 

coauthors Robert Currie, Alan Gilbert, and Lee Horsley 

suggest a useful mode1 for the analysis of local church 

grovth. The previous chapters have essentially described the 

wculturalw appeal and the @social utilitym of a church, 

which together with a churchts "proximityW explain an 

individuales involvement. The quantitative analysis of this 

involvement requires the further delineation of the 

constituencies from which occasional or regular supporters 

of a particular church corne. At the nost complex level, 

churches possess overlapping constituencies that may be 

ethnic, economic or political and are not easily defined. 

T.W. Acheson, "A Study in the Historical Demoqraphy of a - - 
Loyalist Countyn , pp.- 58-59 ; Population and 0ber 
Statistics of the Province of New Brunswick, 1851 
(Fredericton: J. Simpson, 1851) ; Census of the Province of 
Nev Brunswick (Saint John: George W. Dey, 1861); Census of 
Canada, 1871 (Ottawa: 1. B. Taylor, 1873) ; Census of 
Canada, 188 1 (Ottawa: MacLean, Roger & Co. , 1882 ) . 
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But the most obvious constituencies are the starting point 

for understanding the dynamics of church growth. 

Voluntarist churches suggest a concentric image, vith the 

membership at the center. The membership's most precise 

internal constituency consists of non-members vho have made 

some other indication of affiliation with that ciiurch--such 

as nominal adherence. The external constituency of both the 

membership and the internal constituency consists of those 

who have made nonem5 Given the multiple denominational 

affiliations of many St. Stephen families, one can refine 

this even further by inserting another layer straddling 

these two constituencies: the apparently never-Methodist 

individuals residing in families which also included one or 

more ~ethodists.~ Since this layer may have included 

'hearers8 or Sunday school students, this chapter's analysis 

of partly or wholly Methodist families includes Methodists 

and their CO-resident relations, but not nomethodist 

employees or boarders residing with these families. 

The membership and its tvo constituencies are directly 

affected by the obvious factors of population growth, al1 

three by mortality and migration, and the constituencies by 

Currie et al., pp. 6, 54-55. 

Unless qualif ied, 'Methodist * residents of St . Stephen 
include sometime church &ers between 1861 and 1881, 
adherents in the 1861 or 1871 census, nonadherents who 
were members in the 1850s, or nonadherent men on the 
Quarterly Official Boards between 1861 and 1881. 



fertility as vell. However, these three factors alone 

directly affect the s i z e  of the extemal constituency, 

whereas churches in partnership with a sympathetic and 

responsive laity can directly effect utransfersm to the 

internal constituency or to the membership. In the case of 

Methodism in St. Stephen, where clergy most often 

reclassified members as hearers after the fact, the laity 

right be said to more directly effect the transfers away 

from the membership. Certainly, they effected transfers from 

the internal to the external constituencies by no longer 

identifying themselves on census returns as adherentsm8 The 

numbers of these transfers measure church involvement, and 

their relation to these constituencies its rate- 

As obvious as this framework is, the nature of most 

historical evidence of church involvement has precluded its 

use in analyzing local church growth. The combination of the 

Canadian census of nominal aàherence and Methodist church 

records for particular places is a happy exception. Of the 

more complex constituencies of religious groups, the 

demographic will be considered in part three of this thesis. 

The chapters on revivalism and proselytism that follow this 

one consider those aspects of church growth involving 

Currie et al., p. 59. 

However, as Chapter Six will show, a few Methodists 
resisted analytical tidiness by simultanously remaining 
church members and non-adherents. 
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transfers between the constituencies or to and from the 

membership. This chapter introâuces those that follow by 

showing hou patterns of persistance and transience 

renumbered the interna1 constituency of local Methodism. how 

these patterns compared with those of the parish as a whole, 

and how they varied within from place to place. 

When Methodist clergy considered their denomination's 

growth, transience vas a recurring theme. With "short 

seasonal trampingsN betveen livelihoods or small moves 

vithin a parish or county, nineteenth century Maritime 

society had always contained "a certain built in mobility 

factorw. l0 In St. Stephen, the Upper Mills class sometimes 

suspended its meetings in the winter while its leaders and 

key members vere in the woods. Some church members moved 

from one circuit or class meeting to another, and census and 

directory listings show households moving within the parish. 

Waves of regional out-migration had seriously reduced 

Methodist congregations throughout the Maritimes in the 

early 18200, in the 18408, and in the last decades of the 

nineteenth century, In 1882, Methodist clergy in Charlotte 

County lamented the "constant drain upon our congregations" 

SJDM, 1867, 1869, 1870, 1873: TPW, 13 November 1872, p. 4 
cols. 1-3; 15 October 1880, p. 4 cols. 2-3. 

lo Alan A. Brookes, wThe Exodus: Migration from the Maritime 
Provinces to Boston During the Second Half of the 
Nineteenth Centurym, (Ph.D. Thesis, University of New 
Brunswick, l978), p. 258. 
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and Nthe absence of others from their homes for a large part 

of the yearn making "it difficult to bring them into the 

church or to retain themw . l1 
Patterns of persistence(or survival) and transience 

within places or social groupa can be analyzed by various 

means. Tracing families beyond a single household or 

generation stresses social continuity. Of the 844 parish 

households within the St. Stephen and Milltown circuits in 

1861, 313 or 372 vere headed by families12 including one or 

more Methodists.13 Of these 313, 153 or 492 contained two or 

more relations linked to the parish in 1851. l4 In 1871, 

406, or 36% of the 1,128 households within the two circuits, 

were headed by families containing at least one Methodist. l5 

By 1871, only 122 or 30% contained two or more relations 

linked to 1851. Not surprisingly given the slowed population 

growth, in 1871 a larger proportion of Methodist families 

Te Watson Smith, II, pp. 129, 308-09, 318; SSDM, 1882. 

Henceforth for brevity, unless otherwise indicated, a 
'Methodist family' refers to a partly or wholly Methodist 
f amily . 
In 1861, another 17 included Methodist boarders or 
employees, 

Since the St. Stephen 1851 census underenumerated many 
Methodist families, this includes inmediate relations of 
families found in the 1851 census and church members of 
the two circuits in 1851, 

In 1871, another 30 households contained employees or 
individuals not identifiable as relations. 



had persisted from the previous census return: of the 406, 

241 or 599 contained two or more relations linked to the 

1861 census. l6 When the 313 Methodist families in 1861 were 

located in 1871, 233 or 742 were represented by two or more 

surviving individuals, 

In both 1861 and 1871, a small proportion of Methodist 

families consisted of newcomers or new children and one 

relation linked to the previous census: 45 or 14% of 313 in 

1861; and 53 or 13% of the 406 in 1871. In 1861, 37% of the 

313 Methodist families appear to have been almost entirely 

new to the parish, although 9% included relations linked to 

other Charlotte County parishes in 1851. By 1871, 28% of 

the 406 households appear to have been entirely new to the 

parish since the 1861 census. These patterns can only 

approximately be compared w i t h  those found by Herbert Maysus 

more documentary method of establishing kinship in Gore. 

This more newly settled and expanding Ontario township had 

much higher rates of transience, with 48% of 1861 and 41% of 

1871 households unrelated to previous settlers. 

Nevertheless, his finding that families with deeper roots 

were less likely to leave the parish was paralleled in st. 

Stephen. Roughly one fifth of the 313 Methodist families in 

l6 Nine individuals not found in both census returns were 
nevertheless found in membership records for both census 
years: some were probably away at the time of 
enumeration; a number came from the Baring, Maine/Upper 
Mills class and may have moved across the river, 
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1861 appear to have entirely left the parish by 1871, but 

these constituted only 12% of the 198 families with a 

kinship tie to the parish in 1851 compared with 30% of the 

115 nevcomer families.17 

Measuring the survival or persistence and transience of 

individuals reveals the diminution and expansion of 

persisting families as vell as individual newcomers to the 

parish. However, since relatively complete records of death 

were available only for church members, the proportion of 

transients is overestimated. Some studies suggest that 

incorporating or estimating deaths can reduce the ovetall 

proportion of transients by between 5 and 12 percent, and 

even half it for the oldest residents. l8 Of the 1,662 

members of the 313 Methodist families in 1861, 579 or 35% 

were not linked to the 1871 census. These included families 

who entirely left the parish, but over half of these 579 

were survived by or left relations listed in the 1871 

census. Of the 1,083 that persisted or survived to the 1871 

census, nearly al1 lived in the 241 Methodist families in 

1871 with at least two individuals from the same 1861 

Herbert Je Mays, " 'A  Place to Standg: Families, Land and 
Permanence in Toronto Gore Township, 1820-1890m, 
Historical PaPers, 1980, pp, 185-86, 198. 

Michael B. Katz, Michael J. Doucet, Mark S.  Stern, The 
Social Organization of Early Industrial Capitalism 
(Cambridge, Mass. : Harvard University Press, 1982 ) , pp . 

- - 

109, 410; Pouyez, Roy and Martin, p. 140. 



household. l9 The distinctions between relations of 

persisting residents and completely new families are 

clearest among the 1,405 Hethodists or their CO-resident 

relations who were listed as over the age of 14 in the 1871 

census. 20 Of this total, 839 or 60% were still resident 

members of persisting 1861 families, and 51 or 4% were 

relations of these families, but new or returned to the 

parish; 53 were the only members of their 1871 family linked 

to 1861, and 52 were the latter's relations, al1 apparently 

new to the parish. Of the remaining 121 employees, boarders, 

or possible in-laws in 1871 (Methodists or members of a 

boarding family which included a Methodist), only 28% were 

linked to 1861. Of this group of 1,405, only 289 or one 

fifth fomed new families without any apparent ties to 1861. 

The seemingly transient probably included St. Stephen 

women who married between census returns, since church and 

county marriage records were searched primarily for church 

members. Yet these and family histories proved helpful 

Roughly ten percent were either the only 1871 family 
member linked to the 1861 census, were boarders in 1871, 
belonged to 1871 families which no longer included 
Methodist relations, or had moved to the Ledge outside 
the two circuits. 

For consistency's sake, this project uses only one age 
grouping, unless comparison is made with other studies. 
This lower age boundary was determined by the project's 
primary concern with church involvement, since simply 
calculating the age at joining for al1 new members 
between 1861 and 1881 showed that f e w  full church members 
joined before age 15. 
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enough to considerably reduce differences between the 

persistence/su~ival rates of Methodist men and women. Of 

the 1,740 individuals in the 1861 census who were members of 

Hethodist families or Methodist servants, boarders, or 

employees, 67b of the men and 61a of the women were found in 

the 1871 census (5 were illegible in 1861). In 1861, 55% of 

the men and 53% of the women over the age of 14 were found 

in the previous census: in 1871 the comparable proportions 

were 51% and 49%. 

Although derived for the analysis of church membership, 

the age groups for this project correspond closely to those 

of other Canadian community studies. After establishing the 

boundary of 14 and under for lchildreng, information about 

marital status was used to establish 24 as the upper 

'boundary' to youth, since women were the majority of church 

members and in 1871 half of al1 St. Stephen women aged 25 

vere married. Half of al1 St. Stephen men aged 28 were 

married: two thirds of St. Stephen women aged 27 and two 

thirds of men aged 29 were married. These patterns resemble 

those in Hamilton, where half of the men were married by age 

26, and half of the women by age 25. Early and late married 

life were defined as the next stages of the life course, and 

age 54 as the boundary with old age, since historians have 

identified age 55 or over as the most common beginning of 



f amily dissolution in nineteenth century Aperica. 

Clerical observers anticipated the conclusion of modern 

social historians that young adults were the most transient. 

According to the Hilltown Methodist ministex in 1856, "at 

the evening service on the Lord's Day, there are many 

comparative strangers present, most of whom are young men 

and young womenm. The 1882 lament over out-migration quoted 

earlier also singled out %he removal of our young people to 

other Only 58% of Methodist men aged 15 to 24 and 

629 of those aged 25 to 34 in 1861 could be found in the 

1871 census, compared with 70% of male children and of men 

aged 35 to 54.23 Similarly, for al1 1,740 Methodist men and 

women, the married had the highest rate of persistence (or 

survival) to 1871: 71%, compared with 63% for the single, 

and 56% for the widowed. 

As these figures suggest, greater proportions of 

Methodists and their relations in St. Stephen remained in 

the parish between 1861 and 1871 when compared with the 

protagonists of other Canadian community studies. The 

21 Katz et al., pp. 258-59; Howard Chudacoff and Tamara K. 
Hareven, wFamily Transitions into Old Age", in 
Transitions: ~ h e  Family and Life course-in-~istorical 
Perspective, ed. Hareven (New York: Academic Press, 
1978), p. 219. 

22 TPW, 15 May 1856, p. 2 cols. 5-6; SSDM, 1882. 

23 Predictably, the oldest residents had the lowest 
persistence/survival rate due to mortality. 



con t ras t  with the low rates of persistence f o r  urban 

Hamilton, Ontario are not  surprising: before t h e  correct ion 

f o r  mortali ty,  only 24% of Ifamilton men aged 15 t o  2 4  in 

1861 and 33% of men aged 25 t o  34 w e r e  l inked t o  the 1871 

census. However, even i n  the more comparable pa r i sh  of 

Moncton, New Brunswick ,  persistence/survival rates are lower 

than those of S t .  Stephen Methodists: betwen 40% and 49% for 

young adu l t  men i n  Moncton, and f o r  both men and women i n  

Moncton, 60% of the married, 45% of the  s ing le ,  and 25% of 

t h e  widowed. l4 It is poss ib le  Mat the St. Stephen rates are 

simply due t o  the methodology: c lose  study of the families 

of a s ing le  re l ig ious  community, with spec ia l  a t t en t ion  to 

women. Was t h e  par ish  i t s e l f  more 'stable' i n  terms of 

geographic mobility, o r  w a s  Methodism's founding r o l e  i n  t h e  

par ish  manifest i n  t h e  deeper roo t s  and lesser transience of 

t h e  Methodist community? 

The answers t o  these  questions r e f l e c t  the cont ras t  

between the expansion of the 1850s and the  much slower 

growth of t h e  1860s. I n  1861, only 44% of the 844 household 

heads within t h e  two c i r c u i t s  i n  1861 could be l inked to the 

par i sh  i n  1851, an only s l i g h t l y  higher proportion than the 

39% found by David Gagan for Peel County households i n  

1861. 25 For the  next decade, persistance pa t t e rn s  among St. 

24 Katz et al. ,  p. 109; Sheva Medjuck, "Wooden Ships and 
Iron People: The  Lives of the People of Moncton, New 
Brunswick, 1851 to 1871m, (Ph.D. Thesis, York University, 
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Stephen household heads were more similar to those in 

Moncton: 60% of the 1861 household heads were listed in the 

1871 census, compared with 57% in Moncton. Not 

surprisingly, in St. Stephen in 1871, 599 of the 1,128 could 

be linked back to 1861, However, the contrast between the 

villages and settlements of St. Stephen and a city the size 

of Hamilton is less dramatic for younger household heads. In 

1871, only 238 of the 44 household heads in St. Stephen 

under the age of 25 were linked to the 1861 census, and only 

35% of the 242 aged 25 to 34 were so linked. Hamilton had, 

in fact, a larger proportion of household heads under 25 who 

had persisted s ince  1861, and, a t  291, an only slightly 

lover proportion of persisting heads aged 25 to 34. 26 

However, among St. Stephen household heads, Methodists 

and those who headed families containing one or more 

Methodists were more likely to be longer residents in the 

parish. Of the 1,510 men and vomen who were household heads 

in either 1861 or 1871, 550 or 369 headed Methodist 

families, 611 or 40% headed never-Methocïist Protestant 

families, and 349 or 23% headed never-Methodist Catholic 

David Gagan, Hopeful Travellers: Families, Land and 
Social Change in Mid-Victorian Peel County, Canada West 
(Toronto: University of Toronto Press, 1981), p. 115. 

Medjuck, p. 162; Katz et al., p. 122. 
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f amilies. 27 This last distinction recognizes the later 

arriva1 of most Catholic families in the parish. Although 

the age distributions of these three groups were not 

markedly different, roughly one third of the heads in the 

Methodist group had remained in the parish betveen 1851 and 

1871, compared with one fourth of the remaining Protestant 

heads, and only 15% of the Catholfc heads. Almost equal 

proportions (709%) of each group had been in the parish in 

1851 and 1861, but did not persist or survive to 1871. The 

proportions of newcomers after 1851 in each group varied 

more: 24% of the Methodists, 20% of the other Protestants, 

and 28% of the Catholics remained in the parish from 1861 to 

1871, and only 319 of the ~ethodists, compared with 49% of 

the other Protestants, and 50% of the Catholics appeared in 

only one census. 

Given the early founding of Methodist churches in 

Charlotte County, it is not surprising that heads of 

Methodist families were the single largest denominational 

group among household heads who had corne to St. Stephen 

from other parts of the county s ince 1851: 35% of the 156 

such household heads in either 1861 and 1871. Just over 

half of the 152 household heads born in the United States 

headed partly or vholly Methodist families, again reflecting 

the early establishment of a Methodist tradition along both 

27 The partly Methodist families included a few Catholics. 



sides of the St. Croix and among early American settlers. 

However, local MeUlodism was not vholly North American by 

the 1860s. Of the 1,414 Methodists in either census over 

the age of 14 in 1861 or 24 in 1871, 122 were British 

immigrants. 28 As Chapter S i x  will show in more detail, 

Methodism had benefited from the weakness of its rivals and 

gathered in many immigrants from other traditions. Among 

immigrant household heads residing within the two circuits, 

Methodists or those heading Methodist families made up one 

third of the 37 Scottish household heads, over one half of 

the 62 English, and 13% of the 431 Irish (30% of the 183 

Irish Protestant household heads). 

Whether North American migrants or British immigrants, 

most nev arrivals in the parish settled in the expanding 

villages, particularly St. Stephen. As with Moncton, the 

overall lower transience rates of the parish reflected its 

sacial diversity and inclusion of bath rural settlements and 

emerging towns, allowing movement back and forth between 

dif ferent kinds of occupations. 29 Disti nguishing the 

Methodist constituencies of these places and their 

re-numbering by transience returns to the analytical mode1 

for church growth with which this chapter begon. Since 

28 Where census returns differed in birthplace, the British 
birthplace was used, since in this study self-perception 
was more important than immigration patterns. 

Medjuck, p. 155. 
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'proximityg is an obvious and important factor in religious 

involvement, the study of church growth must identify the 

geographic constituency of a particular congregation or 

class meeting. 

Although only 23% of the 844 parish households within the 

two circuits were rural, 39% of the 313 Methodist families 

in 1861 and 43% of the 1,740 Methodists or their relations 

lived outside the villages. Thus, most rural families were 

partly or wholly Methodist. A s  the folloving table 

indicates, 63% of families along the Valley, Old Ridge, or 

Back Roads (henceforth Old Ridge for brevity) ; 67% of those 

along the Getchell Ridge Road or in Barter Settlement, and 

56% of those in Mohannas were Methodist. The Methodist 

constituency in the Old Ridge group-the largest of these 

place groups-and, to a lesser extent, the constituency in 

the smallest--Mohannas--were the least renumbered by 

transience in 1861 or 1871. Even though al1 three places 

had been settled early in the century, roughly one third of 

the Old Ridge Methodist families were newcomers with only 

one or no link to the parish in 1851, and half of those in 

the smaller Getchell/Barter and Mohannas groups were also 

newcomers. With the arriva1 of additional family members 

from other Charlotte county parishes or single Methodist 

boarders or employees, the proportions of newcomers s ince 
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1851 among individuals over the age of 14 in 1861 was higher 

in Old Ridge-at 30%, and roughly 40% of the Getchellparter 

or Hohannas groups. However, only a few Methodist families 

in the Old Ridge or Mohannas groups entirely left between 

1861 and 1871, 30 and in the latter year, only one fourth of 

the by then 78 households in O l d  Ridge and one fifth of the 

18 in Mohannas were entirely or virtually nev families since 

1861 (the latter having only one relation linked to the 

previous census year). 

More recently settled and perhaps more dependent on the 

lumber trade, the Getchell Ridge Road and Barter Settlement 

group changed the most between 1861 and 1871. As Table 1 

shows, one fourth of the Getchell/Barter 1861 families had 

entirely left the parish by 1871, and another 109 left only 

one resident; of al1 1,740 individual Methodists or their 

relations within the two circuits, the Getchell/Barter group 

had the lowest proportion of surviving or persisting 

residents betveen 1861 and 1871. In the latter year, the 

Getchell/Barter group had higher proportions of new 

Methodist families than the other two rural areas, and 

higher proportions of new individuals over the age of 14. 

3O The numbers of those linked from one census year to 
another include those who moved from one part of the 
parish to another, most commonly to the villages. 



Table 1: Methodists and Households - 1861 
Methodists TYPES OF HOUSEHOLDS Total 
and relations Methodist 0th.Pr. Cath. Hholds 

N %pl. %Mth N %pl. N %pl. N % N 

VR/ORR/BR 435 63% 23% 71 301 34 7% 7 13%112 
St. St. 376 28% 23% 73 54% 143 18% 47 31% 263 
Union Ma 161 38% 10% 31 36% 29 26% 21 10% 81 
GRR/BS 197 67% 109 32 319 15 2% 1 6% 48 
Milltovn 263 22% 16% 48 37% 81 41% 91 26% 220 
Upper M. 184 45% 12% 38 33% 28 21% 18 10% 84 
Mohannas 124 56% 6820 11% 4 33% 12 4% 36 

Total 1,740 313 334 197 844 

METHODISTS ALL AGES 
C 

RELATIONS Fnd c71 Not fnd 
%pl.  N %pl. N 

VR/ORR/BR 73% 316 27% 119 
St. St. 60% 227 40% 149 
Union W. 66% 107 34% 54 
GRR/BS 55% 108 45% 89 
Milltown 58% 153 42% 110 
Upper M. 63% 116 37% 68 
Mohannas 67% 83 33% 41 

Total 1,110 630 

Fnd c51 N o t  fnd Total 
% N % N N 

METH IN CS1 NOTFND/ILNK 
FAMILIES % N % N 

VR/ORR/BR 68% 48 328 23 
St. St. 409 29 608 44 
Union M. 45% 14 55% 17 
GRR/BS 50% 16 50% 16 
Milltown 46% 22 54% 26 
Upper M. 34% 13 66% 25 
Mohannas 559 11 45% 9 

Total 153 160 



Most of the parish's newer Methodists had corne to the 

villages, where roughly half of both Methodist families and 

individuals over the age of 14 in 1861 vere newcomers to the 

churches or class meetings in their vicinity. The preceding 

table shows that only one fifth of the Xethodist families in 

Union or Upper Xills left between 1861 and 1871, compared 

with roughly one third of those in St. Stephen and 

Milltown. 31 By 1871, at least one third of the Methodist 

families in the three largest of the four villages were 

newcomers, and 29% of those in Union Mills. The latter 

figure in Union Mills is less meaningful than its parallel 

in 1861, because its expansion and its neighbours' 

encroachment eliminated its visible distinction as a 

separate place. 32 Of Methodists over the age of 14 in 1871, 

almost half of those in St. Stephen-the most prosperous of 

al1 the villages, were new to the parish since 1861, 

compared with 40% of those in Upper Mills, and 36% of those 

in Milltown. With this last spurt of growth and the 

changing local economy, these three villages each 

Other records and family names suggest that in both 1861 
and 1871, part of the 'statistical' transience in the 
latter place was due to people moving back and forth 
across the river. 



incorporated in the early 1870s, the tvo largest into 

toms. 33 

These patterns of persistence and transience antong 

Methodists in St. Stephen correspond to the financial and, 

as Chapter Five will show, the numeric growth or decline of 

local congregations and Societies. The relative stability 

of Old Ridge and Mohannas matched the financial improvement 

of the former's congregation and the maintenance of the 

Society in the latter, vith neither expanding or contracting 

at the same rate as churches in the villages. The steady 

growth of St. Stephen and Upper Mills would be matched by 

revivalism and the physical expansion of both church 

buildings and memberships. The greater out-migration from 

Milltown and Getchell/Barter settlements in the 1860s 

probably hastened the decline of these parts of the circuit 

in the 1870s. Yet although Methodists or Methodist families 

in St. Stephen included significant numbers of older or 

longer residents in St. Stephen, the transience of the 1850s 

and 1860s necessarily added new faces to the pool of 

potential members or hearers. Of al1 1,414 Methodists or 

their CO-resident relations in either the 1861 or 1871 

census who vere over the age of 14 in 1861,34 only one third 

33 Davis, p. 249. 

34 This group also includes those over the age of 24 in 
1871, since it includes Lhose who appeared on only one 
census as well as linked Methodists, whose ages were not 
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had remained in the parish between 1851 and 1871. Another 

third appeared in two of these three census returns, and the 

remainder in only one return. Despite ministerial laments 

over the transience that moved hearers and members away from 

churches, the geographic mobility that brought newcomers in 

was a balancing force. Moreover, class or prayer meetings 

could only remain interesting through the revitalizing 

influence of new participants35 with their own life 

histories, present circumstances, and spiritual journeys. As 

the next chapter will show, geographic mobility combined 

with the revival cycle to produce a continually re-named and 

re-numbered membership. 

always ten years apart. 

35 Dean, pp. 44-45. 



Chapter V 

The Dynamics of Church Growth (2): Revivalism 

Saintly in name and picturesque in setting, the southwest 

corner of Charlotte County was home to an wenterprising 

peopleu. Yet after the minister on the St. Stephen circuit 

in 1860 thus described his new station, he moved from a 

traveller's to an evangelical perspective: there were 

indeed "signs of life in this valley of dry bonesW.l In the 

1860s and 18709, nrevivaln was still the central image in 

any clerical discussion of Methodist church grouth. As one 

writer warned, although "crowds of eager listeners and 

apparently devout worshippersn were "pleasingW: 

The church which is not continually receiving 
fresh contributions of energy and life in converts 
saved by its instnimentality vil1 inevitably 
experience a decline in spirituality and vital 
godliness. 

The  membership's constant ureplenishmentn was doubly 

necessary because of its constant depletion, from both death 

or transience and the expected qdeclension8 among new 

TPW, 26 December 1 8 6 0 ,  p. 2 col. 4. 

Tm, 22 January 1873, p. 2 cols. 1-3: 29 January 1873, p. 
2 cols. 2-3; 11 January 1879, p. 4 cols. 2-3; 15 October 
1880, p. 4 cols. 2-3. 
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m e m b e r s .  But although clergy stressed that Methodism %hould 

be a continued revivalm of individuals in weekly prayer or 

class meetings, its mcongregationsw reportedly thought that 

new conversions in any number could only take place in or as 

a result of special revival sevices. 

Community studies of revivalism have focused on the 

Awakenings, particularly on New England toms where 

revivalism represented the social dis~ption or 

transformation of Calvinist or post-Calvinist churches. As 

part three of this thesis will show, the demographic 

questions raised by these studies are very relevant to later 

Methodist revivalism. This chapter will also draw on their 

f indings concerning transience within churches. Although 

the coincidence of the greater number of Methodist revivals 

in the same decades as St. Stephen's economic transformation 

may well parallel the experience of churches profiled in 

these studies, this subject would require another thesis to 

explore. Moreover, the ecclesiastical role of mid to late 

This word is convenient though judgemental, since 
undoubtedly many ex-members were still faithfully involved 
in the church in other ways and experienced no spiritual 
decline by their own lights. 

TPW, 10 November 1869, p. 2 cols. 5-6; 31 January 1872, p. 
2 cols. 1-2 . 
Particularly Paul E. Johnson, A Shopkeeper's Millenium: 
Society and Revivalism in Rochester (New York: Hill and 
Wang, 1978) and Mary P. Ryan, Cradle of the Middle Class: 
The Family in Oneida County, New York, 1790-1856 
Kamhridae: Cambridae Universitv Press. 198 11 . 
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nineteenth century Methodist revivalism and thus its origins 

were quite different. As elaborated in Chapter Two (p. 7 6 ) ,  

by the 1860s the difierences between a veekday Methodist 

prayer meeting and a revival service were shply those of 

size--length and numbers-not style. 

Using aggregate figures, historians of British Methodism 

suggest a more longitudinal approach to revivalism and 

church growth. Although the external and social conte* of 

church growth or a particular revival might affect its 

extent, its primary sources and nmechanismm were interna1 

and local, situated within vider evangelical expectations 

and local church circumstances. This chapter combines this 

latter approach with the methodology of community studies to 

examine revivalism in St. Stephen and the dynamics of 

Methodist growth during the 1860s and 1870s. A portrait of 

the circuits' ministers and their revival efforts, with 

brief and speculative forays into questions of social 

context, will detail the geography and incidence of 

revivalism within the parisb during these decades. 

Dissecting aggregate church growth into its components will 

reveal the high membership turnover of local churches, from 

Carwardine, p. 56: Hempton,,p. 16; Luker, p. 316; 
Christopher B. Turner, wRevivalism and Welsh Society in 
the Nineteenth Centuryn, in Disciplines of Faith: Studies 
in Religion, Politics, and Patriarchy, ed. Jim Obelkevich, 
Lyndal Roper, Ralph Samuel (London: Routledge and Kegan 
Paul, 1987), p. 316. 



170 

both transience and udeclensionî. Lastly, analyzing church 

membership and attendance in relation to the Hethodist 

adherence of circuits as a whole and the places within them 

will estimate the rates of these forms of church 

involvement. 

Hezekiah McKeown, whose implicit spiritual indictment of 

the parish began this chapter, and h i s  Milltown colleague 

William Smith began their three year terms in the summer of 

1859. Their years in the parish coincided with the boundary 

between two eras of trans-Atlantic revivalism: that of the 

Awakenings, involving primarily denominational leaders and 

dramatic church growth, and that of late nineteenth century 

professional leaders, in an age of slower growth and a 

different style of revivalism. Triggered by economic 

depression and encouraged as an evangelical response to 

political strife and religious sectionalism, the American 

revivals of 1857/58 were most prominent in the urban 

northeast . British evangelical leaders f ollowed w i t h  

increased revival efforts, and while American revivalism 

waned over the next two years, British revivalism peaked, 

most notably in Wales and Ulster. Although the theological 

and psychological styles of these revivals were in many ways 

closer to the Awakenings than to later revivalism, one 

feature clearly marked them as umodernu. The new 



communications technology of the telegraph had speedily 

turned the first New York City revival into international 

news, and set the precedent for the spread of "revival 

intelligence*. 

As contemporaries observed, revivals spread not 

necessarily because of similar social contexts or as 

contagious social behaviour among converts, but because 

clerical and lay leaders--more 'informedm than ever before, 

were inspired by the example and success of others to engage 

in revival work. Conunenting in 1859 on the whopeful signsn 

of the past two years as possible harbingers of a "great 

revivalw, the editor of the Weslevan urged his readers to 

therefore consider the %piritual necessitie~'~ of their own 

wneighborhoods * A reading of the annual Pastoral Addresses 

or the Minutes of Conferences and districts reveals that 

many clergy perceived previous or expected church growth in 

comparison w i t h  other branches of trans-Atlantic Methodism. 

There were even persona1 networks of 'revival intelligence1: 

in March 1877, the Courier noted that McKeown had stopped in 

St. Stephen en route to the Moody and Sanky revivals in 

Kent, pp. 34, 71-72; Sandra S i z e r ,  "Politics and 
Apolitical Religion: The Great Urban Revivals of the Late 
Nineteenth Centuryw , Church History (1979) , p. 8 2  ; 
~arwardine, pp. 162-74: William G. McLoughlin, Modem 
Revivalism: Charles Grandison Finney to Billy Graham (New 
York: Ronald Press, 1959) , p. 163. 

Tm, 2 September 1863, p. 1 col. 1; 24 March 1859, p. 2 
cols. 1-2. 



Boston, vhich the Wesle~an vas covering. One can only 

speculate as to hov much local laity shared in this 

knowledge and attitude through their ministersm reports or 

their reading of the Wesleyan. Certainly, most of the 

roughly 90 families who took the paper vere occasional 

rather than regular subscribers. However, class leaders 

took it faithfully during the years of their leadership, and 

some noted prayer meeting leaders appear to have subscribed 

throughout their residence in the parish during these 

decades . l0 
The relation of trans-Atlantic revivalism in the l a t e  

1850s to the spiritual state of St. Stephen (in Methodist 

tenus) demonstrates the primary role of local circumstances 

in effecting a revival. In Maritime Methodism, the 

conference year 1857/58 had surpassed "al1 previous ones in 

the history of these colonies in the number, extent and 

power of revivalsn. Although the economic depression was 

also felt along the St, Croix, one observer describing a 

ngloomy picture of the poor farms and deserted houses 

SCC, 22 March 1871, p. 2 col. 3; TPW, 31 March 1877, p. 2 
cols, 1-2. There vas a weekly steamboat from St. Stephen 
to Boston, but unfortunately it is not clear whether 
McKeown also came back through the parish, 

lo As indicated in Chapter One (p. 30) , the information 
regarding subscriptions underestimates their number and 
duration, since in some years only monies per circuit 
were reported. Thirty families subscribed for five or 
more years, of whom ten were the families of class or 
prayer meeting leaders. 
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between St. Stephen and Oak EayH,l1 different ministerial 

styles and lay response brought different results to the two 

circuits. McKeownts predecessor retired in 1861, but 

although il1 health may have hindered him from organizing 

special services in his own circuit, J . B .  Brownell assisted 

at a Milltown revival in 1858. Bis colleaguegs rhetorical 

flight, that HPeople flock to the House of Cod as doves to 

their windowsn, was born out by the circuit's higher church 

attendance in that and the following year. However, the 

Milltown ministergs report in the Wesleyan also shows that a 

local revival was a relative term that might refer to modest 

gains in church members: Wineteen new born souls, several 

backsliders reclaimed, and a number of penitents seeking 

redemption in the blood of Christ, the forgiveness of al1 

their sinsH. ühen William Smith arrived in 1859, over half 

of the circuit's members (excluding St. James) had joined in 

the previous tvo years . l2 Just a few months bef ore 

McKeowngs arrival, Oak Bay, in the neighbouring parish of 

St. David, had enjoyed a npovetful and glorious revivalm for 

seven weeks. Both Brownell and a number of lay Methodists 

had attended services, "caught the flameH and "a blessed 

work...commenced among themn. But according to McKeown, the 

li Reports of the Weslevan Methodist Missionary Society, 
1858 (henceforth RWMMS), p. 129; Davis, pp. 183-84. 

l2 Betts, p. 130; TPW, 20 May 1858, p. 2 col. 4; SJDM, 
1857-59 ; MTMR, 1858-60. 



repor t  proved premature; only few dropsm of rev iva l  

showers had fa l l en .  The St.  Stephen membership records of 

1860 conf irn this, for only f ive members i n  t h a t  year  had 

joined i n  1858 or i859.13 

McKeown w a s  roughly t h i r t y  years old vhen he came t o  St. 

Stephen, and had been ordained only t w o  years. A Nova 

Scot ian educated a t  Wesleyan University i n  the United 

S t a t e s ,  he became known a s  an energet ic  and successful  

r e v i v a l i s t .  Only s i x  new members joined during h i s  first 

year, but  in  Novomber 1860, Mckeown held meetings every 

night at  O l d  Ridge f o r  three weeks: 

Nothing l i k e  it w a s  ever witnessed i n  t h a t  
place-old and young a l ike  were pros t ra te  before  
the Lord... .over 40 professed t o  be blessed with 
the pardon of s i n ,  and w e r e  enabled t o  rejoice i n  
God their Saviour. 

Unless some St. Stephen church members were among these  

converts,  not a l1  joined the loca l  class meeting: with only 

10 members i n  1860, the Old Ridge c l a s s  meeting gained 34 

new members by 1861. McKeown amounced t h a t  special revival  

se rv ices  i n  t h e  v i l l a g e  of St. Stephen would Pollow those at 

Old R i d g e ,  but they w e r e  never described i n  t h e  Wesleyan. 

Twenty new m e m b e r s  would join i n  St .  Stephen by t h e  summer 

of 1861, 19 forming a new c lass  meeting. l4 

TPW, 3 March 1859, p. 2 col. 2 ;  26 December 1860, p. 2 
COI. 4; SSMR, 1858-60. 

George H. Cornish, Cyclopedia of Methodisnt i n  Canada, 
Containincr His tor ica l ,  Educational, and S t a t i s t i c a l  



The Milltown circuit vas William Smith's penultimate 

charge as a Methodist minister: he had corne to the Maritime 

Provinces from England in 1825 and would die in 1863. He 

did not report on his stay in St. Stephen to the Wesleyan, 

and only from his daughter's obituary do we know about the 

wprotracted meetingw a t  Millto~n in the spring of 1861. The 

records suggest, however, that only 13 people joined the 

church between 1860 and 1861, two in B a r t e r  Settlement and 

the rest in the villages. l5 This and with McKeown's 

dismissal of the previous revival in St. Stephen illustrate 

the difficulties i n  interpreting revival reports and the 

distinction between efforts and results. 

McKeown was succeeded in 1862 by Robert A. Temple, a New 

Brunswicker who had joined the ministry in 1849. Like 

McKeown, he would also be remembered for his association 

with successful revivais. l6 By the end of his f irst year, 

the O l d  Ridge class meeting had gained four new members, and 

three men who would become permanent members of the Official 

B o a r d  had joined i n  St . Stephen itself . l7 In November 1863, 

Information (Toronto: Methodist Book and Publishing 
House; Halifax: Methodist Book Room, 1881), pp. 392, 
777-79; NBPEI, 1883; TPW, 26 December 1860, p. 2 col. 4; 
SSMR, 1860-61. 

l5 Cornish, p. 397; TPW, 25 March 1863, p. 2 col. 1; IO 
September 1862, p. 2 col. 1; MTMR, 1860-61. 

l6 NSC, 1908: Comish, p .  399. 

l7 SSMR, 1863 ; Because of gaps in the records, it is 



Temple visited house to house for four weeks in Oak Hill, 

just north of the parish of St. Stephen on the road from Old 

Ridge. He held services twice a day, and n68 professed to 

have found peace by believing in Lord Jesusm. The success of 

the revival in St. James led ultimately to its separation as 

a new circuit in 1869, reducing the responsibilities of the 

St. Stephen and Milltown ministers. During the first week of 

January 1864, Temple held two daily meetings in St. Stephen 

itself,18 vhich, according to Temple, had not experienced as 

extensive a revival "for yearsn. 

The Holy Spirit came down with great power to the 
hearts of the people, believers were much blessed, 
and theic faith greatly strengthened. ...Many 
unbelievers were convinced of sin, and led to the 
importance of at once seeking the pearl of great 
price, and about 50 wished to have their names 
enrolled with God's people. 

By the end of 1864, ten new members had joined the Old Ridge 

and curtis Settlement class meetings, and another 44 in the 

villages. l9 

Smith was succeeded by another minister on the verge of 

retirement. Thomas Angwin had begun his career as a local 

preacher in Cornwall and served in Nevfoundland since the 

1830s. 20 There were no reported revivals during 1862 or 

impossible to tell whether these members first joined in 
Hckeown's last year, or Temple's first. 

l8 By their timing, these were part of the union week of 
prayer, whose origins and nature will be discussed in 
Chapter Six. 
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1863, but 12 nev members had joined by the end of Anqwin ' s 
ministry , al1 but one in the villages. l Angwin was 

followed by another veteran English immigrant, William 

Wilson. Wilson's biographer singled out both his sermons and 

debates about doctrinal and ecclesiastical issues, and his 

broader knowledge of theology, astronomy, music, and 

languages. A w~ndonerw, his ministerial style may have been 

more urbane, for despite his fidelity to upure Methodism", 

he was remembered not as a revivalist but for his ski11 in 

wsowingn the seeds of *Christian qrowthm . Although Wilson 

reported "increasingU congregations, the records show only 

13 new menbers by the end of his three year term.13 

During the rest of the decade, the St. Stephen circuit 

remained immune from three major revivals along the St. 

Croix: an ecumenical Calais revival in 1866; a Methodist 

revival in St. Andrews in 1867: and the major Milltown 

revival that vould occur in the spring of 1868. Only five 

TPW, 23 Harch 1864, p. 2 cols. 5-6 ;  SSMR, 1864. 

MTHR, 1863: as with St. Stephen, the gap in the records 
makes it impossible to tell whether the ten listed by 
1863 had joined in Smith's final year or Angwin8s first. 

C o r n i s h ,  p. 421; George O. Huestis, Memorials of Wesleyan 
Missionaries and Ministers Who have Died Within the 
Bounds of the Conference of Eastern British America 
(Halifax: William McNab, 1872) , pp. 129-32. 

T m ,  28 February 1866, p. 2 col. 5 :  MTMR, 1864-66. 



nev members joined in St. Stephen during the one year term 

of T. Berton Smith, who left the circuit to join the 

Wethodist Episcopal Church. Yet Smith did not lack fenrour, 

since only a few months after his departure from St. 

Stephen, he was reported as ntruly eloquentn in a western 

Massauchusetts camp meeting. 24 Betveen 1865 and 1867, the 

two circuits combined gained only 27 members: these years 

were the nadir of membership growth between 1860 and 1877 

(when the number of new members would plummet again). 

Although to the Wesleyan's surprise, other parts of the 

region experienced revivals during the Confederation debates 

and first federal election, the St. Stephen and Milltown 

circuits clearly did not. In common vith other evangelical 

views of the time, the Wesleyan editor note that: "There is 

no influence more inimical to religious progress, whether in 

the individual Christian or in the collective church than 

political strife. Certainly, from the victory of the 

anti-Confederation candidates in March 1865 through the 

Fenian scare of the following spring and the return of 

pro-Confederation candidates, St. Stephen Methodists had 

good reason to be distracted from religious concerns. 

24 SCC, 17 Febmary 1866, p. 2 col. 2: 29 November 1867, p. 
2 col. 7; TPW, 31 July 1867, p. 2 cols. 3-4; 1 September 
1866, p. 2 col. 2. 

25 TPW, 18 March 1868, p. 2 cols. 1-3; EBAC, 1860-61; 
Carwardine, p. 55. 
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Steward and trustee Zechariah Chipman was Tilley's 

father-in-law and may well have represented the 

pro-Confederationists vithin local Methodism. Tvo of the 

anti-Confederation candidates probably had loose ties to 

local congregations: George F. Hill was one of the few 

remaining grandsons of founding Methoàists Abner and Stephen 

Hill who had not left the denomination by 1861; the 

unsuccessPul Joseph Donald vas an Anglican resident of the 

Ledge, but his wife would become a Methodist adherent by 

1871. 26 

But without information about individuals and their 

background or behaviour, historical speculation about 

revivalism and political (or economic) context cornes 

perilously close to a form of ecological fallacy, by 

implying that individual responses to a revival can be 

predicted from the temporal or geographical coincidence of a 

social context and the occurrence of a revival. Moreover, 

any examination of church growth over the long run shows how 

erratic the relationship between political and religious 

enthusiasm or a~tivity.~' Although the conference had 

See D-Gm Bell, nThe Confederation Issue in Charlotte 
County, N.B2 (W.A. thesis, Queen's University, 1976) 
for the political life of the parish during these years. 

Carwardine, pp. 54-55; R. B. Walker, "The growth of 
Wesleyan Methodism in Victorian England and Walesw, 
Journal of Ecclesiastical History, (1973) pp. 268-70 
sumarizes the extensive debate over this issue in 
British Methodism. 



expressed a mixture of ethical, spiritual, and financial 

concern over the Civil War, neither its onset nor the 

province's own election campaign appear to have hindered the 

1861 revivals in St. Stephen. The War's effect on churches 

in such a border community must have been equivocal, on the 

one hand perhaps increasing religious sensibilities in light 

of abolitionism and the new scale of warfare, on the other 

hand deflecting or subverting them with local tensions 

arising from the var. 28 No othet political questions loomed 

large enough to provoke clerical comment on their effect on 

Methodist growth. 29 Moreover, the provincial schools 

question and the temperance movement, though contentious in 

the parish as a whole, were easy allies with religious 

enthusiasm. 

The end of the 1860s brought an exceptional revival in 

Milltown, reputedly the largest in the circuit's history. 

Howard Spraque had received a B.A. from Mount Allison in 

1863, and gained an M.A. by course while travelling on 

trial. Ordained in 1866 at the age of 23, he began a three 

year niinistry in Milltown in 1867. Spraguels obituary 

stressed his reputation as one "of the great preachers of 

28 EBAC, 1861:  avis, pp. 191-92; W. S. MacNutt, New 
Brunswick: A History 1784-1867 (Toronto: MacMillan of 
Canada, 1963), p. 400. 

29 With the exception of the January 1874 federal election, 
provincial and federal elections in the 1870s occurred in 
revival years but well after winter, the revival season. 
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Canadam, but did not eulogize him as a revivalist, perhaps 

because of his eventual move from the itinerancy to Mount 

Allison. In Novembem 1867, an Upper Mills resident note in 

the Courier that Sprague's ueloquencen iilled "their place 

of worship to overfloving long before the appointed tirne." 

The peak of the revival occurred between April and May 1868 

in Milltovn itself, culminating in a service in which 11 

adults vere baptized, between 60 and 70 joined the 

membership, and "the Lord's Supper vas aâministered to a 

larger number of communicants than the church has had for 12 

yearsaW In February 1869, another V 6  candidates for church 

membership presented themselves for baptismw at a Sunday 

morning service. 30 According to the Courier, the 

congregation in the Milltown ~ethodist church had doubled in 

s i z e  between 1868 and 1870. By Sprague's first surviving 

records in 1869, the circuit had received 95 new members, 

with another five joining in the following year. Yet even 

though some rural families in settlements with preaching 

services also held pews in Milltown, the revival appears to 

have been entirely confined to the villages. Only a few 

miles away, the ~ r a l  class meetings gained no new members 

during these years. 31 

30 Cornish, pp. 398, 7 8 0 :  NBPEIC, 1917; SCC, 8 November 
1867, p. 2 col. 4; 1 May 1868, p. 2 col. 6; 15 May 1868, 
p. 2 col. 5; 25 February 1869, p. 2 col. 5. 

31 SCC, 5 January 1870, p. 1 cols. 4-5; Pew Records, 



Berton Smithts successor in St. Stephen was Alexander B. 

Black, a Nova Scotian who had begun his career as a farmer 

and local preacher. Despite his controversial career 

described in Chapter Three (p. 120), the circuit gained 

another 17 members between 1866 and 1869, al1 but one in the 

villages. Clearly as a strong remedy, McKeown returned to 

St. Stephen, accompanied by a recent Mount Allison graduate, 

Richard Watson Weddall, who worked on trial as a local 

preacher. Observing that the circuit was "in a very low 

spiritual staten, HcKeown blamed both the unspecified 

"trialn and the temporary disniption of the congreqation 

because of the construction of a new church. During March 

and April of 1870, he held special services "of much 

religious interest* every night for several weeks in St. 

Stephen, adding "between 20 and 30 personsn to the 

membership. The 1870 returns show that 36 new members 

joined the St. Stephen church and one new member joined the 

Curtis Settlement class meeting. With the Quarterly 

Official Board's recommendation in his favour, Weddall left 

the circuit for ordained ministry elsewhere, and McKeown 

remained for two more years.32 He held "protracted evening 

prayer meetingsm in February 1871, and in the following 

Milltown circuit; MTMR, 1869-70. 

32 TPW, 5 January 1870, p. 2 cois. 4-5: SCC8 17 March 1870, 
p. 2 col. 2;  17 April 1870, p. 2 col. 2; SSQOB, 1870; 
Betts, p. 161. 



November the Courier reported that wthe peoplew in Old Ridge 

had shown nconsiderable religious interestn arising from 

ongoing nethodist wSpecial Servicesa. In March 1872, M c K e o w n  

held services every evening in the St. Stephen church " w i t h  

a good degree of successm. The membership returns are 

incomplete for 1871, but aggregate totals and knom losses 

suggest that several more than the 20 new members listed by 

1872 must have joined in late 1870 or early 1871 but left by 

the following year . 
Richard Smith, Sprague's successor in Uilltown, was barn 

in Nova Scotia in 1819. His obituary described him as 

*mighty in prayern, a man of wboundless energy ... commanding 
presence, splendid voice and original style, who delighted 

in evangelistic work*. Given M i s  personality, he probably 

assisted in the extensive 1871 revival on the American side 

of the St. Croix. The Courier published reports of a Baring 

revival in March 1871 and of an outdoor Methodist revival in 

Milltown, Calais in October, which the Methodist minister 

from St. Andrews had also attended. According to the 

Wesleyan, the Calais Church had experienced continuous 

revival during the year, through nightly ngroven meetings, 

and was now the strongest Methodist church in Eastern 

MaineO3' As in St. Stephen, aggregate figures and known 

33 TPW, 16 February 1871, p. 2 col. 4; SCC, 23 November 
1871, p. 2 col. 6; 28 March 1872, p. 2 col. 3; SSMR, 
1870-72 
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losses suggest that more new members joined in 1871 or 1872 

than can be deduced by the fragmentary records for these 

years. At least 20 joined in 1871, and Siithws revival work 

in March 1872 at Upper Mills brought in 10 new members to 

the village class and 20 in Mohannas. After revival services 

held in March 1873 at Hilltown itself, 31 new members 

joined, including 15 f rom Getchell and Barter Settlements. 35 

Nineteen new members joined the St. Stephen circuit 

during the first year of John A. Clarke% itinerancy, but 

the next major revival in the parish occurred the following 

year, duxing his final months on the circuit. Clark held 

degrees from Mount Allison and Genesee College (New York), 

and was eulogized for his administrative and pastoral 

skills, particularly his ministry "of cornfort" and 

mconsolationu to individuals. Yet he was clearly also adept 

at revival work. Assisted by a young minister on trial, 

Clarke led services throughout the spring of 1874, despite 

poor health. The first reports of conversions and baptisms 

reached the Wesleyan at the beginning of March; by the end 

of April, over ninety had "been foward for prayerw. Three 

new classes were organized, and 68 new members had joined by 

34 NSC, 1911; TPW, 16 March 1871, p. 2 col. 2; 5 October 
1871, p. 2 col. 4; 31 January 1872, p. 2 col. 5. 

35 SCC, 28 Match 1872, p. 2 col. 3; 13 March 1873, p. 1 col. 
5 ;  MTMR, 1871-73. 



the returns of that year, sixty joining in a single 

service. 36 

It seems probable that Milltovn Methodists also attended 

the revival services. Recalling the excellence of past 

ministers on the two circuits, Smith's successor in Milltown 

claimed that "to none of them was given the joy of 

witnessing so extensive a work of grace as God is now 

grantingn. In March and April 1874, six individuals had 

joined the Upper Mills Church and subsequently 12 in 

Milltown; by the June returns of that year, 24 had joined 

the Milltovn circuit class meetings. A New Bmswicker who 

had been in the ministry since 1846, James Taylor vas a 

fluent preacher, an *extensive readern, and "a forceful 

debater on theological issuesm such as baptism. Yet he 

resisted explaining or theologizing on the 1874 revival, 

urging his readers "net to question; but to p r a i ~ e ~ . ~ ~  

A less pious historian is tempted to situate this revival 

within trans-Atlantic evangelicalism. In December 1873, the 

Wesleyan had reported on the Moody and Sanky revivals in 

England, noting the "impressions of manyn that Eastern 

British America vas due for a similar revival. According ta 

36 NBPEI, 1907: TPW, 2 March 1874, p. 3 col. 1; 6 April 
1874, p. 3 col. 1; 13 April 1874, p. 3 col. 1: 27 April 
1874, p. 2 col. 7; SCC, 25 June 1874, p. 2 col. 3. 

37 TPW, 20 April 1874, p. 2 COIS. 4-5: NSC, 1903; SSMR, 
MTMR, 1873-74. 
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the Courier, the Baptist church in St. Stephen had also 

experienced a revival during these same months. Morever, 

1874 was also the peak of membership growth in both circuits 

over the tvo decades. Thus, linking the revival to the 

beginning of the economic depression seems logical at first 

glance. Observing that 1874 was a year of both "great 

commercial disasterw, arising from the panic of the previous 

fall, and of wsolemn reproofw, the Wesle~an in March had 

summarized the religious response as: "'Our idols are 

smitten and we will turn to the truc G~do'" However, it also 

acknowledged that this sequence did not always occur: 

*Gracious awakenings corne alike t o  the prosperous and the 

poorw - 3 8  

Comparison of revival reports and membership figures 

justifies this caution, for not al1 circuits in the Maritime 

Conference experienced revivals in 1874, nor did al1 gain 

significant numbers of new members. Although Clarke may 

have planned extra services because of general revival 

expectations arisinq from the Moody and Sanky revivals or 

the broader economic climate, the local effects of the 

depression did not appear until vell after Clarke left. By 

April, the mills were in full force, and the lumber market 

was expected to improve from that of 1873. Some local 

38 TPW, 23 December 1873, p. 2 coi. 2: SCC, 9 April 1874, p. 
2 col. 3: TPW, 2 March 1874, p. 2 cols. 1-2. 
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Methodists may have sustained Clarke's revival in response 

to news of American depression, but such news was less 

prominent in the Courier during the first half of the year 

than in the second.3g As is the case with enthusiasm and 

political activity, contemporary and historical commentators 

on revivalism have found occasional links, but no clear or 

consistent association between economic and revival 

cycles. l0 In fact, soma clergy expected membership and 

congregational losses during hard times, because of the 

financial expectations placed on voluntarist c h u r ~ h e s . ~ ~  

For both circuits, 1875 marked the beginninq of greater 

out-migration and of greater financial strains. The 1875 

spiritual report for the new District of St. Stephen noted 

"many dif f icultiesn in Milltown, despite the nprosperous 

staten of Upper Milis. Nevertheless, 17 new members joined 

during Taylor's final year in Milltown. 42 The new minister 

in St. Stephen was another New Brunswicker: although 

@@retiring in his marnern, John Prince was a noted preacher 

NBPEI and NSC, 1874-75; SCC, 3 March 1874, p. 2 col. 6; 
TPW, 20 April 1874, p. 2 col. 4; Davis, p. 250. 

Again, see the summaries in Carwardine and Walker. 

EBAC, 1860-62; TPW, 18 March 1876, p. 92 col. 4; SJDM, 
1867. 

SSDM, 1875. Prior to 1875, the St. Stephen circuit was 
part of the Saint John District and the latter's minutes 
referred only to summaries of al1 circuits' spiritual 
reports. 
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and one of the founders, in 1872, of the annual Methodist 

camp meeting in Berwick, Nova Scotia. In his first year 

(1874/75), the St. Stephen congreqations had been munusually 

largen and the class and prayer meetings "well attendedn, 

though only three new memôers joined. In the second, the 

burning of the relatively nev church 'caused a partial 

scattering of the congreqation and interferad much with the 

well-being of the Circuit.* Prince spent considerable time 

fundraising outside the circuit, while another minister 

replaced him locally, and only seven new menbers joined in 

1876 and 1 8 7 7 . ~ ~  

Financial concerns did not wholly overwhelm the spiritual 

in the Milltown circuit. In h i s  first year, Taylor's 

successor W. W. percivalq4 led a small revival vhich had 

brought "signal blessingsu and 20 new members. In the 

second, Percival had held uspecial services with some 

conversionsu. Lacking the influx of new members to offset 

out-migration, the class at Union Mills became so small that 

by the mid 1870s its remaining members joined meetings in 

Milltown itself. During this decade, the rural class 

meetings met less frequently and were more often without lay 

43 NBPEI, 1901; Fleming, pp. 17-18; SSDM, 1875-76; T M ,  18 
January 1876, p. 13 cols. 3-4; 22 July 1876, p. 237 col. 
5. 

44 An Orangeman, Percival eventually became a Presbyterian, 
and thus was never eulogized by the Methodiste (Betts, p. 
151) 0 
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leadership. The meetings at Getcheli and Barter Settlements 

became small enough to combine, and their leaders retired, 

though remaining as stewards. In 1877, the Mohannes class 

apparently did not meet at all, although the nominal leader 

may have continued to function as a steward; by 1881, it was 

led by the minister whenever he preached in the 

settlement. 45 

Prince's successor in St. Stephen, Edwin Evans, was a 

former local preacher from Yorkshire who had emigrated to 

the Maritime Provinces shortly after his ordination in 1860. 

The Wesleyan described him as one of the 9nost thoughtful 

and effective preachersw of the tirne, but nwithout 

pretension or displayu. Evans was apparently an avid but 

critical reader: in a lecture entitled "Books, Brains and 

BlundersN given in St. Stephen, he derided contemporary 

philosophy, including that of Huxley; in another, he 

attacked the thought of Darwin and Spencer. An extensive 

acquaintance with traditional biblical and patristic 

scholarship is evident in the two published works cited 

earlier (p. 47 and p. 117) .46 But Evans was also a 

revivalist, joining with Percival in the ne* major revival 

on the St. Croix, which, more than ever before, involved 

45 SSDM, 1876-77; MTMR, 1875-81 

46 NBPEI, 1913; TPW, 16 Septenber 1881, p. 4 col. 4; SCC, 18 
January 1877, p. 2 col. 4; 8 March 1877, p. 2 col. 5. 



botâ the temperance movement and cooperation among the 

Protestant churches. 

Since the temperance movement in St. Stephen merits a 

study of its ovn, it can only be drawn briefly into this 

discussion. Methodismms increasing involvement in the 

temperance movement over the century bas alxeady been 

outlined in Chapter Two (pp. 60-61). The local movement 

regained momentum in the mid-1870s, when there were roughly 

35 liquor retailers in the parish. 47 Their denominational 

background was varied, and included men whose ties with 

evangelicalism illustrate the range and diverse meaning of 

denominational affiliation in terms of lifestyle. In 1872, 

the t o m  council had granted liquor licenses to 26 men: 

nine Catholics, s ix  Anglicans, five Presbyterians, one 

Universalist, one Baptist, and two Methodists. Of the 

latter, one was a recent migrant from the United States, 

whose adherence may well have been purely nominal, but the 

other--William Bayman--rented a pew in Old ~ i d ~ e . ~ ~  One of 

47 SCC, 23 April 1874, p. 2 col. 2: 22 April 1875, p. 2 col. 
5 ;  TPW, 18 December 1875, p. 5 col. 4. 

48 SCC, 18 April 1872, p. 2 col. 2. William Hayman appears 
as a farmer on the Old Ridge Road in both census returns 
and Hutchinsonms New Brunswick Directory for 1867-68 ; his 
name appears unrevised on the Old Ridqe Pew records, 
although Lovellms Province of Nev ~ma6swick ~irectok for 
1871 (Montreal: John Lovell, 1871) lists only his store - 
in tom. He may have moved to St. Stephen, or, like a few 
othet retailers, kept both a farm on the ridge and a 
business in the village. 



the Anglican dealers was married to a Free Christian 

Baptist, but the most direct conflict of interest probably 

occurred in the Owen family. Members and major contributors 

of the Presbyterian Church in St. Stephen, two 

brother~--~grocers~ like Hapan--were granted liquor 

licenses. Henry Owen's vite had joined the Methodist church 

in 1870, but still called herself a Presbyterian in the 1871 

census. Her husband still retailed liquor in May 1876, and 

it is possible that some Methodists looked more kindly on 

those who incidentally sold liquor as part of a general 

establishment, since in the following month the couple 

billeted James Taylor and another Methodist minister in 

their home at the same address as the store. Hovever, 

Margaret Owen ceased attending class meeting some time 

during the second half of 1877 or early 1878, though in 

January, the couple renewed the Wesleyan subscription she 

had started in 1874. Did she leave the class meeting because 

she had tired of it, or because of the increasingly 

aggressive temperance stance of the church? Alternatively, 

it is possible that the temperance cause (or business 

pragmatism) won out in the Owen family, since in 1879--the 

last year before the enforcement of the Canada Temperance 

~ct--neither brother applied for a license.49 

49 mowlton, p. 106; SCC, 11 
June 1876, p. 189 col. 1; 
4; SSMR, 1870-78; TPW, 19 

May 1876, p. 2 col. 2; T m ,  10 
SCC, 23 April 1879, p. 2 col. 
January 1874, p. 3 col. 3; 5 



The relationship beteween revivalism and temperance is 

easier to describe than to explain wfth precision. Some 

historians have interpreted the revivals of the 1830s as 

fonns of social control, conscious or unconsciaus attempts 

to convert individuals for the purposes of temperance. 50 One 

study cites a Methodist writer to argue the reverse-that in 

early ontario %he temperance movement figured as an agent 

of Christian proselytism, an attempt to enforce sobriety as 

a pre-condition to religious conversionw. l1 In St . Stephen, 
the revival of the temperance movement can be interpreted 

either way, given the frequency of revivals in the 1870s. 

The first sequence--conversion followed by temperance or 

temperance work--appears to be in the mind of one Methodist 

cornmentatar on the 1878 revival: 

A very deep religious interest seems to pervade 
Calais and St. Stephen. Some remarkable changes 
are taking place. The temperance movement...is 
gaining immense strength ... and has already done 
much good in several social circles. 

However, both Evans and Percival had participated in the 

revitalized temperance movement in the spring of the 

previous year, and even once the revival itself had started 

Perciva18s perception reversed the order of change: %ay the 

January 1878, pa 8 cola 2. 

50 Sweet sununarizes this literature on pp. 37-40 and 42-43. 

51 F. L. Barron, "The Aiarican 0rigins of the Temperance 
Movement in Ontario. 1828-1850" Canadian ~evlew of 
American Studies, ll(2). Fa11 1980, pp. 137-38. 



tidal wave of temperance which is sweeping across our land 

be followed by the wave of Divine Grace, landing thousands 

upon the solid Rock of ages* . 52 

Although a public Sunday Bible Class had been 

successfully held in Chipmangs Hall since its opening in 

üecember 1877, the main revival began in Calais in January, 

when five hundred had reportedly attended services and 

inquiry meetings led by local ministers and NCol. Shaw, a 

gospel vorkeru from the Portland, Maine Young Men's 

Christian ~ssociation. At the same tirne, the union week of 

prayer semices held every evening on the Canadian side of 

the river lasted vell beyond the usual first week of 

January. Shaw moved first to Milltown, alternating between 

the Methodist and Congregationalist churches. 53 According to 

Percival, "more than 100 souls...found the Saviour to be 

preciousn. Shaw then joined Evans in St. Stephen, holding 

meetings three times a day in the Methodist Church for at 

least two weeks in February, and possibly longed4 Despite 

52 TPW, 9 Febniary 1878, p. 5 col. 4; SCC, 4 January 1877, 
p. 2 col. 1: 29 March 1877, p. 2 col. 3;  TPW, 2 March 
1878, p. 5 col. 2. 

53 SSDM, 1878; SCC; 10 January 1878, p. 2 col. 3: 24 January 
1878, p. 2 col. 5; 14 February 1878, p. 2 col. 5; 21 
F e b ~ a r y  1878, p. 2 col. 7 .  

54 TPW, 2 March 1878, p. 5 col. 2: the minutes of the March 
25 meeting of the St. Stephen Quarterly Official Board 
imply that the "protracted meetings* were either ongoing 
or had only recently ended. 



the length of the revival, the actual numbers of new 

Methodist members were small compared with either the 1869 

or 1874 revivals: at least 21 in Xilltown (from the 

villages and Mohannes), and 41 in St. S t e ~ h e n . ~ ~  Soma 

Methodist converts may have left the parish before ever 

joining a class meeting, while other revival converts may 

have corne from and returned to other churches. 

hiring the 1878 revival, both Evans and Percival joined 

the temperance lecturer De MacKenzie Banks in meetings in 

St. Stephen and the surrounding axea. The executives of the 

new Reform Clubs and Women's Christian Temperance Union had 

Methodist components , including soma revival converts. 
However, the temperance movement in St. Stephen had always 

had a wider denominational base than the revival churches, 

from Anglicans, Baptists, and Universalists, as well as the 

Charlotte County Prohibitory Alliance. Moreover, St. Stephen 

had a well established Catholic temperance movement. In 

1874, the Courier's pages had been filled with the New 

Brunswick schools debate, but also reported what appears to 

be a proto-ecumenical Milltown temperance committee that 

included the Congregationslist and Methodist ministers and 

55 SSMR, MTMR, 1878-79. 

56 SCC, 3 January 1878, p. 2 col. 2; 31 January 1878, p. 2 
cols. 1,s; 7 February 1878, p. 2 col. 3; 14 Febmary 
1878, p. 2 cols. 2-3; 21 February 1878, p. 2 cols. 7-8;  
28 February 1878, p. 2 cols. 3,6; TPW, 16 March 1878, p. 
5 col. 3. 



Catholic millman Edward Curran. l7 The temperance movement 

continued to thrive during the second half of 1878, when the 

revival itself vaned. The nev minister on the nilltown 

circuit continued 1Iethodist involvement, and in February 

1879 two English women who were both evangelists and 

temperance activists held special services twice a day for 

over a ~ e e k . ~ ~  In May 1879, 861 of the countyBs eligible 

residents voted in favour of the Canada Temperance Act, 

approximately 812 in St. Stephen and 752 in H i l l t ~ v n . ~ ~  

Little membership grouth occurred in the immediate 

aftermath of the revivals, and the St. Stephen circuit faced 

another financial challenge after the loss of the parsonage 

to fire, while the Milltown circuit experienced the conflict 

detailed in Chapter Three (pp. 127-30) . The District 
Spiritual Report of 1879, perhaps unconsciously contrasting 

the former with the latter, wrote that "the spiritual state 

of the St. Stephen circuit though not marked by any great 

advance has been one of steady progress and Christian love 

and harmony have prevailed during the yearmw Howard Sprague 

57 Acheson, WenominationalismN, p. 182; SCC, 19 March 1874, 
p. 2 col. 4; 14 May 1874, p. 2 col. 4. 

58 SCC, 20 November 1878, p. 2 col. 3: TPW, 15 August 1879, 
p. 5 col. 1; SCC, 12 February 1879, p. 2 col. 3. 

59 Peter DeLottinville, *The St. Croix Cotton Manuf acturing 
Company and Its Influence on the St. Croix Community, 
1880-1892w, (M.A. Thesis, Dalhousie University, 1979), 
pp. 269-72.  
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returned to the parish in 1879 to serve the St. Stephen 

circuit, but the missing membership returns do not indicate 

hov many of the new members by 1882 had joined during his 

first two yearsO6O The Conference may have appointed Charles 

W. Dutcher to Milltown with his predecessorts difficulties 

in mind, perhaps hoping that he would both improve Milltown 

finances and yet appeal to an economically diverse circuit. 

A Mount Allison graduate, Dutcher was remembered for 

temporal and spiritual gifts: his %pecial aptituden for 

financial matters, his practical skills as an inventive 

faner with a patented potato digging machine, and for his 

success in uwinning souls for ChristH. Moreover, he had 

served in St. David in the early 18708, and responded to 

Baptist challenges both in his pulpit and in the pages of 

the Couriedl Dutcher's rhetorical skills clearly remained 

unimpaired, for in 1880 he led the last revival of the 

decade in Upper Mills. Yet although 40 individuals 

%anifested special interestw during the revival, the 

circuit gained only 21 nev members in 1880, and five in 

1 8 8 1 . ~ ~  

SSDM, 1879; SSMR, 1879-82. 

NBPEI, 1895; TPW, 26 January 1883, p. 5 col. 2; 
Scientific American, 13 January 1883, p. 22: 26 January 
1883, p. 5 col. 2; see the Courier from March to June 
1871 for this debate. 

SCC, 19 February 1880, p. 2 col. 6; MTMR, 1880-81. 
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A readfng of pre-1858 sources63 as vell as spiritual 

histories suggests that revivalism in St. Stephen may have 

been stronger in the 1860s and 1870s than it had been in the 

previous two decades. In the absence of comparable 

community studies, it is difficult to determine whether 

clerical Methodismvs own jeremiads over late nineteenth 

century church growth were any more accurate than those of 

the Puritans. According to one 1879 miter in the Wesleyan, 

there were some mlocalities even in our revival church which 

have not been religiously disturbed for ten, fifteen or 

twenty y e a r ~ " . ~ ~  In contrast, in ail but seven years65 

between 1859 and 1881, some part of the parish of St. 

Stephen witnessed a revival: in some years only modest 

attempts or moderate successes, but in 1861, 1864, 1869, 

1874, and 1878 relatively large and lengthy revivals. Not 

surprisingly, although 121 individuals joined in other 

years, 561 or 82% of the 682 church members not already 

members by 1855 joined in a revival year. In all, at least 

789 men and women belonged for some time to the class 

meetings within the two circuits. Yet the total yearly 

membership of the combined circuits sank as low as 150 in 

63 Reports from the circuits can be fond in BNAWMM, 1841-48 
and TPW, 1850-58. 

64 TPW, 11 January 1879, p. 4 cols. 2-3. 

65 The years without a special revival effort or significant 
membership increase are 1862-63, 1865-67, 1875, and 1881. 



1863, and never rose above 351. 

Was this discrepancy between effort and results a general 

feature of the Eastern British America Conference? In 1869, 

one miter renarked on the "onail-like progress of our 

Eastern British Aierica Hethodism*, despite the greater 

number of revivals in the 1860s and the greater nwnber of 

ministers. The denominationvs first historian concluded that 

mid century membership growth vas slow but picked up in the 

1870s. Yet in 1877, wLayman* echoed the 1869 miter, 

resummarizing the prablem with uconsiderable 

It is certainly to be regretted that, with the 
number of ministers engaged in the vork, and the 
other agencies employed, we cannot report a 
decided increase in our menbership. hiring the 
past year there have been on various circuits 
revivals of religion and large ingatherings to the 
Church. What has become of these? 

The first answer to his question night have been that, as 

conversion and revival accounts sugqest, not al1 revival 

converts joined the church. The editor, however, focused on 

three points: Methodismvs narrow test of membership; the 

accuracy of its returns; and the effect of the latter on net 

church grouth. Using the example of the Nova Scotia 

Conference, he pointed out that new members had joined 

during the previous.year, and that two thirds of membership 

losses i n  1877 were due to death or removal from the circuit 
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and often the region. In fact, nuhile a membership decrease 

may be reported, an actual advancement has still been made 

in soul-savingm . 66 
Although insisting that Protestant churches nformed 

remarkably stable islandsn within a very transient society, 

Paul Johnson was one of the first historians to demonstrate 

the opposite by quantifying the mobility within nineteenth 

century voluntarist churches in Rochester, New York. 

Although of men found in directories, higher proportions of 

church members could be linked to two or more years, a 

considerable proportion of church members could not be 

linked to directories at all. Considering male church 

members only, Johnson found that "over half the men admitted 

to Rochester churches in the 1830s moved into Rochester, 

joined a church, and left town within a maximum of four 

yearsn. Studies of Baltimore, Utica, and Philadelphia 

churches have also found nvolatilea congreqations and 

*peripateticm church members. Of Baltimore Presbyterian 

members in 1847, 40% had left by 1857 and 55% by 1860. 

Utica church records from the 1820s and 1830s show that 

within five years of joining, 30% of new members formally 

requested letters of dismissal before leaving their 

communities, while others simply disappeared from the 

66 TPW, 10 November 1869, p. 2 cols. 5-6; T m  Watson Smith, 
II, pp. 470-71; Tm, 29 September 1877, pm 4 cols. 1-2. 



records.67 For most of the nineteenth century in British 

Methodism, aggregate records suggest that revival converts 

tended to remain members for about tvo years, but that over 

the long run Hethodism retained only one in six new 

members . 68 

For Methodism in St. Stephen, it is possible to describe 

membership losses in more detail, whether from death, 

transience, or declension. 09 the 789 sometime church 

members, 90 or 119 died 'in the Societyv. As part three of 

this thesis will show, older adherents were more likely to 

join the church than younger, and older new church members 

were more likely to remain church members. Mareover, 

obituaries suggest that a number of younger church members 

joined at the onset of chronic illness. Of the 90 deaths, 78 

could be linked to a census, of whom 14% were under 40 when 

they died, and 18% were aged 40 to 54. 

As indicated in Chapter Four (p. 150) , commentators more 
often cited transience and out-migration in explaining 

membership lass. Published totals of removals are available 

only for the Nova Scotia Conference after 1875. They show 

67 Johnson, pp. 49-50, 158-59; Bruce Laurie, Workinq People 
of Philadel~hia (Philadelphia: Temple University Press, 
1980), p. 50; Franch, pp. 371-72; Ryan, pp. 80, 258. 

68 Walker, p. 267; Luker, p. 615; Curie, p. 110; the latter 
author argues that membership turnover lowered by the end 
of the century, with Methodist churches retaining roughly 
half their members. 



that each year between 1875 and 1882 at least 3-58 of the 

total Conference membership moved outside their respective 

circuits. 69 This does no+ seai as substantial as 

contemporary laments implied, but encompassed local 

variation and considerable cumulative losse7* In St. 

Stephen, the 789 sometime church members made 632 'exits' 

from local class meetings, some more than once, and of these 

632, the reasons for 515 or 879 are indicated or can be 

deduced. 71 Unf ortunately, complete and precise records for a 

single year per circuit are only available for certain 

years, 72 but these suggest that in the 18608, removals 

constituted between 3.5% of the previous yearfs membership, 

and after 1873 between 745%. Of the 477 continuous church 

members no longer on the lists by 1881, 35% had left the 

parish, while of the 105 intermittent church members, 42% 

either interrupted or concluded their membership by leaving 

69 Although some years indicate totals of those received by 
membership transfer fron one circuit to another, there is 
no way of telling hov many of these were also counted as 
removals (as opposed to migrants from outside the 
Conf erence) l 

NSC, 1875-82. 

71 Individuals found in the parish between 1861 and 1881 
after disappearing from the records were assumed to have 
ceased their membership; in some years, the combination 
of known aggregate totals and available information also 
made the types of exits apparent. 

72  For both circuits in 1865, 1866, and 1877-79; for St. 
Stephen only in 1861, 1870, 1871, 1876, and 1880; and for 
Milltown only in 1867 and 1874. 



the parish. 73 

A better sense of the overall transience of church 

menbers can be found by establishing vhat proportion of them 

vere linked to one or more census r e t ~ r n s . ~ ~  Of the 789 

members between 1860 and 1881, roughly one fourth were not 

linked to any census between 1851 and 1871. Most of these 

individuals were tmly new to the parish (surnames and other 

information suggest that perhaps one third were related to 

census families or resided on the American side of the 

river). Of those linked to one or more census returns, 480 

or 61% were old enough to have been in al1 three: of this 

group, 36% remained in the parish between 1851 and 1871, 36% 

were linked to the parish in only two census years, 7 5  and 

28% in only one. Of the 81 church members only old enough to 

have been in St. Stephen in 1861 and 1871, 21% were new in 

1871 (18 church members who joined in the 1870s were aged 10 

or under in 1871). 

For 21% of the continuous members and 5% of the 
intermittent church members, the reasons for their 
disappearance from the records could not be identified. 
Anecdotal information and aggregate totals suggest that 
very few of these were deaths. 

Deaths were not eliminated fron this analysis, because 
81% of al1 those who died in the Society could be linked 
to the parish in two or more census years. 

As indicated in the previous chapter (p. O O ) ,  a f e w  
Methodist menbers were found in only one or two census 
returns but from membership records were clearly 
residents in the other census years. 
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declension. 
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troubling kind of membership loss was 

As in Wesley% the ,  clergy admitted that 

wnumbers vho profess conversion during special revival 

services in a short time settle d o m  to a mere formal 

routine of religious duty or lose their interest in 

religion, and return to the worldw. As this suggests, there 

were various kinds of declension, ranging from %anifest 

indif f erencen to immoral itym . Explanations varied f rom the 

all-purpose-such as inadequate pastoral care from clergy, 

lay leaders or fellow members-to the more elliptical, such 

as "business entanglements and the smouldering fire of old 

animositiesm. To account for those who left seemingly on 

account of windifferenceu, some blamed clergymen for 

neglecting the doctrine of Christian perfection or the 

possiblity of entire sanctification. l6 Another vriter 

summarized the psychological reasons why individuals, 

particularly members on trial, left the class meeting. 

They are harassed by doubts and fears. They get 
overwhelmed with discouragement and shrink from 
the profession involved in complete 
membership...whether from natural indecision or 
because (sic)not prepared to make the necessary 
sacrifices. 

76 TPW, 15 March 1879, p. 1 cols. 6-8; SJDM, 1870-71: TPW, 
14 October 1863, p. 2 cols. 2-3; 15 October 1880, p. 4 
cols. 2-3. 



This miter and others sav the problem as inherent in 

contemporary revivalism itself . 
In our anxiety to see results ve unwittingly and 
unvisely assure men whose feelings had been 
aroused by the scenes around theai, rather than by 
the work of the truth and spirit within theni, that 
the repose vhich they feel after the subsidence of 
their unwanted motions, is the rest of the soul. 

More generally, they cited the failure of local leaders and 

members to nurture and support individuals when the revival 

had ended or the itinerant had left. 77 

It is difficult to move from these general treatments of 

the problem ta speculate on the experience of St. Stephen 

Methodists. In 1877, the spiritual reports from the two 

circuits mention dropping individuals from the membership 

list after repeatedly speaking to them nwithout effectn 

about their nonattendance at npublic worship and class 

meetingn. Of the 477 continuous church members, at least 279 

ceased Meir membership while remaining in the parish. Of 

the 105 intermittent church members, just over half had 

ceased their membership for a  hile.'^ The end result of 

the combination of mortality with transience and declension 

was that the two circuits kept only a minority of church 

members for more than a decade, and many for only a few 

77 TPW, 12 Pebruary 1873, p. 1 col. 1; 16 March 1870, p. 2 
col. 1; 9 April 1881, p. 4 cols. 1-2; 12 February 1873, 
p. 2 col.  1. 

78 SSDM, 1877: SSMR, MTMR, 1860-81. 



years. O f  the 527 church members no longer i n  t h e  records 

by 1881, 395 w e r e  gone within 1-2 two years, and 752 within 

1-6 years. 

Establ ishing the r a t e  of church membership must take this 

turnover i n t o  consideration. As the following t a b l e  shows, 

of the 699 M e t h o d i s t  adherents over the age of 1 4  i n  1861, 

only 22% w e r e  church m e m b e r s  t h a t  year, However, another 7% 

had been m e m b e r s  between 1856 and 1860 o r  would jo in  between 

1862 and 1865. Apart from those who would jo in  a f t e r  1865, 

ex-members from the 1850s and nonmember lay leaders ,  64% of 

adherents i n  this age group w e r e  never church m e m b e r s  

between 1851 and 1870.79 Similarly,  of t h e  1024 Methodist 

adherents over t h e  age of 1 4  i n  1871, 21% w e r e  church 

members that year, and 9% had been members between 1866 and 

1870 o r  would join between 1872 and 1875. I n  sum, i n  each 

census year, the proportion o f  current  members was roughly 

one fifth, and t h e  proportion of sometime members i n  the 

surrounding decades vas only one t h i rdaBO 

Local proportions of church membership reflected both the 

course of revfvalism within the parish and s u b t l e r  aspects 

of @placet. The 1861  t a b l e  above shows the lowest membership 

79 To make the 1861 and 1871 f igures  comparable, 30 menbers 
who joined a f t e r  1870 w e r e  subsumed w i t h  nonmembers i n  
the first t ab le ,  and nine ex-members from the 1850s were 
subsumed with nonmembers i n  the second. 

80 mer 1851-81, t h i s  proportion rose ta roughly one half. 



Table 2: Methodist Adherents 

1861 ADHERENTS LX)CATION 

Member 1861 45 41 
Member 1856-65 10 19 
Member 1866-70 3 5 
Ex-member 1850s 4 1 
QOB only 1861-81 3 7 
Adherent 1851-70 119 121 

1861 TOTAL 184 194 

Member 1871 43 51 
Member 1866-75 10 32 
Member 1861-65 9 15 
Member 1876-80 1 8 
QOB only 1861-81 4 3 
Adherent 1861-80 162 175 

1871 TOTAL 229 284 

Un. 

14 
11 
3 

29 

57 

37 
4 
9 
2 

73 

125 

Moh. Tot. 

rate for the surrounding decades among adherents in Upper 

Mills (19%), where a church had only recently been gathered 

in a schoolhouse, and in nearby Mohannas (27%). Although in 

both years Mohannas had the lowest rate of current 

membership, by 1871 almost half of its adherents had joined 

or would join in the surrounding decades. Union Mills was 

still a distinct village in 1861, and its prayer and class 

meetings were right at hand and not duplicated by any other 
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forma1 religious or social gatherings. Although only 57 

Methodist adherents over the age of 14 lived there in 1861, 

half of t h e m  were church members in the 1850s or 1860s. This 

proportion was slightly lower in 1871, when only 42% of 

adherents were members in the surrounding decades, but by 

then was matched by that of the expanded group of Methodist 

adherents in Upper Mills. 

As the preceding table shows, St. Stephen and, to a 

lesser extent, Milltown had similar rates of church 

membership, but despite the revivals in 1861, 1864 and 1871, 

the Old Ridge group in the latter year had the lovest 

proportion of sometime members in the surrounding decades: 

only 29%. One Methodist commentator on church growth 

stressed that Methodism made more progress in country 

circuits than in cities, because religious services in the 

former were so sparse that the community felt obligated to 

uphold them. However, the St. Stephen experience suqgests 

that within country circuits, there might be differences 

between places, or perhaps between villages and settlements. 

This might support one claim (albeit disputed) made in the 

1878 debate on the class meeting that it was particularly 

hard to get Methodist supporters to attend the meetings in 

the countrp81 In fact, if St. Stephen ministers and class 

leaders had insisted on holding the rural class meetings 

81 TPW, 14 November 1860, p. 2 cols. 2-3; "Reportm, 1878. 
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every week as in the villages, rural membership rates might 

have even been lower. 

The village class meetings had generally higher 

membership turnover, reflecting the greater transience of 

their communities. Of the 527 continuous or intermittent 

church members who had left or died by 1881, 197 ~ t a r t e d ~ ~  

their membership in the St. Stephen class meetings, and 

this group of 197 had the highest proportion of those gone 

from the records within tvo years (57%). At the other 

extreme, the Old Ridge and Getchell/Barter Settlement groups 

of church members (39 and 29) had, at 26% and 389, the 

highest proportions of members who remained so for over 12 

years. However, the Old Ridge members and the 148 who had 

started in Milltown meetings also hado-after St. Stephen- 

higher proportions of those gone within two years: 38% and 

34%. Of the 425 continuous or intermittent members with 

known reasons for their ceasing to be listed as members, the 

rural class meetings had higher proportions of deaths and 

the villages had higher proportions of removals. However, 

the proportions of those ceasing to be members but remaining 

in the parish were not obviously patterned. 

82 Some individuals did move within the parish during these 
tvo decades, but in this analysis they were counted as 
part of the first place in which they joined. 



The 1879 lament over revivalism in Maritime Methodism 

that began this discussion producad as evidence of spiritual 

decline the claiin that even in places mwhere strangers are 

moving in and out perpetually and which, consequently, 

should, to overtake the needs of the population, be in a 

perpetual agitation of revival, there has been no signal 

religious movement for soie tirnem. 83 Whether exceptionaï or 

typical in Maritime Methodism, the villages along the St. 

Croix did experience both considerable transience and 

frequent revivals. Was this simply because the leadership 

held more revivals in villages, or because villages provided 

fresh audiences, or because somehow this form of social 

experience encouraged revivals? This question relates to one 

of the central themes of transience studies, expressed in 

different forms: did transience foster or hinder the growth 

of partyism, class culture, common cause in a voluntary 

association, or a sense of ethnic or civic communityl84 

The framers of this question have been criticized for 

excessive emphasis on transience as a form or agent of 

social discontinuity and insufficient attention ta the 

83 TPW, 11 January 1879, p. 4 cols. 2-3. 

84 Stephan Thernstrom and Peter R. Knights, "Men in Motion: 
Some Data and Speculations about Urban Population 
Mobility in Nineteenth Century American, 
Industrialization and Urbanization, ed. Theodore K. Rabb 
(Princeton: Princeton University Press, 1981), pp. - - 

198-99; Katz et al., pp. 129-30; 
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perpetuation of cultural or familial links. For some, such 

as Janet Grimer, a Hethodist meaiber from Old Ridge who 

moved to Hinnesota and became a m e m b e r  and Sunday school 

teacher in the local Methodist church, denominational 

cornmitment increased vith emigration. The obvious ef f ects 

of transience on a religious group, whether neqative, such 

as the removal of members from the parish, or positive, such 

as the addition of new personalities to the spiritual life 

of a church or new sources of lay leadership or financial 

support, have already been noted, In terms of human 

motivation, one can only speculate on its more equivocal 

effects: transience might discourage forma1 social 

commitments among the pool of current or potential members 

and adherents as a result of an individual's uncertainty 

about his or her future, or it might encourage them as a 

compensation for this uncertainty. 

Were transient Methodists any more or less likely to join 

local class meetings during the 1860s and 1870s? To begin 

with, any social explanation of church membership must be 

very modest, since the foregoing analysis suggests that at 

least half of al1 adherents never joined the church at all. 

Moreover, without information about those who arrived 

between census returns, analyzing this question is 

85 Brookes, "The Exodusn, pp. 2-6; SCC, 29 August 1878, p. 
3 col* 1. 
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technically difficult, since obviously those vho are not yet 

in or have left the parish cannot join a local class 

meeting. In 1861, the 156 current members constituted 29% of 

adherents linked to 1851, but only 13% of newcomers; 

similarly the 214 current members in 1871 constituted 25% of 

those linked to the parish in the previous census year and 

again 13% of nevcomers. Hovever, the 76 Methodist adherents 

over 14 in 1861 vho would join the church between 1862 and 

1881 made up roughly 15% of newcomers to the parish, and 

only 8% of residents since 1851. In 1871, the 109 adherents 

vho would join between 1872 and 1881 constituted 99 of 

newcomers since 1861 and 121 of those linked to the parish 

in the previous census year. Analysis of al1 Methodist 

adherents in either census who vere or would have been over 

the age of 24 in 1871 suggests a pattern which may account 

for these inconclusive findings. Of the 1,072 Methodist 

adherents in 1861 or 1871 over the age of 24 in 1871, the 

proportions of sometime church members between 1851 and 1881 

among those who remained in the parish during those decades 

and among those linked to only tvo census returns vere 

almost identical: 40% and 38%. However, only 22% of 

Methodist adherents who appeared in only one census return 

were ever church members during these years. In other words, 

the most transient were less likely to join the church, but 
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newcomers with some residential stability w e r e  as likely to 

join or not to join as longtime residents. 

The most transient were also less present among the 70 

members of the Quarterly Officia1 Boards between 1861 and 

1881. Only 9% were linked to the parish in only one census 

year, 44% to two, and 47% to three. However, British (mainly 

Irish) immigrants were overrepresented, forming almost one 

fifth of the Board, although they constituted only 10% of 

the group of 1,072 older adherents. In fact, the only 

obvious pattern of church membership in relation to the 

experience of transience was not transience itself, but the 

experience of immigration from the ~ritish Isles. Of the 

1,072 adherents, one third of the 928 New Brunswick or 

American born joined the church between 1851 and 1881, 

compared with 61% of the 108 b o n  in Great   ri tain.^^ 

Moreover, among the 576 church members with knovn 

birthplaces, North Americans had the highest 'attritiont 

rates, while 40% of the British Methodists survived or 

remained as members for 13 or more years, and another 30% 

lasted 7 to 12 years.87 Nearly al1 British Methodists were 

Irish or English, with the former having slightly higher 

86 Forty percent of the 36 born elsewhere jof ned the church 
in these decades. 

87 This group includes those who were still members in 1881, 
since the focus was persistence in rather than departure 
from the records. 



rates of membership and persistence as a member. Although 

as the next chapter will show, many vere converts from other 

denominations, this by itself does not explain the greater 

church involvement of this group. Of the 71 British 

immigrant Methodists found in both 1861 and 1871 (and over 

the age of 24 in the latter year), 63% of the 30 new 

Methodists compared with 8 3 1  of the 36 who vere Methodists 

in both yeats joined the church between 1851 and 1881. 88 

Unfortunately, there is little literary evidence from S t .  

Stephen to flesh out this pattern; in fact, one tribute to a 

farming family a t  the Ledge provides ambivalent evidence of 

religious ties and the immigrant experience. John and Mary 

Barter had left St. Mary's Church, Devonshire in the late 

1820s; their first ecclesisstical home must have been 

important to have been so recalled fifty years later for a 

local paper, yet in 1861 they were listed as Methodists, 

returning to the Church of England, perhaps the evangelical 

Trinity church, by 1871. 89 As the next two chapters will 

elaborate, the nature of Irish Protestantism may also have 

played a part in explaining the greater church involvement 

of British immigrants. 

Of f ive  British ex-Methodists by 1871, only one was a 
church member . 

89 SCC, 29 January 1879, p. 2 col. 3. 
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The combination of revivalism, membership turnover, and 

transience kept the class meetings in St. Stephen, 

particularly, those in the villages, in a state of flw. 

However, membership was only one form of church involvement, 

and-as argued in Chapter Three (p. 91)--as much a social as 

a spiritual distinction within Methodist congregations. In 

1881, the Pastoral Address of the New Brunswick Conference 

lamented that so few, even of the "more thoughtful and 

seriously disposed members of our own congregations, in 

penitent and believing consecration to, and acceptance of 

Christ, identify themselves with the Churchm. Estimating 

nineteenth century church attendance is much more difficult 

than identifying church members. Although John Webster 

Grant's earlier work repeated the 'golden ageg assumption 

about the nineteenth century, that "even the irreligious 

usually went to church on Sundayw, his later study of 

religion in Ontario noted that an impressionistic estimate 

of church attendance among the Toronto population in 1836 

was not that different front the results of an 1882 Globe 

survey: both suggested that less than half went to church. 

Government counts of church attendance in Saint John during 

the 1840s suggest that mperhaps two out of every three 

permanent residents of the city and surrounding suburbs may 
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have attended services on a typical SundaynOg0 

The most common measure of church attendance reported by 

Methodist clergy was the ratio of hearers to members. Ta 

Watson Smith claimed that at the begiming of the nineteenth 

century, this proportion (his figures suggest roughly 3.5 to 

1) was lower than that at century's end, because being a 

Methodist hearer vas initially almost as sectarian a 

decision as being a m e m b e r ,  and because hearers were less 

likely to include whole families. By 1845, this ratio in 

the Nev Brunswick District vas 5.4 to 1, and one mid-century 

traveller observed of Methodiam in Maine t h a t  its proportion 

of hearers to members corresponded to the ncommon rates of 

proportionn in both England and North America: between 4 

and 5 to leg1 The ratio of hearers to members in nineteenth 

century Cornish Methodisi, which was particularly 

enthusiastic, appears to have hovered around 3 to 1, but the 

editor of the Wesleyan lamented in 1878 that the regional 

proportion was 4 to 1. Using figures for church seatings, 

Paul Goodman has calculated similar ratios for New England 

TPW, 29 July 1881, p. 5 cols. 2-3; Grant, The Church in 
the Canadian Era, p. 10; A Profusion of Spires, p: 197; 
T e  W. Acheson, Saint  John: The Makinq of a Colonlal 
Urban Community (Toronto: University of Toronto Press, 
1985), p. 118. 

T e  Watson srnith, 1, p. 343; BNAWMM, January 1845, p. 2 5 ;  
James Dixon, persona1 Narrative of a Tour ~hrouqh a Part 
of the United States and Canada With Notices of the 
History and Institutions of Methodism in America (New 
York: Lane and Scott, 185O), p, 310. 
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voluntarist cburches in 1850 and 1860, shoving that most 

fell between 3 and 4 to 1, The Methodist figures in 1850 

ranged from 2.8 in Maine to 5.6 in Massachusetts; in 1860 

the ratio in Maine had risen to 3.3, while that of Vermont 

vas the lowest at 2.8 and that of Rhode Island had more than 

doubled to 7,0mg2 

Such changes could have reflected an increase in the 

number of hearers or in the proportion of hearers who were 

members, but judging by the limited evidence for St. 

Stephen, Methodist congregations might increase during 

revivals, but did not expand and contract in the same manner 

as the membership. In the village of St. Stephen, the 

regular congregation had clearly grown during the 1860s and 

early 18709, since the Methodists built a larger church in 

1876 with a seating of roughly 550. In that same year, the 

minister remarked that, despite significant losses ta the 

membership from deaths and removals, "There is no 

perceptible difference in the Sabbath congregationmw 

Generally, Sunday services were much better attended than 

weekday prayer meetings, but even a special service led by 

the newly ordained clergy of the Saint John District in 1874 

and held at 6:30 a.m. on a weekday reportedly drew 

"respectable audiencesm. 

92 TPW, 10 August 1878, p. 4 cols. 2-4: Luker, p. 614; 
Goodman, p. 185, 
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Calculating these ra t ios  fo r  St .  Stephen can be done only 

t en ta t ive ly ,  since c l e r i ca l  estimates of hearers, 

pa r t i cu l a r ly  i n  t he  early period, appear t o  be very 

impressionistic with only sporadic change. Before the  

creation of the S t .  James c i r c u i t  i n  1869, these estimates 

included services i n  both parishes. Tàey suggest that most 

r a t i o s  of hearers t o  members during the 1860s f e l l  between 3 

and 7 t o  1, w i t h  par t icular ly  large  congregations i n  

Milltown i n  1859, and a higher r a t i o  i n  St .  Stephen i n  1862 

because of the post-revival membership &op off. In the 

1870s f o r  the parish itself, the r a t i o s  ranged between 3 and 

5 t o  1. By the centenary of Atlant ic  Hethodism, some 

commentators had ra ther  sweepingly begun t o  refer t o  census 

adherents as i f  they were synonymous w i t h  hearers. A t  first 

glance, this seems not  unreasonable, s ince aggregate 

proportions of adherence t o  membership i n  1881 i n  the  region 

ranged between 4 and 5 t o  1.94 Similarly,  in both 1861 and 

1871 in St .  Stephen, one f i f t h  of adherents-but adherents 

over the age of 14--were current member s  i n  each census 

year. But i n  S t .  Stephen, the t o t a l  of nominal census 

adherence was by no means identical  with t he  regular 

TPW, 18 January 1876, p. 13 cols* 3-4; SJW, 1871-73; 
TPW, 22 June 1874, p. 2 col. 2. 

Stephen Huestis, p. 103; Robert Wilson, Methodism i n  the  
M a r i t i m e  Provinces, p. 16; NBPEI and NSC, 1881; Census of 
Canada, 18 8 1. 
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congregations of local churches. Fortunately, the best 

estimates of actual church attendance corne from the years on 

either side of the 1871 census, in which ministers 

identified the number of families attending public worship. 

While these still appear to be estimates, they Vary more 

than the larger totals of *hearersl, ranging from 1870 to 

1874 between 165 and 210 families, The total in 1871 of 170 

families could have included 57% of the 290 households 

within the two circuits where at least two individuals in 

the same family were Methodist adherents. This is lower than 

the finding of the 1896 Globe survey of Toronto Hethodists, 

which suggested that three fourths of Methodist adherents 

were churchgoers, but may reflect the difference between a 

minister's count of the faithful, and a familyes perception 

of itself in response to a survey, in which churchgoer might 

mean a wider range of participation and frequencymg5 

In fact, the actual proportion of regular attenders among 

Methodist adherents was probably lower. As the next chapter 

will show, the rural congregations served their entire 

communities and even village congregations were 

multi-denominational. This chapter has set forth the 

topography 96 of Methodist revivalism and church growth in 

95 SJDM, 1870-73: G r a n t ,  Profusion of Spires, p. 197. 

96 This usage, coined by Richard Carvardine, encompasses the 
ecclesiastical, social, and geographic aspects of 
revivalism. 



2 19 

St. Stephen; the ne* sets forth the topography of its 

rivals. The associational fluidity within St. Stephen's 

Methodist churches arose not just from revivalism, 

declension, and transience, but from their repeatedly 

xe-numbered external constituencies of former and future 

Hethodists. 



Chapter Vï 

The Dynamics of Church Growth (3) : Proselytism 

In 1870, a critical letter from 'Layian9 prompted a 

minister to explain the slower tempo of contemporary 

Methodist growth. He began by arguing that "Our church in 

these Provinces is composed, as anyone can see, of members 

gathered from every communionH. Methodism had offered a 

unique denominational style at the beginning of the century, 

but other churches now "adopted many measuresmmmwhich we 

alone employed years agon, hence the diminished growth. In a 

re j O inder, ' tayman ' denied t h  nMethodism, in this 

Province, ever brought over great numbers from other 

churches". Rather, "it became almost a proverb, that while 

Methodist ministers spent strength in labouring for the 

conversion of sinners, certain other ministers gave their 

attention to the gathering of the converts into their foldmn 

Instead, Methodism by its own merits attracted the 

nperishing multituden. 'Layman' added, without any apparent 

sense of concession, that some were Anglicans by baptism, 

but really "belonged to the world--members of Satan's 
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fold ... legitimate conquests from the enemyws ranksw.l In 
1878, a few speakers in the debate over class meeting 

attendance echoed this exchange over the relationships 

between Methodist grovth, Methodist identity, and other 

denominations. One minister claimed that "many 

distinguished Christians would corne to them from the Church 

of England, and particularly from the Presbyterian Church, 

were it not for the class meeting difficulty% A layman 

contended that "the Methodist Church should be broad enough 

to receive ~hristians from other denominationsw. In 

contrast, defenders of the rule claimed that any change 

would nopen the door to perçons whom we did not want in the 

Churchw, and that Methodism had gained far more members by 

class meetings than it had ever lost because of them. 

As these exchanges imply, the flow of laity between 

~ethodism and other denominations went both vays. One 

discussion of declension admitted that even a %mal1 

proportionn of church menbers moved to other churches, 

usually as a result of childhood or "personal associations, 

or of some specially adverse influenceN. Perhaps larger was 

the category described by James Taylor, writing about the 

Hilltown circuit in 1874: 

TPW, 29 December 1869, p. 2 cols. 3-4: 19 January 1870, p. 
2 cols. 5-6. 



At different periods, persons belonging to the 
other congregations have found the Lord in oux 
church, and though not united to us are seen, and 
heard, occasionally, in their birthplace, whither 
they come to revive happy associations of the past 
and get new blessings, 

At first Taylor disclaimed an expansive and aggressive 

vision of church growth, such as that displayed by those 

speakers in 1878 who would have changed the class meeting 

rule in order to draw in the followers of other religious 

groups , 

Were it not that Methodism never stoops to the 
meanness of proselyting (sic], some of these might 
be members of our branch of Zion. Our mission is 
nobler than the inglorious one of robbing other 
ch~rches.~..We can wish those who may have been 
awakened and converted under our ministry and then 
voluntarily gone back to the church they were wont 
to attend--God speed. 

Yet with unintentional irony, he concluded with his 

"opinionn that: "Stepmothers should not be preferred whilst 

our real mother lives in our midstu. 

The historical assessment of inter-denominational shifts 

in affiliation has been as impressionistic and varied as 

these contemporary commenta. Although Goldwin French once 

speculated that in eighteenth century Nova Scotia 

denominational affiliation was ndetennined largely by past 

associations and traditionsn, vith Methodism largely English 

or Loyalist, his hope that scholars would qualify this has 

TPW, 12 February 1873, p. 1 col. 1; 20 April 1874, p. 2 
cols. 4-5. 
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been fulfilled by studies of evangelicalism in Planter 

communities. Unless entirely made up of Methodist 

immigrants, the first generation of Methodism in a North 

American community was necessarily multi-denominational. 

From the fonnalizing of ecclesiastical structures, 

historians have often assumed that denominational boundaries 

later hardened, and that Ucross4enomainational symbiosis 

gradually gave vay to denominational speciationnm5 What this 

actually meant in terms of lay attitudes towards 

denominational affiliation and local inter-church relations 

has yet to be explored adequately. Although he has supported 

this general argument elsewhere, John Webster Grant has also 

modified it, noting that although interchurch relations had 

improved by the time of ~onfederation, naccessions of 

members from other churches were greeted with unembarassed 

delightn. The experience of Methodism in St. Stephen 

Goldwin French, nReligion and Society in Late Eighteenth 
Century Nova Scotiaw ,   cadi en sis, (Spring 1975) , p. 109 t 
See Allen Robertson, "Methodisnt Among Nova Scotiams Yankee 
Plantersu, and Daniel ~oodwin, "From Disunity to 
Integration: Evangelical Religion and Society in Yarmouth, 
Nova Scotia, 1761-1830" in They Planted Well: New Enqland 
Planters in Maritime Canada, ed. Margaret Conrad 
(Fredericton, N. B. : kadiensis Press, 1988) . 
Clark, pp. 172, 197; Donald Akenson, The Irish in Ontario: 
A Studv in Rural History (Kingston and Montreal: 
McGill-Queents University Press, 1984) ,  pp. 223, 230-31- 

Grant, A Profusion of Spires, p. 225; Grant, Church in the 
Canadian Era, p. 1. 



suggests that wdenominational mobilityn7 or 

inter-denominational moves by laity, multi-denominational 

cangregations, and, as the next chapter vil1 show, also 

multi-denominational families persisted well beyond the 

settling of the community. Rooted in the comparative 

experience of other churches in the parish and facilitated 

by proto-ecumenical activities, the flov of lay men and 

women between Hethodism and other denominations most 

exemplifies the nineteenth century precedent to 

contemporary 'consumer religion'. 

St. Stephen's denominational diversity reflected its 

cultural ties with both New England and Great Britain. The 

three smallest religious groups in 1861--the Baptists, 

Congregationalists, and Universalists-ooriginated within the 

former. One denominational historian of the Baptists argued 

that unlike the Methodists who had "drawn largely from the 

Episcopaliansn and benefited from immigration, the Baptists 

had developed almost entirely out of conversions from other 

denominations or those with no church at all. Early 

Methodist clergy recognized that the Baptists were their 

greatest rivals, and Tm Watson Smith would admit in 

retrospect that Baptist preachers were often better 

wreapersn, gathering a number of previously Methodist 

Kutolowski, p. 13. 
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settlement, 
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Baptist growth preempted Methodist expansion in 

province during the critical decades of 

but McCollms foothold in Charlotte County 

remained virtually secure. Nevertheless, ove* coipetition 

and controversy between Baptist and Methodist clergy 

persisted in St. David for many decades. One Methodist 

ninister wrote in 1854 that he mcould not guard al1 parts of 

his extensive field from the invasionsm of those who 

"believe that Immersionists were al1 the people in the world 

that preached and practised the Gospelm and who other 

denominationsw . McColl had reported conf licts vith New 

Light preachers who allegedly attempted to disrupt Methodist 

meetings and secure their own converts, but the Methodists 

kept their organizational monopoly on religious enthusiasm 

within most of the parish of St. Stephen until late in the 

century. Local Baptists travelled to the mdge or crossed 

the river to Calais to worship, until regular services 

comnenced in the village of St. Stephen in 1869. l0 

Edward M. Saunders, Histow of the Ba~tists of the 
Maritime Provinces (Halifax, N.S.: Press of John Burgoyne, 
1902), p. 466; French, Parsons and Politics, p. 90; T. 
Watson Smith, II, pp. 422-23. 

D. Go Bell, ed. New Light Baatist Journals of James 
Manning and James Innis (Hantsport, N O S :  .Lancelot Press, 
l984), pp. 172-73; TPW, 4 May 1854, p. 1 col. 6. 

BNAWMM, Septenber 1841, pp. 491-92, January 1842, p. 9; 
May 1842, p. 162; Harry We  Martin, A CenturY of Christian 
Adventure 1869-1969 - 100th Anniversary Union Street 
Ba~tist Church, St. Stephen. New Brunswick (St. Stephen, 



According to T. Watson Smith, Methodism gained many 

converts Vrom the vrecks of the Congregational churches, 

weakened through the influence of the Revolutionary War, and 

broken d o m  Ulrough the New Light agitationm. Pre-Loyalist 

Congregationalists were among McColl's early converts, and 

McColl occasionally supplied the Calais Congregational 

church when their regular leader was absent. Hethodists and 

Congregationalists continued to visit each other's churches, 

but in 1845 a socially elite group of Milltown Methodists 

seceded and built a Congregationalist church on the New 

Brunswick side of the river. For some "more genteel 

Methodist dissidentsn, the next move was to Universalism, 

vhich had a church in Milltown by 1836. l1 Daspite the 

bitterness of the the division, flow among these groups 

persisted: Robert Cooney reported "crowdedn morning and 

evening services in Milltown in 1853, due to the absence of 

the Congregational minister. The Universalist Society 

remained very small; with only 16 members by 1859, it 

disbanded ten years later, some joining the Calais 

Unitarians, others the Milltown Congregationalists. From 29 

members at its founding in 1846, the latter had grown to 120 

N.B.: St. Croix Printing and Publishing Company, 1969), 
pp. 1-20 

l1 T. Watson Smith, 11, p. 348; BNAWMM, September 1841, pp. 
493, 496; SCC, 17 October 1895, p. 2 col. 2; Acheson, 
nDenominationalism", pp. 139, 230-31. 



by 1875, and Methodist comments suggest that its 

congreqation and Sunday school presented a "poverful 

competitionn. In 1866, William Wilson wrote that despite 

long memories of the schism, the nilltovn circuit %ras again 

gathering strength". In 1875, James Taylor also recalled the 

"disruptionn, and cited the oftquoted biblical adiaonition as 

the mode1 of interchurch relations: "If Ephrain does not vex 

Judah, nor Judah Ephraim, but each fulfills its proper 

missionn. l2 

As in the rest of the province, Anglicans in St. Stephen 

shared a mixture of Loyalist and immigrant religious 

traditions, particularly of the Church of Ireland. Although 

their church incorporated in 1802, the Anglicans did not 

acquire their own ninister until 1811. l3 T. Watson Smith 

regretted that early Methodists were not Nunanimousu in 

their attitude towards the Church of England. Although the 

Yorkshire Methodists who had settled in the Chignecto 

Peninsula "had no scruples about entire separation ... the 
smaller body of Methodists, which had reached the Provinces 

Cooney, p. 178; Knowlton, pp. 64, 89-90; SSM, 1877; T H ,  
28 February 1866, p. 2 col. 5 :  20 April 1874, p. 2 cols. 
4-5. 

O. S. Newnham, "The Church in the Deanery of St. 
Andrewsn, ~he-~roqress of the Church in Ehe Seven Rural 
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Diocesan Chuxch Society, 1897), pp. 27-28; BNAWMM, - - 
September 1841, p. 493; Acheson, wDenominationalis~n, pp. 
39-40 



at the close of the war, had certain Episcopal 

predilectionsw. Smith admitted sonte ultimate benefit to 

flow between the tvo denominations, claiming that the habit 

of Anglicans in renting pews in Hethodist churches when no 

Church of England clergyman was available strengthened 

Anglican mresistance t o  lRitualismnn. Whatever contribution 

such Methodists made to Anglican grovth was offset by 

conversions to Methodism, the result, according to Smith, of 

the nlack of evangelical religionm in the Church of 

England. l4 

Curate and later rector in St. Stephen from 1821 to 1865, 

Rev. Skeffington Thomson established chapels in Milltown and 

Upper Mills in the 1830s. But despite the influx of British 

immigrants during this decade, the Church of England did not 

prosper outside the village of St. Stephen. According to 

George A. Boardman, Thomson was %ever a great favorite at 

MilltownH, despite his acknowledged abilities: 

It was said that he did not believe in such 
newfangled notions as temperance societies and 
Sunday schools. At any rate but few vent to the 
Episcopal church, while crowds attended the 
Methodist services. 

Although Boardman and his fellow lodger walked to church 

together, Tappan was one of the f e w  who resisted Methodism. 

Boardman recollected their exchanges on this subject with 

humour : 

l4 T. Watson Smith, II, pp. 348, 423, 426. 



1 used to urge him to take a seat in the Methodist 
church with me, promising to go with him ne* 
Sabbath, and saying there would not be a dozen at 
his church, but 'No' he vould Say 'donB t you know 
vhat Dr. Watts S~YS': "Bread is the road that 
leads to death/And many go together there/But 
wisdom shows a narrow path/With here and there a 
travellerw. 

Tappan's road was indeed lonely, since the two chapels were 

so neglected they were abandoned by the 1860s. l5 

The Presbyterian experience demonstrates even more how 

MethodismBs early establishment checked the grovth of other 

churches. Despite the Scottish origin of the 74th 

Highlanders and a large proportion of the Penobscot 

~ssociation, St. Stephen Presbyterians lacked a church 

building, a regular ministry, and even a formal organization 

during much of the first half of the century. McColl had 

made converts among the Scottish Loyalists, and preached in 

Gaelic at the new Scottish settlements in St. James from 

1815 until 1821, when he rashly took issue with the 

~estminster Confession.16 In 1834, the Church of Scotland 

minister in St. Andrews estimated that in St. Stephen there 

were n500 Presbyterians, others who would become such under 

favourable circumstancesm. l7 According to the first resident 

l5 SCC, 31 March 1892, p. 2 col. 3 :  17 October 1895, p. 2 
col. 2. 

l6 BNAWM, January 1842, p. 7; SCC, 8 November 1877, p. 2 
col. 2; Knowlton, p. 106; Acheson, nDenoninationalismn, 
pp. 36, 55. 

l7 Cited in F. E. Archibald, uBistory of the Presbyterian 



Presbyterian minister in the parish of St. James, one of the 

reasons for the initially unsuccesful attempt by local 

adhetents to build a church in St. Stephen was the refusal 

of the Hethodists to share their chape1 with the 

Presbyterians. He also wrote that the minister of the 

Church of England was "as crafty as a foxw, and summarized 

the Hethodists with scorn: "they have no learning, but they 

are a sly sneaking sect, and compass land and sea to make 

proselytes . 
The success of Methodism in securing the largest share of 

adherents, the persistence of the New England religious 

traditions, and the 'wake' of this competition for the souls 

of British immigrants can be seen in the ethnic and 

religious composition of those listed in the 1861 or 1871 

census returns who had been in the parish since 1851. Of the 

844 household heads within the two circuits in 1861, 368 

were linked to the parish in 1851. Baptists, 

Congregationalists, and Universalists each made up roughly 

6% of this latter group, and were almost entirely North 

American. Four fifths of the 112 Methodist heads and two 

Church in New Brunswick from its earliest beginnings to 
the Union of the Presbyterian Church in Canada, 
1784-187SN, Tps., 1962, p. 61. 

l8 Cited in P. E. Archibald, "Contribution of the Scottish 
Church to New Brunswick Presbyterianism from its Earliest 
Beginnings until the Time of the Dfsniption, and 
Afterrwards, 1784-1852n, (Ph.D. Thesis, University of 
Edinburgh, 1932), p. 82. 
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thirds of the 80 Anglican heads were New Brunswick born. 

However, another one fourth of the Anglican heads and three 

fourths of the 52 Presbyterian heads were British 

immigrants . 
Ethnicity in 1871 is a murkier reflection of the origins 

of religious groups. Required by the Enumeratorgs Manual to 

be self-defined, ethnicity vas necessarily impressionistic 

for the descendants of eighteenth century settlers, as in 

the case of a group of Methodist families descended from the 

same Loyalist who appear sometimes as Dutch and sometimes as 

Swedish,lg and incomplete for children of immigrant mothers 

and North American fathers. Nevertheless, this information 

is useful in modifying the image of Maritime Methodism as 

*EnglishW in origin. Of the 298 Methodists over the age of 

24 in St. Stephen in 1871 who were linked to the parish in 

1851, only 37% described themselves as of English ethnicity. 

Another one third described themselves as Scottish, and this 

group constituted roughly one half of al1 those linked to 

the parish in 1851 who described themselves as Scottish. As 

Methodism was very rare in Scotland, these were probably 

converts or their descendants. St. Stephen was by no means 

representative of the Scottish/Methodist encounter in New 

Brunswick. T. Watson Smith attributed early Methodism's 

l9 William Hamilton, Genealogical Notes on the Hayman 
Family . 



232 

appeal to Presbyterians to wthe presence of Moderatismn 

among the latter's churches, rather than to their limited 

ministry in the early decades. Hovever, he claimed that in 

contrast with Methodist growth in Central Canada, 

comparatively fewer Scottish immigrants in the Maritimes 

became Methodists. This suggests that the St. Stephen 

experience may have been uniquely due ta HcColl's own appeal 

as a formerly Episcopalian Scottish Methodist and his 

establishment of Methodism first past the p ~ s t . ~ ~  

As indicated in the previous chapter (p. 212), British 

immigrant Methodists formed a significant presence in St. 

Stephen's Methodist churches despite their small numbers, 

because of their greater propensity to join and stay in the 

church or participate in lay leadership. In 1861, roughly 

one third of both the 58 British immigrant Methodist 

adherents and of the 39 future Methodists were English 

(another 13 English Methodist immigrants arrived in the 

parish by 1871). Even as late as these decades, a few 

Scottish immigrants were or became Methodists. However 64, 

or over half of the British Methodists (41) or future 

Methodists (23) in either census, were Irish immigrants. 

Although Anglicans and Presbyterians predominated among 

Irish Protestant immigrants listed in 1871, among New 

Brunswickers reporting Irish Protestant descent, Methodists 

20 Hampton, p. 19; Tm Watson Smith, II, pp. 131, 423. 



and Anglicans each constituted roughly 309, and 

Presbyterians only 18%, 

The relation of Irish Protestantism to nethodist growth 

is complicated by the difficulty of distinguishing Irish 

Methodism from Methodism made up of Irish converts. In 

fact, this difficulty reflects the origins of Irish 

Methodisi itself, among 'Palatine settlers in the southeast, 

some lapsed Presbyterians and much larger number of 

enthusiastic Anglicansn. With the evangelical revival in the 

Church of Ireland, its affinities with Methdism increased, 

and as late as the 1834 census in freland, %any of those 

vho attended Methodist worship chose to be returned as 

uembers of the established churchwe21 Despite periodic 

revivals, the Irish Conference experienced an almost 

constant loss of members and adherents from emigration to 

the British colonies, with peak flows in the famine years 

around 1817 and the decade after 1845. 22 The most 

exaggerated claim for the influence of this immigration in 

the Maritimes came from its nineteenth century hagiographer 

William Crook who described the the Eastern British America 

Hempton, pp. 118-119; Desmond Bowen, The Protestant 
Crusade in Ireland 1800-70 (Montreal: McGill-Queen's 
University Press, 1978), p. 34; De W. Miller, 
nPresbyterianism and 'Modernization' in Ulstern, Past and 
Present, No. 80(1978), p. 85.  

Norman W. Taggart, The Irish in World Methodism: 
1760-1900 (London: Epworth Press, 1986), pp. 37-38. 



Conference as the noffspring of Irish Methodismm. Less 

sweepingly, T. Watson Smith stressed the role of both 

English and Irish immigrants in the region8s Methadist 

grovth, while the entry on the New Brunswick and Prince 

Edward Island Conference for the 1880 Cyclopedia of 

Pfethodism made particular but not exclusive note of the 

Conference s Irish background. 

This comparative history of other Protestant churches in 

St. Stephen before 1851 has relied on literary sources and 

inferences from the ethno-religious composition of Methodism 

in 1861 and 1871 to establish that the inter-denominational 

flov of laity during the 1860s and 1870s was by no means 

new. However, in an age of incipient ecumenism, the 

denominational cornpetition and proselytism of these latter 

decades may have been more implicit and less overt. 

According to Boardman's recollections published in 1895, 

during the first half of the century: 

There vas not the same friendly feeling between 
the denominations that we have today. One would 
not see then ministers of different denominations 
together in the same pulpit.. ..Universalists, 
Baptists, Methodists, Congregationalists, al1 
suf fered from such dif f iculties, for the devil 
rejoices when good soldiers turn their weapons 
against each ~ t h e r . ~ ~  

Rev. William Crook, Ireland and the Centenary of American 
Methodism (London: Hamilton Adams & Co.; Dublin: Richard 
Yoakley, 1866), p. 212; T. Watson Smith, II, pp. 130-31; 
Mathew Simpson, Cyclopedia of Methodism (~hiladelphia: H. 
Everts, l88O), p. 646. 



Apart from an individual or family decision to Vary the 

Sunday spiritual menu, there were other opportunities to 

appraise the available varieties of worship or ministerial 

style. The oldest and most ecumenical vas the St. Stephen 

Bible Society. HcColl had been one of the founders in 1820 

of this branch of the British and Foreign Bible Society, and 

his preference for it and belief that the community could 

not support any others delayed support of the Hethodist 

Missionary Society until after hi8 death. In the 1860s and 

18708, the lay and clerical leadership of the Bible Society 

came from al1 the main Protestant denominations. 25 The local 

temperance movement has already been summarized, though its 

efforts were not entirely demonstrations of Christian unity. 

The Courier reproached the nEvangelical Winisters 

Association of Calais and St. Stephenn for excluding 

non-evangelical clergy, and thus undermining the temperance 

cause. The Womeng s Christian Temperance Union was far more 

successful and enduring than either this Ministers' 

Association or the Young Mengs Christian Association, but an 

account of Methodist involvement in these gender-based 

groups belongs in Chapter Nine of this thesis. 

24 SCC, 17 October 1895, p. 2 col. 2. 

25 Acheson, HM@Coll*, p. 431; SCC, 14 February 1868, p. 2 
col, 3; 28 January 1869, p. 2 cols. 1-4; 8 December 1870, 
p. 2 cols. 4-5; 14 January 1875, p. 2 cols, 1-3; 18 
January 1877, p. 2 cols, 1-2. 



More specifically evangelical opportunities included the 

annual union week of prayer at the beginning of January, 

which had been established by the Evangelical Alliance in 

1861 throughout many communities in Britain and North 

America. l6 In St. Stephen, services were held alternating 

each day between the Methodist, Presbyterian, and, in later 

years, Baptist churches. These were reportedly well 

attended, although, like the temperance movement, not always 

manifestations of Christian unity. The Courier reported 

ugossipw about t o m  after one meeting in 1873 at nwhich two 

prominent gentlemen saw fit to leave because of some 

disparaging remarks in reference to the mode in which a 

former meeting vas conducted. l7 On occasion, Presbyterian 

and, more rarely, Baptist ministers joined in Methodist 

Missionary Society meetings, while Methodist clergy 

sometimes assisted at the Presbyterian equivalent. According 

to the Courier, Warious denominationsw were represented at 

a Methodist meeting held in the spring of 1872, and 

"reference was made ta the growing spirit of unity among 

professing Christians, and the need that exists for still 

26 J e  B. A. Kessler Jr., A Study of the Evangelical Alliance 
in Great Britain (Goes, Netherlands: Oosterbaan & 
LeCointre, 1968), p. 61. 

27 SCC, 6 January 1866, p. 2 col. 3: 11 January 1867, p. 2 
col.  2; 17 January 1868, p. 2 col. 3; 5 January 1871, p. 
2 col. 5; 4 January 1872, p. 2 col. 3; 16 January 1873, 
p. 2 col. 7; 7 January 1875, p. 2 col. 1. 



greater things in this respect. n28 

The ease vith which many lay persons moved betveen 

Methodism and other denominations between 1861 and 1881 may 

have been further evidence of this wgrowing spirit of 

unityn, at least among Protestants. Yet it might equally 

underscore the importance of denominational differences, in 

that such changes implied that denominational affiliation 

still mattered, even if only as a persona1 or social 

distinction among laity. For Methodists who appeared in 

both the 1861 and 1871 census returns, changes in an adultus 

response to the question on religion, even if he or she 

never attended church, indicate at least a shift in 

self-defined denominational affiliation. Some of the new 

adult Methodist adherents in 1871 may have become members in 

the 18809, taking a longer route into the church than other 

converts. However, changes in nominal adherence also 

demonstrate that it was possible to 'convertu to Methodism, 

without necessarily converting to membership itself. In 

other words, nev Methodists did not necessarily believe that 

they had to be church members in order to cal1 themselves 

Methodist. Without information about individual motivation, 

one can only speculate on whether people drifted or steered 

into other denominations, or whether such changes meant 

28 SCC, 19 January 1871, p. 2 cols. 2-3; 20 January 1876, p. 
2 col. 4; 18 August 1870, p. 2 col. 5 ;  18 April 1872, p. 
2 col. 2. 



rejection of the old or acceptance of the new. 

The following summary tables of lay moves between 

denominations convey the many combinations of adherence and 

membership patterns that might delineate one lay persongs 

path in or out of Methodism. Although only a minority of 

church members, those who still reported themselves as 

adherents of other denominations represent an intriguing 

combination of denominational affiliation and 

self-identification. One can only speculate as to vhether 

they saw themselves as possessing tvo affiliations, or one, 

and if so which one? For those individuals appearing only 

in one census year, only converts from other denominations 

who became church members can be identified. Thus the flow 

away from Methodism is underestimated, since it is probable 

that some individuals appearing on census returns as 

Methodist adherents became members or communicants of other 

churches. Documenting this, however, must wait for a larger 

treatment of comparative church growth in St. Stephen. 

In contrast with the overlapping areas of evangelical 

cooperation-whether hosting professional revivalists, 

missionary meetings, or the union week of prayer-local 

Methodist churches had fewer forma1 denominational contacts 

with the Church of England. Yet the greatest identifiable 

flow to and from Methodism in the 1860s and 1870s involved 



Anglicans. For Anglicans vho wanted more evangelicalism, 

more frequent communion than that offered by the 

Presbyterians, and the acceptance of infant baptism, 

Methodism vas an obvious choice. That Methodist and 

Anglican clergymen were aware of this is implied by a 

defense of Methodism's continued existence as a denomination 

published in the Wesleyan in 1857. According to the writer 

from St. David, "It has been said to me and to the 

Methodists of this place, by a certain Minister of the 

Church of England, that the Methodists ought to  return to 

the Church, because John Wesley never wished his followers 

to separate." The writer then pointed out that Wesley had 

separated only because the Church of England would not allow 

what Blethodista considered the essential features of pure 

Christianity. Not only vas this still the case, but 

Methodist success proved that Wesley's decision was 

nblessedn by Godo This St. David 1Methodist8 29 added: 

There are many evangelical ministers and many 
pious members of the Church who long for a reform 
among its ministers and people, and far be it from 
us to t r y  to separate them from her communion. 
Nay, we would rather Say to them, abide where you 
are and labor and pray for that reform. 

29 It is not clear vhether the writer vas a minister or a 
lay person. 



Table 3: Ever-~ethodist Anglicans 

ADULTS (AGE>14 IN 1861 - AGE>24 IN 1871) 
~imultaneously Anglican and Methodist 

Anglicans found only in the 1861 census 
1 church member 1850s and 1860s 
1 officer of the Board (QOB) 

Anglicans listed as such in both census records 
4 officers of the Board 
*See also future Methodists below) 

Methodists by the Latest Record 

Anglicans found only in the 1861 census 
6 members during the 1860s 

Anglicans found only in the 1871 census 
2 members during the 1870s 

Individuals appearing in 1861 and 1871 

4 Anglican 
1 Anglican 
11 Anglican 
3 Anglican 
4 Anglican 
1 Anglican 

21 Anglican 
1 Anglican 

Methodist 
Methodist 
Methodist 
Methodist 
Methodist 
Anglican 
Methodist 
Episc. Meth. 

*Menber 1850s-70s 
*Member 1850s-60s 
Member 1860s-70s 
Member 1860s 
Member 1870s 
Member 1870s 
Adherent 1851-81 
Adherent 1851-81 

Former Methodists 

Individuals appearing in both census returns 
2 Methodist Anglican Member 1850s-60s 

26 Hethodist Anglican Adherent 1851-81 

CHILDREN WHO BECAME CHURCH MEMBERS 
14 Anglicans in the 1871 census return 
4 new Methodists in the 1871 census return 
2 former Methodists in the 1871 census return 
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Like Taylor, he cited the Biblical injunction to the warring 

tribes of Israel, and concluded: V f  we cannot in 

conscience return-let us not fa11 out by the vay.w30 

This dynamic between Methodisi and high versus low church 

influences within the Church of England lay behind the flow 

of Anglicans and Xethodists in St. Stephen to each otherms 

churchas during the 1860s. Although as the next chapter 

vil1 show, changes in adherence were most often made as a 

family, the never-member adherents listed in the following 

tables include only those who were old enough to have led 

these changes or been free to resist them. Thus for the 

Anglican group, a f u m e r  36 children were n e w  Methodists in 

1871 and 20 Anglicans under the age of 24 in 1871 had been 

Methodists in 1861. The rebuilding of Christ Church under 

the design and direction of hiqh churchman Edward Medley had 

ignited a conflict that culminated in the establishment of 

Trinity Church in 1870 by ndissidentsn from Christ Church. 

The number of communicants at Christ Church had sunk from 90 

in 1860 to 36 by 1865, suggesting that the low church 

supporters were the larger group.31 The list of male 

parishioners at the first meeting of the new church includes 

three whose siblings, spouses, or children were sometime 

Methodist members in the 1860s or 18709, as well as the 
- 

30 TPW, 27 August 1857, p. 2 cols. 1-2. 

31 Acheson, NDenominationalismn, p. 195; Newnham, pp. 30-31. 
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husband of a Baptist in 1871. Disaffected Anglicans who had 

joined the Methodists in the 1860s may have in turn joined 

this new church, vhich se- to have been regarded by the 

Methodists as a more cognate rival. The wife of one 

Methodist minister s e m d  as organist to the second Anglican 

Church while her husband was stationed in St. Stephen, and 

the Methodists apparently shared their building on occasion 

with 'the ladies of Trinity 

Despite their evangelical affinities, clerical fellowship 

between Baptists and Methodists fell short of the communion 

table and was hindered by debates on infant baptism. At 

least two public skirmishes occurred in St. David in 1854 

and 1871, and the latter involved an exchange of letters for 

several weeks in the Courier until the Presbyterian editor 

closed the debate. Within St. Stephen, lay Methodists and 

Baptists sampled or moved to each otherws churches and 

coexisted within families. The denominational background of 

the 15 local charter members of the new Baptist church was 

itself diverse. They included the wife of a Methodist, the 

parents of adult Methodists and future Methodists, a 

Presbyterian, and Sarah McBean. In 1861 she was listed as a 

Baptist married to a Methodist, but in 1871, a year after 

the the opening of the  nev church, both she and her husband 

32 SCC, 21Apri1 1870, p. 2c01. 3; 13 July 1876, p. 2 col. 
2; 20 May 1880, p. 2 col. 4. 
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identified themselves as Anglicans. B y  July 1875, the 

church had roughly 100 members, having received 34 by adult 

baptism since 1872. On the Maine side of the river, a Free 

Will Baptist church had gathered at Union Mills, and 

experienced a small revival over 1872 and 1873. Although 

120 Free Will Baptists vere reported in the 1871 Canadian 

census, only 10 were listed in 1881. 33 

As Table 4 below indicates, some of the Free Will 

Baptists in 1871 were former Methodists. Three members of 

the same family in 1861 appear to have simultaneously 

remained Baptists and Methodists. Since they included two 

old and active Methodists, Phebe Tobin (a minister's 

daughter) and Mary (Mrs. Abner) Hill, this listing may be 

due to enumerator error- Tobin's son and Hill's daughter 

(the other church member) had been married in the Methodist 

church, and some of their other relations in the 1861 census 

were Methodists, but one adult daughter's family were 

Anglican in 1861, though turning or returning to Methodism 

by 1871. Yet since neither of their neighbours were listed 

as Baptists, it is difficult to see why they would have been 

mistakenly recorded as s u ~ h . ~ ~  Although some Baptist 

families appear to have become Methodists, the figures for 

33 Martin, pp. 2 - 6 ;  Xnowlton, p. 118. 

34 Tobin family history; WMR;  Marriage Records, Milltown 
circuit. 



Table 4: Ever-Methodist Baptists 

ADULTS (AGID14 IN 1861 - AGES24 IN 1871) 
S imultaneously Baptist and Methodist 

Baptists found only in the 1861 census 
2 members 1850s and 1860s* 

Baptists listed as such in both census records 
1 member 1850s-70s 
*See also future Methodists belov) 

Methodists by the Latest Record 

Ehptists found only in the 1861 census 
1 member during the 1860s and 1870s 
1 member during the 1860s 

Baptists found only in the 1871 census 
2 members during the 1870s 

Individuals appearing in both census 
1 Baptist Methodist 
1 Baptist Methodist 
4 Baptist Methodist 
9 Baptist Methodist 
2 Baptist Baptist 
2 Presbyterian Baptist 
1 Methodist F. C. Baptist 
18 Baptist Methodist 

returns 
+Menber 1850s-70s 
*Member 1850s 
Member 1860s-70s 
Member 1870s 
Member 1870s 
Member 1870s 
Member 1870s 
Adherent 1851-81 

Former Methodists 

Baptists found only in the 1861 census 
1 member during the 1850s 

Individuals appearing in both census records 

1 Baptist Baptist Member 1860s 
1 Methodist Baptist Member 1860s 
1 Methodist Baptist Member 1850s-60s 
8 Methodist Baptist Adherent 1851-81 
2 Methodist F.C.Baptist Adherent 1851-81 

CHILDREN WHO BECAME CHURCH MEMBERS 
3 Baptists in the 1871 census return 
8 nev Methodists in the 1871 census return 



Table 5: Ever-Methodist Presbyterians 

SfMULTANEOUSLY PRESBYTERïAN AND BIETHODI ST 
Church of Scotland found only in the 1861 census 
1 member 1850s and 1860s 

Church of Scotland found only in the 1871 census 
1 member 1860s and 1870s 

Presb, Ch, of Lm P. found only in the 1871 census 
2 member 1860s and 1870s 

Presbyterians listed as such in both census records 
1 Church of Scotland in 1871 member 18608-70s 
2 Church of L.P. in 1871 m e m b e r  1860s-70s 
*(See also future Methodists below) 

METHODISTS BY THE LATEST RECORD 
Presbyterians found only in the 1861 census 
1 member during the 1860s 

Presb, Ch, of LaPm found only in the 1871 census 
4 members during the 1870s 

Church of Scotland found only in the 1871 census 
3 member during the 1870s 

Individuals appearing in both census returns 
1 Presbyterian Methodist *Menber 1850s-70s 
1 Presbyterian Methodist +Member 1850s-60s 
1 Presbyterian Methadist *Member 1850s 
2 Presbyterian Methodist Member 1860s-70s 
5 Presbyterian Wethodist Member 1870s 
4 Presbyterian Ch. of L,P. Member 1870s 
2 Methodist Ch. of Scotland Member 1870s 
1 Anglican Chm OP L.P. Member 1870s 
8 Presbyterian Methodist Adherent 1851-8 1 

FORMER METHODISTS 
Presbyterians found only in the 1861 census 

3 members during the 1850s 
Individuals appearing in both census records 
1 Presbyterian Ch. of L.Pm Member 1850s-60s 
1 Presbyterian Ch. of L P ,  Member 1860s 
3 Methodist Ch. of L.P. Adherent 1851-81 
4 Methodist Ch. of Scotland Adherent 1851-81 

CHILDREN WHO BECAME CHURCH -ERS 
3 new Methodists in 1871 
4 Church of Scotland in 1871(1 formerly Methodist) 
6 ch, of LaPm in 1871 
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never-member adherent children suggest that fever whole 

Methodist families became Baptists: 19 children in 1871 

were new Methodists, but only eight Baptists were former 

Methodists. 

The Presbyterians were the next largest denominational 

source of gain and loss to the Methodists. Having built a 

church in 1850, the former acquired a resident minister when 

they became part of the Free Church Synod of New Brunswick 

in 1854. However, they were not regularly supplied until 

1872, depending often on visiting ministers and the lay 

leadership. Like M e  Anglicans, they also experienced 

controversy in this decade, resisting denominational 

authority by defending the use of organ music in their 

services. The 1871 census identified two other kinds of 

Presbyterians apart from adherents of the Church of the 

Lower Provinces (to which the church in St. Stephen 

belonged): aàherents of the Church of Scotland, and 

Reformed Presbyterians. The former were the largest such 

group in the county, and were twice as large as the group in 

St. Andrews, the nearest organized congreqation. Some of 

these individuals, such as James G. Stevens, a prominent 

layman in the St. Stephen church, must have reported the 

denomination they were baptized into, while the Reformed 

Presbyterians, who appear to have had little or no part in 
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the Reformed Presbyterian Church elsewhere in the province, 

must have chosen to cite their ethno-religious origin among 

Irish Presbyterian descendants of the Covenanters. As Table 

535 above indicates, none of the Reformed and only a few 

Church of Scotland adherents were among those adult 

Presbyterians who became Hethoàists during the 1860s and 

1870s. Horeover, those 1861 Hethodists who appeared as 

Church of Scotland adherents in 1871 were probably returning 

to the Presbyterian fold. Hovever, they appear to have 

brought no children with them, since al1 1 4  of the nonmember 

ever-Methodist Presbyterian children were new Methodists in 

1871. 

Given the origins of the Milltown Congregationalists and, 

to a lesser extent, the Universalists among the schismatic 

Methodists of the 1840s, the transfers among these churches 

listed in Table 6 below are not surprising. In fact, James 

Taylor's report on the circuit in 1874 implied that even 

Methodists who had only just arrived in Milltown sometimes 

j oined the Congregationalists because they f ound that *the 

other church has the prestige of social position, wealth and 

showw. More explicitly, he described the social nbann as 

@%omprised in these words: If you attend the Methodist 

Church you must not expect to move in Our ~ i r c l e " . ~ ~  

35 As with previous tables, th is  refers to adults who were 
over the age of 14 in 1861 or over the age o f  24 in 1871. 



248 

Nevertheless, some families left the Congregationalists for 

the nethodists: althouqh five never-member Methodist 

children in 1861 had become Congregationalists or 

Universalists by 1871, ten of the latter in 1861 had become 

Hethodists by 1871. An 1878 editorial in the Wesleyan 

rejoiced that in the northeast the evangelical churches were 

thriving, while churches of *prestige, fashion, wealth and 

educationn were declining. It concluded that the attempt to 

introduce nso-called advanced religion into the Maritime 

Provinces had failedw. Zn this context, one can fully 

appreciate the humorous tribute to Christian unity noted by 

the Courier's Presbyterian editor at the sight of "a good 

Methodist parson and a Universalist minister crossing the 

ice togethern, a m  in am: nTo look at them one would think 

they never denounced each other's religious systems in their 

respective pulpits, or cautioned their flocks against the 

insidious evils of the other s teachings. u37 

The small group of Adventists in St. Stephens were all, 

by definition, earlier or recent converts from other 

denominations. The Adventists made little progress within 

the parish, growing from 4 4  individuals in 1871 to 59 in 

1881, concentrated in Milltown and Upper Mills. In 1871, 

36 TPW, 20 April 1874, p. 2 cols. 4-5. 

37 TPW, 27 April 1878, p. 4 cols. 1-2: SCC, 16 February 
1871, p. 2 col. 3 .  



Table 6: Wer-Methodist Congregationalists or 
~niversalists 

Methodists by the Latest Record 

Congregationalists found only in the 1871 census 
1 member during the 1870s 

Individuals appearing in both census returns 

1 Congreg. Methodist Member 1860s-70s 
5 Congreg. Methodist Member 1870s 
3 Universalist Methodist Adherent 185 1-8 1 
4 Congreg. Methodist Adherent 1851-8 1 

Former Methodists 

Congregationalists found only in the 1861 census 
1 member during the 1850s 

Individuals appearing in both census records 

1 Congreg. Congreg . Member 1850s 
1 Methodist Universalist Member 1850s 
1 Presbyterian Congreg . Member 1860s 
4 Methodist Universalist Adherent 1851-81 
2 Methodist Congreg . Adherent 1851-81 

CHILDREN WHO BECAME CHURCH MEMBERS 
1 former Methodist, a Universalist in 1871 
2 Universalists in 1861 and 1871 
2 former Congregationalists, Methodists in 1871 

f ive adult Adventists were, in fact ,  former Methodists, and 

another adult (and his daughter), who appeared only in the 

1871 census, became Methdist church members in the 1870s. 

Accurately describing millenarianism among these few 



families is impossible, but one can speculate on its nature 

from other sources. According to the Courier, Adventist 

preachers had set up a tent in Milltown, Maine in September 

1868, and held meetings for two or three weeks. Although 

reportedly not immersing more than ten individuals, they did 

succeed in organizing a society, purchasing a hall, and 

obtaining a regular clergyman. This group was probably part 

of the post-Civil War apocalyptic strain of American 

Adventism. The period 1867 to 1870 was one of the peaks in 

British and American millenarianism, and a disparaging 

comment by the Courier suggests that local Adventists 

expected the "general bust-upu in 1870. 3* 

Five Methodists from two of Milltown's socially elite 

f amiliedg reported themselves as Swedenborgians in 1871. 

This was not so far a stretch as it seems, for there were 

affinities of devotional and organizational style, with a 

precedent in the way early English Swedenborgianism drew 

upon various strains of Methodism. l0  Wren a few Catholic 

families in the parish included Methodists in the 1860s and 

38 SCC, 10 Septenber 1868, p. 2 col. 2; 10 October 1868, p. 
2 cols. 3-4; Knowlton, PP. 118-19; Jonathan M. Butler, - - -  
uAdventism and the American Experienceu, in The Rise of 
Adventism: Reliqion and Society in Mid-Nineteenth- 
Century America (New York: Harper 6 Row, 1974).  p. 174. 

39 The Abner Hills and the Uptons. 

40 W. Ra Ward, nSwedenborgianism: Heresy, Schism or 
Religious prote~t?~, Studies in Church History 9(1972), 
pp. 303-09. 



1870s: one Catholic voman became a Methodist adherent by 

1871 and a member in the 1870s, and four Catholic children 

in 1861 a~peared as Methodists in 1871. Although three of 

these children simply took their now widowed father's 

affiliation, one vas still living within his Catholic 

family. Finally, with seemingly providential mathematical 

harmony, one Methodist in 1861 responded "no religionm in 

1871, and another who responded unothingn in 1861 became a 

Methodist. 

The significance of this inter-denominational flow within 

Methodism can be measured in various ways. In 1861, 68 or 

16% of the 434 Hethodists adherents over 14 linked to the 

following census ceased to be Methodist adherents by 1871 

(though, as the preceding tables have shown, some later 

returned to the fold via the membership) . In 1871, Ill--or 

23%--of ~ethodists over 24 in 1871 who had been listed in 

the 1861 census were converts from other denominations. In 

all, of the 545 sometime Methodist adherents in this age 

group in both returns, roughly one third had changed their 

nominal adherence during the previous decade. Continuing and 

lapsed ~ethodists in this group were more likely to have 

been in the parish since 1851: whereas two thirds of the 

former and 60% of the latter could be linked to the parish 

in 1851, 60% of the new Methodists were newcomers, of whom 
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one fourth w e r e  British immigrants. It is tempting to wonder 

if geographic mobility loosened denominational ties or at 

least encouraged individuals to rethink or reestablish them 

on a nev footing, but without a sense of what proportion 

these converts fonned among al1 newcomers in other religious 

groups, this must remain speculation. These changes in 

nominal adherence were not an exclusively Methodist 

phenomenon, but since Methodisin was the largest group, they 

probably encompassed the largest number of such changes. 

Among the 710 household heads in either 1861 or 1871 vho 

were linked to both census returns, roughly one fifth had 

changed their adherence: 11% to or from Methodism, 8% 

involving other denominations. 

Among sometime church meabers, 577 could be linked to one 

or more census returns, of whom 28% either came from or left 

for other denominations. Almost al1 of these were adherents 

of other denominations who joined the church: of the 159, 

only 11 had been ~ethodist adherents in 1861 and adherents 

of other denominations in 1871; the remainder were either 

new Methodist adherents, or adherents of other denominations 

who appeared only in one census. Some historians have 

hypothesized that members recruited from the interna1 

constituency of a voluntarist church should be more likely 

to remain within the church than those who were converts 
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front other denominations. 41 Because of the generally high 

turnover among the membership, the problem of unexplained 

exits, and the difficulty of meaningfully relating the 

beginning or end of a persongs membership with their 

adherence on the closest census return, analyzing this 

question for St. Stephen Methodists vas very difficult. 

Simply conflating al1 types of exit8 excluding deaths for 

the 240 members who had joined in the 1850s or 1860s and 

were listed in the 1861 census showed that adherents tended 

to remain members longer than converts: only 151 of those 

who were Methodist adherents in 1861 were gone within two 

years, and 44% remained 13 years or more, whereas 31% of 

converts were gone within two years and only 27% remained 13 

years or more. However, among members with a knovn exit, 

converts vere not overrepresented among either those who 

ceased their membership or left the parish, suggesting that 

while adherents might stay the course somewhat longer than 

converts, they ultimately left the class meeting in the same 

proportion as converts. Given their greater propensity to 

leave the membership within a few years, it is not 

surprising that converts made up only 15% of the 69 members 

of the the Quarterly Official Boards of the tvo circuits 

between 1861 and 1881 who were linked to the 1861 or 1871 

census.42 These included three class leaders, several new 

41 Currie et al., p. 80 .  



Methodist stewards or trustees, and, as mentioned in Chapter 

Three (p. 116), the five Anglicans at Old Ridge. 

The church at Old Ridge illustrates both Methodismgs 

success in recmiting from other denominations and its 

limits in the face of lay independence. Not only did the 

majority of 0ld Ridge trustees still cal1 themselves 

Anglicans in 1861 or 1871, but only half of the pew holding 

families linked to the 1861 census return were entirely 

Methodist. The rest were Anglicans, Baptists, or 

Presbyterians, and many of these families kept their nominal 

adherence distinct even in 18'11. 43 Among the 139 sometime 

Methodist adherents over the age of 14 in 1861 or 24 in 1871 

linked to both returns at Old Ridge, 8% were new Hethodists 

by 1871, and 9% former Methodists. Given the independence 

of the Old Ridge nonMethodists and the location of three 

nonMethodist churches in the village of St. Stephen, it is 

not surprising that of al1 church members linked to either 

census return, those in the St. Stephen circuit class 

meetings had the lowest proportion of converts, roughly 

42 As is the case with al1 Methodists who were listed in 
only 1861 or 1871, it is possible that they included 
converts or those who would have joined other 
denominations had they resided in the parish longer. 

43 Of the 40 pew renters linked to the 1861 census return, 
19 were rented in the names of nonMethodistst one of 
these would become a Methodist by 1871, and two had 
Methodist wives or children. 
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betveen a tenth and a f ifth. 44 In the village of St. Stephen 

itself, 16% of the 146 sometime adult Methodist adherents 

were nev Methodists in 1871, but 12% had moved to other 

denominations. Given the establishment of two new churches 

in the 18608, some of those who left Methodism may have been 

former converts returning to their previous adherence. 

Roughly a fourth of the church members in the Union Mills 

or Milltown class meetings who could be linked to the 1861 

or 1871 census but only a fifth of those in the 

Getchell/Barter Settlement group vere converts. However, 

half of the 31 members in the Mohannas group and 61% of the 

69 members at Upper Mills were converts. Similarly, although 

denominational shifts in adherence were almost even in 

Getchell and Barter Settlements, where 12% of the 51 

sometime adult adherents were no longer Methodists in 1871 

matched by 108 who were new Methodists, Methodist adherents 

in the small villages and Mohannas included higher 

proportions of converts. At Union Mills, 12% of the 60 

sometime Methodist adherents were no longer Methodists by 

1871, but another one fourth were new Methodists. At Upper 

Mills during the 18609, Methodism offered the only church on 

either side of side of the river. A list of financial 

supporters for the year 1863/64 shows that almost half never 

44 This is based on the 577 church members linked to a 
census return divided into Society groups according to 
where they began their membership. 



appeared on either Canadian census; of the 13 who did in 

1861, nine were aûherents of other denominations. Of the 50 

adult sometime Hethodist adherents in Upper Mills listed in 

either Canadian census, 70% were new Methodists in 1871 and 

only 83 former WeUlrodists. By 1870, a small Baptist church 

had been established on the American side, and on at least 

one occasion the Baptist and Methodist Sunday schools 

combined with the temperance lodge for joint fe~tivities.~~ 

New and former Methodists among the tiny group of adult 

sometime adherents in Mohamas canceled each other out in 

terms of church growth: of 32, seven were new Methodists and 

eight had ceased to be Methodists. Perhaps because that 

portion of Milltown Methodists inclined to move to other 

denominations had already done so by 1861, only four of the 

57 sometime adult adherents in this group vere no longer 

Methodists by 1871, and one third were new Methodists. Pew 

records for the Milltown church between 1858 and 1864 

suggest that roughly one third of renting families linked to 

census returns were either partly or entirely adherents of 

other denominat ions in 18 6 1. 

45TPW, 8 November 1867, p. 2 col. 4; 17 June 1869, p. 2 
col. 4; 16 March 1871, p. 2 col. 2; 29 September 1870, p. 
2 col. 7 .  

46 Of 42 families linked to the 1861 census return, 13 were 
not Methodist in 1861 (of whom seven would become 
Methodists by 1871), three were partly Methadist, and 32 
were Methodist (of whom one would become Anglican by 
1871) . 
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One can only tentatively generalize about the effect of 

Methodismfs multi-denominational background on the nature of 

church l i fe  itself. This phenomenon vas not exclusively 

Canadian, since British Methodist congreqations had always 

included those whom contenporary clergy recognized as 

nborderersn. 47 Yet although immigrants to the Maritimes 

probably included al1 the strafns of divided English 

Methodism, they managed to coexist in one regional 

conference, and in Canada would rewifte much sooner than in 

England. According to T. Watson Smith, through converted 

Anglicans and Presbyterians, wthe Methodists received for 

some years an accession of members whose early religious 

training was well calculated to counteract any serious 

tendencies towards indulgence in extravagances of 'New 

Light' originn. He argued that the Presbyterians made a 

further contribution: strengthening the resistance to 

Anglican tendencies, they "brought with them as a result of 

their early training a measure of that spirit of civil and 

religious independence for vhich Presbyterianism has always 

been disting~ished.~~~ Even more intriguing is the 

possibility that the growth of Methodism through converts 

from other denominations anticipated and strengthened the 

church union movement. It would be extremely difficult if 
- 

47 Luker, p. 615. 

48 T. Watson Smith, 11, pp. 348, 423. 
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not impossible to test a further hypothesis that the cos+ of 

such conversions may have been the dilution of 

denominational identity, and the 108s of such distinctively 

Hethodist institutions as the covenant service or the class 

meeting. Although no longer compulsory, or in the case of 

the class meeting wide spread, these institutions are still 

a part of British and American Methodismi. George O. Huestis 

concluded more positively: Hethodism a religious 

organization embracing theological opinions and disciplinary 

regulationsm, vas ueclectic; having gathered largely from 

other de nomination^^.^^ 

As this chapter and that preceding it have shown, the 

dynamics of church growth were intricate. Methodists 

demonstrated considerable variety in the type of church 

involvement they left recorded for historians. Although this 

variety at first seems so idiosyncratic as ta defy 

interpretation, it is this very feature that unites the 

data. Had church membership been solely a matter of social 

expectations or the sway of a charismatic revivalist or a 

psychological response to economic insecurity, the rate of 

'somatirne' or current church membership would have been 

higher or more consistent over time and place. Moreover, if 

churches had depended on social expectations or economic 

insecurity as forces that encouraged church membership, they 

49 TPW, 1 Febmary 1879, p. 6 cols. 1-2. 
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would have retained their members for longer. Similarly, 

had denominational affiliation been solely a matter of 

inherited ethnicity or local attachments, one might have 

expected, for example, greater resistance to Methodism in 

Upper Mills, or at O l d  Ridge more conversions to Methodism. 

As these two examples suggest, one cannot argue that 

inherited identity or local attachments vere never factors 

in church involvement, or, in the case of MeUIodists and 

Congregationalists in Hilltown, that economic context never 

influenced individual choice. Rather, the power of these 

influences varied sufficiently vithin the parish and over 

the two decades so as to suggest that individuals still 

possessed enough autonomy as religious consumers to make and 

unmake religious choices. As part three of this thesis vil1 

show, this variety of involvement was evident even within 

the smallest social unit of Methodism, the faatily itself. 



Chapter VI1 

The Demography of Church Growth (1) : Family 

The previous chapters have shown hou Methodism fared in 

gaining adherents and members from the wider community, 

vhether through transience, revivalism, or proselytism. But 

within evangelical ideology, the priorities of church growth 

vere reversed. Clerical writers urged uevery professor, 

every member of our societiesa to use nhis or her individual 

influence for the salvation of our families, our 

congregations, and the worldn, to "becorne evangelists first 

to our own families: then to our neighborsn. l The imagery 

for family prayer vas even liturgical, reflecting the way 

Methodism sacralized domestic space, not just metaphorically 

but also literally, holding services outside toms in homes. 

As McKeown reported of the 1861 Old Ridge revival: nA good 

proportion of those blessed were heads of families, who left 

the house of God promising they would at once erect the 

family altar, and from henceforth offer God the morning and 

evening sacrifice." After seven weeks of revival in 

neighbouring St. David, another minister wrote that "several 

TPW, 20 November 1872, p. 4 col. 3; 5 August 1881, p. 5 
col. 3 0  



heads of families and husbands 

converted...who serve the fiord 

increase the number of praying 

references to concerns for the 

corne from the deathbeds of the 

citation is therefore deferred 
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and vives are among the 

w i t h  theic houses, and thus 

f amilies Most St . Stephen 
conversion of family members 

particularly devout; their 

to the last chapter. 

However, one Old Ridge class leader reputedly expressed this 

desire throughout his life: William Mitchell, whose children 

and grandchildren were members or adherents during the 1860s 

and 18709, =longed to see the work of God revive among those 

by whom he was surrounded, and particularly among such as 

w e r e  near unto him by the ties of naturemO3 

Although the importance of the family in the maintenance 

of religious tradition is a cross-cultural phen~menon,~ the 

relationship between this function and grovth of religious 

groups is obviously varied. The application of the concept 

of Ntribalismm to voluntarist church growth, which 

originated in studies of New England Puritanism, exemplifies 

this. A Ncommon cultural processN among widely varying 

religious groups , tribalism can mean dif f erent things . If 

Wilson, Never Give Up, pp. 70-71, 144; TPW, 26 üecembsr 
1860, p. 2 col. 4; 7 April 1859, p. 2 cols. 3-4. 

TPW, 15 Febmary 1855, p. 2 cols. 4-6. 

4 Sheva Medjuck, "Family and Household Composition in the 
Nineteenth Century: The Case of Moncton, N. B., 1851 to 
1871n, Canadian Journal of Sociolow, (1979), p. 276. 
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tribalism is the focused recruitment of the families of 

existing members or supporters of a religious group, then 

tribalism is a constant and necessary part of any churchus 

growth. Its historical importance then depends on its 

significance in relation to other components of church 

growth and on i t s  ideological origins. If churches move 

from an expansive to a nrecessiven stage of grovth, where 

recruitment from their external constituencies is less 

pronounced than before, then the necessity of recruiting 

among their own becomes more important.6 In a sectarian 

church, tribalism implies recmitment among the f a m i l i e s  of 

members to the exclusion of those who do not *fitu the sect. 

But in a church which maintains an expansive ideology after 

entering a slower stage of growth, tribalism by choice can 

become tribalism by necessity. 

To retun this theoretical discussion to Methodism, what 

historians have seen as a decline in enthusiasm in late 

nineteenth century churches was more than just the changing 

content of piety, but the move between these two stages of 

church growth. The historiography of Canadian Methodism has 

not made this point as explicitly as its British 

~ounterpart,~ but has implied it in its interpretation of 

Gerald F. Moran and Maris A. Vinovskis, mThe Puritan 
Family and Religion: A Critical Appraisalm, William and 
Mary Quarterly, 3rd Series XXXIX (1982), pp. 34-38. 

Currie et al., pp. 55, 73. 



late nineteenth century enthusiasm. In this interpretation, 

revivalism becaie "intended for people who were already 

Pïethodists rather than the people who might become 

Methodistsw, and young became the accepted and 

predominant source of new menibersW. * Hovever, these are 

assumptions based on the increasing concern with youth 

within evangelical print culture, which, as the next chapter 

will argue, is open to varying interpretation. Moreover, 

despite the numerous studies of eighteenth century North 

American churches, we know very little about the actual 

demography of nineteenth century churches, particularly 

after the Second Great Awakening. 

The previous chapter has shown that St. Stephen's 

Methodist churches were made up not just of third or fourth 

generation ~ethodists, but also of converta, who, if no 

longer the *unchurched* in terms of nominal adherence, were 

certainly re-churched. Yet because of out-migration and 

declension, the presence of new Methodists was not enough to 

Currie et al., op. cit.  ; Walker, p. 275; Olbekevich, p. 
242; Carwardine, pp. 192-97. 

* Westfall, p. 72 : Semple, w~ntarioq s Religious Hegemonyn, 
pp. 30-31 and nQuest for the Kingdomu, p. 112. 

In fact, since the cited examples of early nineteenth 
century commwiities with significant portions of settlers 
reporting themselves as having no denominational 
conmitment corne from Central Canada, one cannot 
necessarily assume that this phenomenon also occurred in 
the Maritimes. 



264 

sustain local church growth, and the departure of former 

Hethodists to other denominations only added to the urgency 

of gathering and keeping families within Methodism. 

Moreover, some clerical writers recognized the problem of 

church growth as demographic: it was matter of 

ever-deepening concern that so feu young peoplea and few 

menw joined the church. l0 

Part three of this thesis relates what clergy wrote about 

families and Methodism to the demography OP Methodist growth 

in St. Stephen. This chapter contrasts the clerical ideal 

of familial church involvement with the diversity of 

patterns of adherence and membership within local 

households. Although the process of Methodist growth was 

tribalistic, with adherents or members joining or following 

their relations into Methodist churches, the narrow extent 

of this process within Methodist families weakened the force 

of tribalism. Furthemore, the diversity of these patterns 

demonstrates the limits of evangelical ideology in 

influencing familial and thus individual religious choices. 

The two chapters that follow elaborate this theme, by 

examining those special clerical concerns about the 

demography of church growth: youth and gender. 

TPW, 28 July 1881, p. 5 cols. 2-3; 22 November 1865, p. 2 
col. 2. 
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In size and structure, St. Stephen's households resemôled 

those in other Canadian comniunities, fitting the national 

pattern in 1871 of predominantly nuclear and relatively 

large households vith an average size of 5.9. In 1861. 

the average size of the 844 household within the two 

circuits was 5.6; two thirds contained between four and six  

members. In 1871, the average household size was 5.4, and 

559 of 1,128 households contained between three and seven 

members. Although the average size of households headed by 

Methodists was also 5.4, households headed by Presbyterians 

and Catholics and households along the Valley, Old Ridge, 

and Back Roads or in Mohannas tended to be larger. These 

averages paralleled those of two comparable New Brunswick 

parishes. Althouqh the average household size in St. Stephen 

in 1861 was higher than in St. Andrews, the 1871 averages 

were identical; the St. Stephen 1861 average matches that of 

Moncton, but the 1871 figure is lower than Moncton's 1871 

average of 6.1. l2 For 257 St. Stephen nothers vithin the 

A. Gordon Darroch and Michael Ornstein, @@Family and 
Household in Nineteenth-Century Canada: Regional Patterns 
and Regional Economiesm,  oum mal of ~amily-History, 
(l984), p. 163. 

Peter HcGahan, Wemographic and Household Structure of 
St. Andrews, 1831-1871"; in Family and Household in 
Mid-Nineteenth Centuw New Brunswick ed. F e  R. Donnelly. 
Social Science Monoqraph Series, Vol. 6, (Saint John, N. 
B. : University of New Brunswick, 1986) , p. 62 ; F. K. 
Domelly, VGily and ~ousehold- in ~ural- New Brunswicku, 
p. 92; Medjuck, "Family and Household Compositionn, p. 
280. 



two circuits in 1871 aged 25-34, 164 aged 35-44, and 49 aged 

45-54, the average numbers of children under 18 listed after 

them on census retunis were respectively 3.1, 3.5, and 

1.5.l3 These results are similar to those found in Moncton 

and two Ontario townships.14 At 3.4, 3.7, and 1.5., the 

comparable means for 159 Methodist adherent mothers in St. 

Stephen in these age groups were higher, showing how the 

religious decisions of adults brought such a large share of 

the whole population within the Methodist field, if not 

necessarily the Methodist fold. 

Household structure in St, Stephen also paralleled 

patterns in other New Brunsvick parishes. l5 In both 1861 and 

1871, 809 of households within the two circuits were headed 

by married couples, and 13% by women. Most St. Stephen 

households were nuclear, but a more detailed analysis of 

household structure can be undertaken for 1861 households 

within the two circuits in which the head or a family member 

l3 Because of the method used to calculate these means, the 
figures may be slightly inflated by the inclusion of a 
few servants under 18, from the 84 households within the 
two circuits who kept servants. The method does 
distinguish the children of two different mothers in the 
same household. 

l4 Med juck, "Women8 s Response to Economic and Social Change 
in Nineteenth Century Moncton Parish, 1851-1871m, 
Atlantis, II(l), Fa11 1983, p. 26; Chad Gaffield, 
Wanadian Families in Cultural ContexkW, Historical 
Papers, (1979), p. 61, 

l5 Donnelly, Vamily and Household in Rural New Brunswickn, 
p. 100. 
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was a present o r  future Methodist adherent, church member, 

o r  Board o f f i ce r .  O f  these 313, eight w e r e  nonfamaily 

households, 297 w e r e  headed by masried couples o r  consisted 

primarily of one o r  both parents with young o r  adu l t  

children and their s p o ~ s e s , ~ ~  and eight  cons is ted  of other 

family groupings. l7 O f  these 297 familias,  4 1  o r  14% 

included relatives other than the parents or  chi ldren of the 

household head or h i s  wife. O f  course many Methodist 

members and adherents occupied d i f fe ren t  family posi t ions 

over t h i s  period. O f  the  661 Methodists o r  their re la t ions  

( i n  the 313 ever @Methodi&@ households i n  1861) who were 

over 14 i n  1861 o r  24 i n  1871, 412 of t he  113 'sons' in 1861 

and one t h i r d  of the daughters were married and heading a 

separate household by 1871. A l 1  but seven of the 185 male 

household heads i n  1861 remained so in 1871, but  12% of 

wives--most widowed-became household heads o r  l ived  as 

extended kin i n  1871, Fif teen of the 21 married Methodists 

l iv ing  with parents  o r  s i b l i ngs  i n  1861 who w e r e  linked t o  

the 1871 census had set up their own households by that 

year, 

l6 28 were headed only by married couples. 

l7 1 have followed Darroch and Ornstein@s c l a s s i f i c a t i o n  
here and c l a s s i f i e d  famil ies  with servants  o r  boarders 
according to t h e  family grouping. Nonfamily households 
consist of a Methodist head with no re la t ions .  
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Methodological differences prevent full comparison with 

Darroch and 0rnstein9s vork which indicates that New 

Brunswick in 1871 had a somewhat higher proportion of other 

kinds of households than other provinces. Analyzing the 

exceptional households in St. Stephen in 1871 shows that one 

fifth of the 1,128 contained individuals-either in-laws or 

boarders-with last names different from those of the 

household heads. Relatives with the same last name as the 

household head (who welre clearly not children of the head or 

wife) lived in at least 84 or 72 of al1 households. If some 

individuals were incorrectly classified as sons or 

daughters, this group of relatives may have been larger. 

This proportion is lower than the comparable figures of 

12.68 in Darroch and Ornsteinqs national sample and 10.4% 

for rural New Brunswick, but just above their finding of 

6.79 for urban New Brunswick. In 1871, 51, or 59, of St. 

Stephen households included married or widowed 'same last 

name9 relatives of the head, and 66, or 6%, included married 

or widowed in-laws or boarders. 

Perhaps because they were the longest settled religious 

group, Methodist adherents were slightly more likely to live 

as part of a nonnuclear family. Although they constituted 

26% of al1 individuals over 14 in 3871 within the two 

circuits, they included 385 of 'same last namet married or 



widowed relatives, and 329 of 'different last name' 

residents. In almost half of the 59 households vith married 

or widoved relatives of the household head, these relatives 

were Methodists; in 39% of households vith a relative of any 

kind, these relatives vere Methodist. Since the majority of 

households were nuclear, one cannot readily link this 

pattern to a family culture of Hethodism, particularly since 

larger and more complicated one surname households wete more 

frequent in rural New Brunswick and Nova Scotia, and the 

rural settlements of the parish were chiefly Methodist (and 

Anglican) . l8 
Within-household differences in adherence make defining a 

'Methodist' household intricate. Of 844 households in 1861 

clearly within the two circuits, 221, or 268, contained 

household heads, family members, or members of a boarding 

family who w e r e  Methodist adherents in 1861, but 12% of 

these families were divided in adherence. In another 17 

households, servants or single boarders were the only 

Methodist adherents, four contained both servants or 

boardets w h o  were adherents in 1861 and families who 

l8 To get comparable figures, 1 added the categories of 
*Some persons vith same surnamen, "Stemlike familym, and 
"other one-surname familiesu, from Darroch and Ornstein's 
Table 1 of the national sample, but only the latter two 
categories from their provincial table, because they 
subsumed the first into non- family; Darroch and 
Ornotein, mFamily and Household in Nineteenth- Century 
Canadam, pp. 164-660 
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included a future Methodist, and a further 43 contained 

sometime church members or Board officiais during the 1850s 

and 1860s but no adherents.19 Similarly, of 1,128 

households within the two circuits in 1871, the household 

head, at least one of his or her relations, or a mentber of a 

boarding family was a Methodist adherent in 344, or 30%; of 

these households, 2 1% were divided in adherence. 20 This 

increase may reflect the growth of both Methodism and its 

rivals, but also more careful enumeration. In 28 households 

in 1871, servants, boarders, or in-laws w e r e  the only 

Methodist adherents, but seven of these households also 

included nonadherent families with former or future 

Methodists. A further 36 contained only church members or 

Board off icials from the 1860s or 1870s.~~ 

l9 In 1861, another 24 families contained future church 
members in the 1870s, and another 21 families contained 
future adherents. 

20 Most of the six boarding Methodist families in 1871 were 
in fact in-laws. In 1861, there were no Methodist 
boarding families within the two circuits who were not 
related to the household head. Since the 1861 figures 
also reflect denominational variation between a family 
and one extra in-law, which the 1871 do not, the 1871 
proportion might be higher, as some of these families 
appear in both census returns. 

21 In 1871 another three households included former church 
members from the 1850s; another 24 included former 
Methodist adherents. 
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Aïthough the most huediate setting for the family 

dynamics of religion was thus within nuclear families, the 

process of Methodist growth in  the 1860s and 1870s depended 

on the recmitment of family members from both households 

and larger kin groups. Most changes in nominal adherence 

betveen 1861 and 1871 were made by entire families, mainly, 

but not always, undertaken by parents on behalf of their 

children. Of 301 Methodists living in families within the 

two circuits who were present in both census returns but 

with different adherences, 198, or roughly two thirds, 

changed along w i t h  two or more members of their 1861 

household, and a further 54 or 18% with one other household 

member. Moreover, of the remaining 49, most were still 

acting in concert with family or household dynamics: 15 took 

on the adherence of their nev spouse in 1871, one boarder 

and seven 'mavericks' in 1861 united in adherence with the 

families they lived with in 1871, two now lived with 

relations of the same adherence not present in 1861, and 

seven, while unique in their past or future association with 

Methodism, lived with at least one relation whose also 

changed adherence involved other denominations in both 

years . 
Looking at relations living in separate households in 

1861 or 1871 but belonging to the same family in 1851 



provides further evidence of both the relation of changes in 

adherence to family situation and differences in adherence 

within families. In at least 34 family groups, mainly from 

St. Stephen but a few from other Charlotte parishes, most 

variation consisted of one member nov united in adherence 

with his or her spouse. It is also probable that some of the 

denominationally united families in 1861 or sole 

representatives of their families from other parishes were 

converts from other denominations. Ann and Rosanna 

McCloskey, two sisters from an Irish Presbyterian family in 

St. Patrick, married and moved to St. Stephen where they 

were listed as Methodist adherents. The older had married 

into a Methodist family, a number of whom, including her 

husband, were briefly church members. The younger married a 

Presbyterian, but then joined the Methodist church. Francis 

Alger's 1851 faiaily in St. Andrews appeared as Anglicans in 

that parish's 1861 census, but by that year Alger, then aged 

20, was apprenticed to a Methodist family and listed as a 

Methodist himself. He married a Presbyterian; by 1871 she 

too had become a Methodist, and both joined the church in 

the 1 8 7 0 ~ ~ ~ ~  

22 This and other individual or family profiles in the 
following chapters are drawn from the data base described 
in Chapter One, supplemented by information from 
Charlotte County Marriage records, 'vital statisticsf 
from the Courier, and transcriptions of the St. Patrick 
and St. Andrews 1861 census returns generously shared by 
Gai1 Campbell. 
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Those new or ex-Methodists who appear to have changed 

their adherence at marriage show how most individuals are 

involved in more than one family, at the very least the 

families of their origin, but also their spouses@ families 

of origin, and the families they form. Tamara Hareven has 

shown that such extended kin networks performed an important 

economic role, and suggested that Ristorians look for ma 

more dynamic pattern of kin interactionn iil other social 

groupings . The f ollowing description of such networks 

within the church membership is based on the data base 

described in Chapter One. Necessarily tentative and reliant 

on uneven records, this description in some ways 

underestimates kinship, but includes a f e w  'residential' 

relationships, where apprentices, servants, or boarders 

joined the church along with family members. Folloving the 

methodology of Ryangs Utica study, this analysis grouped by 

surname individuals not linked to any other record, unless 

their years of membership vere far apart. Although the 

resulting patterns may not be unique to Methodism, since it 

is possible that other social groups in St. Stephen could be 

similarly organized, they demonstrate that the process of 

membership grovth also depended on the recruitment of family 

members. 

23 Hareven, nIntroduction: The Historical Study of the L i f e  
Coursen, p. 6; Hareven, "Family History at the 
Crossroadsn, Journal of Familv History, 12(1987), p. xii. 
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Of 789 Methodist menbers at any thne between 1860 and 

1881, 17 were from the ministers' own families, Of the 

remaining 772, 247, or 32%, were associated by family, 

household, or surname to at least five other members. A 

further 239, or 31%, vere so associated with between with 

between tvo and four other members, and 126, or 16%, were 

related to only one other menber, Only 160, or one fifth, 

appear ta be the sole representatives of their families. A 

more precise way of showing how families directly recruited 

new members is to look at those vho joined the church within 

the same year, from which, given that most members joined in 

revivals at special senrices for new members, it is 

legitimate to assume that they joined at the same the. Of 

the 612 church members in family groupings, 552 were new 

members since 1851. Almost two thirds (348), joined in the 

same year, and outside the villages in the same class 

meeting as one or more members of their kin group: 59% 

joined the same year as one other relation, 22% with two, 

and the remainder vith three or more. Although the larger 

family groupings of members who joined at different times 

included more extended family relations, most of those who 

joined the same year as another relation where the 

relationship was known were accompanied by thsir spouses, 

children, parents, or siblings. For these individuals, 



becoming a church m e m b e r  was clearly linked to family 

relationships and part of their family experience. 

Although there are fev comparable studies, this pattern 

vas not unique to St. Stephen. One study of early 

Connecticut churches found that most seventeenth century 

church members followed relations, and that the joint 

admission of couples and siblings became increasingly 

common. Durinq early nineteenth century revivals in Utica, 

New York, Vrom 179 to 54% of the converts apparently 

professed their faith in the Company of relativesN. 

Differences between kin netvorks in the villages and in the 

rural settlements in St. Stephen may parallel the conclusion 

of a study of Welsh Methodism that rural revivals were more 

tribalistic than t o m  revivals. Of the 789 members between 

1860 and 1881, four fifths began in village class meetings: 

90% of the 160 'sole' representatives of their families 

joined in the villages, and 76% of those in family 

groupings. Of new members who joined with or followed 

another relation, almost half of the 467 in village class 

meetings joined or were joined by only one or two relations, 

whereas 85% of the 145 rural members joined with or were 

joined by three or more relations. However, quite apart from 

the greater transience of the villages, these patterns may 

simply be the result of the sources used, which tended to 



favour old families with rural roots. 24 

Summarizing the relationships within these family 

groupings requires some anticipation of the following 

chapters. Since most Methodist members in the 1860s and 

1870s vere married,15 most parents joined before their 

children. But in at least 27 family groups, one or both 

parents joined with their usually adult children, and 

sometimes the latter's spouses. Most of these families lived 

in the same household in census years, but a few did not. 

One father and his married daughter lived in separate 

households in 1871, and joined the church in the 1878 

revival; another mother, son, and daughter-in-law joined the 

church in the 1864 revival in the same year as the son's 

marriage. In 10 of these 27 family groups, the father 

joined the same year as one or more of his children- these 

10 included one widower and four husbands following their 

wives into the church. Similarly, in at least 29 groupings, 

one or more siblings joined the church in the same year, 

usually just two and at least one female. More rarely, a 

24 Moran, nReligious Renewal , Puritan Tribalism, and the 
Family in Seventeenth Century Milford, Connecticut", 
William and Mary Quarterly, 3rd Series XXXVI (1979), pp. 
250 and 253: Ryan, Cradle of the Middle Class, pp. 80-81; 
Turner, p. 320. 

25 Of 789 members, 137 had no clear marital status. 424 were 
married, 42 were widowed by 1860 and remained so while 
members. 186 vere single and appear to have remained so 
while iaembers (this is obviously not clear for male 
members) . 
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couple and a sibling would join together, or even one spouse 

and his or her in-law. Although members often followed 

extended kin into the church, very few appear to have joined 

the church with other than their most immediate relations 

(of course, such relationships are the most difficult to 

detect). However, in four large and interrelated family 

groupings-the Connicks, Hannahs, Pulks, and Williams, many 

of whom were enumerated in close proximity, aunts and 

nieces, and sets of cousins joined the St. Stephen circuit 

in the same years. Although living in separate households, 

one widow and her grandaughter joined the church in the same 

year of the Milltown revival, though both dropped their 

membership soon after, and neither her daughter or 

son-in-law joined. 

Those few church members identified only as senrants or 

boarders tended to be from households where there were 

already Methodists and often church members (again, some 

newcomers in 1871 not linked to other records may have been 

in-lavs). One vas a longtirne servant for an 016 St. Stephen 

family, where only the grandmother had remained an adherent 

and, for a while, a member. After the latter ceased her 

membership, her servant sought adult baptism and joined the 

church. One exception was Margaret Blair, a Methodist 

domestic servant in an Anglican household, who joined the 
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nev St. Stephen feaale class meeting in 1861 at age 22, and 

remained a member until she left the parish in 1865. Frances 

Miller, who c m  to live in St. Stephen with her Anglican 

daughter's family, joined the church the same year as her 

fellow boarder, another widow, and vas folloved in 1874 by 

two of her Anglican grandchildren. Miller, the widow of a 

Hethodist miniater, had herself been converted early in her 

life Wnder the influence of a Christian friendn . 26 
When praising Methodism in Saint John, Cooney attributed 

its strength to the fact that "a great proportion of the 

church consists of united heads of families and of entire 

families" (his enphasis) .27 Yet despite the tribalism in the 

process of Methodist growth, patterns of Methodist adherence 

and membership within St. Stephen households demonstrate the 

limited extent of family recruitment and the gulf between 

the ideal and local practice. Most families of al1 

denominations within the two circuits (87%) shared the same 

nominal adherence, but almost half of those who did not 

included Methodists. As already indicated, 12% of the 221 

adherent families in 1861 and 218 of those in 1871 differed 

in their adherence. In 128 of the 152 families with 

different adherences, these differences involved married 

couples; another six households included boarding couples 

26 TPW, 2 Septenber 1876, p. 282 cols. 4-5. 

27 Cooney, p. 150. 



with different allegiances. In all, 134, or 149, of the 944 

married couples within the two circuits in 1871 differed in 

their adherence. 'Mixedg marriages were more common in 

Milltown and Upper Mills, probably reflecting the more 

diverse denominational traditions. The greater tendency of 

smaller religious groups to marry outside their smaller 

marriage pool was evident in St. Stephen, particularly for 

the Baptists . 28 In most Methdist/NonMethodist marriages , 
women were the Methodists, but frequently if the husband was 

the Methodist, his wife was a Baptist, Of the 152 divided 

families within the two circuits, 24 were 

Catholic/Protestant, generally involving Anglicans or 

Presbyterians, but five partly Methodist families, and one 

partly Baptist. The 70 families headed by married couples in 

which the children took the religion were equally divided 

between those where the children took the fathergs adherence 

and those where the children took the motherlsm Another four 

families headed by married couples with different adherences 

compromised: the children took a third adherence. There was 

no distinctively Methodist pattern, but in divided Catholic 

families, the children were slightly more likely to take the 

mothergs adherence, Reflecting the theological emphasis of 

Bibby, p. 50.  Moreover, because of their orientation 
towards adult profession and their late reorganization in 
the village of St. Stephen, Baptists were a more mature 
group: two thirds of those over 14 in 1871 were married. 



Baptists or perhaps the fears of nonBaptist spouses about 

theit children's dying unbaptized, the children of 

Eaptist/NonBaptist couples tended to take the other 

religion. 

For some couples, differences may have had little effect 

on family life. But for %aryanneW , a presbyterian married 
to a Baptist, religious differences were important and 

affected courtship and marriage. Copied from the 

Presbyterian Witness, her letter was published in the 

Wesleyan by a minister lamenting the loss of Methodists 

through out-marriage. Maryanne argued at length against 

marrying someone of a different denomination, hovever 

attractive and virtuous: 

Before marriage we talked the matter over and 
couldn't agree...like hundreds of others, we 
'agreed to disagree .... Such agreements never bring 
that oneness of mind and heart that married 
Christians are entitled to .... My husband wonnt go 
with me t o  church for fear he will see someone 
sprinkled, and 1 am shut out of  his church 
occasionally ... by close communion...so 1 prefer 
not to go there at all. We can't talk of religion 
without...controversy, so religion is almost a 
forbidden subject. 

Maryanne considered herself more tolerant than her husband, 

but not self-effacing: %orne argue that it is the womanls 

place to yield as far as possible al1 points of difference 

and be a member of the same church as her husbandON Hovever, 

even with a letter of recommendation from her own church she 
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could not join his, for "1 must..acknowledge that my baptism 

was invalid, and be rebaptized, which 1 have not yet felt it 

my duty to dow. She concluded that marrying a mkind-hearted 

non-professor, of good moral characterw was wiser than 

marrying a member of a different church, as there vould be a 

greater chance of whis being converteda than for "a couple 

to yield enough of their differences to enable them to walk 

hand in hand in the christian lifew. The post-schism 

multidenominational pattern of nilltown families descended 

from HcColl converts Abner and Stephen Hill (whose widows 

vere still church members in the the 1860s) may have been 

the culmination of intergenerational as well as social 

divisions. According to family tradition, the Anglican 

William Todd had been forced to elope with Clarissa Hill in 

1826 owing to his theolcqical argument w i t h  her father over 

the nature of hell. He became a Methodist for a while, but 

was one of the leaders of the Milltown schism and a founding 

membet of the Congregationalist church. 29 

The difficulties Maryanne described explain one way in 

which Methodism gathered adherents from other denominations. 

With open communion and the doctrinal flexibility evident in 

the retention of both infant and adult baptism, Methodism 

offered a compromise for families auch as the ~cCormicks. In 

both 1861 and 1871, the father was Presbyterian, the mother 

29 TPW, 8 September 1877, p. 6 cols. 1-2; Todd, p. 13. 
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Anglican, and the children Methodist, one daughter an on and 

off member at Old Ridge. By 1871 one son had married and 

become an Anglican, and another daughter had married a 

Presbyterian, but retained her Methodist adherence; in the 

mid 1870s, their new Anglican daughter-in-law became a 

Hethodist member. At least 4 0  families from St. Stephen-19 

within the sante census housahold in 1861, eight who had been 

within the same household in 1851, and 13 new families in 

1871--included both one or more Methodists and current or 

future adherents of tvo or more other denominations 

(sometimes two adherents of different denominations, 

sometimes one individual vho changed adherence). Although 

their numbers were smaller, denominationally mixed families 

seem to have been more likely to include church members; 

perhaps for some families such divisions reflected more 

religious depth or inquiry. Although most such church 

members were also adherents, in six census families, the 

sole Methodist adherents were among the young but adult 

children, but their mothers or siblings were the church 

members . 
Although most Methodist families were united in adherence 

and perhaps spared Maryanne's troubles, fewer were united in 

church membership. In 1861, 131 or 59% or the 221 adherent 

families contained sometime church members between 1851 and 



283 

1871. Zn 43%, only one member had joined or would join, and 

in another one third only two. Only one fifth had three or 

more sometime church members. Similarly, 201 or 589 of the 

344 adherent families in 1871 included sometime church 

members between 1861 and 1881. Reflecting the more frequent 

revivals after 1860 and, as the next chapter vil1 show, the 

somewhat greater recruitment of the young in the 18709, the 

proportion of households with three or more church members 

had risen slightly to 24%, with 311 having two church 

members, and 45% only one . 
But because of the high turn-over in church membership, a 

smaller proportion of Methodist families included current 

church members. In 1861, only 100, or 45%, of adherent 

families had at least one member in 1860 or 1861. In 1871, 

which particularly in Milltown marked the lower end of the 

post-revival cycle, only 135, or 395, of adherent families 

had at least one member in 1870 or 1871m30 One can only 

speculate vhether families felt that one person could 

represent them at class meeting, for an impressionistic 

survey of family patterns of church membership suggests that 

often the departure of the current church member coincided 

with the joining of the next. Of course, as will be 

discussed in the final chapter, the deaths of family members 

30 This combination of two years vas chosen because the 1871 
census was taken on April 1, and because the 1871 
Milltown records are missing. 
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may have prompted church membership for some. This pattern 

of church membership by proxy, which has been found in other 

Protestant com~nunities~~ and might be said to be m e n t  

practice, contrasts vith the remembered pattern of the early 

years of this century. Then, at least according to local 

United Church tradition, families freed from the requirement 

of a traditional conversion experience or attending class 

meeting joined the church together. 

In surveying families with Hethodist adherents or 

members, one can identify a number of types, some with 

precision, others inferentially or by example, remembering 

that the absence of information about church attendance or 

private belief prohibits classifying families by 

religiosity, Although adherent families who never joined 

the church or adherent families vith one church member were 

the most comamon, the most interesting are those with a 

multi-denominational background or those who succeeded in 

recruiting more than one church member. Of most benefit to 

Methodist growth were obviously those who moved towards 

greater forma1 Methodist cornmitment, often coming from the 

immigrant Anflican or Presbyterian traditions. traditions. 

The denominational journey of tvo Barter Settlement families 

began with two Irish immigrants--John and Sarah 

Mclaughlin--who were Methodist members as early as 1849 and 
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remained so until their deaths. Their daughter and 

son-in-lav also joined the church in 1859 and remained 

throughout the period. The family transition vas not 

complete, for both couples were still Anglicans in the 1861 

census, becoming Methodists by 1871. The son-in-law came 

from a Presbyterian family within the parish, but by 1871 

his parents had become Anglicans. A Union Mills family 

traced its immediate origins to the parish of St. Patrick, 

but had arrived from Ireland in 1840. The first ta join the 

church was the mother--Mary King, followed i n  1859 by her 

daughter, son, and daughter-in-law. In the 1861 census, she, 

her husband, and the two oldest daughters (including the 

church member) still appeared as Presbyterians, but the 

other siblings and the son's family next door were 

Methodists. One more daughter joined in the 1869 revival, 

and the father joined in 1872 along with his rejoining 

daughter-in-law. Although al1 by 1871 were Methodist 

adherents, only the older couple and the daughter-in-law 

remained members for more than a fev years. 

Another type of family vith either divided or changed 

adherence over t h e  could be called expecimental, in that 

some or al1 of their members were involved in the smaller or 

more sectarian groups, such as the Baptists. By 1861, 

members of one 1851 St. Stephen family consisted of a 
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Hethodist mother and two adult children, but in a separate 

household one Baptist son now married to a Presbyterian. In 

another family, two siblings had moved to St. Stephen by 

1861 where they were Hethodist adherents and briefly 

members. Their family in St. Patrick were Baptists, except 

for one Methodist son; hovever the latter moved to St. 

Stephen by 1871, vhere he and his new wife appeared as 

Presbyterians. A third family consisted of Baptists in 1861 

who divided into Free Christian Baptists and Methodists by 

1871, except for one son who had married and become a 

Congregationalist. In 1871, Charlotte County's sole Bible 

Christians-a more sectarian form of Methodism--were a young 

married couple whose neighbouring in-laws were Baptists. Two 

Anglican and Baptist families converged into Methodists, 

some becoming church members, but the most camplete shift 

occurred in an Upper Mills family of recent English 

immigrants. In 1861, the Fairheads were Baptists, but the 

father and tvo daughters joined the Methodist church in the 

1869 revival; by 1871 al1 were Methodists, and after the 

motherws death, four more relations joined the church. The 

Fairheads may have been originally Anglican, for in 1871 the 

Anglican servant of the Upper Hills class leader was a 

recent English immigrant and the only other Fairhead in the 

parish . 
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Some families appear to have oscillated betveen the more 

or less evangelical and the more or les8 Calvinist: in one, 

the wife joined the Methodist church briefly, though a 

Presbyterian in 1861; although listed as a Methodist 

adherent in 1861, the daughter became a Baptist by 1871. In 

that year, her now widowed mother was listed as a 

Congregationalist, but with a ten year old Methodist 

relation. Another family consisted in 1861 of a Methodist 

adherent and member grandmother, two Universalist sons, and 

a Baptist daughter-in-law. By 1871, the grandniother and the 

daughter-in-law were Universalists, but the unmarried son 

had become a Baptist. The Knights, headed by former 

Methodist members, were mainly Free Will Baptists in 1861, 

with a Presbyterian father and oldest son. They had left by 

1871, but their 1861 neighbours, also Presbyterian/Baptists, 

were Methodists by 1871, and the wife joined the church in 

1877 . 
Ernest Sandeen has shown that for its leadership and 

apologists millenarianism was a refuge for those basically 

though not systematically oriented tovards Calvinism. He 

argued that the Arminianism, perfectionism, and essential 

optimism of Methodists may explain why fewer of t h e m  became 

Adventists, despite their similar ravivalism. 32 Although 

32 Ernest Sandeen, The Roots of Fundamentalism: British and 
American Millenarianism 1800-1930 (Chicago: University of 
Chicago Press, IWO), pp. 59, 152, 163, 177. 
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some of St. Stephenls 1871 Adventists were recent American 

immigrants or married to such, it se- probable that 

theology or temperament rather than politics may explain 

those Adventist members of older St. Stephen families, 

including some Methodists. One Wohannas faraing family of 

Adventists in 1871, descendants of the parishms first 

settlers, had been Methodist church members in the 1850s and 

were still adherents in 1861. A young Adventist couple new 

to the parish may have been Methodists like the husbandms 

sister; another Aàventist wife vas married to a Universalist 

husband who came from a religiously diverse family. Al1 

Baptists in 1861, the widowed mother and three children had 

become Methodist adherents by 1871, and the mother was 

baptized in the Methodist church. The s h i f t  from 

Universalism to millenarianism-if in the pessimistic 

sectarian form of its leaders-seems incredible, yet two 

Universalists--mother and son-became Adventists, perhaps 

influenced by the new American daughter-in-law. From the 

Courier% limited coverage of the Adventists, it seems that 

Adventists may have posed the greatest perceived threat to 

the Baptists, vho also drew on other denominations. One 

Adventist husband in 1871, although married to a Baptist, 

had been an Anglican in 1861. One recent Ametican family of 

Adventists went at least partly (and perhaps by 1881) 
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entirely over to the Methodists: in St. Stephen, Fanny 

Gordon joined the youth's class in 1874, and her father 

joined the church in the 1878 revival. 

Although representing an extreme in social class and 

theology, the growth of Swedenborgianism in North America 

paralleled ~dventism and vas also an experimental religion. 

St. Stephengs Swedenborgians-related members of the Hill 

and Upton families-had been Methodists, but their origins 

in the previous generation were Presbyterian, and those 

Methodists who did not become Swedenborgians returned to the 

Presbyterians. Because of the absence of organized and 

established Presbyterianism in the parish during the first 

half of the century, families f rom Wiis group may have been 

as denominationally diverse as Metlrodists. Most of the 

descendants of a Scottish immigrant who had settled on Old 

Ridge in the eighteenth century vere lioted in the 1861 

census as Anglicans and Congregationalists. Those still in 

Old Ridge had pews in the Methodist church, but only one 

grandson-married to the grandaughter of the first McColl 

convert--was a Methodist adherent . 
Other families represented moves away from or resistance 

to evangelicalism. One couple originally from St. James--the 

the husband a Methodist and the wife in Baptist in 

33 See Knowlton, pp. 128 and 126, for the families of Aaron 
Upton and Andrew Murchie, and census returns for the 
adherences of their descendants. 
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1861--were both Anglicans by 1871. By that year, another 

family from St. James consisted of a Universalist father, a 

Methodist mother and son, and another son now an Anglican 

like his w i f e .  A Presbyterian family in 1861 was headed by a 

married couple, former Hethodist church members; although 

the mother, one son and his wife were Hethodists by 1871, 

the father remained Presbyterian, and the remaining children 

had become Congregationalists. 

Finally, there were a few families whose religious 

differences or journeys were substantial for their time. One 

of the five Methodist/Catholic families in 1871 represented, 

on the wifens sida, a family tradition of diversity. Her 

father in 1861 had been a Universalist, her mother a Free 

Christian Baptist; by 1871, her now widowed father, an 

English immigrant labourer, was a Methodist. Although 

listed, like her husband and children, as a Catholic in 

1861, Abigail Fitzmaurice became a Methodist adherent by 

1871 and joined the church. Her married sister had been a 

Presbyterian in 1861, a Baptist in 1871, and in 1880 joined 

the Methodist church. Two 1871 Protestant families had been 

partly or entirely Catholic in 1861. After the deaths of the 

Catholic father and one Anglican son, the remaining Anglican 

Faloons became Methodists; the mother joined the church in 

1869, followed a few years after her death in 1876 by her 
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daughter-in-law. Al1 Catholic in 1861, the Coughrans by 1871 

consist of Congregationalists, Universalists, and one 

Methodist son, The Randells appeared to move in spiritually 

opposite directions: the mother vas a member Prom at least 

1851 until her death in 1879, and her daughter joined the 

church for roughly five years, remaining an adherent in 

1871. The Pather, listed as a Methodist in 1861, reported in 

1871 that he had no religion, 

One might well ask if any St. Stephen Methodist family 

came close to the denominational ideal of united church 

membership or if any evidence points to the possibility of 

an authentic family religious culture. In fact, the family 

that cornes closest to this still demonstrates the limits of 

familial evangelism. The Robinsons represented at least four 

generations of Irish Methodism, whose combative origins in a 

hostile environment from Protestant and Catholic rivals and 

whose early use of the Irish language made it a unique 

cultural phen~menon.~~ Ann Jane Robinson was born in 1793 in 

Malabrack where ngreat pains w e r e  taken, especially by her 

mother, to train her up in 'the fear of God', and the lin 

the nurture and admonition of the Holy Ghostmn. Some time 

after her marriage, she joined the Methodist church, but was 

apparently not converted until after she and her family 

moved to the city of Armagh. The Robinsons emigrated to New 

34 Bowen, p. 37; lempton, pp. 117-19. 
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Brunswick in 1832, and soon after she, her husband, and 

eventually her children became members of the Hilltown 

circuit. B o t h  James and his son William were farmers and 

painters, living first in Barter Settlement and later in the 

village. Ann Janegs religious journey was exceptional, for 

not only was she convinced that she had achieved entire 

sanctification in 1841, but she became a leader of a male 

and female class meeting in 1845, and held this position 

until her death in 1853. 

Her son William succeeded her, and remained a leader of 

one or two classes throughout his residence in the circuit, 

interrupted briefly in the mid 1860s. The religious journey 

of his sister Rebecca was also memorialized with detail in 

the Wesleyan, as was that of Sarah his first wife, an 

English immigrant who sought and received the assurance of 

entire sanctification as her death approached. Al1 of 

Sarah's children except one daughter who died Young, 

Williamgs second wife, his daughter-in-law, and his son by 

his second wife al1 became church members. Ann Janegs two 

daughters married Irish immigrant painters and also joined 

the church with their husbands. The older sistergs stepson 

and eventually his wife, Laura Cleland, joined the church 

even though the latter was a Universalist. Cleland was then 

dropped from the class meeting list with the comment %ot a 

member of the churchn, suggesting that she had not shaken 



off her Universalism, but a few years later with a new 

minister or perhaps a new faith she rejoined. However, one 

of Ann Janegs sons never joined the Methodist church. He 

married a Presbyterian, and by 1861 he vas a Restitutionist 

(a form of Pniversalist) and she a ~ongregationalist. 35 

Some evidence of a multidenom~inational family religious 

culture cornes from two intermarried f a m i l i e s .  Robert 

Stevenson (Senior) had emigrated from Scotland to St. 

Andrews in 1818, followed a year later by his wife and six 

sons. Beginning in 1839, they held annual family reunions 

at which they @@Read the Scriptures, sang and prayed 

Great peace and unanimity prevailed, and al1 felt 
'how good and how pleasant it was for brethren to 
dwell together in unityg. The chapter read on that 
occasion and at every anniversary since was the 
2 4 t h  of Joshua, in which are recounted the 
assembling of the tribes at Shechem and Godgs 
gracious dealings w i t h  them. They adopted the 
motto 'As for me and my house w e  will serve the 
Lord' 

~y 1871, the oldest son of the gfounderg, this songs wife 

and their children still at home were Baptist adherents, and 

the parents were also Baptist members. However in 1861 and 

1871, his brothers in St. Andrews and his other sons in St. 

35 This family profile is based on the project s data base, 
the 1841 Milltown assessrnent RS148/C14 (PANB) , Milltown 
circuit and Charlotte County marriage records, SSRC, and 
four obituaries: TM, 24 F e b ~ a r y  1853, p. 2 col. 1; TPW, 
13 February 1861, p. 2 cols. 3-4; T M ,  28 November 1874, 
p. 1 cols. 6-7; SCC, 15 August 1889, p. 3 col. 4 .  



Stephen were Methodists. The two sons had been ship 

carpenters living in a boarding house, but both married into 

and moved in with a recently arrived Irish Methodist family. 

Samuel and Eliza Creighton and their two daughters had 

become church members in 1856, followed by the older son in 

1859. The parents remained so until their death, though the 

children dropped their membership, and the youngest son 

never joined. mile the Creighton/Stevenson men were 

carpenters, the women shared a common occupation outside the 

home, and were among the few Methodist women so listed in 

the 1871 census. Eliza Creighton, her two daughters, and her 

daughters' sister-in-law Janet Stevenson were milliners and 

dressmakers, and probably al1 in the same establishment 

listed in local directories. Eliza Creighton became a class 

meeting leader in 1873, and in 1874 her two daughters 

rejoined with their husbands and three of their husbands' 

siblings. The two Stevenson husbands, Methodist adherents 

since at least 1861, and their Baptist sister also sought 

adult baptism in the Methodist church in 1874; these two 

brothers became, respectively, a tastee and the choir 

leader, while the sister led a new girls' class meeting. 

Despite the difference between their Presbyterian origins 

and their eventual Baptist and Methdist affiliations, the 

size of the Stevenson reunion in St. Stephen in 
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1873-roughly 40 persons--suggests that this faniilyls 

rel igious culture vas not denominational, but evangelical . 
Although many families came from mixed denominational 

backgrourrds, the evidence at least for those families 

present in both 1861 and 1871 shows that in the short run 

most stayed united in adherence, though rarely in 

membership. The transience of the period and the problems 

of establishing family histories make speculating about the 

nature of the tradition over the long run more difficult. 

Because of Duncan McCol18s long tenure, a feu of his 

converts vere still members in the early 18608, when the two 

circuits represented essentially a fourth generation 

community. Several families made up a group of at least 63 

church members in the 1860s and 1870s descended from or 

married to descendants of Duncan McColl*s first convert, 

Mehitable Getchell. Yet they were only a fraction of the 

larger community of nevermember adherents descended from 

her, who lived not just in Getchell and Barter Settlements, 

but throughout the parish. Moreover, surveying the families 

of other McColl converts, such as Abner and Stephen Hill, 

Alexander Thompson, Robert Watson Sen., shows that many of 

their descendants in the 1860s and 1870s were no longer 

adherents or members of Methodist ch~rches.~~ 

36 SCC, 13 Noveniber 1873, p. 3 col. 5; TPW, 26 September 
1879, p. 5 col. 4; SSRC. 
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But concluding this exploration of families and their 

varying ties with I4ethodism requires separating the question 

of tribalism into tvo parts. That many families recruited 

church members from among themselves and that changes in 

adherence often took place as part of family relationships 

have been established. But to what extent did '0ld8 or 'new' 

families contribute to Methodist growth? Answering this 

question within the limits of this topic can involve only a 

tentative outline. The absence of geneaological information 

about many individuals, particularly married women, and the 

intermarriage of new and old families makes a definite 

classification impossible. Moreover, as shown earlier, the 

effect of transience on church growth was significant. The 

origins of Methodist families living together in 1861 or 

1871 and containing four or more church members between the 

1850s and the 1870s convey the mixture of tribalism, 

transience, and proselytism that shaped Methodist growth. 

These 33 families, ranging in size between four and ten, 

included 153 sometime church members. In al1 but three 

families, the origins of both the oldest spouses w e r e  

established, in another three only the origins of the 

husband (two descended from eighteenth century settlers and 

the third from those of the early nineteenth century). The 

37 BNAWMM, September 1841, p. 491, January 1842, p. 51; 
Knovlton, p. 36, pp. 124-28; TPW, 19 November 1857, p. 2 
col. 2; SCC, 9 October 1873, p. 2 col. 4. 



very absence of marriage records for the two youngest 

families in the former group suggests that both spouses were 

new ta the parish. In eight families, the most senior 

spouses were both descended from eighteenth century 

settlers, in another six only one spouse, their partners 

being British immigrants or members of transient pre-1851 

North American families. Tvo Methodfst families were headed 

by British immigrants of the 1830s and 1840s, but another 

two consisted almost entirely of recent immigrants. Three 

families vere from elsewhere in Charlotte County, and 

another five were North Americans new to St. Stephen, 

Lastly, of four families converted from other denominations, 

two were of pre-1851 immigrant origin, one consisted of 

recent immigrants, and one of North Americans, As this 

summary suggests, quite apart from the out-migration from 

old families during much of the century, the arriva1 of new 

families and the conversion of families to or away from 

Methodism diminished the force of tribalism in church 

growth. 

As indicated in the introduction to this chapter, 

historians have speculated that lowered ages at church entry 

reflected increasing tribalism-the search for growth from 

the children of old families rather than among new adults. 

However, even the youngest church members in St. Stephen 



illustrate tribalism's limited influence on the whole of 

church growth. Of the 18 members of the girls' class in the 

m i d  1870s. five were from families not in any previous St. 

Stephen census, another five were from other denominations, 

and one vas the daughter of recent British immigrants. Only 

a few of the remainder came from clearly identifiable old 

Methodist families. Moreover, as the next chapter will show, 

only a minority of Methodist members joined while they were 

young and residing with their parents. According to the 

Wesleyan, because Methodism: 

Frowns upon bigot-, exclusiveness, and 
isolation ...p arents are liable to be less anxious 
than they ouqht to be that their children should 
cherish a discriminating but deep and abiding 
attachment to Methodism and early and permanently 
identify themselves with it . 38 

In short, Methodism's associational fluidity and proselytism 

may have been both its strength in gathering converts, and 

its weakness in losing them. 

38 TPW, 1 May 1872, p. 2 col. 1. 



Chapter Vif1 

The Demography of Church G r o w t h  ( 2 ) :  Youth 

In 1859, the Wesleyan copied from an American Methodist 

paper an aliost incredible article entitled "Early Pietym. 

Anticipating the demographic studies of New England churches 

undertaken by modern historians, it exemplified the 

contemporary zeal for religious statistics, in a era of 

calculations by hand. Waving examined the lives, 

experiences, biographies, autobiographies etc. of ... departed 
ChristiansH, the writer found that 3,753 ncommenced their 

religious careerm when under 20, 2,225 between "20 and 3 O W ,  

929 between "30 and 4OW, 412 between "40 and 50n, and 282 

between "50 and 100N. Although the  author concluded that 

"nearly one half embraced religion under 20 yearsu, his 

figures also show that 29% of the total fell into the next 

group, and 21% were over 30. He did not specify what he 

meant by the beginning of a religious career, but h i s  

analysis did not count Sunday school attendance, since he 

claimed that such information vould have maugmentedm his 

totals . 

TPW, 19 May 1859, p. 1 col. 4. 
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The historiography concerning the place of and attitudes 

towards children or youth within voluntarist churches is 

considerable, and for North American connunities foms part 

of a larger argument over vhether adolescence in the modem 

sense existed betore the First AwakeningsO2 Although the 

diversity in this literature reflects different questions, 

methodologies, and definitions of 'youngt, most falls into 

one of two categories. One approach looks at intellectual 

and organizational evidence generated by religious writers 

and institutions concerned w i t h  youth. The second looks at 

descriptions of revivals or demographic analyses of 

membersliip records to determine patterns of age at 

conversion. Because the evidence from print culture and the 

evidence from religious behaviour have sa rarely been 

combined in the same study, the former can easily be 

misinterpreted. 

Philip Greven and Gerald P. Moran in his early vork argued 
that lowered ages at conversion in the first Awakening 
were part of a changing and earlier maturation process 
(see Philip J. Greven, "Youth, Maturity, and Religious 
Conversion: A Note on the Ages of Converts in Andover, 
Massachusetts, 1711-1749*, Essex Institute Historical 
Collections 108(1972), pp. 119-34 and Moran, *Conditions 
of Religious Conversion in the First Society of Norwich, 
Connecticut, 1718-1744m, Journal of Social ~istory(1972). 
331-43). However, Moran did not reiterate this in his 
latet work (see Moran and Vinovskis, "The Puritan Family 
and Religion: A Critical Appraisalm, p. 46). 



Canadian historians have argued from the increasing 

Methodist literary and institutional concern with the young 

that even though wyouth had always dominated their ranksw, 

by the decades of Methodismws unification there vas a 

mdownward trendw in the age of converts, in other words, 

that wconversion vas incteasingly a rite of passageWo3 

However, other evidence cited in support of this argument 

shows the change to have occurred much later. According to 

aggregate denominational records from Ontario, 3% of 

Methdist nev members were reported as coming through the 

Sunday school in 1862, and 199 by 1890; only by the early 

twentieth century did chilàren from Sunday school form the 

majority of Methodist new members (60%) . 4  As this chapter 

will elaborate, studies of American evangelical print 

culture (in which this change is thought to have occurred 

much earlier) contrast with demographic studies of 

voluntarist churches which show considerable variations in 

patterns of age at conversion. In short, ideological change 

did not necessarily parallel behavioural change. After 

relating the former change in vider evangelical culture to 

Maritime and local Methodism, this chapter will show that 

Grant, A Profusion of Spires, p. 165; Neil Semple, "'The 
Nurture and Admonition of the Lordw: ~ineteenth Century 
Canadian Xethodism9s Response to 'ChildhoodBW, Histoire 
Sociale/Social History, 14 (1981) , pp. 158 and 168. 
Grant, Profusion of Spires, p. 171. 
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youthful members remained only a minority within St. Stephen 

class meetings during the 1860s and 1870s. 

Between the mid-eighteenth and the early twentieth 

centuries, the evangelical conception of the ideal 

preparation of the young for church membership was gradually 

transformed. The Puritan pattern of adult introspection 

followed by crisis and conversion vas increasingly 

supplemented and in some denominational traditions replaced 

by the idea of 'Christian nurture', popularized by but not 

exclusive to the American Horace Bushnell. Joseph Kett 

approximately dates this change in New England to the period 

1815 to 1860, citing the proliferation of literature and 

periodicals with essentially Evangelical or Liberal 

assumptions about moral education. Much of this literature 

was aimed at mothers or lay leaders, but much was also aimed 

specifically at children. The institutional evidence of 

greater denominational concern for the young includes the 

development of college moral societies, ritual college 

revivals, and religious organizations aimed at youth-from 

the Methodist Sunday Schools of late eighteenth century 

England and the young people's societies of early New 

England to their culmination in the youth movements of the 

1880s and 1890s, such as the Meehodist Epworth League. From 

the images of print or material culture, Colleen McDannell 
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has argued that in the ideal nid-century Protestant home 

winst~ctionw had "replaced vorship as the primary religious 

ritualw, and that Protestantism had "moved from being the 

religion of the converted adult to being the education of 

the innocent childw . 
By the 1860s, Maritime Methodisni appears to have been 

both, for annual Pastoral Addresses exhorted Efethodists to 

family prayer and the family conversion. At the dedication 

of the new St. Stephen church in 1870, the sermon preached 

by a Methodist minister from a neighbouring circuit called 

mbelieversn to wdedicate hearts, substance, and children to 

B i s  servicenm6 At the level of clerical debate, 

nevertheless, there was a "shift in the Methodist Churchmç 

response to the youngN, in its nre-evaluation of the 

theological assumptions as to the native spiritual condition 

of the childm and the "related dispensation granted by 

baptismnm7 In retaining both infant and adult baptism and 

Wesley's equivocal position on their meaning and nature, 

Methodist clergy were forced to explain repeatedly this 

Joseph Kett, Rites of Passage: Adolescence in Aaaerica 1790 
to the Present (New York: Basic Books, 1977), Chapters 3 
and 6. Colleen Mcûannell, The Christian Home in Victorian 
America, 1840-1900 (Bloomington: Indiana University 
Press, 1986), p. 93. 

See EBAC and NBPEIC: T H ,  12 October 1870, p. 1 col. 6. 

Semple, *'The Nurture and Admonition of the Lordmm, p. 
159 rn 



position within the church and defend it from critics 

withoutO8 The most articulate clearly distinguished between 

the cereiony of baptism as an outward sign, and the actual 

or potential regeneration of an adult or *consecration* of 

the ~ h i l d . ~  According to one Wesleyan editor, there vas "no 

incongruity, but rather beauty and harmony in the 

representation of baptism, as being at once a sign of grace, 

a pledge of grace, and a means of graceOn1* However, letters 

and published 'dialogues' on the subject suggest that this 

was not uniformly understood or accepted. l1 

As argued in Chapter Two (pp. 51-53), Methodism had 

always embodied both the Puritan conversion pattern and the 

idea of Christian nurture. Wesley had emphasized repentance 

rather than regeneration as the prerequisite for membership, 

approved both sudden and gradua1 sanctification, and 

The following discussion is based on articles in the 
Wesleyan and works published by Methodist ministers in the 
Maritimes. These include two by D. Da Currie, the minister 
from St. David whose sermon was cited earlier: A 
Catechism of Baptism: Enlaraed Edition (~alifaxT A. W. 
Nicholson, Hethodist Book Room, 1874); Currie, Open 
Letters on Baptism with an Ap~endix on Certain Baptist 
Inconsistences, in re~ly to Rev. John Brown (Halifax: 
Printed at the 'Wesleyan' Book and Job Office, 1878); John 
Lathern, Baptism: The Mode and Subjects of ~hristian 
Baptism (Halifax, N o S . ,  Rev. Dr. Pickard, 1879). 

TPW, 11 December 1861, p. 2 cols. 4-6; 9 November 1864, p. 
2 cols. 1-2; 1 May 1872, p. 2 cols. 2-3. 

l0 T m ,  21 December 1864, p.? col. 7. 

l1 TPW, 4 January 1865, p. 2 cols. 5-6: 17 November 1869, p. 
2 cols. 5-6. 
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accepted Sunday schools. Writing essentially about Ontario, 

Neil Semple has argued that part of the shift in Uethodism@s 

theological appraisal of the young was "a more substantial 

alliance with...Sunday schoolsw, during the last half of the 

nineteenth century. In contrast, in "early Canada ... Sunday 
schools had an organization and vitality of their own, were 

deeply jealous of denominational interference, and thus only 

vaguely associated with any churcheU If semple is correct in 

his reading of Ontario Methodism, this experience is 

somewhat different from that of St. Stephen. The first 

Sunday School in the parish was organized in 1830, and 

followed soon after by one in Milltown, suggesting that 

McColl, like the first resident rector, had not approved of 

them. Although known as the @Uniong school, the school was 

appraised every year by the New Brunswick District and 

occasionally described in the Reports of the Wesleyan 

Methodist Missionary Society of England. Even more 

administrative attention was paid to Sunday Schools after 

the formation of the regional conference in 1855. l2 

Much of Methodism's multi-denominational background in 

St. Stephen may have originated in its monopoly of local 

Sunday schools between 1830 and 1849. When the Methodists 

introduced the Anglican catechism in that year, the 

l2 Semple, 'The Nurture and Admonition of the Lordtn, pp. 
160 and 170-71; TPW, 2 October 1868, p. 2 cols. 2-4. 
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Presbyterians attempted to add the Westminster Shorter 

Catechism, and failing, vithàrew and formed their own 

school. At the celebration of fifty years of Sunday schools 

in St. Stephen, the only Anglican school represented vas 

from Trinity Mission Church which had recently separated 

from Christ Church. The Baptists of St. Stephen had also 

recently established a Sunday school vith their first church 

in 1869. The Methodist Sunday schools in Upper Mills (which 

operated al1 year round) and in Old Ridge (which closed in 

winter) were multidenominational like their parent 

congregations, since there were no other local alternatives. 

In 1866, the Conference stated that Sunday schools should 

not conflict with public worship, which could mean either 

that they often did, or that a small trend was to be 

checked. l3 

The number of children enrolled in these schools and of 

adults in what appear to have been Bible classes rose and 

fell with revivals. After 1876, the District separated the 

numbers of *primaryn, nintermediaten, and nadultn students. 

As Table 7 below indicates, half of al1 the students in the 

District were in the intermediate classes, but there were 

some variations. Although overall enrollment fell the first 

few years, including the first months of the 1878 revival, 

l3 SCC, 29 July 1880, p. 2 cols. 2-4: EBAC, 1866: SSDM, 
1877 
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the primary total doubled the year after, suggesting that 

one delayed response of parents to the revival was to enroll 

their children in Sunday School. l4 

Table 7: Sunday School Enrollment St. Stephen 
District 1876-81 

Primary Intermediate Adult Total 

In the absence of diaries or memoirs, it is, of course, 

impossible to convey the Sunday ochool experience. Although 

George Boardman, reminiscing about his youth in the 1830s, 

recollected that the harsh discipline of the day school then 

extended into the Sunday school, by 1876 the District was 

pleased to report of the St. Stephen school that Vhe 

disciplinem was "kindly but ef fectually enforced* . l5 
Despite Methodist use of the Anglican catechism, one Saint 

John layman claimed in 1860 that Methodists relied too much 

l4 NBDM, 1826-55, SJDM, 1856-73; NBPEI, 1876-81; given the 
multidenominational background of some schools and the 
absence of precise age groupings, 1 made no attempt to 
represent these figures as proportions of Methodist 
children. 

l5 SCC, 17 Octobef 1895, p. 2 col. 2; SSDM, 1876. 
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on American Sunday School materialo. The first meeting of 

the New Brunswick District in 1826 had urged the 

establishment and maintenance of Sunday school libraries, 

and within a decade both the St. Stephen and Itilltovn 

circuits had done so. By 1866, the libraries of the combined 

Sunday schools of both circuits included 350 

After 1873, the Methodist schools in St. Stephen, like many 

throughout North America, began to use the International 

Series of Sunday School Lessons developed by John A. 

Vincent, an American Methodist vho vould found the Epworth 

League and the Chatauqua movement, The New Brunswick and 

Prince Edward Island Conference praised Vincent's series in 

1878, but varned that the %ld catechisms~..should not be 

set asidem. Of course, one need only recall Mark Tvain's 

satire to acknowledge hov little or contradictory an effect 

Sunday school fare may have had on familias. Moreover, in 

1878 the Sunday School reports of the St. Stephen District 

(which included surrounding circuits) deplored Vhe lack of 

interest taken in this branch of Christian vork by 

parentsN. l7 

l6 TEW, 10 October 1860, p. 2 cols. 4-5; NBDM, 1826; RWMM, 
1834, P a  92; EBAC, 1866, 

l7 SJDM, 1873; NBPEI, 1878; SSDM, 1878. 
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The debate on baptism led easily to the debate on the 

moral status of children, and this in turn related to the 

debate on the process of ideal Methodist formation from the 

Sunday school to church membership. According to the 

Wesleyan in 1877, despite reneved discussion on the subject, 

Vrom the beginning of Methodism-there was a general assent 

amonqst us. . . that al1 who die in inf ancy go to heavenn . l8 
Defining infancy ambiguously as "before the period at which 

persona1 responsibility beginsw, Cranswick Jost wrote that 

infants were saved by virtue of the Atonement, but the 

theological àetails, particularly the relation of infant 

salvation to baptism, were acknowledged to be mysterious. 

Jost then argued that because of the vork of grace implied 

in the possibility of infant salvation, some children might 

never have %uch an experience of sin as to make a 

separation between God and themw, and thus would be urable 

to experience the conversion process sought by fallen but 

repentant adults. The subsequent correspondence in the 

Wesleyan questioning his views suggests that although this 

debate may have become more controversial in this period, it 

did not substantially alter the prevailing notion of trial 

meribership. l9 

l8 TPW, 28 April 1877, p. 4 cols. 3-5; 9 November 1864, p. 2 
cols. 1-2; 19 May 1877, p. 4 cols. 4-5. 

l9 TPW, 6 November 1875, p. 1 cols. 1-3; 13 November 1875, 
p. 1 cols. 1-3; See the correspondence in 17 December 
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Although an 1881 Wesleyan editorial lamented the ulack of 

connection between our Sunday Schools and the Churchw, a 

less severe critic note in 1872 that "The Sabbath School is 

becoming year by year in every Christian country a 

connecting link between the world and the church, the 

congreqation and the class meetingw. According to Kett, 

American Methodists "had long promoted conversions in early 

adolescencem, unlike the Congregationalists and 

Presbyterians. l0 Although the problem of interpreting 

stereotyped language makes it difficult to identify change 

in the nature of transition from Sunday school to church 

membership in local Methodism, the limited sources from the 

earlier period suggest less explicit concern with such 

conversions. Reporting on the schools in St. Stephen in 

1836, one minister wrote that %any of the scholars have 

been enlightened and edified in things relative to their 

eternal welfarew. Cooney used very common verdant imagery to 

describe Sunday schools as "nurseries in which seeds of 

Christian knovledge and virtue are sown...and are there 

tended and nourished, until they grov up and are matured 

into Cedars of Lebanon' , and trees of righteousnessu . *l 

1875, 25 December 1875, and 8 January 1876. 

Tm, 21 January 1881, p. 4 cols. 1-2; 11 Septenber 1872, 
p. 4 cols. 1-3; Kett, p. 65. 

21 RWMMS, 1836, p. 73; Cooney, p. 273. 



In 1859, the  Wesleyan amhiguously editorialized on the 

meaning of baptisa and the moral state of children and asked 

rhetorically: "Why should not children be the cornpanions of 

their parents, or the older members of their familiesw at 

the class meeting. Although neither using the word 

conversion nor explicitly mentioning the possibility of 

damnation, one 1868 writer cited the risk of early death 

from disease or accident as urgent reason for children to be 

mled to Christn. The 1871 Conference used the unurseryw 

image, stressing nurture as well as wconversion and 

introduction into the membershipm. In 1874, the Saint John 

District reported the Nconversion~ during revivals of many 

In a few instances, the almost entire increase of 
our membership has been from among the Young, who 
in these Institutes have received not  only their 
first impressions of being simers, but through 
the prayers and teachings of the affectionate 
labouxers...have decided for Christ. 

The views of this observer both contrast with and anticipate 

those of the 1881 editor cited earlier who argued that 

revivals should "be for outsidersu, rather than uthe 

families of those who are regular attendants and educated in 

religious thingsn. Rather than teaching children to wait for 

a revival, parents and layleaders should strive for 

Vaithful, religious education, vith constant view t o  

conversionw. Without mentioning the self-doubt necessary 
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for an awareness of sin, he added that wconsecration, 

devotion, love are for children, and they should be taught 

that it is their privilege in their childish years to love 

their ~aviourm . 
One typically Methodist measure of concern for Sunday 

school conversions was their tabulation. This occurred 

earlier among Wesleyan Methodists in Ontario than in the 

Maritimes. Despite the Ontario Wesleyansm later integration 

of Sunday schools into the denomination, which may be 

overstated by Semple, by the early 1860s they were counting 

converted scholars. In contrast, the New Brunswick and 

Prince Edward Island Conference did not undertake this until 

1876, unfortunately not distinguishing whether the 

conversions came from intermediate or adult classes and vho 

constituted adults. The following figures in Table 8, which 

refer to the combined circuits surrounding and including St. 

Stephen and Milltown, once again illustrate that not al1 

converts met in class meetings, nos were al1 those in class 

meetings necessarily converts. According to the District 

Minutes, the Upper Mills Sunday School was in a Wery goodmm 

condition and wseveraln students had converted in both 1875 

and 1876, %orne meeting in classu. Although %ornen 

conversions from the Sunday schools of St. Stephen and 

22 TEW, 12 October 1859, p. 2 cols. 2-3; 2 October 1868, p.  
2 cols. 2-4; EBAC, 1871; SJDM, 1874. 
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Milltown occurred during the 1878 revival, most of the 100 

reported above must have been from other circuits, or simply 

among the converts who did not join the church. 23 For a f ew 

years after 1874, three young vomen in St. Stephen 1ed a 

class meeting composed entirely of girls from the Sunday 

School. Such class meetings were still uncornmon in this 

decade: the Weslevan reported in 1881, as a phenonena to be 

encouraged, that "several churches in our concern have now a 

class meeting composed of Sunday school childrenm . 

Table 8: Sunday School Enrollment St. Stephen 
District 1876-81 

Total Converts Meeting in C l a s s  

Although this literary and organizational evidence 

suggests greater denominational concern with the young, only 

demographic analysis of church records can show ta what 

extent Methodist church growth drew on its youngest 

23 Semple, 'The Nurture and Admonition of the Lordw ", pp. 
171-72; NBPEIC, NSC, 1876-81 t SSDM, 1875-78 

24  TPW, 8 April 1881, p. 4 col. 6. 



constituency. Indeed, the conclusions from the first 

'culturale approach to the problem have led some to pose the 

question as if conversion and church membership were 

especially associated with varying definitions of youth. 

Hillel Schwarz has shovn how observers used stereotypes of 

both youth and religious experience to support or attack 

revivals in ante-bellum Boston. The "adolescent conversion 

syndromen became a key part of the ideology of late 

nineteenth century youth work and early American psychology, 

and although subsequently abandoned by the latter, vas 

picked up and revised by hist~rians.~~ From revival accounts 

which seemed to comment unduly on the presence of the Young, 

vith or without specific ages, many concluded that an 

existing trend "toward teenage conversions~ accelerated in 

the early nineteenth century. l6 A preliminary study of East 

Cheshire Methodists between 1750 and 1830 suggested that 

"the conversion experience seems to have occurred most 

commonly between the ages of 12 and 21N, but did not 

document whether this was based on descriptions of revivals 

Hillel Schwarz, wAdolescence and Revivals in Ante-Bellum 
Bostonn, Journal of Reliqious History, (1979), pp. 
144-158; Kett, pp. 63-64, pp. 204-207. 

26 Kett, Rites of Passage, pp. 64-65; Kett, nAdolescence and 
Youth in Nineteenth-Century American, in The Family in 
History: Interdisci~linar~ Essays, ed. Theodore K. Rabb 
and Robert 1. Rotberg (New York: Harper and Rov, 1971) , 
pp. 101-03; Nancy F. Cott, "Young Women in the Second 
Great Awakeningw, Feminist Studies 3(1975), p. 16; 
Rawlyk, pp. 121-23. 
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or the demography of con vert^.^^ In contrait, most 

quantitative studies which calculated aga at conversion 

(primarily from the membership of seventeenth to nineteenth 

century New England Congregationalism, but also of Nova 

Scotian Baptists, and from obituaries of nineteenth century 

English Methodists) have found that church membership 

renained an adult behaviour, with average ages at first 

church membership as high as the thirties, though usually 

lower during revivals. However, such averages can be 

misleading, since these studies also show a wide range in 

age at membership--within a single year or church, or over 

birth cohorts, regions, or tirne periods. 28 Although some 

studies focused on conversion as a psychological crisis 

associated with the situation of the young in English or 

American society , the wide range in ages of converts 

during revivals and over time rendered such hypotheses 

relevant only for that portion of them who were young. 

27 Gai1 Malmgreen, nDowstic Diseords: Women and the Pamily 
in East Cheshire Methodism, 1750-1830m, in Disciplines of 
Faith, p. 59. 

28 Grossbart, pp. 705-06;  Greven, pp. 132-33; Godwin, p. 
199; Obelkevich, pp. 241-42; Werner, p. 155. 

29 Malngreen, Vomestic Discordsu, p. 59, Cott, "Young 
Womenm, pp. 19-20; William Fm Willingham, "Religious 
Conversion in the Second Society of Windham, Connecticut, 
1723-43: a Case Studyn, Societas, (1976), pp. 109-19. 
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These varying conclusions are not incompatible if there 

were relatively few youthful conversions prior to the 

Awakenings, so that an increase would be notable without 

altering the overall pattern of a vide range of agas at 

conversion. If the weakness of literary sources on youth 

and revivals is that their observations may have reflected 

either the ordinary or the unusual, the weakness of the 

earliest quantitative studies vas their dependence on small 

numbers and their use of mean age at membership, which 

produced higher averages because of vide ranges. The focus 

of some studies-often the peak years of the Awakenings-may 

also have prevented their analysis from uncovering the 

overall demographic pattern of church membership. 

Furthemore, there may be important difierences betveen the 

demography of different types of denominational commitment. 

Finally, determining whether the age structure of new 

members was any different from that of the population at 

large or the 'constituency' of a particular church is 

impossible for ~ritish, American, or early Maritime 

communities which lack a household by household enumeration 

of adherence. 

Fortunately, it is possible to compare the age structure 

of new Methodist members in St. Stephen with that of the 

pool of adherents from which they came. Distinguishing the 



rate of church membership among age groups from patterns of 

age at church membership is particularly important in a 

longitudinal study such as this, where a member vho joined 

the church at 15 in 1861 will be the same age as another who 

joined the church at 30 in 1876. To avoid distorting the 

results, establishing the @bestm age boundaries of the 

groups for cornparison vas essential. As describeà in 

Chapter Four (pp. 154-55) , the age groups used in the 
following analysis reflect both commonly identified stages 

of the life course and the fact that no full member joined 

before age 10 and relatively few joined before age 15. Both 

the rate of church membership among these age groups and the 

age composition of 'first-tirne' members show that the 

association of youth with conversion, though important, has 

been overstated. 

Since many who joined in the late 1860s were listed only 

in the 1861 census, the following table pools al1 

individuals over the age of nine in 1871 ever listed as a 

Methodist in either year, enlarging the church's 

constituency over the two decades to 1,772 adherent~.~* It 

was possible to calculate the age at joining for 497 

rnember~~~ between 1860 and 1881 : most of the remainder had 

30 Since membership is considered as a proportion of the aga 
group, the inflation of the oldest age group and the 
absence of the new adherents in 1881 does not affect the 
conclusions. 



Table 9 :  Hethodist Mherents  - Age i n  1871 over 9 

Methodist Ail Adherents Nevermember 
New M e n b e r s  1861 + 1871 adherents 
1866-75 1861 + 1871 

Age 
i n  1871 N % N e w  %Age N OAdher N %Nevmem %Age 

Tota ls  216 1,772 1,278 
12% A l 1  Adherents 729 A l 1  adherents 

a lready joined by 1851 o r  joined a f t e r  the 1871 census. In 

addi t ion  t o  those who joined between 1866 and 1875, 119 

Methodist adherents over t h e  age of nine i n  1871 joined 

within s i x  and t en  years of 1871, 89 joined in t h e  1850s, 

and 72 were already members i n  1851. I n  sum, over the 

e n t i r e  t w e n t y  year period-in terns of t h e  p robab i l i ty  of 

joining as opposed to t h e  moment of joining, t h e  younger 

adherents were l e a s t  l i k e l y  t o  join o r  t o  have joined the 

church . 

31 1 did  not  el iminate the few re la t ions  of i t i n e r a n t  
c lergy,  s ince  they involved only t w o  wives (Elizabeth 
McKeown i n  1861 and 1871; Ellen B. Smith in 1861, and her  
daughters who reportedly did  join f o r  t h e  first tirne i n  
Milltown. Richard Smith's wife, who appears on t h e  1871 
census, was not listed as a church member i n  t h e  
membership list he prepared i n  h i s  f i n a l  year. 
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The association between youth and joining the church 

cannot be dismiseed altogether, since because of the age 

distribution of the population as a vhole, the young formed 

a prominent group though not the majority among new manbers. 

Analyzing age at first membership shovs that of 497 new 

menbers, 41% were younger than 25 when they joined (only one 

was under 10) , 31% were aged 25 to 39, 189 aged 40 to 54, 
and 101 aged 55 or over. The young were by no means 

excluded from lay leadership: 11 men and women vho joined 

while aged 15 to 24 became either class leaders or officers 

of the Board between 1861 and 1881. The brief existence of 

the girls1 meeting from the Sunday school and a parallel 

meeting of young men led by the minister explain why most of 

those who joined when young did so in St. Stephen, or in the 

other villages. It is also possible that rural meetings may 

have been more likely to have retained the older mode1 of 

delayed or adult conversion. Perhaps for some young 

Methodists, a village class meeting was a more cornfortable 

or interesting social situation than a rural one consisting 

mostly of their older relatives and neighbours, 

One study of eighteenth and early nineteenth century 

~ongregationalism concluded that those born "within the 

local church societyls boundaries and who were children of 

membersn converted before those born elsewhere, or whose 
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parents were not m e m b e r ~ ~ . ~ ~  One can account in part for the 

older nev members in St. Stephen by comparing the 151 known 

converts from other denominations witù the 345 members 

listed only as Methodist adherent~.~~ Although the 

historiography of the Second Great Awakening might suggest a 

search among this latter group for evidence of youthful 

rebellion against f amily religious ties, 34 new nembers f rom 

other denominations were a slightly older group, with lower 

proportions of those under 25 when they joined and higher 

proportions of those over 39. For many converts, joining the 

Methodist church was a further stage of the religious 

j ourney . 
Another explanation for the older new members might have 

been their origins, if they had corne from outside the parish 

where they could have joined a church earlier in their 

lives, or, to speculate on the reverse, where they might 

have delayed church membership because of their mobility. 

Given the greater propensity of British immigrant adherents 

to Soin the church, the former undoubtedly explains the 

patterns in the following table, which shows that of 62 

British immigrant new members, 84% were aged 25 or over when 

32 Grossbart, p. 731. 

33 As mentioned before, Methodist adherents listed as such 
in only one census could also have been converts. 

34 See for example Ryan, pp. 67 and 77. 



they joined. 

Table 10: 

BRITISH 
IMMIGRANTS 

Total 62 

New nembers - Age a t  Joining 

NORTH AMERICANS TOTAL 

1851-71 2 census yrs 1 census 
(N ZAGE) 

One member with a known age had an illegible b i r thp lace  

Among t h e  rest ( 4 3 4 ) ,  those who joined when over 4 0  were i n  

fact more l i k e l y  t o  be longer res idents  of t h e  parish,  

whereas those  who joined when age 25 t o  39 were more l i k e l y  

t o  be recent a r r i v a l s  (many of t h e  rest w e r e  too young t o  

have been i n  the parish i n  1 8 5 1 )  . 
The pa t t e rn  of older first membership can be confirmed by 

analyzing known residents  of t h e  par ish before they  joined 

t h e  Methodist church. J u s t  over half  of the 118 such 

res idents  who joined t he  church when aged 2 5  to 39 could 

have joined earlier. O f  t he  76 who joined when aged 4 0  t o  

54, almost two t h i r d s  could have joined while they w e r e  aged 

25  to 39, and 12% even younger. Similarly, two t h i r d s  of t h e  
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37 who joined when over 54 could have joined while they were 

aged 40 to 54 (and two more could have joined even earlier). 

This in part reflects the relative dearth of revivals in the 

1850s, but may also point to a different church experience 

for older birth cohorts. Without information on those who 

converted in the 1840s and 1850s and left the parish, one 

can only speculate vhether proportionately more members 

within birth cohorts may have have joined at a younger age 

in the later decades, even if still a minority. 

Although analyzing the marital status of members and 

adherents further demonstrates that church membership was a 

primarily adult behaviour, it also provides another 

illustration of the subtle influence of family on the timing 

of church membership. Like the Puritans, most Hethodists 

who joined the church did so sometime after marriage, *when 

it came time to think of the spiritual welfare of children 

and when women in particular confronted the fear of dying in 

childbirthn. Grossbart's study of later Congregationalism 

showed that before 1800 two thirds to three quarters of new 

members were married, but that revivals lowered these 

proportions to between 40% and 60%,  a trend which grew in 

the next century. 35 Of new members since 1851, it was 

35 Moran, * 'The Hidden Ones ' : Women and Religion in Puritan 
New England", in Triumph Over Silence: Women in 
Protestant History, ed. Richard L. Greaves (Westport: 
Greenwood Press, 1985), p. 136; Grossbart, p. 706. 
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possible to establish the marital status at first membership 

for 562: 38% were single (of whom 159 married while 

members), 575 joined while married, and 5% were widowed. 

Although at first glance, the single seem a significant 

though not a majority group, the Table 11 comparing new 

members and never-mer adherents shows m a t  the single 

w e r e  the least likely to join or have joined the ~ h u r c h . ~ ~  

Table 11: Methodist Adherents over 14 - Marital 
Status 1871 

Methodist Methodist Nevermember Al1 
New Members New Members adherents Adherents 

Marital 
Status 

Single 
Harried 
Widowed 
Other 

Totals 
%Adher . 

6 1  33% 14% 15 18% 4% 347 52% 81% 
108 595 21% 65 78% 135 270 41% 52% 
15 85 218 3 49 4% 38 6% 52% 

4 lit 1005 

10% had joined before 1861. 

36 The best and most inclusive information on marital status 
is from the 1871 census, but on household status from the 
1861 census. For Methodist adherents and meaabers lin!!ed 
to the 1861 census, X assumed al1  individuals cl6 vere 
unmarried, and used daughtersw last names, the occupation 
'widoww, information from the 1851 census, and from 
membership records to determine marital status. 
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Moreover, even among adherents over 24 in 1871, roughly one fifth 

of the single in every age group including even those over 54 had 

joined or would join the church between 1851 and 1881, as opposed 

to roughly half of the married. The widowed were also an 

important group, but their description belongs in the next 

chapter on gender. 

Not only were younger adherents or single adherents of any age 

less likely to join the church, but those who did join tended to 

leave sooner than older or marrried members. However, membership 

turnover was so high that among al1 age groupa the greatest 

difference was between those who joined when under 40 and those 

who joined when aged 40 or over. Since those who joined in the 

latter age group were overrepresented among those who were still 

members in 1881, they were underrepresented among those known to 

have ceased their membership or left the parish during these 

decades. One fifth of the 42 new members in this category who had 

joined when aged 40 or oves left within two years, compared with 

44% of the 140 who had joined when under 25, and 39% of those who 

had joined when aged 25 to 39. Those who joined vhen young were, 

not surprisingly, overrepresented among those known to have left 

the Society because they had left the parish, but the young were 

not disproportionately represented among those known to have 

simply ceased their membership while remaining within the 
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circuits. 37 Similarly, the single vere less likely to remain as 

long in M e  church than the married, in part because so many vere 

also young. Roughly half of the 137 single nev members who had 

ceased their memberships or left the parish before 1881 did so 

vithin two years of joining, compared with only one third of 175 

married new members. 

In other words, although declension, migration, and mortality 

overtook al1 ages among new members, out-migration in particular 

combined with the greater tendency of older adherents to join the 

church produced older permanent memberships, and given the 

parish's out-migration perhaps older permanent congreqations as 

well. As Table 12 below3* shows, those under the age of 40  were 

always underrepresented, and those older overrepresented. The 

proportions of the former rose during revivals, and those of the 

latter in the lean years that folloved. If most evangelical 

church qrowth d r e w  on the greater staying paver of older new 

members, than these shifting proportions explain why observers 

associated revivals with the young. 

37 The one exception was a class of Sunday school girls who 
met briefly as a class meeting, but were never counted as 
members. Most either left the parish, or joined as full 
members a few years after their class had ceased. 

38 B o t h  circuitsm membership records for 1862 are missing: 
the 1868 Milltown list is missing, and its reconstruction 
still significantly underestimates the new members in 
that revival year. 



Table 12: Yearly Hembership with Known Ages over 14 
(that year) 

Age Age Age A g e  l 
Year 15-24 %Year 25-39 OYear 40-54 SYear 55+ OYear Total 

A f t e r  1875, t h e  number of members linked to a census 
drops, producinq larger  proportions of o lder  members. 

Al1 Methodist Adherents 1861 or  1871 >14 i n  1871 

Age Age A g e  Age 
15-24 %Al1 25-39 % A l 1  40-54 % A l 1  55+ %Al1 Total 

Church membership is an imperfect surrogate for conversion, 

which as a d i s t i n c t  process could have had its own demography. As 

discussed i n  Chapter Two (p. 52)  , some joined the church seeking 

conversion and d id  not feel they had experienced it until l a t e r .  

Reports of revivals  also show that not a l1  who w e r e  converted 

joined the  church. Examining the ages of those who chose t o  be 



327 

baptized as adults, which surely reflected an intense religious 

decision, more closely identifies convdrts and also shows the 

persistence of this strain of traditional piety. Most vriters on 

the subject of baptism w e r e  primarily concerned with defending it 

in relation to children, rather than to adults. In the Maritime 

conferences at least, communicants in Hethodist churches were not 

required to have been baptized. According to George O. Huestis, 

the ceremony of baptism itself was not necessary for salvation, 

although the motives of an individual who refused the rite might 

be que~tionable.~~ Revival reports from St. Stephen refer to 

adult baptisms as preceding the service for the reception of new 

members . 
At least 70 individuals over the age of 14 were baptized 

during these years: unfortunately 13 madultsu baptized in 1869 

were simply numbered and not named, and a few named baptized 

adults may have joined briefly in Milltown during the years with 

missing records. Nevertheless, virtually al1 those baptized 

between 1855 and 1881 whose names were known also joined the 

church, of whom five also became class leaders or Board officers 

(the Board also included one officer who had been baptized as an 

adult before 1855). Only 4 0  of the remaining 57 could be linked 

to a census return, of whom 15 were converts from other 

denominations. Not surprisingly, eight were Baptists. Two were 

39 TFW, 5 September 1874, p. 2 col. 3; 4 January 1865, p. 2 
cols. 5-6. 
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Congregationalists, and one vas a Universalist vho had been a 

Methodist in 1861 and returned to the church in the 1874 revival; 

two vere Presbyterians, and one vas Anglican, One half of these 

40 vere aged 15 to 24 at their baptisms (compared with 41% of al1 

church members vho joined when in that age group), 11 were aged 

25 to 39, five were aged 40 to 54, and four aged 55 or over. 

Seven of the 40 had been in Charlotte County since 1851, vhere 

they presumably could have been baptized at some point while 

children, had their families so vished it. The remainder were 

recent arrivais, including two British immigrants. 

The varied timing of church membership supports the argument 

that church members joined by choice rather than social 

expectations, and the demonstrates the continuity of local 

Methodism with traditional Hethodist piety. Since older members 

were more likely to remain in the parish and thus the Society, 

ministers may vell have felt concern over their 

disproportionately aging class meetings and the implications for 

church growth. Moreover, as the next chapter will show, even in 

families vhere church membership was part of a Methodist youth, 

patterns of church involvement vould differ sharply between men 

and women, 



Chapter I X  

The Demography of Church Growth (3 ) : Gender 

Although Duncan McColl shared with William Black in 

founding New Brunswick Hethadism, their wives w e r e  

remembered as leaders in their ovn right: wequally 

preeminentu, their uconversation vas always spiritual and 

beneficial to their sistersu. l In the 1860s and 18708, women 

constituted between two thirds and four fifths of class 

meetings in the parish of St. Stephen. Since these meetings 

forned the unucleus of the churchmt2 these women formed its 

demographic core. By the 1860s, moreover, nearly al1 

identifiable criurch nembers f rom the McColls ' era3 were 
women. Almost every Methodist Society included one or tvo of 

these feu surviving members: Charlotte Hill Thompson in St. 

Stephen or Mary Whitney Hill in Milltown, and the daughters 

of Mehitable Getchell, the first Methodist convert in the 

Stephen Humbert, The Rise and Procjress of Methodism in the 
Province of New Brunswick (Saint John: Lewis W. Durant, 
l836), p. 28. 

George O. Huestis, A Manual of Methodism, p. 171. 

That there were any at al1 can be explained by the large 
families and multiple marriages of St. Stephengs founders 
and the long tenure of the McColls within the parish. 
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parish. The older daughter, Mary Mitchell, attended the Old 

Ridge class until her death in 1876, outliving her younger 

sister Susanna L e a i a n  in Barter Settlement. Although 

Susanna's husband was also a member, Mehitable Getchel18s 

one surviving son in 1861 had either never joined or ceased 

to be a member by the first Milltown record of 1849.~ 

In a sense, women members were the chief 'repository' of 

Methodist piety, both local tradition, or in the case of 

women such as 24nn Jane Robinson or Eliza Creighton, the 

religious tradition they brought vith them as immigrants. 

Yet although women sustained church growth and reaffirmed 

this piety by their loyalty to its central institution, they 

were not the sole foundation of the church. Methodism 

reflected the dichotomy within many religious groups in the 

Christian tradition. Women were the majority of Methodist 

members, and were accorded greater ecclesiastical status 

within Wesleyanism than within any other major denomination 

in the region. Yet Wesleyan Methodism retained the exclusion 

of women from ordination or administration that sectarian 

Blethodists had overcome el~ewhere.~ The role of gender in 

local Methodism is thus summarized by the minister who 

SCC, 28 October 1869, p. 2 col. 8; 9 October 1873, p. 2 
coi. 4: Knowlton, pp. 124 and 127; TPW, 4 Febmary 1876, 
p. 46; SSRC; Getchell Family History. 

Frederick A. Norwood, *Expanding Horizons: Women in the 
Methodist Movement, in ~riumph mer Silence, pp. 
151-172. 



thanked the church's key supporters: the %adies and 

Officers of the Milltown Circuitn .6 This chapter shows how 

male and female church involvement in Methodism differed in 

its type and timing over the life course. Although 

Methodism's appeal to women can be explained i n  part by 

cross-cultural theories of gender and religion, its origins 

were ideological and denominational. With a mission to 

evangelize all, Methodist vriters both advocated the 

ideal-calling men and women to conversion-and validated 

the reality, through the Methoàist version of wevangelical 

womanhoodn . 
According t o  one summary of current scholarship on 

nineteenth and twentieth century Europe, "the tendency for  

women to be more involved than men in the church applies 

both to t o m s  and to rural axeas, to Catholic and to 

Protestant countries, to the working classes and to the 

middle classesn. * Although impressionistic literary evidence 
also suggests that women outnumbered men within North 

American Catholic congregations, the pattern knovn as 

VeminizationU is clearest in sectarian, miritan, and 

TPW, 16 August 1855, p. 2 col. 2. 

Ann Boylan, "Evangelical Womanhood in the Nineteenth 
Centuryn, Feminist Studies, 1978 4(3), pp. 62-80. 

McDannell, pp. 145-46. 



evangelical traditions. l0 The naming of this pattern as a 

process rather than as a social characteristic originated in 

studies of New England Puritanism. From the late 

seventeenth to the nineteenth centuries, the sex parity of 

the founders of local churches was rapidly replaced by a 

trend towards higher proportions of women, though seldom 

higher than 808.  l1 

Initial efforts to link this trend to the nineteenth 

century shift in the nature of New England Protestantism 

from Puritan to Evangelical and ~iberall~ have been 

qualified &y this identification of predominantly female 

l0 Richard L. Greaves, "Foundation Builders: The Role of 
Women in Early English Nonconformity*, in Triumph Over 
Silence, p. 76; Dorothy P. Ludlow, "Shaking Patriarchy's 
Foundations: Sectarian Women in Enqland, 1641-1700n, in 
Triumph m e r  Silence, pp. 108-09; fiatricia U. Bonorni, 
Under the Cope of Heaven: Religion, Society, and 
Politics in Colonial America (Oxford: Oxford University 
Press, l986), p. 113. 

l1 Moran, 'The Hidden Ones *, p. 133: Moran, 'Sisters in 
Christ': Women and the Church in Seventeenth Century New 
Englandm, in Women in American Reliqion, ed. Janet Wilson 
James (Philadelphia, University of Pennsylvania 
Press, IWO), pp. 48-53 ; Mary Maples Dunn, "Saints and 
Sisters: Congregational and Quaker Women in the Early 
Colonial Periodu, in James, p. 35; Cedric Cowing, nSex 
and Preaching in the Great Awakeningn, American 
Quarterly, 20(Fall 1968), p. 625; Nancy F. Cott, The 
Bonds of Womanhood: @@WomanRs Spheren in New Enqland, 
1780-1835 (New Haven and London: Yale University Press, 
1977), p. 132. 

l2 Barbara Welter, "The Feminization of American Religionw, 
in Clio's Consciousness Raised, ed. Mary Hartman and Lois 
Banner (New York: Harper Torchbooks, 1973), pp. 137-55; 
Ann Douglas, The Feminization of American Culture (New 
York: Avon Books, 1977), pp. 114-20 
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memberships much earlier in the region. Nevertheless, the 

evangelicalism of the transatlantic Awakenings, particularly 

the Arminian strain, was more attractive and accessible to 

women than to men. l3 The fewer and more tentative 

demographic studies of English Hethodism show a pattern 

somewhat similar to that of early Puritanisni, with slight 

female majorities among early Socisties rising to nearly 70% 

in late eighteenth century towns. In an 1861 revival led by 

James Caughey, 68% of 1,800 converts from a local Free 

Methodist Church were female. l4 One of the few demographic 

studies of early Canadian evangelicalism found that in the 

decade prior to a major revival in 1827, women outnumbered 

men three to one in the ~aptist membership of Yarmouth, Nova 

Scotia. 15 

In St. Stepten, girls and women made up only slight 

majorities of Sunday school students and adult baptisms. 

Despite the tremendous flux in numbers-98 to 323 students, 

In addition to NONOO~, see Martha Tomhave Blauvelt and 
Rosemary Skinner Keller, nWomen and Revivalism: The 
puritan-and Wesleyan ~raditions", in Women and Religion 
in America: The Colonial and Revolutionarv Periods, ed. 
Rosemary Radford Ruether and Rosemary Skinner Keller (New 
York: Harper & Row, 1983). pp. 316-328; Blauvelt, nWomen 
and Revivalismn, in Women and Reliqion in America: The 
Nineteenth Century, ed. Ruether and Keller (New York: 
Harper & Row, 1981), pp. 1-9. 

Gai1 Malmgreen, Introd., Religion in the Lives of Enqlish 
Women, ed. Malmgreen (London: Croom Helm, 1986), pp. 
9-10; Hempton, p. 13; Kent, p. 86. 

Goodwin, p. 199. 
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and 17 to 46 teachers by the 1860s-girls and women 

consistently constituted roughly 551 of both betveen 1833 

and 1869, when breakdowns by sex ceased. This contrasts with 

Anne Boylanms finding of predominantly female teachers in 

urban Sunday schools in New England.16 The relative balance 

of male and female students may reflect the force of family 

compulsion or the lack of rival entertainment, while the 

presence of male teachers may reflect the fact that teachers 

were not required to be church members. ûverall, women made 

up only 55% of the 99 named adult baptisms between 1835 and 

1883, but two thirds of those baptized after 1854. This may 

simply be a random pattern of such small numbers, but it 

might suggest the greater participation of men in earlier 

revivals. 

In contrast, women consistently predominated in the 

church membership. Of 789 names appearing on the two 

circuitsu records between 1860 and 1881, 68% were female, 

31% male, and 1% were last names only. These proportions do 

not differ much from those of the 1840s and 1850s: of the 

membership of the St. Stephen circuit within the parish, 72% 

in 1840, 74% in 1843, and 69% in 1846 were women; of the 

membership of both circuits within the parish, 73% in 1849, 

73% in 1852, and 75% in 1859 were women. The greater 

tendency of Methodist women to join the church is evident 

l6 NBDM, 1833-55; SJDM, 1856-69; Boylan, p. 66. 
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despite the slightly and only temporarily unbalanced sex 

ratios of Methoâist adherents during the early 1860s. Of 831 

adherents over the age of 14 living within the two circuits 

in 1861, 53% were women. m e r  one third of these women had 

been or would become church members betveen 1851 and 1871, 

compared to roughly one fifth of al1 Methodist men in this 

age group. In 1871, 44a of adherent women over the age of 

14 were church members sometime between 1861 and 1881, 

compared to only 24% of nethodist men. However, once in the 

church, women did not demonstrate greater staying-pover than 

men. Analyzing al1 members regardless of when they started 

or finished their memberships showed that one third of both 

men and women were gone within two years, 55% within five, 

and three fourths within ten years. Women were only slightly 

underrepresented among individuals who ceased their 

memberships while remaining in the parish, while men were 

slightly underrepresented among known removals, probably 

because as subsequent analysis will show, there were 

proportionately fewer young among the male members than 

among the female. 

Although a single businessman such as Zechariah Chipman 

might be a major donor, in terms of ongoing effort Methodist 

women were the major fundraisers. Although no off ic ia l  

records survive, reports in the Wesleyan and the Courier 



suggest a variety of activities. Each chape1 appesrs to have 

had a group of vomen from the membership or congregation who 

met as a "Sewing Circlew or "Domestic Missionary SocietyH or 

the nWesleyan Church Aid Societyw. l7 In addition to 

provisioning the parsonage, such groups held annual or 

semi-annual bazaars, dinners, and teas, raising betveen $400 

and $500 at a the. l8 When necessary, the wyoung ladiesn 

imitated their seniors, raising more modest amounts to 

purchase books or music for the Sunday Scho01.~~ Starting in 

1879, the women in St. Stephen itself held monthly "social 

teasn in the vestry, ahed both at attracting new supporters 

and raising money from the 25 cent admission. 2o Such 

activities appear to have been held more frequently in the 

St. Stephen church than in Milltown or Upper ~ills, perhaps 

because the latter congregations were poorer, or perhaps 

simply because the St. Stephen church was rebuilt twice in 

l7 TEW, 21 February 1852, p. 2 col. 7; 16 August 1855, p. 2 
col. 2; 15 May 1856, p. 2 cols. 5-6; SCC, 4 August 1868, 
p. 2 col. 5 .  

l8 SCC, 15 October 1868, p. 2 col. 2 ; SCC, 7 October 1869, 
p. 3 col. 4; 21 October 1869, p. 2 col. 2; 15 December 
1870, p. 2 col. 4; 12 October 1871, p. 2 col. 2; 19 
October 1871, p. 2 col. 4; 26 December 1872, p. 2 col. 6; 
13 March 1872, p. 2 col. 3; 9 October 1873, p. 2 col. 4; 
12 August 1875, p. 2 col. 4; 21 December 1876, p. 2. 
col. 3; 4 December 1879, p. 2 col. 4; 

l9 SCC, 2 June 1870, p. 2 col. 4. 

20 SCC, 30 October 1879, p. 2 col. 5: 22 January 1880, p. 2 
col. 3; 26 Feb~ary 1880, p. 2 col. 4; 1 April 1880, p. 2 
col. 4. 
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these decades. The fundraising that followed the fire in 

1876 inspired lengthy praise in the Wesleyan from the 

outgoing ministar. Jane Gibson, vhose son's family had 

attended the Milltown church in the 1850s.~~ commenced with 

a bazaar raising $300, "other ladies connected with the 

congregation" held a tea meeting raisinq $200,  folloved by 

another "fancy salew and later an 'oyster supperw. The 

ninister concluded: "For ski11 in planning, and for energy 

in executing plans for the q o d  of the Church, the ladies in 

connection w i t h  the Methodist congregation in St. Stephen 

are rarely equalled and never excelled. 

Yet although major fundraisers and the majority of 

members, women had only a nominal presence on the Quarterly 

Officia1 Boards, constituting only one third of sometime 

class leaders between 1851 and 1881 (but closer proportions 

during the 1860s and 1870s). As explained in Chapter Three 

(p. 117), despite the theoretical presence of al1 class 

leaders on Quarterly Officia1 Boards according to the 

Discipline, the women leaders were never listed as such, 

although they attended one meeting in 1874 to discuss and 

vote for church union. There were so f e w  class leaders that 

21 Hirroring the overall pattern of gender and church 
involvement, businessman Alexander Gibson was a major 
donor and a pewrentex, but only his wife and oldest 
daughter were members (his parents were members in St. 
David). 

22 TPW, 18 January 1876, p. 13 cols. 3-4. 



women leaders constituted only 19 of al1 women members 

between 1860 and 1881, whereas at least one quarter of male 

members were at some point on the circuitst Quarterly 

Official Boards. Since male lay leaders included 615 of al1 

male members who lasted 15 years or more in the Society, the 

Milltown minister8s summary of his key supporters as "Ladies 

and Officersn is not surprising. 

The larger proportions of male converts during revival 

years noted by historians of the ~ w a k e n i n ~ s ~ ~  were no+ 

obviously paralleled in St. Stephen, in large part because 

there were relatively few nonrevival converts. Revivals in 

the village of St. Stephen brought in higher proportions of 

female converts, but as McKeown had observed, the Old Ridge 

revival of 1861 involved a higher proportion of 

Between 1869 and 1873, revivals brought in much closer 

proportions of men and women in Milltown and Upper Mills, 

and in 1873 also in Getchell and Barter Settlements. As 

these patterns suggest, the proportion of male members 

varied more according ta economic context. Although local 

proportions of men among al1 new members from 1860 to 1881 

by their first and usually only class meeting never rose 

23 Mary P. Ryan, "A Womenm s Awakening: Evangelical Religion 
and the Families of Utica, New York, 1800-184OW, in 
James, pp. 90-91; Richard D. Shiels, Vhe Feminization of 
American Congregationalism, 1730-1835w, American 
guarterly 33 (1981) , p. 57. 

24 TPW, 26 Decentber 1860, p. 2 col. 4; 



above 3 9 1 ,  the highest proportions vere in Middle Landing, 

Upper Mills, and Getchell and Barter Settlements. An 

impressionistic scan of the occupations of the two circuits8 

male members suggests that the Society in the t o m  of St. 

Stephen included more merchants, clerks, and artisan 

proprietors, while the Milltown circuit included more 

labourers, millmen, and luibarmen. The generally lower 

proportions of men in the former's class meetings thus 

support the clerical lament over mbusiness men who aid the 

Church after the fashion of Noah's workmen, and like them, 

do not enter it.m25 

Local variations in the leadership of class meetings may 

have been a result or a cause of these differing proportions 

of male members. Wesley had intended men and women to meet 

separately, but this proved impossible and unenforceable 

because of numbers and popular feeling. 26 In St. Stephen, 

the rural class meetings w e r e  mixed, but in the villages the 

numbers of vomen guaranteed that there was always at least 

one al1 female class led by the minister, h i s  wife, or a 

female leader. The other ongoing class in the town of St- 

Stephen was mixed until 1866, when it became solely male 

with no recorded explanation. That it remained so may be 

25 TPW, 29 July 1881, p. 4 col. 2. 

26 Henry Abelow, "The Sexual Politics of Early Wesleyan 
Methodismu, in Obelkevich, Roper, and Samuel, pp.91-92: 
Watson, p. 94. 
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attributable to the example of Milltown, which had always 

had one al1 male c lass  (as well as one mixed). Although one 

Curtis Settlement fariner vas a former class leader and one 

steward very briefly led a class in tom, throughout most of 

the 1860s and 1870s the only leaders in the St. Stephen 

circuit were vomen, those in Milltovn only men. In addition 

to class leaders described in previous chapters, five men 

led class meetings at Upper Mills over the two decades. one 

never appeared on a Canadian census return and was probably 

a resident of Baring, while another, listed as a labourer in 

the 1851 provincial census, seems to have moved across the 

river by the mid 1860s and joined the Methodist Episcopal 

Church in Milltown, Maine. After the 1868 revival, three new 

members led Upper Mills class meetings: David Belyea, a 

millman; Rex M. King, a formerly Baptist surveyor and 

lumberman; and Edward Towers, a millwright. Briefly in the 

1870s, Samuel Perkins-a ntruckman* or nexpressmann--led the 

Mohamas class. Some men may have found a lay-led class 

meeting in a home more inviting than one led in the church 

by an itinerant minister; others of course may have felt the 

reverse, accepting spiritual leadership from a clergyman but 

not from a mere neighbour. 

With the transition in the parishBs economy, commercial 

time discipline was a further obstacle to revivals and 
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evening church activities in toms, particularly for the 

predontinantly male shopvorkers. Hethodist clergy and lay 

leaders therefore supported the early closing movement, and 

three Methodist and artisanal family businesses listed on an 

early supportive petition were owned by members. Although 

the movement repeatedly revived, it never succeeded within 

these decades, in part because its success depended on the 

entire cooperation of owners on both sidas of the river. 

Methodist involvement in the shortlived Young Mengs 

Institute, which had supported the early closing movement, 

was part of the delayed clerical response to wfeminizationn 

expressed in the promotion of mmuscular Christianitym in 

late nineteenth century England and AmericaO2* A Young Mengs 

Christian Assocation (henceforth Y.M.C.A.) had existed 

briefly in St. Stephen in 1871 and 1872, and was revived 

again in 1875, with debate over whether it was to be 

primarily religious or literary. One supporter suggested 

that its original name had been unappealing, and that it 

should be revived as an institute for young and old, in  

which only the executive need be church members. A leading 

businessman reported that the young men absent from the 

SCC, 14 December 1876, p. 2 col. 4;  19 July 1867, p. 2 
col. 1; 16 May 1872, p. 2 col. 7 

David 1. McLeod, Buildinq Character in the American Boy: 
The Boy Scouts, Y.M.C.A., and Their Forerunners, 
1870-1920 (Madison: University of Wisconsin Press, 1983), 
pp. 22-23, 42-45. 



founding meeting had told him they vould not go wif it was 

to be an association...for prayer meetings* of which "there 

were plentyu. Another speaker summarized the resistance, 

indicting the evangelicalism associated with the Y.M.C.A.: 

he uwould object to making it purely religious. Tney must 

have some intellectual exercise, and something to make it 

attractive. w29 

Methodist clergy also made special efforts to appeal to 

the young men within their church, ranging from McKeown's 

special address to the uboysu at an 1859 Sunday school 

festival to the preamounced sermon he delivered at an 

evening semice in 1870 to the uyoung menu of his 

congreqation, He began by saying that he nlooked with 

bright anticipation and hopes to the young men vho vil1 

shortly fil1 the most important positions both in the State 

and in the Church/ Moved by his acquaintance vith "the 

young men of this tomu, he wished to counter the "many evil 

influences at work* around them. H i s  sermon, entitled "The 

Road t o  T N ~  Greatnessu, called them to conversion, but in a 

self-affirming almost career oriented manner, exemplifying 

umuscular christianityW. McKeown contrasted the false 

greatness of the Napoleons or "any crowned head or Prime 

29 SCC, 28 July 1870, p. 2 col. 3: 22 June 1874, p. 2 col .  
2; 23 November 1871, p. 2 col. 6; 4 January 1872, p. 2 
col. 3; 21 January 1875, p. 2 col. 7; 11 February 1875, 
p. 2 col. 3, 
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Minister of Europew with the greatness of: * h u e  piety, not 

a noisy kind, not such as that of the cloister, but that 

which developed itself in acts of faith and charity". 

Quoting the Westminster Confession, perhaps to attract any 

presbyterian listeners , he exhorted: 
Young men, a i m  at holy and useful lives, and then 
what a glorious future fs before you....Han's 
chief end is to glorify Cod and to enjoy Him 
forever, and there is no department of honest 
labour in which it cannot be doneOn3* 

Clark also had apparently been especially concerned and 

popular with Methodist young men, and in 1873 formed a 

shortlived St. Stephen class almost entirely of new and 

young male members. At his departure, a group of young men, 

most of whom were mrecent convertsN, presented him with a 

gift and wa very affectionate addressN. After Howard Sprague 

left the St. Stephen circuit in 1882, the Courier reported 

that "the young men of the community, in which he always 

took a warm interest, and in whose interests he has on many 

occasions sacrificed his own convenience, vil1 greatly miss 

his kindly presence and encouraging e~ample.~ In contrast, 

the only organized effort aimed at young women was the class 

meeting held during Clark's itinerancy of girls from the 

Sunday school. They ranged in age from seven to 16 and were 

led in turn by three women: milliner Janet Stevenson, 

30 TPW, 28 September 1859, p. 2 col. 3 . ;  SCC, 28 July 1870, 
p. 2 col. 3; 4 August 1870, p. 2 col .  3 .  
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Isabella Harrison, who with her husband had moved from St. 

Andrews by the early 1870s, and Dora Fraser, a young single 

woman f rom an old Methodist family a+ Old Ridge. 31 

The promotion of muscular Christianity was part of the 

new evangelical youth work of the late nineteenth century, 

whose ideological origins were recounted in the previous 

chapter. Clerical concerns about the small numbers of young 

people in church memberships were compounded by the 

underrepresentation of men, particularly young men. Some 

writers attributed this to the bad example of older men 

"whose whole practice seems to Say to the youth growing up 

around them that the institutions of the Gospel are worthy 

of their support, but not really necessary to their persona1 

salvati~n.~ As one minister wrote, al1 too many male 

hearers believed they could "enter heaven under the 

auspicesm of others, a "parentn, "wifeW or wchildm. 32 A 

gendered analysis of church membership as a demographic 

event, using both age and marital or household status, 

confinus that these ideological concerns reflected real 

differences in male and female church involvement. 

31 SCC, 22 June 1874, p. 2 col. 2; 20 July 1882, p. 2 col. 
4;  SSMR, 1873-76. 

32 TPW, 29 July 1881, p. 4 col. 1. 
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For Methodist women, membership might be part of any 

stage or al1 stages of the life course, As one minister 

wrote of Mary Mitchell: " H e r  confidence in God to the end 

vas unbounded. He had been her refuge in youth, and in 

middle age, nor did he f orsake her in old ageu . As the 

following table shows, almost half of al1 female nev members 

whose ages w e r e  known joined when they were under 25, 28% 

joined when they were aged 25 to 39, and roughly one fourth 

when older. In contrast, only 29% of male new members joined 

when they were under the age of 25, and almost three fourths 

joined when they were older, a pattern similar to that of 

New England Congregational churches . 

Table 13: Male and Female New Members - Age at 
Joining 

Men Women Total 
N %Men %Age N %Women %Age 

Total 167 330 497 

33 TPW, 5 Febmary 1876, p. 46 cols. 1-2. 

34 See for example Moran, Wonditionsu, p. 333: Greven, p. 
126; and Grossbart, p, 706. 
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Among the oldest Methodist converts, the proportions of men 

and women were equal. With only 40 adult baptisms with 

known ages, their contrasting patterns may simply be random 

variations: 61% of the 18 men were baptized while aged 15 to 

24, compared with only 435 of the women, 

The different timing of male and female church membership 

was not just a matter of age, but also related to their 

family situation. Whereas single (182) and married (265) 

female adherents over the age of 14 in the 1871 census 

return joined or would join within five years in almost 

equal proportions (23% and 22%) ,  only 8% of the 246 single 

male adherents joined during the same period, compared with 

209 of the 254 married men. Adherents in this age group in 

1871 who were never members between 1861 and 1881 

constituted roughly nine tenths of single men, two thirds of 

single women, and only half of both married women and 

married men. Because of out-migration in the 1860s and the 

possible underlinkage of single women, this contrast was 

less pronounced among 1861 adherents, though still evident. 

Analysis of the information on household status in 1861 

better confirms this contrast, As Table 14 below indicates 

for Methodist aâherents over the age of 14 in 1861, 

daughters, wives, and household heads constituted most of 

new new members between 1861 and 1870, 



Table 14: Methodist Adherents over 14 - Household 
Status 1861 

Methodist Methodist Nevermember A l 1  
Ex-Hembers H e m b e r s  adherents Adherents 
1851-60 1861-70 1851-71 

Household 
Status N W e m  %HH N 9Mem 9:HH N %Adh 

Hheads 10 339 5% 
Sons 
Mrelative 1 3% 6% 
Wives 15 509: 8% 
Daught. 1 3% 1% 
Fxelative 3 10% 6% 
Fheads 
Servants 
O t h e r  

Totals 30 
4% Al1 

After sons, the lowest membership rates were among servants 

or boarders, suggesting that if Methodist parents or 

household heads had only limited influence in persuading the 

relations they lived with to join the church, they had even 

less influence over those who lived outside, particularly i n  

nonMethodist households. Similarly, among adherents over 

the age of 14 in 1871, roughly half of al1 wives (again of 

the household head), female heads, and women living as 

extended kin were members in the surrounding decades, 

compared w i t h  39% of male household heads, 35% of daughters, 

and only 10% of sons. 
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In roughly two thirds of the one-member adherent families 

in census years, the member vas married and most often the 

wife of the household head, vhile in tvo-member families, 

one half of those in 1861 and nine tenths of those in 1871 

were represented at the class meeting by married couples. 

One can only tentatively relate the likelihood of a 

Methodist woman becoming a church member to the extent of 

her family responsibilities, for indeed some have argued 

that church membership was attractive as an escape from 

domestic d~dgery. In 1871, only 84 households or 7% of the 

1,128 of a l1  denominations within the two circuits kept 

domestic servants, and only 4% of Methodist housholds kept 

servants. Although women with very young children were less 

likely to join the church, many did: of 74 adherent mothers 

between the ages of 15 and 39 in 1871 who vere members 

between 1869 and 1873, 40% had children under the age of 

four, compared with 54% of mothers in that age group who 

never joined the church, and 56% of 18 who were members at 

other times. Estimating other domestic responsibilities is 

impossible without information about household productivity, 

but there were no differences between the sex ratios of the 

combined village or ruril memberships. 

Young or single Methodists were not the only demographic 

groups to demonstrate the contrasting experience of men and 



women. Demographers and historians have shovn that women are 

more likely to becorne or to remain widowed. This vas also 

true for nethodist women in St. Stephen, but the contrast 

was heightened by the greater tendency of women to join the 

church. In 1871, 15a of Methodist women over 24 were 

widowed, 35 compared to 52 of Methodist men; in 1861, where 

male marital status was not always clear, the comparable 

proportions were 16% and 22. These patterns resemble those 

of other religious groups in 1871, although slightly larger 

proportions of Anglicans and Catholics were widowed. The 

demographic characteristics of older Methodist women in St. 

Stephen were typical of the period, closely resembling those 

found in other studies. 36 In 1861, 58% of Methodist widows 

over the age of 24 were household heads, 339 l ived with 

other family members, and 8% were boarders or servants; in 

1871, 60% of Methodist widows constituted 92% of 39 female 

household heads (distinguishing relatives from boarders was 

more dif ticult) . 
Among women adherents, the widowed joined the church in 

the same proportion as the married. In 1871, 589 of the 57 

Methoàist widows had joined the churcb sometime between 1851 

and 1881, compared with only two of the 16 Methodist 

35 One Methodist widow in 1871 was under 25. 

36 Chudacof f and Hareven, "Family Transitions into Old Agen, 
ppe 224.25. 



widovers i n  1871. Combining census and anecdotal 

information shows t h a t  48 members vere  widowed a t  the t h e  

they joined the church (of vhom seven remarried). O f  these, 

only three i d en t i f i ab l e  vidowers joined the Methodist church 

betveen 1855 and 1861: W i l l i a m  Thompson-the son of McColl 

converts, and two newcomers- Church and burial records 

suggest that Alexander Nicholson, a 37 year old  Presbyterian 

b o n  i n  Scotland, may have joined the St. Stephen church by 

the sp t ing  of 1870 i n  response t o  the death of his w i f e  i n  

the previous December, perhaps a l s o  prompted by McKeowngs 

s m a l l  revival .  The t h i r d  widover, l i k e  Nicholson a 

labourer,  was a Nova Scotian Methodist who joined the Upper 

M i l l s  c l a s s  after baptism i n  the 1869 revival .  While i n  the 

case of Nicholson, church membership vas probably an 

inunediate response t o  t he  death of a spouse, o thers  such as 

Jane Wilder and Mary Pineo-both Methodist adherents-joined 

the church two o r  three years a f t e r  being widoved. 

The  widow of  independent means was often an important 

f i gu re  i n  early English Hethodism because of t h e  f inanc ia l  

support she could provide. Margaret Magwood may have played 

such a ro l e  f o r  t he  St. Stephen c i r c u i t -  She came from 

I r e l and  i n  1817 t o  S t .  James and had become a Methodist 

m e m b e r  there by t h e  f i r s t  ex tan t  records of 1849,  She moved 

t o  St. Stephen i n  1851 shor t ly  after her husbandls death, 

37 SSMR: MTMR: SSRC. 
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and eventually bequeathed al1 her property to the Methodist 

Conference, which used it to "help liquidate debts on 

connexional property in Charlotte Countyw. Magvooâ may also 

have been independent in lifestyle and conviction, for she 

appeared as a household head without servants or dependents 

in St. James in 1851 and in St. Stephen in 1861, although 

the former census included a large family of Irish Magvoods 

who had arrived in the 1830s. In the latter census, she 

identified herself as an Anglican, despite her continuous 

Methodist membership. 38 Many widowed meabers came f rom 

adherent families, but Magwood vas not alone in her dual 

affiliation. Abigail Myles had joined the Milltown church 

around 1850, remaining a member until her death, probably in 

1868. In 1861 she lived with her daughter's family, 

ail-like ber-adherents of the Church of Scotland. 

Both male and female Methodists represented idiosyncratic 

experiences of denominational identification which cannot be 

homogenized under the the heading of demographic patterns. 

Nevertheless, the timing of church membership was far more 

varied among women than among men. For St. Stephen's 

Methodist women, joining the church might be part of any 

stage of the life course-from youth to widowhood, vhereas 

for most male church m e m b e r s  it was part of married life. 

38 Malmgreen, wDomestic ~iscords* , pp. 56-58 ; Charlotte 
County Probate Records, 1851, Volume D; SJDM, 1862. 
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Patterns of kinship among male and female church m e m b e r s  

further demonstrate this point. O f  the 772 church members 

between 1861 and 1881 who w e r e  not members of ministersl  

families, 160 appeared to be the so le  member of their 

families t o  join the church. Only 31  o r  13% of the 2 4 3  men 

were found i n  t h i s  group, compared with 125 o r  24% of the 

523 women (another s i x  vere  designated only by i n i t i a l s  o r  

l a s t  names). Information about marital  o r  household s t a t u s  

vas only available f o r  106 of the 160, and because of 

occasional t i t l e s  such a s  ' M i s s *  o r  lMrs' this information 

was more available f o r  the women. O f  the  15 men i n  this 

l a t t e r  category, ten w e r e  husbands, and f i v e  were single. O f  

the 91 women who could be c lass i f i ed ,  22 w e r e  single, 4 0  

were married when they joined, 16 were widowed, and t h e  

remainder were ei ther  married o r  widowed. It is d i f f i c u l t  

t o  explain t h i s  group of 160, but their very lack of records 

indicates  t h a t  they were e i t h e r  more t rans ien t  o r  f r o m  the 

American s ide  of the river. They may also  have inc luded  more 

widows, but  of course s o i e  apparently %oie* members 

survived re la t ions  who had been members before 1860. The 

new members since 1851 w i t h  known genders consisted of 224 

men and 469 women. However, only 13% of the former joined by 

themselves compared with one fourth of the women. Almost 

equal proportions of men and women (31% and 28%) followed o r  



preceded another relation into the church, but 56% of the 

men compared with 47% of the women joined the same year as 

another relation. 

Other studies have identified "the disproportionate 

tendency of men to enter the church accompanied, or 

preceded, by femalesw . 39 Because the family relationships 

of al1 Methodist church members betveen 1860 and 1881 were 

complicated and multi-generational, and of course 

represented families with earlier church members, it is 

difficult to identify the first converts vithin a family. of 

118 family groupings within the membership between 1860 and 

1881, 29 consisted only of two relations: of this latter 

group, only 16 pairs consisted of a man and a woman, in 

seven pairs the man joined first, in nine the woman. Another 

nine larger groupings vere same sex, chiefly women. In 

another 32 family groupings, a male/female couple were the 

earliest church members, and in 33 women were the earliest 

members. In only 15 was the earliest member male. 

Similarly, of 412 married church members, 117 wives were 

never joined by their husbands compared with only 24 

husbands. The remaining 271 individuals made up 132 

39 Moran, *Religion and Family in Milfordn, p. 250 and p. 
253; Johnson, pp. 98-99 and 108; Ryan, Cradle of the 
Middle Class, pp. 80-81. The participation of men in 
Finneyite revivals in Utica differed from that described 
here, however, in that Ryan found that the majority of 
males linked to other records were not household heads. 
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@familiesa, nearly al1 onetime couples but including a few 

recombinations as a result of remarriage. In exactly half 

( 6 7 ) ,  the couples joined the church together, in 39 the wife 

joined before the husband, and in 26 the husband joined 

before his wife. Surviving Methodist marriage records from 

this period suggest several patterns in the timing of church 

membership and marriage. At least eight couples joined in 

the first year of marriage, nine women and one man joined 

the years before or after, and tvo women and two men 

followed already member spouses into the church at marriage. 

Most who did not join together or at marriage joined within 

15 years of their spouses, but some delayed church 

membership into their old age. An English immigrant 

labourer joined the church in the 1878 revival, 20 years 

after his wife, and only a few years before her death. 

The theology of Christian nurture implied an important 

role for women in sustaining Methodism within the family, 

and patterns of church membership clearly show women as the 

most common leaders of the family to the class meeting, or 

even their sole representatives. In a f e w  non-Methodist 

families, the mother was also the first or the only 

Methodist. Eliza Jane whittemore, the Congregationalist 

wife of an Anglican, was baptized in 1880, joining the Upper 

nills class meeting. In another family, Elmira Edvards Pine, 
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the Presbyterian wife of an Anglican, joined the Methodist 

church in the 1878 revival. But although it s e m s  probable 

that women more than men maintained the Hethodist tradition 

over the long run, this is impossible to prove conclusively. 

As indicated at the beginning of this chapter, not al1 known 

surviving McCoîï converts vere still church members by 1861. 

Hary Milbery had ceased attending class, probably because of 

infirmity, although the records show a number of women 

classified as sick or aged but still counted as members, 

presumably because they insisted. Milberyls obituary noted 

that she lived to see the fourth genetation, %any of them 

respected and useful members of the Church of Christw. 

Moreover, the female role as the ideal or actual perpetuator 

of the faith vas by no mean exclusively Methodist. Dugald 

Blair, a St. Stephen doctor, vas described as laevangelicalm 

rather than denominational, and often attended Methodist 

services. H i s  widow and children were Anglicans in 1861, but 

he had corne from a Presbyterian home in Scotland. There he 

had been "carefully instructed by a pious mother in the 

grand ~ d i m n t s  of religion, and though in a f ar off land 

that same good mother did not forget her son, for many were 

the epistles to him, and more the prayers." Despite a moral 

life, Blair did not feel the assurance of a changed sou1 

until his last illness, when he told the Methodist minister: 
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"My motherus prayers...are an~wered.'~* 

In the absence of sources on the inner motivation of most 

Hethodist women, explaining their attraction to Methodism is 

a necessarily tentative undertaking. Despite the 

predominance of women in church membership, there vere many 

similarly religious men, other religious behaviours, and 

even more men and women outside the church altogether. 

Nevertheless, Methodismus appeal to women in St. Stephen can 

be explained in part by cross-cultural theories of gender 

and religion. When Puritan writers argued that the fear or 

experience of suffering and death in childbirth and 

childraising-rather than any innate personality 

differences-made women more religious, they touched on a 

key anthropological explanation of female religiosityO4l Yet 

as suggested earlier, this explanation could also account 

for the greater participation of married men in church 

membership. A broader hypothesis contends that womenVs 

sema1 biology made them more avare of the fragility of 

life, more prone to introspection and to sensing the 

supernatural or transcendent. l2 Although historians and 

TPW, 22 May 1867, p. 2 col. 1; 17 April 1856, p. 2 cols. 
1-2 . 
Laurel Thatcher Ulrich, muVertuous Women Foundt: New 
England Ministerial Literature 1668-1735m, in James, pp. 
86-87; Cott, The Bonds of Womanhood, pp. 146-47. 

Margaret Conrad, w@Recording Angels*: The Private 
Chronicles of Women from the Maritime Provinces of 



psychologists may quarrel over whether wonen are innately 

more relational or affective M a n  men, 43 women have been 

accustomed to cooperative, nurturing, and conflict-resolving 

roles, and thus can identify more with the religious life. 

Comparing the Catholic bourgeoises of Lille with Welsh 

Methodist miners' wives, Hugh McLeod has argued that the 

churchws preoccupation with persona1 rather than social 

morality was more relevant to womengs lives as mothers and 

neighbours than to men's as workers or employers. Related 

to this was the clerical argument that womenms lives were 

more protected from the temptations of greed and power that 

led to irreligion.44 The most compelling explanation of the 

greater participation of women in religious activities has 

been the greater absorption of men into and exclusion of 

women from political life in its broadest sense: from the 

social worlds of unstructured labour unrest to the fraternal 

organization or the political process. 

Canada, 1780-195OW, in Vol. 2 of The Neglected Majority: 
Essays in Canadian Womenws History (Toronto: McClelland 
and Stewart, 1985, p. 46; Rosemary Ball, Perfect 
Farmer1s W i f e ' :  Women in Nineteenth Century Rural 
Ontario*, Canada: A Historical Magazine, (becenber, 
1975) ,  p. 15; Deborah Valenze, Prophetic Sons and 
Dauqhters: Female Preaching and Popular Relision in 
Industrial England (Princeton: Princeton University 
Press, 1985), p. 39. 

43 Joan W. Scott, %ender: A Useful Category of Historical 
Analysisw , ~merican Historical Review, 91 (1986) , p. 1065. 

44 McLeod, pp. 31-32; Cott, p. 136; Cowing, p. 629. 



Hwever, womenBs involvement in churches has obviously 

ideological origins as well, in the Christian tradition 

itself. The roots of both patriarchy and sexual equality can 

be found in the New Testament. Religious women and their 

apologists have also cited the charismatic tradition as 

justifying or allowing special forms or expressions of 

faith. The mid to late seventeenth century shift in English 

Protestantism from the belief in the naturally carnal woman 

to the virtuous and religious woman, from the temptress to 

the redemptress, followed similar beliefs in early 

conf essors @ manuals . 45 Certainly by the late eighteenth 

century, many lay and clerical writers, particularly 

evangelicals, believed that by nature as well as nurture 

women were more religious than men. 

This became part of a larger set of ideas expressed in a 

proliferation of private and public writings for or about 

women. Fostered by the dualism and emotionalism of 

Romanticism, these ideas reworked the longstanding ideology 

of 'separate spheresl of life for men and women. When these 

ideas were concentrated among or aimed at urban middle-class 

45 This paragraph and those that follow summarize themes 
common to sources cited earlier, as well as Rosemary 
Ruether and Eleanor Mclaughlin, IBWomen1s Leadership in 
the Jewish and Christian Traditions: Continuity and 
Changen, Introd. to Women of Spirit: Female  Leadership in 
the Jewish and Christian Traditions, (New York: Simon and 
Schuster, 1979), pp. 19-20; Blauvelt and Skinner, p. 
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women of New England, historians dubbed them the 'cult of 

domesticityg, although ùeborah Valenze has identified some 

parallels vith the domestic ideology of English Methodism. 

Explanations of womens' participation in nineteenth century 

revivals have been linked to this ideology and to the 

so-called nfeminizationw of New England print culture from 

Calvinist, intellectually systematic, and elite to 

evangelical or Liberal, sentimental, and popular. The 

changes in Protestant ideas about childhood described 

earlier added greater emphasis to woments special r 0 1 e . ~ ~  

At the same the, Liberalism helped transfo- sexual 

equality and moral perfectionism from an weschatalogicaln to 

an nhistoricaln possibility, fuelling both womengs demands 

for actual power within ecclesiastical structures and 

women s participation in reform movements. 47 However, urban 

middle-class women were increasingly excluded-at least 

prescriptively-from the economic world except as consumers, 

from the tavern, and from popular entertainments. Only the 

religious world remained, socially sanctioned as especially 

female and important by religious culture, or deemed 

most thorough Welter, Douglas, and Cott represent the 
expositions of this interpretive scheme, but see also 
Barbara Epstein, The politics of ~omesticity: Women, 
Evangelicalism, and Temperance in Nineteenth Century 
America (Middletown, Conn.: Wesleyan University Press, 
1981), pp. 64 and 83-85. 

Ruether and Mcdonald, pp. 24-25. 
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ultimately unimportant by a secular culture, and seemingly 

safely relegated to women.4* 

Historians who have focused on the Second Great Avakening 

have been naturally tempted ta relate womengs involvement to 

contemporary social changes. However, the strength of overly 

contextual explanations of womengs church involvement is 

obviously limited by the fact that much of the behaviour or 

ideology they describe predate the circumstances said to 

explain them. Moreover, the difiering responses by vomen to 

revivals over larger regions and time periods underline the 

difficulties of relating religion and the ideology of 

separate spheres to economic and social changes at a local 

level. In other words, while such general changes may have 

stimulated or encouraged the exposition of this ideology by 

writers or preachers, it does not necessarily follow that 

women responded similarly, according to their own economic 

situations. For example, in an interpretation of the social 

and religious developments of certain New York toms, 

Carroll Smith-Rosenberg has argued that different 

socioeconomic groups, particularly fernale, were attracted to 

antiritualism and antistructuralism because they experienced 

the most social dislocation and transformation. This 

interpretation iounders when transformed into causation and 

expanded to include the region as a whole, since it depends 

48 ~ott, pp. 137-41; Dun, p. 35: Welter, pp.138-39. 
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on the effect of enthusiasm on non-evangelical churches, the 

feminization of relatively young congregations, and the 

temporal association of one revival cycle w i t h  a specific 

period of social change. Reiterating the cross-cultural 

assocation of religion and social distress, Deborah Valenze 

has argued that working-class vomen in early industrializing 

England used the cottage religion of sectarian Hethodism to 

both adapt to and challenge their dislocation from 

traditional economies. Ryangs study of several decades of 

revivals in Utica made a similar argument for New England 

youth, but also showed that two revival inspired groups had 

very different constituencies. The Female Missionary Society 

consisted mainly of leisured urban and middle class women, 

released from the dmdgery of their grandmothers's lives, 

but also dispossessed of their former economic powers. The 

Matemal Association, however, included mainly artisansg 

wives still very much involved in the domestic economy. 50 

Carroll Smith-Rosenberg, "The Cross and the Pedestal: 
Women, Anti-Ritualism, and the Emersrence of the American 
~ourgeoisie~ , in ~isokderly ~onduct Visions of Gander in 
Victorian America Oxford and New York: Oxford University 
Press, pp. 129-164. This is a revised version of an 
earlier-article published in Leonard Sweet, The 
Evanqelical Tradition in America, (Macon: Mercer 
University Press, 1984),  which also contains Nancy 
Hewittws article applying the interpretation to 
Rochester: "The Perimeters of Womengs Power in American 
Religionu, pp. 233-256. 

Valenze, pp. 121-23; Cott, p. 136, Ryan, pp. 102, 85, 91. 



The adoption of popular religious culture by local 

churches with their o m  social contexts can be seen in the 

history of the small Maternal Association of Milltown. 

Active in the 1830s and 1840s, it followed the mode1 of its 

Utica founders and used the lattersf literature, The 

Associationfs origins coincided with the Methodist revival 

of 1835, initially both involving the Methodist minister or 

his wife and using Methodist as vell as nondenominational 

materials. It appears to have ceased for a few years, and 

revived about the tirne of the Methodist schism and the 

creation of the Congregationalist Church into vhich most of 

the Associationfs socially elite mothers went. Not 

surprisingly, no Wesleyan Methodist minister or his wife and 

almost no Methodist women were ever involved after the 

schism; instead, the Association drew occasionally on the 

services of the Maine Methodist Episcopal minister, and even 

the minister of the Baptist church in Calais. 

Within this broader Protestant ideology concerning women 

and religion, evangelicalism had a special appeal to women, 

whether in the gentle and intimate Christ of evangelical 

conversion or because of the abandonment of the belief in 

the possibility of infant damnation. l2 Yet since women in 

Minutes, Maternal Association of Milltown, 1835-49, PANB; 
Parish of St. Stephen, 1851 manuscript census return; 
Knowlton, pp, 39, 64, and 81. 

52 Welter, p. 139; Valenze, pp. 21-22: Moran, "Sisters in 



St. Stephen had many denominational choices, the most 

compelling explanations of their attraction to Methodism lie 

in the denomination itself. Methodism attracted women 

because it located the church both in the chape1 and in the 

home, vhere vomen had the most economic and psychological 

power. In doing this, Methodism recreated bath the house 

churches of early English sectarianism and, as defenders of 

the class meeting stressed, those of New Testament t i m e s .  

Although Valenze has interpreted the phrase %other in 

Israeln as reflecting a distinctively sectarian Methodist 

ideology, it was generally used in Methodist literature, 

particularly with reference to the pioneer converts. An 

impressionistic survey of the Wesleyan confirms that Valenze 

was probably correct in stressing the absence of a widely 

used parallel for men, but both the expressions "mother in 

Israeln and Vather in Israeln vere used in two St. Stephen 

obituaries of the early 1 8 5 0 ~ ~ ~ ~  More importantly, the 

Methodist version of 'evangelical womanhoodm expanded 

women9s 'sphere' to include leadership, and offered women a 

unique place for community and voice. 

Christw, pp. 53-54. 

53 Valenze, p. 36: Cooney, p. 88, Robert Wilson, Never Give 
IJp, p. 109 t TPW, 14 February 1852, p. 2 col. 6 ;  8 July 
1858, p. 1 col. 7 .  



Robert Cooneyls 1854 address to a %adiesV Tea Meetingu 

in St. Stephen eremplified this. He argued that the 

"influence of woman-as daughters and as sisters, and then 

as wives and as mothersw upon "the destiny of the worldm was 

To them..belonged the formation of the character 
of every human being ...at least during the first 
years ... this was their sacred responsibility- 
this their exalted honour...who are those who move 
the great springs of every benevolent institution 
formed for the relief of the wretched and 
miserable...who visits the schools, the hospital, 
the hovel, and the prison, and becomes conversant 
with misery in al1 her disgusting forms.. Who 
protect ( sic) every weakness and alleviate every 
sufiering from the cry of the infant...to the 
decrepitude of old age? The answer was woman...she 
it is who attends us in sickness, who soothes us 
in care, who consoles us in calamity. 

Cooney concluded by describing particular women: the 

heroines of the Bible; evangelical writers; and lastly "some 

who are now living and exerting their influence for the good 

of society, the Church, and worldmw Two other ministers 

spoke on the same subject, and al1 three were reportedly 

received by both men and women in the audience with %arked 

attention and evident satisfaction". Perhaps reflecting both 

the Methodist tradition of adult engagement in salvation and 

moral perfectionism, Cooney qualified the extent of materna1 

influence, and expanded the domestic vision to include the 

larger world, reiterating the rationale for womenls 

involvement in social ref orm. 54 



Two later and contrasting views of women's sphere in 

Maritime Methodism convey the tension within the ideal of 

'evangelical womanhoodL A f t e r  citing Biblical women and the 

biographies of early Methodists , one Newf oundland minister 
argued in 1872 that "the world will not be evangelized 

without...female help*, but help narrowly defined: 

Attending Bible classes, class meetings, reading 
the scriptures to the poor, teaching in the 
Sabbath School, visiting the sick, tract 
distribution, collecting for missions and every 
good wo rk... holy mothers training their children 
for the services of Christianity and the moral 
renovation of the world. 

Presumably oblivious to the inherent contradiction between 

the virtues of Nheroic zealN and "Christian meeknessu, he 

advocated nFemale Lay Agency to a certain extentn, In 

contrast, Alexander Nicholson, the e d i t o r  of the Wesleyan 

from 1873 to 1879, advocated the restablishment of women 

preachers in Maritime Methodism. He correctly anticipated 

the judgement of historians that sacerdotalism and the 

professionalization of the ministry had crowded them out, 

along with their lay male counterparts. Nicholson compared 

the gradua1 and as yet unachieved emancipation of nwomanlg t o  

that of V h e  Jew, the Roman Catholic, and the coloured 

Racen, and wrote that mWoman's position in the Church, (sic) 

is a form of bondage, which has corne d o m  ta us through the 

cruel dark ages, during which the strong held mastery over 

54 TPW, 26 January 1854, p. 2 cols. 3-5. 



the weakm. Criticizing the citation of isolated and 

misinterpreted Scripture against women, he claimed that John 

Wesley "had placed woman in her proper sphere in the Church, 

recognizing her perfect equality w i t h  the other 

sex.. .according to her the rights of office as a Leadern .55 

Although no St. Stephen women were described as preachers 

during the 1860s and 18708, three itinerant English women 

came to St. Stephen, part of what Olive Anderson has 

identified as a second wave of primarily middleclass 

evangelists and reformers. The "Miss Armstrongm described as 

a "popular and talented English lectureru was probably Jw Lw 

Armstrong, who had begun preaching in Scotland and in 1866 

published a pamphlet entitled A Plea for Modern 

Prophetesses. Soon after, she followed Catharine Booth in 

London, but with less success. In financial difficulties, by 

1868 she was advertising for preaching invitations anywhere 

in Great Britain or America. W i t h  surprisingly no comment, 

the Courier noted that Armstrong would lecture on nReforms 

and Reformersm, preach in the Methodist Church in St. 

Stephen at both morning and evening services, and on another 

day give a temperance lecture. A report of one English tour 

55 TPW, 11 September 1872, p. 4 col. 1-3; 10 November 1877, 
p. 4 cols, 1-2; 1 June 1878, p. 4 cols. 1-2; Ruether and 
MacLaughlin, p. 27 t Nancy Hardesty, Lucille Sider Dayton, 
and Donald W. Dayton, nWomen in the Holiness Movement: 
Feminism in the Evangelical TraditionN, in Ruether and 
Mclaughlin, p. 249: Valenze, p. 277-79. 
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suggests that she habitually divided her services into 

exegesis f ollowed by direct evangelism. mMisses Logan and 

Bairdw had toured New Brunswick for several montns in 1878 

before responding to an invitation from the local WmC.T.Um 

Evans, the St. Stephen circuit minister, had opened their 

first service, and their meetings vere held afternoon and 

evening for over a week, with reportedly ~overflowingm 

audiences. According to rumour, the tvo women vere wealthy; 

although offered a fee, they had declined, preferring "to 

preach the Gospel for freew . 57 

According to Nicholson, "except in the seclusion of the 

class-meeting, there are but rare instances of female 

CO-operation in Our public services now a daysmn Coancyys 

description of a Milltown prayer meeting in the 1850s may 

imply, albeit with regret, the primary role of women: nThe 

prayer meeting this evening was a very profitable one, If we 

had a few praying men, and a few efficient leaders, great 

good might be doncm* In fact, women who led class meetings 

of bath sexes in the rural areas, such as Ann Jane Robinson 

in Barter Settlement during the 1850s, functioned as leaders 

SCC, 28 January 1875, p. 2 col. 5; 4 February 1875, p. 2 
col. 3 ; O1 ive Anderson, wWomen Preachers in Mid-Victorian 
Britain: Some Reflexions on Feminism, Popular Religion 
and Social Changew, Historical Journal, 1969, p. 472.  

SCC, 12 February 1879, p. 2 col .  3; 19 February 1879, p. 
2 col. 3; The ~ e v  B N ~ S W ~ C ~  Reporter and ~redekicton- - 
Advertiser, 22 January 1879, p. 3 col. 1; Minutes, St. 
Stephen WaCmTaUo 



of prayer meetings as well as spiritual advisers. Nancy 

Murchie, the wife of a steward and a grandaughter of 

Mehitable Getchell, was the Old Ridge class leader after 

1872. In tom, Eliza Creighton was also a wprominent workerm 

at prayer meetings. Although ministersg wives led the St. 

Stephen village classes in the 1860s, most of these local 

women were recruited in the early 1870s. They also included 

the three women who took turns leading the girls' class, and 

two more lasting leaders: Lydia Veazy, the circuit steward's 

wife, and Phebe Tobin, an elderly widow whose father had 

been a Methodist minister." To repeat an earlier point, 

Methodism suffered from a chronic shortage of class leaders 

both male and female. Perhaps women were deterred by the 

larger cultural pressure against such a role, perhaps in 

circuits like Milltown by the existence of male class 

leaders. 

Outside the class meeting, Methodist men had other 

choices for ideological or affective community, belonging to 

quasi-religious fraternal associations such as the Orange 

~ r d e r ~ ~  or even the Free Masons. By the late nineteenth 

century, Methodismes original prohibition against the latter 

had been overcome, and in St. Stephen it had never existed. 

58 Cooney, p. 174 ; Getchell Family History: SCC, 26 
September 1879, p. 5 col. 4; Tobin F a m i l y  History. 

59 SCC, 17 December 1873, p. 2 col. 2; 31 December 1874, p. 
2 col. 3. 
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McColl had been the chaplain to the first lodge,60 and by 

the 1870s adherents, members, and even class leaders 

belonged to the four village lodgese61 In contrast, class 

meetings led by local women or a minister's wife represented 

a unique form of intimate same-sex community that vas more 

than domestic or neighbourlyao2 Historians have used New 

England letters, diaries, and literature to explore the 

powerful and affectionate sisterhood of many nineteenth 

century vomen. 63 Unf ortunately , there is no comparable and 
specifically Methodist evidence for St. Stephen women, but 

two sources point to the possibility of such a sisterhood 

outside the more elite world of New England literaria. One 

cornes from the obituary of two clearly evangelical but 

probably Presbyterian widows in neighbouring St. James. 

Margaret Campbell was meminent for her deep experimental 

Wilson, Methodism in the Maritime Provinces, p. 12: Harry 
Edgar Lamb, The History of St. Croix Lodge, No. 46, 
F.A.M. 1809-1934 (Calais, Me. : ~dvertiser Press, l934), 
pp. 9 and 53: 

SCC, 28 June 1867, p. 2 col. 2; 1 October 1868, p. 2 col. 
5; 22 October 1868,  p. 2 col. 4; 31 December 1874, p. 2 
col. 5; 14 January 1875, p. 2 col. 5. 

The Quakers also incorporated sub-groups of women led by 
women, but there were very few Quakers in New Brunswick. 

Smith-Rosenberg, "The Female World of Lave and Ritual: 
Relations Between Women in Nineteenth-Century America*, 
in Disorderly Conduct, pp. 53-75; Irene Quenzler Brown, 
"Death, Friendship, and Female Identity Durincr New 
~ngland' s Second Great Awakeningw , ~ouknal of -lamily 
History, (1976) , pp. 367-87. 



pietyn, "deeply interested in the success of the gospel, and 

energetic and cheerful in al1 works of faith, and labours of 

love for the benefit of families, the church and the whole 

conmunity." Campbell's death occurred five days after Janet 

She was a devoted follower of Jesus, along with 
Hrs. C., wrestling for the prosperity of Zion, and 
upholding the hands of their minister. Their 
friendship continued unbroken for upwards of 40 
years, sweetened by communion with G d .  During 
many of these years, they met with al1 possible 
regularity, once a fortnight for mutual prayer. 
They were lovely and pleasant in their lives, and 
in their death they were not long divided, and now 
they reunite forever in the society and communion 
of heaven . 

An 1879 address to the St. Stephen W.C.T.U. demonstrates the 

role of such ncommunionu in encouraging activism. Miss 

Barbara Woodcock told the meeting that "for years she had 

been unable to speak above a whisper, but owing to the 

influence of prayer she had regained her voicen, and was now 

able to encourage them "to persevere in their good work". 

After her address, the meeting read letters to the St. 

Stephen union from women in several other North American 

conmiunities, nadvocating. . . earnest and united prayeru . 64 

After the 1878 revival, the WoCmToUm became the first 

major associational rival for the t h e  of Methodist women. 

At its first meeting, 138 women signed up, more than had 

64 SCC, 16 December 1865, p. 2 col. 7; Minutes, St. Stephen 
WoCoToUo, 25 April 1879. 
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ever joined a church at one time since the 1830s. By 

November 1879, there vere 331 W.C.ToUm members, of whom only 

8% were current Methodist church members, and 4a past church 

members. Estimating the adherence of al1 W.C.T.U. members is 

impossible without the 1881 census, but an impressionistic 

sunrey suggests the sizeable presence of other religious 

groups, particularly Congregationalists, but also the 

daughters or sisters of Methodist members. Apart from 

holding meetings and fundraising, the Union supported the 

Boys8 Club, provided relief to ndestitute* women or 

families, and invited prominent speakers, such as Letitia 

Youmans, the national president. Their fusion of politics 

and religion was evident in decisions to raise money to help 

bring voters to the polls and to hold two long public prayer 

meetings on election day nwith a change of leaders every 

hourw . 65 

After 1881, Methodism generated its own rival to the 

class meeting in the Women8s Missionary Societieç. The 

founders of the Society in St. Stephen included church 

members, but some were only adherents. The career of one 

founding member--Myra Abbie Veazy-exemplified the way local 

Methodism was poised between two eras of piety and women8s 

activism. The daughter of John and Lydia Veazy-circuit 

65 Minutes, St. Stephen W.C.T.U.,  29 January 1878 - 11 
October 1881. 



steward and class leader, she had been a member of the 

girl's class, and was converted in the 1878 revival. As a 

school teacher, she worked for the Methodist Home Mission 

Board in Florida front 1886 to 1891, and as a missionary in 

Japan from 1892 to 1919.66 

If women generally made up the majority of Methodist 

church members, the eventual decline of the class meeting 

may have reflected not just Methodist piety, but also 

women's increasing participation in rival organizations. If 

this is so, it demonstrates the difference between executive 

power and strength. In St. Stephen, women sustained church 

growth, and through contributions as church members and 

fundraisers supported the church. In comparison with lay 

men, they lacked only the executive power to distribute the 

money. But when women withdrew their strength as church 

members or fundraisers, the churches must surely hava 

faltered. Just as historians of early Methodism have 

debated whether it promoted or hindered radicalism, others 

have asked the same question of evangelicalism and feminism. 

The ansver is clearly equi~ocal.~~ On the one hand, 

Methodism defined and thus confined women to special roles, 

limiting their full participation in the church or in the 

66 Ellen Gregg, Kirk-McColl 1785 to 1980 (St. Stephen, N.B. : 
Print'N Press, cm l98l), pp. 92-93 and 149-50. 

67 Cott, pp. 197-206; Blauvelt, "Women and Revivalismn, p. 
9. 



world. But on the other hand, the Methodist women who 

thronged to trans-Atlantic reform movements and would 

eventually demand ecclesiastical suffrage and ordinationo8 

demonstrate how women used their religion to step outside 

these roles and challenge these limitations. The ironic 

place of women8s @voice8 in local Methodism is exemplified 

by its protection and cultivation in class or prayer 

meetings, and yet its historical survival largely in 

posthumous 'spiritual historiesg, whose relation to the 

tradition of 'holy dyingv the last chapter will elaborate. 

By the 18808, Methodism was no longer alone in offering 

women opportunities for f eminine community , the en j oyment of 
power as leaders, or the exertion of power for social 

change. But with its early provision for female leaders of 

class meetings, prayer meetings, and in some branches also 

preaching services, Methodism was unique among evangelical 

churches . 

68 Ruth Compton Brouwer, "The Canadian Methodist Church and 
Ecclesiastical Suffrage for Women, 1902-1914n, Canadian 
Methodist Historical Papers, 2(1977), pp. 1-27. 



Chapter X 

Spiritual History and 'Holy Dying' in Local 

Methodism 

Of course we have no arithmetic by which to reckon 
the countless multitude gathered to the heavenly 
country through Methodist instrumenta1ity.l 

The English Protestant 'spiritual history' originated in 

Puritan testimonies given before church membership. Seldom 

published, they sunrived mainly in church or clerical 

records, sometimes in autobiographical pamphlets. The 

Methodist genre originated with Wesley's publication of 

religious obituaries in the early issues of the Arminian 

Magazine. These he introduced by explaining that "nothing 

is more animating to serious people than the dying words and 

behaviour of the children of Godn. The Protestant 

substitute for the last rites-both the ideal and actual 

ritual of 'holy dyingm--was part of the centuries old 

tradition of familiar or 'tame' death (to use Philippe 

AriesBs now classic term). Nevertheless, subtle changes had 

occurred within a i s  tradition by the late eighteenth 

Stephen Huestis, p. 103. 

Cited in Earl Kent Brown, Women of Mr. Wesley's Methodism 
(New York: The Edwin Mellon Press, 1983), p. 112. 



century, both theological-- concerning the nature of God, 

salvation, and the afterlife-and change more profane but as 

profound in effect, the hprovement in pain control through 

opiates. Tvo shifts in the culture of 'holy dyingm relate to 

nineteenth century evangelicalism. The first involved the 

move from dying as the final test of fortitude to dying as a 

peaceful transition-from death as the "enemym to death as 

"gentle friendw. The second s h i f t  was the displacement of 

clergy by family as the central figures around the dying. 

These conclusions obviously represent only directions of 

cultural change. Very traditional dying persists still and 

in some ways has been revived through the hospice and 'death 

w i t h  dignityg movements, while so called 'modern' dying 

could be found very early . 
The Wictorian celebration of deathn and its parallel 

within antebellum American culture pose a dilemma for 

historical thanatologists. On the one hand, many aspects of 

the prevalent but not omnipresent concealment or denial of 

death in twentieth century North Anerica originated in the 

nineteenth century culture of death. But as some British 

historians have argued, the evangelical deathbed may have 

sustained or even revived the older tradition of 'holy 

dying' .3 This historical debate centers on the presence and 

This paragraph draws on Ralph Houlbrooke, Introà. to 
Death, Ritual, and Bereavement ad. Ralph Houlbrooke 
(London: Routledge, 1989), particularly the following 



significance of the sacred and the secular, the traditional 

and the novel in the popular culture of dying. Among St. 

Stephen Methodists, published spiritual histories by their 

very nature present the most local evidence of this culture, 

but Methodist involvement in the rural cemetery movement and 

Methodist hymnody were aïs0 important. Determining how long 

the 'spiritual history' survived in Methodist journalism 

would require surveying the Wesleyan to the end of the 

century; even earlier, some clergy were more sympathetic to 

the genre than others. One conference address in 1868 

referred to the %any delightful dying testimoniesn of the 

previous year, but the Wesleyan editor in 1877 (of a younger 

generation) vrote that "Any Christian who cannot be 

sufficiently described in one third of a column must be 

altogether e~traotdinary~.~ Yet as this chapter vil1 show, 

the sumival of the genre, bound up as it was with the 

essays: Houlbrookets Veath, Church, and Family in England 
Between the Late Fifteenth and Early Eighteenth 
CenturiesN, Lucinda McCray Beier, nThe Good Death in 
Seventeenth-Century Englandn, p. 45; Roy Porter, "Death 
and the Doctors in Georgian Englandm, pp. 85-86 and 93. 
See also, David E. ~tafiard, ~ h e  Puritan Way of Death: A 
Study in Religion, Culture, and Social Change (Oxford and 
New York: Oxford University Press, 1977), Chapters 4 and 
7. Although a short article by R. Cecil, "Holy Dying: 
Evangelical Attitudes to Deathn, in History Today (August 
1982, pp. 30-34) is not that useful, it does establish 
that the evangelical deathbed ritual vas going strong well 
before full-blown romanticism and the Victorian 
celebration of death. 

EBAC, 1868; TPW, 24 Warch 1877, p. 4 col. 4. 



centuries old tradition of 'holy dying', demonstrates the 

persistence of traditional Methodist piety. 

English Methodist obituaries have formed key sources for 

historians, though seldom for their theolagical or 

psychological content. Although historians of Canadian 

Methodism have examined the changing nature of 

denominational piety, none appear to have used the spiritual 

histories of ordinary laity. In contrast, American 

historians have studied both conversion narratives and 

published spiritual histories. But uprooted like their 

subjects from their British heritage, many have cast the 

discussion solely in relation to Puritanism and the social 

and political history of early America, missing the cultural 

connection with trans-Atlantic evangelicalism. Although 

religious obituaries remain an underused source, they have 

obvious limitations, particularly when confined to a small 

segment of Maritime Methodism. Only 50 religious obituaries 

of local Methodists or their relations were published 

between 1851 and the 1881 (al1 but one in the Wesleyan), and 

few were very detailed. These 27 women and 23 men in no way 

encompass local Methodism, but surveying obituaries from 

Brown, pp. 111-13; Obelkevich, Valenze, and Werner al1 use 
obituaries published in Methodist magazines. 

In addition to Rabinowitz and Epstein, see Susan Juster, 
"'In a Different Voicet: Male and Female Narratives of 
Religious Conversion in Post-Revolutionary American, 
American Quarterly, 41(1989), pp. 34-62. 



elsewhere in the region suggests that the genre itself is 

better representeda7 Although local obituaries did not 

necessarily describe prominent Methodists, they nearly 

always described church members or their relations. The 

single w s t  important factor explainhg who vere 

memorialized may have been whether the current minister 

generally liked to write: many obituaries were written by 

Robert Cooney in the 1850s or William Wilson in the mid 

1860s--boa of whom published books with the Methodist 

press. 

Distinguishing the voices of la i ty ,  clergy, and religious 

convention is both difficult and ahistorical, since subjects 

and authors coanunicated through the acknovledged or 

implicit language of their religious culture. Sometimes the 

Wesleyan spared the modem scholar by distinguishing 

biblical or hymnal allusions, but more often not. One 

weakness in the historiography of nineteenth century 

religious experience is that it tends to overenphasize 

The numbers were even smaller before the inclusion of a 
few detailed obituaries from St. David or the Ledge and a 
number from the 1850s, most of which involved the parents 
or siblings of later church members in St. Stephen. 1 
also included the obituary of Charles Wilson who died in 
Nova Scotia, because his sister, present at his deathbed, 
later converted in Milltown, and because the obituary 
itself vas rich in detail. No St. Stephen obituaries 
appeared in the Wesleyan between 1877 and 1884, the last 
year of our university 1ibrary.s holdings. The genre 
continued during these years, with fewer but lengthier 
memorials. 
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certain themes as peculiar to or especially explained by 

contemporary circumstances, rather than as common to not 

only trans-atlantic evangelicalism, but also the historic 

Christian or even cross-cultural religious language. 

Identifying al1 strands of this language used in local 

obituaries vould require a separate study, but a few 

examples can convey the problem. The phrase 'meek and quiet 

spiritw used of Methodist women comes not from the domestic 

ideology of the early nineteenth century, but from that 

similar ideology of the first century: 1 Pater 3. Two 

rewordings of Old Testament phrases resonate with historical 

overtones. Psalm 68's description of God as the judge or 

protector of the widow sometimes became 'the husband of the 

widow', probably an adaptation of Gad's consolation to 

Israel in Isaiah 54, which was also used to console 

Methodist widows: @@For thy maker will be thy husbandn. 

Although this use of language embodies the personalized, 

familial Cod of the evangelicals, it also represents the 

ancient tradition of the feminine Israel, church, or soul, 

and the historic social insecurity of widows. Methodist 

obituaries also used the language of early English 

romanticism, transfonaing, for example, a phrase in Thomas 

Gray's "Elegy Written in a Country Churchyardw into "the 



even, noiseless tenor of her wayw . 
Unlike the conversion narrative, these Hethodist 

spiritual histories w e r e  shorter and more focused on their 

subjects' post-conversion lives, and even more on their 

deaths. The elements of the death bed ritual recounted in 

these histories parallel those found in other contemporary 

f amilies, both f ictional and real . Descriptions of 

suffering or M e  grief of the bereaved were shaped by those 

two paradoxical themes of traditional Christian orthodoxy: 

patient submission ta the will of God and at the same time 

comfort and consolation from God, often expressed through 

the person of Jesus. Of these sentiments, Ann Jane 

Robinson's vas the most biblically symbolic: "1 am as clay 

in the hands of the potter*. Eliza Keith, who joined the 

church in 1853, experienced tremendous cancer pain before 

her death in 1866: 

Often did she tell the miter of the grace which 
her Heavenly Father continued to vouchsafe to her; 
'but for which', said she 'under my indescribable 
sufferings 1 should sink into despair, but he is 
present with me, and I can rejoice in his 
salvation.' 

TPW, 27 January 1853, p. 2 col. 2; 28 November 1874, p. 2 
col. 4 ; 16 October 1867, p. 2 col. 1. 

Lewis O. Saum, Weath in the Po~ular Mind of Pre-Civil War 
America* , in kath in America eh. David. E. Starnard, 
(Philadelphia: University of Pemsylvania Press, 1975), 
pp. 41-45; A. Gregory ~chneider, "The Ritual of Happy 
Dying Among Early American Methodistsn, Church History, 
(l987), pp. 359-62. 



Mary Young told a friend: n'Jesus is precious. He has been 

with me in many trials....Blessed be His holy name, even 

now, He smooths my pillov and gives me restgW. When nasked 

by her mother, If Christ was precious  no^?^ Mary Gibson Boyd 

replied, untroubled by exclusive langage, " ' O  yes, 1 feel 

h b  lifting up my head for as the body perishes the imer 

man is strengthened. ' 
The memorials frequently used the image of pilgrimage to 

describe their subjects* lives, but their theodicy was 

confined to the orthodox explanation of adversity or 

suffering as spiritual trials designed ta lead the believer 

closer to God, strengthen faith, or prepare the sou1 for 

heaven. Only one obituary identified death as its subjectws 

frequent concern before her illness: 

Of a meditative cast of mind, Mary's thoughts were 
often occupied with the most solemn themes. Even 
in the silent hours of the night, she would remain 
awake, thinking of death. The good Spirit of God 
was thus preparing her mind for early removal. 

This theodicy was also the theme of a lyric spiritual 

history written by one convert herself: Celia Smith's poem 

"No Cross, No Crownn, among the last she wrote.ll 

lo In addition to obituaries cited in Chapter One, see 
*William Mabeew, TEW, 14 F e b ~ a r y  1852, p. 2 col. 6; 
Warah Perkinsn, 3 March 1859, p. 2 col. 2; nEliza 
Keithn, T m ,  28 February 1866, p. 2 col. 5; %ary Boydw, 
TPW, 15 December 1869, p. 1 col. 7. 

l1 Wary Ann Gibsonn, TPW, 16 October 1867, p. 2 col. 1; 10 
September 1862, p. 2 col. 1. 



The previously unconverted were particularly useful to 

memorialists, who hoped to both inspire and reassure the 

living. Mary Gibson Boyd had been "deeply impressed with the 

necessity of a change of heart and life, while attending the 

sick-bed and iuneral of a near and much esteemed neighbourn. 

Soon after she fell ill, sought and achieved conversion, 

which she shared with "pleasing testhoniesm. Sometime 

before her death in 1874, Mary Lanson told her minister: 

"'Read what you know is suitable for a seeker; for 1 am 

seeking salvation-a preparation for heaven'. ...She 

afterwards said '1 am prepared to die, 1 am going to 

je su^.'^ Some such as Hugh Yumlen sought conversion in the 

initial stages of long illnesses; others were converted only 

shortly before their deaths. For those who died suddenly, 

Methodist memorialists seem to have settled for Arminian 

optimism and assumed the saf ety of their sub j ects ' souls . l2 
The Halliday family are an intriguing example of both the 

power of the death bed ritual outside literary creations for 

the Wesleyan and the disparate response within families to 

church membership. Eliza Halliday joined in the St. Stephen 

revival the same spring that two of her three young adult 

daughters died on the same day. Neither were ever 

l2 "Dugald Blairn, TPW, 17 April 1856, p. 2 cols. 1-2; 
"Ebenezer Gitchelln, Tm, 3 March 1859, p. 2 col. 2; The 
short obituaries of Hugh Yumlen, Samuel Thomas, Adam 
Galespie, James McComb, Henry Eastman, and unnamed 
children come from TPW, 14 February 1852, p. 2 col. 6 .  



memorialized, but according to church records one daughter- 

Jessie Halliday-vas baptized only two days before her death 

vas announced in the Courier: no other baptisms were listed 

for that month. Without information as to the nature of 

their illnesses, whether they were ever baptized as 

children, or the private beliefs of each member, one cannot 

even begin to imagine the psychological complexity of this 

family. Eliza Halliday remained a member throughout the 

decade; she was never joined by either her trader/merchant 

husband or her youngest daughter (although the latter may 

not have remained in the parish) .13 

In the spiritual history, the deathbed could also be an 

occasion for reaffirping M e  conversion experience, ideally 

with calmness and confidence. The deathbed concerns of 

Edward Towers, class leader and millwright, illustrate the 

the emphasis within evângelicalism on 'usefulness', which 

Rabinowitz relates to the moralist 'economyl of religious 

experience that originated in the Second Great Awakening: l4 

'1 would it were my Fatherls will (that 1) stay 
longer; not to pursue my worldly avocation, but to 
do more good for the Church and His cause than 1 
have done...I have no fear--al1 is right. 1 know 
whom 1 have believed. His will is mine.' 

l3 SCC, 26 March 1874, p. 3 col. 1. 

l4 nWilliam Thompsonn, SCC, 9 October 1873, p. 2 col. 4 ; 
"Edward TowersN, TPW, 28 November 1874, p. 1 cols. 3-4; 
Rabinowitz, p. 104.  



A fev were more mere inchoate: Orissa ~ i n g  who died of 

typhoid showed nonetheless "in her rational momentsmm.that 

she had a firm faith in a living Redeemerwm On her 

deathbed, Ann Jane Robinson actually instructed her minister 

to preach her funeral sermon on Paul's famous lines from 2 

Timothy, 4: 

For 1 am now ready to be oftered, and the t h e  of 
my departure is at hand. 1 have fought a good 
fight, 1 have finished my course, I have kept the 
faith:  Henceforth there is laid up for me a crown 
of righteousness, which the Lord, the righteous 
judge, shall give to me at that day; and not to me 
only, but unto al1 them also that love his 
appearing. 

T h a t  the first British Wesleyan missionaries remarked on the 

local custom of preaching a sermon at funerals, even those 

of infants, may hint at differences between the British and 

American Methodist cultures of dying. Funeral sermons had 

become increasingly important in England after the 

Reformation, but given their preeminence in New England 

Putitanism, one can speculate that perhaps that tradition 

was the source of the regional practice.15 

For some, their illnesses and their preoccupation with 

correct religious experience produced anxiety or even fear 

about the authenticity of their conversions. The 

memorialists naturally cited other causes, chiefly "the 

devil", and always reassured the readers that inner peace 

l5 SJDM, 1826; Houlbrooke, "Death, Church, and Familyw, p. 
37 . 
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eventually triumphed. Although these few accounts most 

resemble the older Puritan deathbed crisis, their 

interpreters were very much nineteenth century Methodists: 

they described what they saw as confusion or the temptation 

to abandon trust, not the final proof of election. Once 

Charlotte Hussey had passed through repeated stages of 

self-doubt and despair, she remained in a state of joy until 

her death, exclaiming: "1 am in ecstasy. . .Jesus is 
unspeakably precious to me,...I really did not imagine 1 

could enjoy so much happiness this side of the grave. l6 

Throughout his last illness, Robert Hitchings-who unlike 

Hussey died after a long life-- Imwanted al1 who came to see 

him to pray with him and praise God on his accountH; he was 

Hthe happiest man on his death bed" that his minister had 

ever seen. His daughter, who died the same day, Hjust 

before her death...broke out in praising God, and died happy 

in her Saviour @ s loveu. l7 Some memorialists strained to 

interpret the last moments of their subjects: j u s t  before 

her death in 1869, Mary Boyd said ntlord Jesus receive my 

spiritmn, and from her joyful "countenancen at death the 

writer concluded that %he endeavoured to exclaim victory! 

victory! but the dissolving tabernacle could only utter 

l6 nHenly Hennigarn, TPW, 19 April 1855, p. 2 col. 2 ; "Sarah 
Robinsonu, cited in Chapter One; ImCharlotte HusseyH, 26 
August 1852, p. 2 col. 1. 

l7 %nn Hitchingsn, 8 July 1858, p. 1 col. 7 .  



Samuel Hall's obituary in the Wesleyan was both a tribute 

to the power ~ethodism could still hold even for those who 

had left it, and to the willingness of memorialists ta 

ignore substantial denominational or theological 

differences. Hall had left the Hilltovn Methodist church in 

the schism and joined the Congregationalists. By 1861, he 

and his wife were Universalists, but since he lived in 

Mohannas he may still have attended occasional Methodist 

preaching services, and his name appears on an 1863 

contributions list. During his last illness, he requested 

the Methodist minister to visit him. Although in great 

suf f ering f rom mouth cancer: 

In patience he possessed his soul. These visits 
appeared to remind him of his former connection 
with the Methodist church, and especially of his 
conversion to God. He spoke with much feeling of 
the time when alone in the woods, he found the 
Lord, and of his present hope of being forever 
with him to behold his glory. 

In many ways, a Universalist could simply be an optimistic 

Methodist, believing not just that al1 could be saved but 

that a11 ultimately would. Perhaps one could Say that Samuel 

Hall lived and died with the churches of his choice. 

These responses, whether calm, turinoil, joy or simply 

hopefulness- were elicited by the presence of clergy, 

family, or friends. One particular female friend with 



Hussey at her death reassured her: n'you'll soon fa11 asleep 

on the boson of je su^'^. In response to a remark by a 

"Christian friendw, that Lydia Walker @@was now passing 

through the valleyn, Walker replied m8yes--but Jesus is with 

menm. Other deathbeds were more crovded: Sarah Crocker 

"bade her weeping family and friends farewellw; James Hanriah 

even insisted that the prayer meeting be held in his room on 

.*e night he died. l8 Just as family and friends were to 

console or reassure the dying convert, he or she was to 

caution and inspire the living. Some who died in the 1850s 

were explicitly concerned over the future conversion of 

their near relations, particularly their children, and 

whether they would meet them in heaven. John Kelso, badly 

burned in a housefire, urged h i s  family to love one another 

and seek salvation. l9 Unfortunately, there are not enough 

local obituaries to confirm the impression that t h i s  kind of 

explicit concern diminished in later decades. 

Annie McCool, who died of consiimption in 1874, apparently 

inspired rather than alarmed those around her: 

Jesus was very precious to her soul and she loved 
to Say soe...the outflow of the sweet suffusion of 
his love and hope in the soul, strengthened the 

l8 In addition to obituaries already cited, wLydia Walkerm, 
TPW, 14 Apil 1853, p. 4 col. 1; "Sarah Crockerw , 14 
February 1852, p. 2 col. 6, 

l9 In addition to the obituaries of William Mitchell, James 
Hannah, Robert Hitchings, and Charles Wilson cited 
earlier, "John Kelson, 19 November 1857, p. 2 col. 2. 



religious t ~ s t  of fellow Christians beholding, 
and filled vith wonder her youthful visitors. 

"When questioned as to her family interests, if she had 

anything to Say previous to her departure*, Mary Boyd 

replied N'nothing to Say, only live to Christ'". According 

to Rebecca Robinson Cleland's memorializer, her last turmoil 

was not over her spiritual state or her departure from 

worldly comforts, but "a st~ggle with her affection for her 

husband, from vhom it seemed so hard to partN (she had no 

children of her own). Nevertheless, she declared her V m s t  

in the atonement...peace with God, and hope of entering into 

rest, together with words of affectionate counsel to those 

around her deathbedOn 

Family separation at death and reunion in afterlife had 

become increasingly important themes in nineteenth century 

Protestant and Catholic print or material culture. 

Eighteenth century writers such as John Wesley had insisted 

on a theocentric, spiritual heaven without any "sensual, 

physical experience...and social interactionsu. The remarks 

of two St. Stephen Methodist ministers exemplify the 

contrasting nineteenth century clerical language that could 

describe heaven. McKeown clearly stood in the theocentric 

and in fact less biblically literal tradition of Wesley. In 

a sermon delivered at the dedication of the newly rebuilt 

St. Stephen church, McKeown deprecated the efforts of an 



otherwise "able ministerm to deduce the exact nature of 

heaven from Revelations. McKeown further ridiculed the 

nineteenth century best sellera of Elizabeth Stuart Phelps 

which, in the words of later historians, described "heavenly 

society consisting of Victorian families and celebrities al1 

living in a picturesque natural settingu. In McKeown's 

judgment: "To describe Heaven is to belittle it. The word 

of God is more philosophicaln. Writing an obituary, James 

Taylor used language much closer to popular culture, 

referring to %he palm-waving, the service, and the Song of 

the beautiful land of restm. Although the theocentric view 

dominated clerical thought, some have argued that in popular 

print culture, nmeeting one's departed family in heaven 

became a more pressing concern than union vith ~ o d ~ . * O  

According to the voices in local spiritual histories, to 

be in Heaven was to be forever free from suffering and to 

"be with J e ~ u s ~ . ~ ~  Some converts such as Mary Ann Gibson 

expressed this as "1 am going homem, or in the words of her 

grandfather: have a home not made with hands, eternal 

in the h e a v e n ~ ' ~ . ~ ~  One cannot read a domestic heaven into 

2 0  Colleen McDannell and Bernard Lang, Heaven: A Histow 
(New Haven: Yale University Press, 1988), pp. 225, 228, 
258,  266; TPW, 12 October 1870, p. 1 col. 6; 28 November 
1874, p. 1 col. 4. 

21 See for example the obituaries of Charlotte Hussey, 
William Mabee, Hannah Albee, Ann Jane Robinson, Sarah 
Perkins . 



such phrases by themselves, for they involve older 

Christian traditions of pilgrimage and wandering. Some 

~ethodists, hovever, were more specific, hoping to be 

reunited with family and friends, even particular 

individuals. M a r y  Young may have been referring to her 

class meeting when she said *I have a good hope, through 

grace, that 1 shall soon be permitted to join again with 

tnose, in whose society 1 have taken sweet counseLW Those 

udear ton Mary Lamson were expected to %cet heru in Heaven. 

One minister noted the joy that Duncan McColl must have 

experienced as so many of his "spiritual childrenn joined 

him in "heavenly worshipn. In a poem written about Charles 

Wilson's death, one of his sisters (who eventually converted 

while in Milltown) wrote of his future happiness in meeting 

his  baby, who had died the previous summer, both now Vafe 

from the storms of earth, its weariness and pain-Forever 

~ o m e ~ .  23 

This poem exemplifies the wliterary, in some part actual, 

magnification of mourning in America between 1820 and 

1875". 24 Elements of the local Methodist culture of dying in 

22 "John Gibsonu, TPW, 27 August 1880, p. 6 col. 2. 

23 TPW, 13 May 1858, p. 1 col. 1; *To My Brother in HeavenH, 
TPW, 31 December 1857, p. 2 col. 1; See the obituaries of 
Mary Young, Mary Lamson, Robert Hitchings, Ann Hitchings, 
and William Mitchell. 

24 Douglas, p. 456; See also a mernorial to Dugald Blair, 
TPW, 17 April 1856, p. 2 cols. 1-2. 
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many ways mirrored popular culture, but there were critical 

differences. Although Robert Wilson's semiautobiogtaphical 

novel included the stock scene vhere the death of an already 

converted young child leà the parents to c0nversion,2~ the 

only local parallel to such literary memorials were 

religious obituaries on the deaths of young women, the 

difference between the sentimentalism of the fictional genre 

and the older tradition of 'holy dyingD. Similarly, tvo 

responses to the St. Stephen Rural Cemetery show hou 

Methodism could adopt popular culture for very traditional 

purposes . 
The rural cemetery movement originated in Massachusetts 

during the 1830s, in part a practical response to 

overcrowded church graveyards and concerns about hygiene. 

However, historians have argued that the landscaping and 

funerary art of the new cemeteries were--like obituaries or 

literary memorials-part of this magnification of mourning. 

By paradoxically camouflaging death for the emotional 

stimulation and implicit entertainment of the living, the 

cemeteries became new places of "resortn. A Universalist 

ninister's history of the St. Stephen rural cemetery 

exemplifies this. After deciding that traditional burial 

practice "seemed to perpetuate neglected, forlorn and 

repulsive looking grave-yardsn, a group of prominent men 

25 Wilson, Never G i v e  Up, p. 31. 



bought 65 acres on the outskirts of the village of St. 

Stephen, a location with a reputedly excellent view of the 

river. In 1856, they wenclosed it for a 'City of the Dead'. 

Much good taste is displayed in the selection o f  
this site and the arrangement of the grounds. Taro 
miles of avenue and path wind through the neatly 
trimmed trees. Skilfully chiseleà marble and 
granite tell where the dear departed repose. 

Most of the organizers were not evangelicals: the group 

consisted of three Universalists, two Congregationalists, 

two ~nglicans, one Presbyterian, and one Catholic, but also 

two Methodist church members (Zechariah Chipman and Timothy 

Crocker). The marblecutter and caretaker was an English 

immigrant, also a Methodist church member . l6 
In the cemetery's first year, the Methodist minister 

capitalized on the idea of nexcursion~, draving on the whole 

principle behind spiritual histories: the didactic and 

inspirational power of mortality. According to his 

biographer, William Srnithson's sermons, "though not 

remarkable for enchanting displays of rhetoric.. .or profound 

intellectual thought, were rich in experimental and 

practical ideasn. Srnithson's fortnightly Sunday afternoon 

services in the cemetery were a novelty, and a reporter from 

the St. Stephen Patriot described his first effort as a 

26 Douglas, pp. 249-53; see also Stannard, The Puritan Way 
of Death, Chapter 7; Knowlton, pp. 120-21. The 1861 St. 
Stephen census provides the denominations of the 
organizers listed in Knowlton and identifies Samuel 
Almond as the marblecutter. 



spectacular sight. 

The Preacher on an elevated platform, the vergreen 
~ i n e  gently vaving 5ts boughs above him, and an 
immense concourse of human beings of both sexes, 
and al1 ages....ft vas an hou, never to be 
forgotten. Some twelve or thirteen hundred 
persons, apparently w i t h  deep reverence 
listening ... many from Calais, Milltovn, and from 
various parts; some came many miles....The road 
outside the grounds vas literally closed with 
covered carriages and wagons. 27 

"Lines Suggested by a visit to the St. Stephen Cemeterym was 

probably written by Mary 3. Smith, who-like her sister 

Celia-converted in an 1861 Milltown revival led by their 

father. While her poem remains obviously theocentric, it 

also uses elements from the popular culture of death 

described by Douglas, in romantic descriptions of nature and 

the cemetery as a place of excursion. 

And these low graves, vhen summer roses twine, 
And soft airs vander freighted with the breath 
üf aewy violets and fair buds which shine, 
Brightening like stars the gloomy night of death; 
These are their graves-here sweetly sleep they all; 
Never to vake till the great angel call. 

0 0 

Oft as we visit this lone realm of death, 
Oft as our feet along its paths shall stray, 
Oft as our bitter tears and choking breath 
Shall tell of joys now yielded to decay, 
Wegll plant still brighter flowers above the tomb, 
As brighter emblems of immortal bloom- 

27 George O. Huestis, Memorials, p. 146; TPW, 2 October 
1856, p. 2 col. 6. The Patriot is one of the many New 
Brunswick newspapers of the previous century whose 
contents largely survived only in other serials. 
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In other verses, the poem recreates the moment of holy 

dying ' for the reader--Dthe soothing pover, / The sacred 
feeling of that halloved houw . 28 

Historians have also interpreted the increasinq focus of 

American hymnody on heaven as part of the cultural 

"magnif icationw of m ~ u r n i n g ~ ~  and a gradua1 shift in the 

emphasis of hymn language from themes of doctrine to themes 

of wandering and refugeO3O Hethodist hymnody was a central 

part of Hethodist worship both in the chape1 and in the 

homeO3l Most of the hymns quoted in religious obituaries 

were chosen by the writer for the reader, but a few were 

actually used by the dying or those around them. Charles 

Wilson died in the Company of his wife, four children, one 

sister, and his mother-in-law. His obituary cites three 

different hymns by the Wesleys. 

TPW, 3 September 1862, p. 1 col. 3 .  "Linesn was signed 
" M o B o S o n  of St. Andrews and William Smith's family was in 
St. Andrews at this tirne. 

Douglas, p. 261-62; Sandra Sizer, Gospel H m s  and Social 
Relicrion (Philadelphia: Temple University Press, 1978), 
pp. 30-33. 

Conceding that part of this shift occured between Watts 
and the Wesleys-well before Moady and Sanky and their 
historical context, Sizer argues that hymn compilers and 
singers used earlier hymns that seemed to address their 
current situations and were less likely to use those that 
did not (p. 128). 

Dearing, p. 79. 



A short tirne before the vital spark escaped, he 
wished those who surrounded his bed to sing, and 
as they linge-, w i t h  a voice almost lost in 
death he led in singing the beautiful lines: 

Jesus, thy blood and righteousness 
My beauty are, my glorious dress; 
Midst flaming worlds, in these arrayBd 
With joy shall 1 lift up my head- 

A f t e r  a f e w  moments he again led in singing: 

He breaks the pover of cancellBd sin 
He sets the prisoner free; 
His blood can make the foulest clean, 
His blood availed for me. 

And several times w i t h  deep feeling repeated the 
last lines. E a r n e s t  prayer was then 
offered.-..After vhich, vhile al1 in the room were 
moved to tears, he exerted his remaining strength 
by singing, in broken accents, two verses of that 
delightful hymn, conimencing: Arise my sou1 , 
arise-Shake off the guilty f e a r ~ . ~ ~  

William Mitchell told his minister (the writer of his 

obituary) : 

'1 know in vhom I have believed. My feet are upon 
the rock--1 have no fear of death. @@The pain of 
life will soon be oaer,The anguish and distracting 
caremWa Oh yes, I replied, and then you will rest 
in heaven Where sighing grief shall veep no more, 
And sin shall never enter there!@@ 

Lydia WalkerBs friend consoled her by literally 

appropriating and revising a Charles Wesley hymn to form the 

lines: "Almost ended is the glorious strife, death is 

swallowed up of l ifem. H y m n s  were often used to memorialize 

the dead, and not just by Methodists. The family of an 

32 Most but not al1 of the hymns cited in these spiritual 
histories were in the Methodist H y m n  Book, (Toronto: 
Methodist Book and Publishing House, 1882). 



Anglican grandaughter of McColl converts published *The Hour 

of my Departurems Cornea in the Courier as embodying her 

*dying sentimentsu. 33 

Unfortunately, local spiritual histories give only two 

specific examplea of hymns used in the day to day spiritual 

life of ~ethodists. The lines from another Charles Wesley 

hymn that James Hannah often repeated in his class meeting 

were given in his obituary: 

Forever here my rest shall be 
Close to the bleeding side, 
This al1 my h o p  and al1 my plea, 
For me the Saviour died. 

George Hilbery had converted in a New Brunswick Methodist 

revival in the late 1830s, but moved to Maine in 1857: Vhe 

morning of the day of h i s  death, he read a portion of 

Scripture and sang h i s  favourite hymn wLord i n  the morning 

thou shalt hearmu. 34 Not surprisingly, the St. Stephen 

Kethodist choir added Moody and Sankygs Gospel Sonqs to 

their repertoire, soon after its publication in 1875. Gospel 

Sonqs included many Wesleyan classics, but also the newer 

favourites from sucb uriters as the prolific Fanny Crosby. 

33 In addition to already cited obituaries, SCC, 27 November 
1867, p. 3 col. 1. 

34 DGeorge Hilbery*, TPW, 27 Novembet 1872, p. 4 col. 3. 
This hymn is not in the 1884 Bfethodist hymn book, but is 
in the m i d  1850s American Vocalist (Boston: Brown, 
Taggart and Chase), with a traditional modal and fugua1 
tune, a total contrast with the general style of Gospel 
Sonqs . 
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The collection vas part of the armory of the local 

temperance movement, which presumed their popularity, urging 

in one announcement al1 uthose having copies ... to bring 
themu. A Hoody and Sanky concert given at the Young Men's 

Institute included seven m i d  to late nineteenth century 

wgospel songsw, but finished with the perenially favourite 

Charles Wesley hymn wJesus Lover of My Souln . 35 

Eva Thcmpson died over twenty years later than Charlotte 

Hussey, but their spiritual histories exemplify both the 

continuity and subtle changes in ideal and actual 'holy 

dying*. B o t h  used hymns; not surprisingly the one hymn they 

shared was @@Jesus Lover of My Soulm. Both were single young 

women, Hussey adopted into the family of a class meeting 

leader, Thompson the daughter of two members. Hussey's 

obituary dated her conversion, and discussed her protracted 

relapses into despair and doubt before her final @@triumphn 

and nconsolationw. Eva Thompson never formally joined the 

church, and her obituary made no explicit reference to 

conversion. Her commitments as church organist and Sunday 

school teacher may easily explain why she never found the 

tirne to attend class meeting, and her obituarygs nonconcern 

with the issue show that local Methodism was not legalistic. 

When whope of her recovery vas abandonedn, Eva Thompson 

35 SCC, 20 November 1878, p. 2 COL 3: 28 P e b ~ a ~  1877, p. 
2 col. 5. 



said: w c I  have been asking God to prepare me, for whatever 

is his vil1 concerning meOtw From then on, was both 

pleasing and profitable to converse vith her on the ground 

of her hope, and of her future prospectw. 

Both obituaries detailed their subjectsc last remarks. 

Whether through disease, personality, or cultural context, 

Husseycs woutpouringsw were more fervent: wcJesus--Jesus; 

1'11 soon be with him--1'11 see him as he is. O the love of 

Gad-how great-my soul is fullOcn She vas described as 

"faintly reciting these words- 'Precious precious sleep 

from which none ever wake to weepcw. These expressions used 

hymn lines such as nWhen 1 see Thee as Thou Art* or "Asleep 

in Jesus! Blessed sleep/frorn which none ever w a k e  to weepN. 

In her final moments she "often and fervently uttered 'Save 

into the haven guide, O receive my soul at l a ~ t ! ' ~  and later 

"'With faith 1 plunge me in the sea, Here is my hope, my 

joy, my re~t.'~ 

Eva Thompson's deathbed was calmer, but more musical. 

Through her unusually authentic voice, the account so 

demonstrates the signifance of 'holy dyingc for some 

families that it is w o r t h  quoting at length. 

How sweet were the vords of confort she addressed 
to the sorroving family as she requested them not 
to weep for her, but to meet her in heaven. 
Several times during the day she asked those who 
stood around her bed to sing, "Jesus cornforts men, 
"Corne sing to me of Heavenm. And when the voices 
of her brother and sister, joined that of the 



f a the r  i n  s inging t h a t  s w e e t  melody, *My heavenly 
home is br igh t  and fairw, she joined with them as 
they sang, n1 am going home t o  d ie  no moren. 

This  mid-century will iam Hunter hylan partly r e f l e c t s  the  

popular culture of heaven, but  r e ta ins  a theocent r ic  and 

s ec t a r i an  s t reak  that would be foreign t o  a secular  and 

popular vis ion of heaven a s  a superior ea r th .  

My heavenly home is br igh t  and fair,  
Nor pain nor dea th  can en te r  there ,  
Its g l i t t e r i n g  tovers  the sun outshine; 
That heavenly mansion s h a l l  be mine. 

l l l 

M y  f a t h e r m s  house is b u i l t  on high, 
Fa r ,  f a r  above t h e  s t a r r y  skyt 
When from thia earthly prison f ree ,  
That heavenly mansion mine sha l l  be. 

m . .  

Then fa i l  t h e  earth, let stars decl ine ,  
And Sun and moon re fuse  t o  shine, 
Al1 nature sink and cease t o  be, 
That heavenly mansion s tands for  m e .  

Eva Thompson then asked those around her  to sing *Jesu lover 

of my sou l l ,  a f t e r  which she said: 

'Pa, 1 w i l l  soon get my voice againl.. . .  About 
her  l a s t  u t te rances  w e r e ,  '1 w i l l  soon be homem, 
'thers is a crown and a harp fo r  m e m .  H e r  
mother. . l says Eva do you see me; she replied, yes 
m a ,  but you are a g r e a t  way off , and i n  a f ew 
moments her happy s p i r i t  took its flight from t h i s  
world of s ickness ,  pain and death. 

So firm was t h i s  i n t e rp r e t a t i on  of the evangel ical  deathbed 

tha t  the writer may never have suspected tha t  m a  Thompsongs 

hope of singing once more may have been more than 

an t i c ipa t ion  of heaven, but r a the r  the classic pre-death 



rally of the terminally ill. Even the best of Methodists may 

have vished to praise God on earth a little longer. 36 

These spiritual histories combined with local revival 

accounts suggest that Methodists sought and, to some extent, 

achieved what has been described as a wcommunity of feelingw 

in the church, class meeting, or at the deathbed. 37 The 

complexity of the reality-in which the ideal was 

undoubtedly dimmed by divisions of personality and social 

class-is conveyed by the differing appellations of 

Methodists within local records: shortened firstnames, 

initials, Mr. or Mrs. (in fairness, often courtesy titles 

for older members) or Miss, even still Sister or Brother. 

But the latter expressions would disappear from the records 

in the next decade. The ideal is evident in the Wesleyanms 

description of the proper results of a successful revival: 

@@homes would be gladdened, braws relieved of their wrinkles 

of care, streams of iniquity stayed...courts of litigation 

spared their acrimonious disputesw. The emphasis on 

community appears in a report on an 1883 revival in 

Milltown: *there seemed also a disposition to reconcile 

dif f erences-to forgive each othern . 38 One can only 
36 * m a  Thompson*, 13 April 1872, p. 2 col. 3; Methodist 

Hymn Book, p. 175. 

37 Sizer, p. 128; Schneider, p. 351. 

38 TPW, 23 December 1873, p. 2 col. 2 ;  16 March 1883, p. 6 
cols. 2-3. 
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speculate on the significance of the class meeting to those 

who shared the experience with the same faces for over a 

decade, such as Lucinda Perkins and Phebe Tobin, two widows 

who attended the same Milltown class for over twenty 

y e a r d g  Since only a minority of adherents joined, and so 

many left, neither social expectation nor compulsion can 

explain those who remained for so long, only choice. The 

class meeting offered a spiritual intimacy that could not be 

found in either Sunday vorship or the public prayer meeting. 

The class meeting offered a time apart from the household, 

rural, or village economy. Md, as the previous chapters 

have shown, the class meeting could paradoxically be for 

some a time of family solidarity, but for others even a time 

apart from family ties. 

However, the presence of the family at the deathbed and 

the persistence of men in between a fifth and a third of 

local church memberships complicates an interpretation of 

'social religionm or the 'community of feelingg as entirely 

shaped or divided by gender and the ideology of separate 

cultural spheres for men and women. frene Quenzler Brown 

has distinguished between the later consolatory fictional 

memoirs and their didactic predecessors of the Second Great 

Awakening: the latter nemphasized the facts of real lives 

39 Roughly one hundred members attended local class meetings 
for fifteen years or more, most continually. 



and promoted a culture of domesticity that sought to mediate 

between dualities* of gender and society. Susan Juster has 

also argued that evangelical religious experience could 

level gender differences, promotinq affective friendships 

anong both men and women.40 Robert Ritchings's memorializer 

described him as: 

The most affectionate man I ever knew. Very 
frequently after 1 had prayed with him he would 
put his arms about me and embrace me in the most 
affectionate manner, and say how often he had 
listened w i t h  comfort to the voice of his dear 
minister. 

This kind of friendship was not even exclusively 

evangelical. After Dugald Blair's death, a friend and former 

colleague published a nine verse memorial poem--0riginally 

in the local paper, but recopied in the Wesleyan. It could 

almost have been written by the much younger and Methodist 

Mary or Celia Smith. 

Thou hadst a noble tender heart, 
My brother, and my friend, 
From which welled up a fount of love, 
That never knew an end... . 
Oft thou did'st sit at midnight's hour, 
Beside m y  fevered bed, 
And till the golden daylight broke, 
Upheld my fainting head, 
Thou often w e r t  the sweetest cheer, 
That blessed me midst my own, 
If 1 were lonely then alas, 
Now 1 am doubly lone. 

40 Juster, pp. 36-37; Quenzler Brown, pp. 368-69. 



0 - 0  

Thou didst not kneel with me in tath, 
Before one cornnion shrine, 
Yet Friendship made me thine the same, 
And Friendship made thee mine. 

As in Samuel Hall's obituary, the differences of 

denominational affiliation were important enough t o  mention, 

yet ultimately unimportant. l 

This chapter has offered a speculative foray into the 

scant sources concerning the place of death in local 

religious culture. Studies from New England suggest that 

adult mortality levels were much lower by 1860 than implied 

by the contemporary culture of death. A survey of the 

records of the St. Stephen Rural Cemetery suggests that the 

deaths of children produced the most recurring grief and 

reminder of mortality to adult Hethodists. Married couples 

such as Amos and  ouis sa Priest joined shortly after the 

deaths of infant children; the Stevensons who joined or 

rejoined in the revival in early 1874 may have also been 

responding to several family deaths between September and 

December 1873: three very young children and at least one 

a d ~ l t . ~ ~  There were also a numbet of families where one 

member joined the church the same year that another died: 

Orissa King's father had joined in the Milltown 1869 

revival, but her mother did not join until the year of her 

41 TPW, 17 April 1856, p. 2 col. 1. 

42 Douglas, p. 457. 



daughterBs death. However, there is no consistent pattern 

of this kind of timing, and obviously many Methodist 

adherents experienced bereavement w i t h o u t  deciding to join 

the church. 

According to one classic study of religion, "every human 

society, in the last resort...banded together in the face of 

deathw. The "power of religion depends, in the last resort 

upon the credibility of the bannersw it places in their 

whandsw. McKeown portrayed the nbannersw of the religious 

tradition of vhich Methodism was a part in a sermon preached 

in St. Stephen: 

Death is indeed the property of the Christian. It 
unbinds the chain, sets the captive spirit free 
and introduces it to  the light and freedom of the 
eternal hills. If you are a Christian, to die is 
to gain. 

For many families living in an age when a man might die from 

a minor woods accident, a woman from a now curable disease, 

or a child from an infection, the nbannersm of Methodism 

were indeed potent . 43 

43 Berger, p. 51: TPW, 12 October 1870, p. 1 col.  6. 



Postscript 

And now having, in good providence of God, been 
permitted to complete this volume, ve cherish the 
h o p  m a t  it vil1 supply an acknovledged vant in 
reference to the statistics of Methodism, and 
prove useful as a work of ref erence . a l 

In the parish of St. Stephen, New Brunswick, lay men and 

women repeatedly renumbered Methodist churches by remarkably 

varied and independent religious choices. More than a 

precursor of modem 'consumer religion8, this variety was 

rooted in the nature of voluntarism, in the emphasis an 

individual decision in Hethodist belief and worship, and in 

the associational fluidity within nethodist polity. Church 

growth reflected not just the geographic mobility of rural 

and village residents, but repeated revivalism shaped both 

by wider evangelical expectations and local circumstances. 

Although proselytism brought Hethodism a larger share of the 

overall population, many Methodists moved to other churches 

or maintained multiple denominational affiliations. This 

denominational mobility, low membership rates and high 

membership turnover, and shortages of both lay leaders and 

financial supporters combined with the differing patterns of 

Cornish, p. 112. 



church growth within the parish shov how Methodists 

responded as individuals vith distinct denominational paths. 

Despite the ideology of family religion and Christian 

nurture, church membership vas neither a prescribed nor 

socially timed rite of passage, but the experience of a 

minority within families. Hale members w e r e  more likely to 

join the church w h i l e  married and to join vith or follow 

their female relations. Women-attracted by the ideal of 

'evangelical womanhood' and unique opportunities for 

community and voice-were the majority of members, and 

demonstrated greater independence than men i n  timing their 

memberships at any stage of the life course, in association 

with or apart from their families. Since low and fluid 

church involvement predated industrialization in St. 

Stephen, these patterns limit the applicability of 

secularization theory to the history of religious practice 

in Canada. 

Yet despite the varied and independent denominational 

paths followed by lay Methodists, much of traditional 

Methodist piety persisted in St. Stephen during the 1860s 

and 1870s. Though the house 'church' would disappear by the 

1880s, the class meeting survived until 1890. Revivals 

occurred more frequently than they had since the 1830s, and 

church membership remained primarily an adult decision, 



soiethes even preceded by adult baptism. Pinally, 

*spiritual histories* still memorialized local #ïethodists, 

recounting their conversions and for a few even 

sanctification. These *histories* along vith Methodist 

hymnody and Methodist involvement in the rural cemetery 

movement portray the evangelical version of 'holy dying*. 

This, the class meeting, and the revival comprised the 

social ideal of nineteenth century Methodism: the community 

of feeling. 

This thesis raises a number of questions for future 

studies of the significance of denominational affiliation in 

nineteenth century Canadian society. It calls first for a 

more interdisciplinary approach to religion, one that 

integrates literasy and quantitative sources from both 

within and outside denominational print culture or 

institutional records. Yet before consideration in a 

comparative perspective, lay religion must be portrayed and 

understooà on its own terms and in its own era, neither 

clouded by assumptions of a past 'golden age' of religiosity 

and 'communitas*, nor forced into teleologies of 

secularization, industrialization, or modernization. Most 

of all, this thesis advocates a more dynamic understanding 

of church involvement, one that distinguishes the varying 

types and duration of denominational affiliation and one 
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that recognizes that for many this affiliation vas not fixed 

but fluid. With this understanding, relationships between 

denominational affiliation and political or social ideology 

and behaviour can be more thoroughly and cautiously 

delineated. Similarly, the analysis of religion and social 

class must mrove beyond denominational elites or print 

culture, and e x a a h e  the social status and economic role of 

women as well as men, bath within the associational layers 

of religious groups themselves and within their local 

communities. These tasks will be challenging and complex, 

but the distinctive lives of lay believers deserve nothing 

less. 
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