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Abstract 

In the period 1800 to 1827 there were three streams of Baptists in Scotland: Scotch, 

I laldaneite and 'English' Baptists. Scotch Baptists were distinguishable by their belief in 

the plurality of elders and a desire for unanimity in doctrine and practice. I laldaneite 

Baptists were a network of churches that came into being, in the period 1808 to1810, 

after Robert and James I laldane adopted Baptist principles in 1808.1laldaneites, like 

the 'English' Baptists who had close ties to English Particular Baptists, normally held to 

a 'sole pastor and deacons' model of church leadership. A strong commitment to home 

evangelisation brought these three bodies closer together, leading to a merger of their 

home mission societies to form the Baptist I lome Missionary Society for Scotland 

(13 11. MS. ). The B. 11M. S. was a marked success, with workers over much of rural 

Scotland, especially the I lighlands and Islands, leading some Scottish Baptists to view 

the society as a 'Baptist Union' prior to 1869. The majority of Scottish Baptists, 

however, felt the need for a separate union of churches, but disagreement over the 

aims and objectives of a union led to three unsuccessful merger attempts. The first 

Baptist Union was an exclusively Calvinistic body, but it foundered due to personal 

conflict between its leaders. The second attempt, 1835 to 1842, attracted only a small 

proportion of churches, mainly small I lightand congregations. The next Baptist Union, 

1843 to 1856, began on an inclusive basis and prospered until 1847. Its leader, Francis 

Johnston, influenced by militant Morisonians, moved to an exclusive Arminian Union 

by 1850, excluding the majority of the churches. Failure was inevitable, and 

acknowledged as early as 1852. The successful union, formed in 1869, was preceded 

by an association of individual Baptists which rebuilt tnist between the church leaders. 

The decisive factor, in the late I 860s, that ensured the completion ofthis vision, was 

the presence of a large number of ministers trained in Spurgeon's College, London. 

They had seen the success of the newly formed London Baptist Association and 

inspired their colleagues in Scotland to form a similarly practical and inclusive body. 

The 1869 Baptist Union prospered in the last quarter of the nineteenth century. 
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Introduction 

Since the modern inception of their cause in the mid-eighteenth century, Baptists 

have been a very small proportion of the church-going population of Scotland. In the 

mid-eighteenth century the overwhelming majority of the population claimed at least a 

nominal attachment to the Established Church. It was estimated in 1766 that around 

89% of the people associated with the Church of Scotland. There were also 100,000 

Presbyterian Dissenters and 20,000 Roman Catholics, with a similar number of 

Episcopalians. (1) It is unlikely that there were more than about one hundred Scottish 

Baptists in that year in Keiss and Edinburgh. (2) It is known from the census in 1801 

that the population of Scotland had risen to 1,608,000 people. (3) There were two 

Baptist groups that were operating by 1800, the 'English' Baptists with approximately 

forty-two members and up to one hundred hearers, (4) and the Scotch Baptists with 

around 400 members and approximately 1000 hearers. (5) The community of Scottish 

Baptists, including hearers, comprised a mere 0.1 % of the population. The limited size 

of their constituency, however, did not prevent them from focusing more on their 

differences than on the things that united them, especially in the first three decades of 

the nineteenth century. This study of the developments in the life of the Baptist 

community will concentrate on the issue of relationships between the different Baptist 

streams, and, in particular, the moves to establish a national union of churches. 

It is important to note that Baptists have a very different church polity from some 

of the other Christian churches that emphasise a central authority or hierarchical 

structure. For Baptists the authority is vested in the church meeting of the members of 

a local congregation. There are no outside parties, whether national officials, synods, 

councils or assemblies, that can over-rule in the affairs of a local church. The 

relationship between any two or more Baptist congregations is strictly on a voluntary 

basis. The emphasis on the autonomy of the local church, however, does not preclude 

the possible importance of district associations and national unions of churches. There 

were, however, some ecclesiological differences between the Scotch and 'English' 



Baptists. Scotch Baptists took a more literalistic approach to biblical interpretation 

than their 'English' colleagues. They affirmed the necessity of a plurality of elders and 

deacons in contrast to the sole pastor and deacons model of the 'English' Baptists. It 

was also mandatory in their circles for elders to be present at the celebration of the 

Lord's Supper in the context of weekly Sunday worship. The churches in their ranks 

attempted to observe uniformity of practice in their congregations as a basis for 

fellowship. Scotch Baptists, therefore, would not have sought formal fellowship with 

'English' Baptists at the beginning of the nineteenth century. Chapter two will list more 

of their distinctive views. (6) 'English' Baptists in Scotland, on the other hand, viewed 

themselves as part of a wider Baptist movement in the United Kingdom. They were in 

fellowship with the English Particular Baptists. (7) These English Baptists reciprocated 

the desire for fellowship and co-operation in ministry by supporting, for example, 

home mission activities in Scotland. (8) This thesis will seek to elucidate the evolution 

within the Baptist community in Scotland from a number of disparate groups to a 

consolidated union of churches and ministers in the last quarter of the nineteenth 

century. 

There had been a Baptist presence in Scotland since the 1650s during the 

Cromwellian era . 
(9) Persecution by the authorities and disapproval by the strongly 

homogeneous Presbyterian populace had caused them apparently to disappear by the 

end of the seventeenth century. (10) The re-emergence of the Baptist witness in 

Scotland during the eighteenth century occured in a most unlikely place, Keiss in 

Caithness. Sir William Sinclair, the laird of Dunbeath estate, had been influenced by 

Baptists outside Scotland and had brought his new faith back to his native land. Debts 

incurred by his father had caused Sinclair to sell all his patrimony by 1765. In his later 

years the Caithness knight lived in Edinburgh, but continued to maintain contact with 

the Keiss church until his death in 1768 
. 
(11) Although a Baptist congregation had 

been established in the capital city by 1765 there is no record of Sinclair having any 

association with it. (12) The earliest Edinburgh Baptist congregation held to the Scotch 

Baptist opinions that will be discussed in the next chapter. The Scotch Baptists were 
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led by Archibald McLean, an elder in the Edinburgh Church from 1768 until his death 

in 1812. His inspiring leadership and great learning dominated his connexion for over 

forty years. In the late eighteenth century almost all the eleven Baptist congregations in 

Scotland were linked to that connexion. (13) The only exception was the'English'- 

style congregation of Frederick McFarlane that had commenced in Edinburgh in 1796, 

details of which are given in chapter four. (14) In 1800 the Baptist community in 

Scotland was dominated by the Scotch Baptist tradition, but within a decade a much 

more complex picture had emerged. The developments that occurred within the period 

1800 to 1810 amongst Scottish Baptists laid the foundation on which this study will be 

based. 

The decision by Robert and James Haldane, two members of the Scottish gentry, 

to accept believer's baptism in 1808 marked their entrance into Baptist ranks. (15) The 

Independent network of churches to which they had belonged was deeply divided, with 

some pastors and congregations following their patrons into Baptist circles whilst 

others retained their paedobaptist convictions. Chapter three will examine the impact 

of the Haldanes, especially considering the impact they and their followers had on the 

existing Baptist congregations in Scotland. The Baptist constituency had grown rapidly 

in the years following their adoption of Baptist principles and, by 1810,48% of the 

congregations were associated with the Haldane brothers. (16) Their background and 

the number of colleagues under their patronage and influence would ensure that the 

opinions of these two men would be highly significant in the decades to come. 

The third sector of the Baptist community in Scotland was known as the 'English' 

Baptists. The reason for the name with which their tradition was associated was their 

preference for a single pastor in charge of a congregation. This individual was normally 

to be supported financially by the members. (17) Scotch Baptists, as will be seen in 

chapter two, firmly supported the plurality of elders in leadership with the majority of 

that number retaining their secular occupation alongside their pastoral responsibilities. 

In the early part of the nineteenth century the 'English' Baptists were numerically the 

smallest group of Scottish Baptists, but due to their energetic vision for evangelism 
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both at home and overseas, the number of their congregations grew so that they 

became the dominant force by the 1830s. Chapter four provides details of the rise and 

progress of this stream of Baptist witness. 

Scottish Baptists recognised that there was a need to co-operate with each other, 

and with Baptists in England, in the work of overseas mission. The Particular Baptist 

Missionary Society (B. M. S. ) established by ministers such as Andrew Fuller and 

William Carey received wholehearted support from their Scottish brethren, as well as 

from some Presbyterian congregations. (18) Archibald McLean, leader of the Scotch 

Baptists, was the first Scottish minister to advocate, in 1798, support for the B. M. S.. 

(19) Robert and James Haldane were also inspired by reading the accounts of the work 

of the B. M. S. in India. They considered offering themselves for service overseas, but 

the obstacles blocking their progress were too large. It was no surprise that these men 

and the colleagues associated with them joined the 'English' Baptists in offering 

support for the missionary work in Bengal. (20) If it was beneficial to associate in the 

work of evangelism in other lands, questions would naturally be raised about the need 

for a united missionary society at home. 

Each of the three streams of Baptists in Scotland was committed to the evangelisation 

of their home country. Scotch Baptists had been active from the 1790s, especially in 

Aberdeenshire and Banff, where the ministry of James Watt resulted in the formation 

of a number of congregations. (21) 'English' Baptists too had been active in the same 

areas through the work of a Baptist minister, William Ward, who was based at Old 

Deer, and a man called Paterson whose itinerant labours were centred on Stonehaven. 

The two 'English' evangelists received financial assistance from 'The Baptist Society in 

London for the Encouragement and Support of Itinerant Preaching' after the B. M. S. 

secretary Andrew Fuller had sought assistance for his Scottish friends. (22) This link 

with English Particular Baptists is significant in that it was the first of many ties 

between England and Scotland for the 'English' Baptists in Scotland. Co-operation 

between Baptists north and south of the border had had practical benefits, and it would 



be no surprise that it was from this tradition that moves began in the process towards 

union between Baptist churches in Scotland. 

The Haldanes had had an even greater impact on their native land in the 1790s 

through the work of the Society for the Propagation of the Gospel at Home 

(S. P. G. H. ). This home evangelisation society had never intended to set up a new 

denomination. Its aim had been to use men of different ecclesiastical traditions who 

shared the same evangelical faith to itinerate wherever they found opportunities. (23) 

This desire to build bridges between Christians who shared a common faith remained 

with the Haldanes even after the collapse of the S. P. G. H. in 1808. It was, therefore, no 

surprise that the Scottish Baptist home missionary societies had combined their 

organisations and efforts in 1827. Details of the merger and related events will be 

given in chapter five. The ranks of Scottish Baptists by the late 1820s were growing in 

terms of the numbers of members and churches. If home missionary activities could be 

carried out under a common banner it was only to be expected that closer union 

between congregations might also receive further consideration. 

The Baptist Union of Scotland was set up in 1869. This organisation has continued 

its work to the present day. There were, however, three previous attempts to unite the 

churches which had ended in failure. This thesis aims to examine the factors that 

favoured a merger of the different Baptist traditions and those obstacles which 

hindered union in the years leading up to the establishment of the Union. Scottish 

Baptists did not work in a vacuum, however aktheir operations have to be seen in the 

light of the changing ecclesiastical context. In the nineteenth century Scotland passed 

through a period of great change in its religious expression from a tendency towards 

fissiparity in the earlier decades to a greater desire for unions and mergers between 

denominations in the later years. The Secession Church is a good example of both 

tendencies. In 1799 and 1806 its two main branches split into four groups over 

whether to maintain adherence in full to the Westminster Confession. Some members 

of each of the two branches in 1799 and 1806 wished to reject some of the apparently 

persecuting principles in the Confession and became known as 'New Light' Burghers 
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and _'Antiburghers': In 1820 there was a modest reversal of this trend with the union of 

the two 'New Light' groups to form the United Secession Church. (24) In 1843 a 

minority of the United Secession Church adopted universal views of the atonement and 

left to form the Evangelical Union denomination. 1843 saw the most significant 

secession in nineteenth-century church history with the formation of the Free Church 

of Scotland, due to a minority of the Established Church refusing to accept the 

spiritual dependence of the church upon the state. In this same year Francis Johnston 

launched the second Baptist Union of Scotland which survived for ten years. (25) 

After a half-century of largely fissiparous tendencies the next five decades were mainly 

marked by unions amongst different Presbyterian groups. The Relief Church and the 

United Secession Church merged in 1847 to form the United Presbyterian Church. The 

bulk of the Reformed Presbyterian Church joined with the Free Church in 1876 and in 

1900 the main body of the Free Church and the United Presbyterian Church became 

the United Free Church. There were some minor Presbyterian schisms in this period, 

but the general trend was in the direction of consolidation and union. (26) The 

Congregational Union of Scotland, after a minor schism in 1843 to 1845 over the 

extent of the atonement, also followed the trend towards union through closer ties 

with the Evangelical Union from the 1860s. Their co-operation led to a merger in 1896 

with the new body retaining the name the Congregational Union of Scotland. (27) The 

Baptists in Scotland, after similar theological tensions over the atonement in their ranks 

in the 1850s, (28) united to form the (third) Baptist Union of Scotland in 1869. This 

new body soon gained the suppport of almost all Scottish Baptists. (29) Scottish 

Baptists in the first half of the nineteenth century appeared to share the common 

tendencies to fissiparity amongst Scottish Churchmen and the same trends towards 

union in the second half of the century. 

The moves towards union in 'New Light' Secession churches, in the second decade 

of the nineteenth century, arose due to the growing co-operation between churches in 

home and overseas evangelism, Bible societies and other religious causes. This 

fellowship led to the formation of the United Secession Church in 1820. (30) The new 
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denomination continued its missionary activities, developing ever closer ties to the 

Relief Church in the next two decades. (31) One of the spurs towards the uniting of 

these bodies was ironically victory for the Relief Church in the 'Campbeltown Case', an 

action in the civil courts to determine whether Scottish law allowed the judicial 

authorities 'to transfer ownership of church property on the grounds that the present 

occupiers of the church had altered the doctrines for whose propagation the property 

had been erected'. In this case James Smith, the minister, wished to take the church 

property with him into the Established Church. The courts after a long battle from 

1835 to 1839 found in favour of the Relief Church. (32) Gavin Struthers, the author of 

The History of the Rise, Progress and Principles of The Relief Church, produced his 

book in the light of this judgement with a view to promoting further unions between 

Presbyterian denominations. (33) He noted that. 

The Campbeltown decision has removed one barrier to the union of different 

dissenting churches, that are agreed about the great doctrines and ordinances 

of the gospel... Undoubtedly this process for a time served to retard the union 

between the Secession and Relief churches, but as the way is now legally clear, 

it is to be hoped that it will be pushed forward with vigour. (34) 

In the same manner John McKerrow's History of the Secesion Church was reissued in 

1845 to reveal to the general public that the principles of the Secession Church were 

remarkably similar to those of the Free Church. It was stated that the reasons for the 

secessions from the Established Church in the eighteenth century were, in essence, the 

same as those promoted in 1843. The underlying agenda was to educate the church- 

going public with a view to promoting union with the Free Church. (35) The United 

Secesion Church and the Relief Church united to form the United Presbyterian Church 

(U. P. C. ) in 1847. Informal negotiations between the U. P. C. and the Free Church 

began soon after 1847, though only formally in 1863. Differing views over the 

establishment principle caused negotiations to falter in 1873, due to a strong minority 

of Free Church members opposing the merger. The union between the two bodies was 

finally effected in 1900, (36) to form the United Free Church, a body which had, at 
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least by 1906, become an evangelical non-confessional church. (37) There are clear 

similarities here with developments during the nineteenth century in Scottish Baptist 

circles. The initial uniting focus for Scottish Baptists was support for mission at home 

and overseas. Scottish Baptists all accepted the need for a united body, but different 

ecclesiological opinions between Scotch and 'English' Baptists and later differences 

over Morisonian doctrines ensured that significant difficulties had to be overcome prior 

to a successful merger. The 1869 Baptist Union, like the later United Free Church, was 

an evangelical body that chose not to possess a creed or confession that would serve as 

a means of admission to the membership of a local church. The old battles over 

Calvinist versus Arminian sentiments were formally relegated from official 

pronouncements to issues of private debate. 

It will be appropriate to ask whether the developments in Scottish Baptist circles 

were theologically in step with other denominations or whether there was a significant 

contrast in approaches to the changing world. For example, did the splits over 

Arminianism in the Secession Church and the Congregational denomination have any 

parallels in Baptist ranks ? On social questions such as the temperance crusade, did 

Scottish Baptists support it as enthusiastically as the Evangelical Union or was it not 

particularly important among them ? On a wider stage how did the changes amongst 

Scottish Baptists compare with developments experienced by English Baptists ? Was 

there any cross-fertilisation of ideas or sharing of activities that aided or hindered 

union attempts ? These questions are amongst those to be considered in this study of a 

small Scottish denomination. 

The first attempt to produce a history of one of the Baptist streams in Scotland 

occurred in 1844. Patrick Wilson's book, The Origins and Progress of the Scotch 

Baptist Churches 1765 - 1834, was produced 'in order to rescue from oblivion the 

origin of this society'. (38) Scotch Baptists, aier disastrous divisions over the question 

of the necessity of elders at the Lord's Table in 1834, were fatally weakened as a 

connexion. The once dominant body of Scottish Baptists were now destined to play 

only a minor role in future Scottish Baptist history. (39) Wilson, an Edinburgh 
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architect, (40) was concerned to emphasise that the dire circumstances in which his 

fellow-Scotch Baptists now found themselves were very different from the era when 

Archibald McLean was alive. The first major history of the whole Baptist movement in 

Scotland was edited by George Yuille in 1926. This book, History of the Batists in 

Scotland, is a rich resource of information, particularly on the lives of local 

congregations, though there is also material about the wider work in the Baptist 

constituency. The main weaknesses of this book are a lack of attention to detail and 

the absence of references to identify primary sources. There is also a tendency to 

interpret past events such as the moves towards union in the light of later theological 

views. For example, the endeavours of Francis Johnston in the late 1840s and early 

1850s were described as 'benignant activities'. Johnston, however, despite all his 

enthusiasm for union, was primarily a source of division rather than union. It was he 

who persuaded the Baptist Union Executive to reject a comprehensive union of 

Scottish Baptists in December 1845, despite the enthusiasm for this proposal by the 

majority of union members. (41) Laudatory reference was made in the History of the 

Baptists in Scotland to The Evangelist magazine, (42) a periodical used from January 

1850 to promote militant Monsonianism. This policy would only serve to reduce the 

Union's influence and cause its circulation to decline. (43) In the late nineteenth and 

early twentieth centuries Arminian theological opinions were predominant in the 

Baptist Union of Scotland, thus identifying with Johnston, but in the 1850s such views 

were held only by a minority and caused serious divisions, hindering the moves 

towards union. The standard reference work was edited by D. W. Bebbington in 1988 

and is entitled The Baptists in Scotland -A History 
. 
It is notably superior to the Yuille 

book in its acknowledgement of the wider social and economic context of the Baptist 

movement. (44) There is plenty of useful information on the seventeenth, eighteenth 

and twentieth centuries, (45) but the importance of the nineteenth century, especially 

over the moves towards the formation of the Baptist Union of Scotland, is understated. 

(46) Even more recently a popular history Impelled by Faith was produced by 

J. S. Fisher in 1996. This short paperback is especially strong in its coverage of Baptist 
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work in the Highlands of Scotland. The various printed articles of D. E. Meek such as 

'Evangelical Missionaries in the Early Nineteenth Century Highlands'; 'The Independent 

and Baptist Churches of Highland Perthshire and Strathspey' and 'Dugald Sinclair' 

provide valuable information about the Highland and Island churches and home 

missionaries, enabling a clear picture to be drawn of the nature and extent of Baptist 

work in the north and west of Scotland. Further work needs to be done, however, on 

the Baptist preachers who served in urban centres such as Aberdeen and Dundee and 

in rural areas in other parts of Scotland that are not covered in the Meek articles. 

The Independent (now Congregational ) churches in Scotland have had a similar 

theological and ecclesiological framework to the Baptists. Their founders, though 

accepting that the Established Church held to an orthodox Reformed theology, 

believed that it had failed to engage adequately in home evangelisation. The primary 

purpose of these new movements was to attempt to remedy this deficiency. In 

addition, both Independents and Baptists shared a belief in the autonomy of local 

congregations, though not excluding district or national associations of churches. 

Harry Escott's A History of Scottish Congregationalism traces their origins in the 

1790s when the Haldanes were amongst the most prominent leaders in the early stages 

of that movement. Escott's book was written, in part, to emphasise the supreme role 

within this body of Greville Ewing, the main architect of the union of Congregational 

churches. (47) It is, though, an institutional history concentrating on the broad sweep 

of events in the national body, with less space allocated to cover regional and local 

developments. Escott shows in this book the development not only of the 

Congregational Union of Scotland and its member churches, but also the history of the 

Evangelical Union denomination and how the two bodies were eventually united in 

1896. It will be instructive to analyse the similarities between that process towards 

union and the merger between the Johnstonian (Morisonian) and the mainstream 

Calvinistic Baptists leading up to the Baptist Union in 1869. 

A Church History of Scotland by J. H. S. Burleigh concentrates almost exclusively on 

the Presbyterian churches, and primarily on the Church of Scotland. Burleigh has no 



interest in developments amongst Scottish Baptists and incorrectly assumes that the 

first indigenous Baptist group emerged after Robert and James Haldane adopted 

Baptist principles in 1808, (48) rather than as early as the 1650s, and securely 

established from the 1760s. The major Scottish church history produced in recent years 

was A. L. Drummond and J. Bulloch's three-volume work, The Scottish Church 1688- 

1843, The Church in Victorian Scotland 1843-1874 and The Church in Late Victorian 

Scotland 1874-1900. Scottish Baptists receive no mention at all in the first volume. In 

the second volume, no reference is given to either the Scotch or'English' Baptists, with 

the assumption that it was the Haldanes who 'virtually created the Baptists as a 

denomination'. (49) The wider Baptist movement is completely ignored in all three 

volumes. The third volume appears to indicate that this series was produced with the 

view of portraying the Church of Scotland in a more favourable light, in the nineteenth 

century, at the expense of the Free Church. To compare Principal Robert Rainy, the 

leading Free Church minister in the late nineteenth century, with the Pope and General 

Franco and to describe Carnegie Simpson's biography of him as 'tendentious and 

uncritical' reveals the bias of the authors. (50) A thorough multi-volume ecclesiastical 

history of Scotland that would adequately reveal the Baptist contribution to Scottish 

church life still remains to be written. The People of the Great Faith: The Highland 

Church 1690-1900 by Douglas Ansdell provides a fair account of the work of'English' 

and Haldaneite Home Missionaries in the north west of Scotland, though it fails to 

mention the Scotch Baptists and the 'Baptist Highland Mission'. It also makes no 

mention of the Baptist Union or moves towards union in this period. John Maclnnes 

produced The Evangelical Movement in the Highlands of Scotland 1688 to 1800 in 

195 1. This book aimed to examine the attempt by the Church of Scotland to promote 

Presbyterianism in the Highlands. It is a thorough study of not only Presbyterian 

preachers, but also some Baptists such as Peter Grant (1783-1867), who was strictly 

speaking outside the period of this book. (51) There was, though, no reference to the 

labours of Dr James Watt, a Baptist evangelist in the north of Scotland in the last 

decade of the eighteenth century. The Scottish Baptists in the Presbyterian histories of 
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the nineteenth century appear to be marginalised due to their linited numbers of 

members and adherents. 

The Transforming of th e it by A. C. Cheyne suggests that there was a religious 

revolution in Victorian Scotland. It naturally focuses primarily on the Presbyterian 

denominations as they comprised the majority of churchgoers, but the issues raised are 

relevent to each religious tradition. Cheyne notes persuasively the dramatic changes in 

Presbyterian church life in the nineteenth century, but overstates his case by simplifying 

the evidence, (52) for example, over the liberalising trend of the 'Biblical Revolution'. 

James Orr, professor of systematic theology and apologetics at the United Free Church 

College, Glasgow, 1900 to 1913 was clearly a prominent conservative biblical 

critic. (53) The liberal triumph was less complete in the late-Victorian period than 

Cheyne appears to suggest. It is, therefore, natural to ask if the changes in Scottish 

Baptist circles in this period, for example in attitudes towards a national union of 

churches, were revolutionary, or were they more evolutionary in nature ? Religion and 

Society in Scotland since 1707 by Callum Brown examines the social impact of religion 

on Scottish society over the last three centuries. This book can be used to work out 

the statistical significance of Baptists in the religious life of the nation, to analyse the 

changes in beliefs and practices and the tendencies either to fissiparity or union in the 

period 1800 to 1870. Scottish Baptists cannot be considered without reference to the 

ecclesiastical and social milieu in which they operated, though Brown appears to give 

excessive weight to social and economic developments. For example, in reference to 

the Disruption, Brown states, 'In different regions and different types of community it 

was the product of varied social tensions and segregation'. He places emphasis on the 

middle-class origins of many of their leaders, suggesting, in part, issues of class 

struggle. (54) It is most unlikely that the majority of participants would have given 

other than religious reasons as their primary motivation for seceding from the 

Established Church. Allan MacLaren's Religion and Social Classi The Disruption Years 

in Aberdeen, provides a Marxist analysis of the Disruption in one Scottish city. It is not 

surprising that this book appears to underestimate the religious motivation of 
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participants, or that the class contrasts between middle- and working-class members is 

overstated. The description of the Baptist churches in Aberdeen in the 1840s and 

1850s reveals both their weakness and their lack of unity, providing a typical insight 

into the difficulties faced by those individuals seeking to unite Scottish Baptists into a 

national union of churches in this period. (55) Scottish Baptists could not fail to be 

affected by social and ecclesiastical changes in national life, but their limited numbers 

and often insular outlook would have modified any potential influence. It was only 

major events such as the Disruption in 1843 that had a decisive influence over Baptist 

congregations, in this case primarily in the Highlands, because a large majority of 

people had identified with the Free Church in many local communities. (56) 

T. C. Smout's A History of the Scottish People 1560-1830 and A Century of the 

Scottish People 1830-1950 form a masterly overview of Scottish history in this 

period. The discussion of religion in Scotland, though, is lacking accurate 

understanding of some key individuals. The influence of the Haldanes is minimised, 

even in the 1790s when it is probable that the labours of the S. P. G. H. created a 

religious revolution in Scotland. Robert Haldane is dismissed as a'former midshipman', 

a description that takes no account of his ancestry in a family that possessed the free 

barony of Gleneagles. (57) The second volume covering 1830-1950 uses the same 

'broad brush' approach to address the issue of 'Churchgoing'. The problem of 

excessive generalisation mars the narrative. 'The destruction of the literal interpretation 

of the Bible', was deemed well underway in the 1850s and 1860s, for example, and 

almost complete by the end of the century. (58) This viewpoint concentrates on 

prominent occupants of university chairs, but it was far from assumed in this era in the 

churches. Scottish Baptist ministers such as P. W. Grant, John Urquhart and James 

Culross, for example, were representative of their denomination in maintaining what 

Smout refers to as'the literal interpretation of the Bible'. (59) The three-volume 

history, People and Society in Scotland (1760-1990), of which the first two volumes 

refer to the period covered by this thesis, concentrates on social history. The article in 

the first volume on 'Religion and Social Change' correctly distinguishes between 
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Scotch and 'English' Baptists in Scotland and notes correctly that Baptist churches 

prior to 1830 offered almost all seats gratis to the public. (60) There is, though, a 

failure to note that Baptists, in line with Presbyterians and Roman Catholics, attempted 

to provide Gaelic-speaking congregations in the Lowlands for Highland immigrants at 

this time, (61) a point also missed by C. W. J. Withers' Urban Highlanders: Highland- 

Lowland Migration and Urban Gaelic Culture, 1700-1900. (62) The general trend of 

Scottish denominations in the nineteenth century to move from divisiveness to union is 

seen to be in line with similar developments in England and Wales. (63) Scottish 

Baptists in their moves towards the successful church union of 1869, therefore, 

appeared to be in line with contemporary trends that reached across denominational 

barriers. William Ferguson's Scotland 1689 to the Present, makes very few references 

to the smaller denominations such as the Baptists. His discussion of Baptist origins 

repeats the old myth that the Haldane brothers were the real founders of the Scottish 

Baptist movement, dismissing without evidence Yuille's claim to the contrary. 

Ferguson is aware of the 'Old Scotch Baptists' [sic], but describes them as 'of very 

limited significance'. (64) As the overwhelming majority of Baptists in Scotland in 1800 

belonged to this stream his case is untenable. In fact Scotch Baptists remained a force 

in Baptist circles in Scotland until their division over the presence of elders at the 

Lord's Table in 1834 resulted in their numerical decline and the fragmentation of their 

connexion. (65) Ferguson appears also to be unaware of the 'English' Baptists, 

associated with English Particular Baptists, who were the most prominent stream of 

Baptists in Scotland by the 1830s. (66) Michael Lynch in his Scotland: A New History 

appears to marginalise the place of the smaller denominations in his account of the 

history of the nation. The one reference to Scottish Baptists is less than flattering as he 

deems them to be outside the ranks of conventional churches. (67) Ecclesiastical 

developments amongst Scottish Baptists in the nineteenth century have received little 

coverage in the works of recent major historians. The one exception to this rule relates 

to the Scottish Highlands where MacInnes and Ansdell do provide an indication of the 

presence of Baptist missionaries. The pioneering work of Baptist historians, Murray 
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and Meek in particular, have rescued from oblivion the Baptist contribution to Scottish 

church history in this period and provided the framework on which this thesis can 

build. 

One of the major themes of ecclesiastical development in the nineteenth century was 

the decline in adherence to the Calvinistic faith of the Reformed Churches. This 

phenomenon was found not only in Scotland, but also in other parts of the English- 

speaking world, for example New England. The adaptation of Reformed theology in 

this part of America came to influence a significant proportion of Scottish Christians 

through the revivalist and theologian Charles Finney. Jonathan Edwards (1703-1758), 

an American Congregational minister, had been the most prominent of the New 

England theologians in the eighteenth century. He had been influential in guiding the 

thought of Scottish Presbyterian ministers such as James Robe of Kilsyth and William 

McCulloch of Cambuslang as well as English Baptist leaders Andrew Fuller and John 

Sutcliff. (68) Fuller and Sutcliff were to become advisers to the 'English' Baptists in 

Scotland that emerged at the begining of the nineteenth century. (69) The followers of 

Edwards in New England gradually departed from his theological position culminating 

in the transition to a more liberal viewpoint as propounded by Nathaniel W. Taylor of 

Yale College. (70) 

One of the Presbyterian ministers most strongly influenced by Taylor was the 

revivalist Charles Finney. This former lawyer held to the governmental theory of the 

atonement, the doctrine of general atonement and argued strongly for the freedom of 

the will and the active participation of man in regeneration. (71) Finney's influence on 

the Scottish churches came through his 1835 Lectures on the Revival of Religion. 

Copies of this book circulated in Scotland. James Morison, a United Secession Church 

minister, was convinced by the new theology. In a letter to his father, Robert Morison, 

in 1838, he urged the reading of Finney's book and the copying of his methods. (72) 

Morison and his supporters were expelled from their denomination in 1841 and 

founded their own body, the Evangelical Union, to propagate the new theology that 

was formally Arminian, though it had been derived from a modified Calvinism. (73) 
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This new theology entered Scottish Baptist circles through Francis Johnston, the main 

leader of the Baptist Union of Scotland in the 1840s and 1850s, but also through 

William Landels and Thomas Milner, former members of the Evangelical Union, later 

prominent leaders in that Baptist Union. (74) The Baptist Union became a strictly 

Morisonian body in January 1850, leading to its collapse by 1853. (75) The successful 

Baptist Union that was launched in 1869 had been preceded by a Scottish Baptist 

Association that sought to welcome all evangelical Baptist ministers into its ranks. 

When the 1869 body was constituted its membership was open to both Calvinists and 

Arminians. (76) The earlier ascendancy of Calvinism was now over. An era in which 

evangelical Arminianism predominated was now about to take place in the last quarter 

of the nineteenth century. 

The majority of British Baptists in the nineteenth century were to be found in 

England. It would, therefore, be surprising if they had had no influence on the life and 

work of their colleagues in Scotland. In fact in the previous century there had been 

contact between Scotch and English Particular Baptists and especially with Andrew 

Fuller, on behalf of the Baptist Missionary Society. (77 ) Raymond Brown's I 

English Baptists of the 18th Century accurately covers the history of the Particular 

(Calvinistic) and General (Arminian) Baptist denominations in this period. There is, 

however, a significant dependence for General Baptists on the minutes of General 

Assemblies. This national picture might helpfully have been supported by the greater 

use of local church records. In addition the focus on leading ministers could have been 

supplemented by additional information about the ordinary members and their social 

context. The English Baptists of the 19th Centu. r by J. H. Y. Briggs helpfully analyses 

the changes and developments in both the General and Particular Baptist 

denominations leading up to their merger in 1891. Briggs chooses a thematic appoach 

to cover his field which some readers unfamiliar with Baptist history might find 

difficult to fit into the overall chronology of the Baptist witness in this era. His 

judgement on Robert Haldane, as an advocate of'a closed sectarian evangelicalism' 

(78), does appear somewhat harsh. This opinion was undoubtedly true of aspects of his 
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career, for example in the first decade of the nineteenth century, but less so in his 

ecumenical ministry in Continental Europe in 1817 to 1819. (79) The Baptists of the 

two theological traditions in Scotland had merged in 1869, twenty-two years earlier 

than their counterparts south of the border, though ties between the Particular and 

General bodies had grown closer in England since the early 1830s. (80) The Particular 

Baptists had commenced their first Baptist Union in 1813, followed by a reconstituted 

body in 1832. It will be important to determine if there are any parallels with the earlier 

associations of churches in Scotland. An attempt will be made to consider the 

S differences and the similarities between the two situations. The Baptist n_-_A_&bDA 

History by E. A. Payne is the institutional history of the Baptist Union of Great Britain 

and Ireland (B. U. G. B. I. ). This work would have been improved by fuller references in 

the text. Payne states, for example, that in 1872 the Welsh and Scottish Baptist Unions 

chose to be recognised as affiliated to the Baptist Union of Great Britain and Ireland 

(B. U. G. B. I. ), but lists no primary source as evidence. (81) This is just one of many 

examples found in the text. This important book, though, provides insights into the 

strengths and weaknesses of the united Baptist work and witness amongst churches 

associated with B. U. G. B. I.. 

It is important to note the developments towards union amongst the Welsh and Irish 

Baptists as well as in the English ranks. T. M. Bassett's book The Welsh Beis 

contains a mass of accurate though concentrated information, but it lacks tables, 

diagrams, pictures and maps to assist readers unfamiliar with the intricacies of Welsh 

Baptist life. The Baptist Union of Wales was formed in 1866. Associations had been in 

existence in the eighteenth as well as the nineteenth centuries, long before any attempts 

to form a national body. The difficulties that hindered union in Wales prior to 1866 

were both linguistic and theological. The Welsh-speaking churches tended to join the 

Union, whereas many English-speaking churches and their associations affiliated to the 

B. U. G. B. I.. The theological issue in dispute was the debate over open versus closed 

communion. Churches in fellowship with the Baptist Union of Wales tended to be 

closed communion whereas those associated with B. U. G. B. I. in Wales were usuoally 
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open communion. The support for the Welsh Union was less than wholehearted until 

all the Welsh-speaking associations had affiliated in the 1880s. (82) In line with 

Scotland where the strongest churches were amongst the last to desire Union 

affiliation, (83) it was the strongest associations that applied last to join the Welsh 

Baptist Union. Baptists in Wales, like their Scottish counterparts, guarded their 

independence carefully. (84) 

The Baptist Union of Ireland did not come into existence until 1895. The history of 

this body is contained in Joshua Thompson's Century of Grace: The Baptist Union of 

Ireland: A Short History 1895-1995. This brief history of the Irish Union presents the 

bare facts of union developments, but it would have been improved by providing some 

additional information on the social and political context of the Irish churches. There is 

also a lack of maps and tables to assist the assimiliation of information provided. The 

separate identity of Irish Baptists had been crystallised by the Downgrade controversy 

in B. U. G. B. L. The Irish Baptists were strongly conservative in theology and had 

actively supported Charles Spurgeon in his battle against apparently encroaching 

liberalism in Union ranks. The B. U. G. B. I. annual Assembly of 1888 had agreed to pass 

control of the Irish mission to the Irish Baptist Association., a body that had re-formed 

in 1862, the date of its formal affiliation to B. UG. B. I.. It was felt by many Irish 

Baptists that their separate identity would be better served as a distinct union of 

churches rather than by continuing as an association in fellowship with the larger 

body. (85) This evolution of a union structure is in contrast to the Scottish Baptists 

who formally affiliated to B. U. G. B. I. in 1872, (86) only after their Baptist Union had 

been established in 1869 - in essence, from a position of strength rather than of 

weakness. 

This thesis will, however, be primarily comparing and contrasting its findings with the 

work of the pre-eminent Scottish Baptist historian Derek Murray. His studies have laid 

the foundation for the critical study of the Baptist community covering the last three 

centuries. Murray was the first modern historian to attempt to produce work on 

Scottish Baptist history. He also chaired, from 1978, the Scottish Baptist History 
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Project to provide a forum for the presentation of new work on denominational 

history. He produced the general outline of Scottish Baptist history on which later 

historians build. His major studies, listed in the bibliography, that are relevant to this 

thesis include 'Baptists in Scotland before 1869', 'The Scotch Baptist Tradition in Great 

Britain', The First Hundred Years - The Baptist Union of Scotland 1869 -1969 and an 

article jointly written with D. E. Meek, 'The Early Nineteenth Century' in Bebbington's 

The Baptists in Scotland. Murray identified three streams of Baptist witness in 

Scotland prior to 1869, namely the Scotch, Haldaneite and 'English' Baptists. This 

thesis will suggest that there were actually four identifiable groups within the Baptist 

community. It will be seen that the Haldaneite and 'English' Baptists merged around 

1827, but that a new stream of Morisonian Baptists emerged under the leadership of 

Francis Johnston in the late 1840s. There were, though, only three networks of 

Scottish Baptist churches in existence at any one time between 1800 and 1870. Murray 

has proposed that the Baptist Union of Scotland begun in 1827 was an abortive 

attempt at union, and that the 1835 to 1842 Baptist Association was also limited in its 

effect. The value of his assesssment will be examined in an attempt to give greater 

clarity to our understanding of the events that took place in those years. The priority 

treatment in attempts at union, indeed pride of place, is given by Murray to Francis 

Johnston and the Baptist Union of 1843 to 1856. Johnston is seen as the primary 

architect of moves to bring Scottish Baptists closer together and the individual most 

worthy of credit for the eventual establishment of the union of churches in 1869. This 

judgement will be challenged as there is evidence to suggest that Johnston's role in the 

Baptist community in Scotland in the 1840s and 1850s was not as helpful as is 

portrayed in the standard accounts of this period. At the time of Johnston's leadership 

of the Baptist Union he was involved in a number of serious controversies with fellow 

Baptist leaders and with leaders of other denominations in Scotland. Murray appears to 

take the side of Johnston, giving him the benefit of the doubt if the picture was unclear. 

Evidence has emerged that enables us to gain greater insight into those events and, 

therefore, to reassess Johnston's role in the proceedings. If Johnston was not as 
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dominant in Scottish Baptist circles as has been suggested, it is important to consider 

which other individuals might have provided the necessary leadership skills to have 

moved forward the process towards union. 

There is a range of primary materials that can assist us in our studies of this period of 

Scottish Baptist history. The materials on Scotch Baptists primarily consist of two 

manuscript collections. The National Library of Scotland in Edinburgh holds a series of 

letters and documents dating mainly from 1820 to 1850 entitled 'Manuscript Letters 

relating to the Scotch Baptist Churches'. This collection had been held by the family of 

J. I. Jones, a leading Scotch Baptist elder in North Wales in the twentieth century. (87) 

Its origin was probably from the personal papers of James Everson, the prominent 

Scotch Baptist elder in Beverley during the first half of the nineteenth century. The 

Baptist Union of Scotland holds the'Waugh Papers', a series of manuscripts collected 

by the late Percival Waugh, secretary of the Baptist Home Missionary Society for 

Scotland c. 1900-1930, (88) in which are contained documents relating to the three 

main Baptist traditions and also unique materials on the 1827 attempt to form a union 

of churches. In addition to the manuscript collections, certain periodicals illuminate 

Scotch Baptist life. William Jones, a Scotch Baptist pastor in London, edited a number 

of Baptist magazines promoting his strongly conservative perspective on religious 

issues, together with the works of Archibald McLean. 

Alexander Haldane in the middle of the nineteenth century produced The Lives of 

Robert and James Haldane. This biography of two of the most prominent Baptist 

leaders in Scotland was written by a family member who sought to place their actions 

in the best possible light. Alexander Haldane sets the scene for their ministries both at 

home and overseas. It helps to place in their context the many books and articles 

written by the two brothers that reveal the developments in their thinking over this 

period of time. In addition, the author provides valuable assistance to modern 

researchers in his summary of the arguments of some of James Haldane's works that 

have apparently not survived. The most valuable of these, for the purposes of this 

study, was On Christian Union, produced in 1846, in which the elder statesman of 
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Baptists in Scotland reiterated his understanding of this subject . 
(89) The book on this 

same subject, Remarks on Christian Ute, by his colleague William Innes, who held 

very similar opinions to James Haldane, provides an opportunity to gain access to 

Haldane's understanding of church union. The Baptist Home Missionary Society 

Rehorts, produced annually, not only provide information about the activities of the 

Baptist preachers in the Highlands and Islands, but also comment on the theological 

views held by these men. There is, though, a far from complete set of surviving annual 

reports for the period after 1829, with the major gap between 1868 and 1898, and 

reports from 1847,1851,1865 and 1867 also apparently lost. The man most 

responsible for the contents of the reports was one of its secretaries, James Haldane. 

These materials and other items listed in the bibliography help to provide an 

assessment of the Haldanes' contributions to Baptist life in Scotland. 

Hugh Anderson's biography of Christopher Anderson, The-Ile-and Letters of 

Christopher Anderson, is a chronological record of his life rather than a critical 

assessment of his career. It provides the backdrop to the work and witness of the most 

prominent 'English' Baptist in Scotland. The Journal of Itinerating Exertions in some of 

the more destitute parts of Scotland, produced in six volumes from 1814 to 1817, 

gives details of the home missionary activities of Anderson and his colleagues from 

1808 to 1824. Anderson, the editor, is conscious, though, of presenting the reports in a 

mannner that would encourage supporters to continue to pledge their finances for 

future ministry. It outlines the constant financial strains upon the work, but also 

highlights an enthusiasm for home evangel isation. (90) The pages of The Baptist 

Magazine, the periodical associated with English Particular Baptists, make a point of 

including information relevant to the progress of uniting the churches in Scotland. It is 

especially valuable for information relating to events in the 1830s that took place north 

of the border. 

The organ of the Johnstonian Baptist Union was The Evangelist. This 

denominational periodical which was produced from 1846 to 1853 reveals the changes 

in emphasis of the leadership of that union, especially after 1850. Unfortunately no 



copies have apparently survived from 1848 or 1849. This loss of two years' issues is 

highly important because there were probably articles, especially in late 1849, that 

prepared the way for a momentous change of direction in editorial policy in January 

1850. (91) The private letters to his son William by Peter Grant, Baptist pastor at 

Grantown-on-Spey, provide a Highland perspective on the controversies that took 

place during Francis Johnston's time as secretary of the Union. The recent rediscovery 

of Johnston's major work, The work of God and the Work of Martin Conversion, 

produced in 1848, provides confirmation of his adoption of formal Arminian 

sentiments. The two books of his colleague Thomas Milner, The Gospel Guide and 

The Messiah's Ministry, reveal not only similar views to Johnston, but also more 

radical sentiments that are in line with Milner's decision in the mid- 1850s to join the 

then recently constituted Churches of Christ. 

There were to be three attempts to bring Scottish Baptist churches together prior to 

the successsful union of 1869. The documents relating to the 1827 Union are to be 

found in the 'Waugh Papers'. Unfortunately very little material has survived, but there 

are sufficient documents and letters from the papers of Archibald Smith, the secretary 

of an obscure Edinburgh Scotch Baptist congregation, Clyde Street Hall, to give some 

insights into this Baptist Union. The Scottish Baptist Association of 1835 to 1842 

produced minutes that are now kept by Bristo Baptist Church, Edinburgh, together 

with minutes for annual meetings of the Baptist Union of Scotland, 1843 to 1847, and 

minutes of the executive committee of the same body from 1843 to 1847. The 'Minute 

Book of the Executive Committee of the Baptist Union of Scotland and Theological 

Academy', September 1850 to August 1855, is stored in the History Archive in 

Baptist House, Glasgow. Once again the crucial documentary evidence from 1848 to 

1849 has apparently not survived. There is, however, sufficient material to make a 

critical reappraisal of the contribution of Francis Johnston and his colleagues to the 

cause of Baptist union in Scotland in the middle of the nineteenth century. 
The importance of the attitudes of Calvinistic Baptists towards union in Scottish 

Baptist ranks has been overlooked with reference to the 1850s . 
As they were to be 
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denied access to the life of the Johnstonian Baptist Union, a significant proportion of 

them associated with English Particular Baptist colleagues in the little known Baptist 

Evangelical Society. This organisation produced The Primitive Church Magazine, a 

periodical that sought to promote strict communion amongst Particular Baptists. 

Insight into the activities of this group of mainly English Baptists has been provided by 

Geoffrey Breed's booklet The Baptist Evangelical Society and his thesis, 'Strict 

Communion Organisations amongst the Baptists in Victorian Britain'. (92) 

There are apparently no surviving minutes from The Scottish Baptist Association of 

1856 to 1869. Records of proceedings can, though, be gleaned from the summary 

presented in the pages of The Freeman, the British weekly Baptist newspaper, a 

periodical committed to building closer ties between British Baptists. (93) In addition 

A Manual of the Baptist Denomination produced annually by Baptists in England from 

1845 to 1859, followed by The Baptist Handbook, 1861 to 1879, from the same 

source, provides valuable statistical evidence that can compensate for some of the 

missing Scottish materials. Baptist Union of Scotland Annual Reports after 1869 and 

the Scottish Baptist Magazine from 1875 also provide useful information and 

interpretations of events leading up to the formation of the union in 1869. The majority 

of articles describing the events leading up to the successful union are almost 

exclusively from Johnstonian Baptists who, especially William Landels, are not above 

providing an extremely partisan interpretation of that history. (94) 

The picture presented in official histories of Scottish Baptist life in the period 1800 

to 1870 has been necessarily limited by a lack of key primary materials that can help to 

provide an adequate interpretation of events such as the moves towards the formation 

of the Baptist Union. The re-discovery of some of the materials used in this thesis 

alongside a fresh evaluation of existing documents can provide new insights into the 

factors that contributed to the events that shaped the co-operative ventures of Scottish 

Baptist churches in this period. 

It is important first of all to examine the first three streams of Baptist witness that 

were active in the early years of the nineteenth century. Each of these sectors of the 
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Baptist constituency had separate origins and possessed distinct identities, especially 

the Scotch Baptists. This group of Scottish Baptists were the most conservative sector 

of the Baptist movement. Chapter two will look at their strengths and weaknesses in 

particular, focusing on their attitudes towards Baptists with differing beliefs and 

practices. The way in which such challenges were handled within their ranks gave clear 

indications as to their responses when invited to co-operate with Baptist groups 

holding to different opinions. The nineteenth century in Scotland provided the occasion 

for the rise of a number of new denominations, one of which was the Churches of 

Christ. This new organisation raised some serious theological questions about the 

nature of the Christian church which had particular relevance to this sector of the 

Baptist constituency. Most important of all, the Scotch Baptists after being the 

dominant Baptist tradition in 1800 had weakened significantly by the 1830s in 

comparison with the other Baptist groups. The impact of this change in their fortunes 

will be assessed to evaluate its significance for the attempts at union after 1827. 

The Haldaneite Baptists entered the ranks of their new tradition from Independent 

circles, in particular from the churches associated with Robert and James Haldane and 

the S. P. G. H. Some of these men, like their patrons, may have been associated with 

Independent churches by virtue of being unwelcome in the Church of Scotland, whilst 

others may have been Independent by theological conviction. The theological heritage 

they had retained had major similarities with that of the Scotch Baptists, but their 

greater flexibility in ecclesiology caused tensions to arise in discussions between the 

two parties. In addition the informal nature of their association through their wealthy 

patrons made collective-decision making very difficult. This thesis will reveal that it 

was members of this network of churches in the second decade of this century that had 

felt most acutely the need for a more co-ordinated approach to home mission work, 

and that had articulated in the 1830s the greatest need for a union of Baptist 

churches. (95) The opinions of Robert and James Haldane on the question of Christian 

union are of crucial importance. Did they provide support for the attempts at union or 

were their hopes for a wider alliance of evangelical Christians ? Chapter three will 



25 

assess the contribution of this group of Baptists in the moves to unite the different 

congregations of this religious tradition. 

The 'English' Baptists identified with the Particular Baptists in England with whom 

they shared a common set of beliefs and church practices. Opportunities to unite with 

Scotch Baptists in the first decade of the nineteenth century had been offered and 

rejected on both theological and practical grounds. (96) Chapter four will discuss the 

reasons for this early rejection of merger proposals and then examine the influence of 

this tradition in the process of uniting Scottish Baptists in honte evangelism and in the 

work of a wider union. The discovery in this thesis that the first attempt to persuade 

Scottish Baptist churches to belong to a formal denomination of autonomous 

congregations in 1827 came from an 'English' Baptist congregation raises questions 

about the nature of their wider vision. Did they wish this union to be associated with 

the barely functioning British Baptist Union or was it to be a separate and distinct 

body? George Barclay and Christopher Anderson, their leading ministers, though not 

as prominent in Scottish ecclesiastical circles as the Haldane brothers, nevertheless 

played a crucial role in developing the Scottish Baptist identity in the early nineteenth 

century. The impact of these men on the merger proposals provides an integral part of 

chapter four. It is, therefore, very important to identify the leading participants in 

Scottish Baptist ranks before their impact on union proposals can be assessed. 

One focus for Scottish Baptist identity in this era was the B. H. M. S. The 

extraordinary success of this body will be described in chapter five. In comparison with 

the equivalent society in England it had captured the affections of a high proportion of 

its small constituency. (97) Chapter five will examine to what extent the home 

missionary society functioned as a substitute union for some Scottish Baptists. Did this 

society fufil the aspirations of a significant proportion of its constituency or was there 

always a realisation that an additional organisation was required to co-ordinate the 

work amongst Scottish Baptists? Once the role of the B. H. M. S. is clarified it will then 

be appropriate to look in closer detail at the various attempts at union. 
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Chapters six to eight will assess the three bodies set up by Scottish Baptists in order 

to strengthen their witness. Chapter six will challenge the prevailing opinion that the 

first Baptist Union of Scotland was insignificant and that it had little impact in its 

constituency. It will be compared with the British Particular Baptist Union established 

nearly two decades earlier to see if there was any interaction between the two 

constituencies. The contribution of the three streams of Baptist witness will be 

evaluated to assess the attitudes taken by Scottish Baptists to this innovative proposal. 

The lessons concerning its subsequent failure will be noted to indicate possible 

difficulties that might impede future attempts at union. The 1835 to 1842 Scottish 

Baptist Association, which will also be discussed in chapter six, was very different in 

character from the preceding Baptist Union. The limited scope of its appeal to Scottish 

Baptists and its slow progress will raise questions about the corporate vision of the 

members of this constituency. Consideration will be given to a comparison with the 

reconstituted Baptist Union in England to see if there are any common factors in the 

approaches taken by these new bodies. Then an evaluation will be made of the major 

developments affecting the life of Scottish Baptists in the 1830s that will indicate the 

possible direction in which the moves towards uniting the churches might have 

subsequently taken. 

Chapter seven covers the Johnstonian Baptist Union that existed from 1843 to 1856. 

Previous studies of the work of this union have tended to concentrate on its strengths 

while ignoring its weaknesses. This thesis has uncovered new evidence that will throw 

fresh light on crucial events in the life of this organisation, in particular, the growing 

polarity in the 1840s between Arminian and Calvinistic Baptists. The recognition of the 

deterioration in relationships prior to the controversies in these years will provide the 

basis for reassessing the place of Francis Johnston in the overall process of uniting 

Scottish Baptists in the nineteenth century. 

Chapter eight will look at the genesis of the 1869 Union, commencing with the work 

of the Scottish Baptist Association (S. B. A. ) in 1856. This body was instituted in order 

to unite individual Scottish Baptist leaders. It was to play a vital role in preparing the 
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way for the eventual re-formation of the Baptist Union of Scotland in 1869. The 

various factors that led to the success of the 1856 S. B. A. will be drawn out in order to 

highlight the main reasons for the eventual unification of the overwhelming majority of 

Scottish Baptist churches. 

The final chapter of this thesis will draw together the threads of the arguments 

produced in the preceding chapters. It will reveal in more detail the contribution made 

by the different groups of Scottish Baptists to the process of uniting the churches than 

previous studies in this field. It will give a new focus for explaining the roles of key 

individuals and for interpreting a number of important decisions made by the most 

prominent leaders. In short it will explain why the first three attempts at union did not 

achieve their objectives, but why they led in due course to the overwhelming success 

of the final merger in 1869. 
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2. The Scotch Baptists, 1765-1842 

The Scotch Baptists were the oldest of the three streams of Baptist life in Scotland. 

They started their first society in 1765 in the city of Edinburgh. At the end of the 

eighteenth century Scotch Baptist churches contained around 400 members and 1000 

adherents. (1) This stream of Baptist witness could claim the allegiance of 

approximately 90% of Baptists in Scotland at the start of the nineteenth century. (2) 

The name 'Scotch Baptist' was given to them to distinguish between those individuals 

who had adopted Baptist principles in Scotland and the Particular Baptists in England. 

It was not merely a national distinction because these Scottish Baptists differed from 

their Particular colleagues in their understanding of the constitution of a church of 

Christ. The reason for the differences between the two Baptist traditions arose in part 

from the distinctive origins of the Scotch Baptists. The name 'Scotch' is not an 

anachronistic description of a group of Scottish Christians. There were, by the end of 

the eighteenth century, churches in fellowship with their connexion in England and 

Wales. (3) In addition, congregations of this tradition were formed in the nineteenth 

century in Canada. (4) The first Scottish historian of this Baptist stream, Patrick 

Wilson, noted that many of their ecclesiological ideas were influenced by John Glas, 

the leader of the Glasite movement. Scotch Baptists, though, were even closer in 

theological ties to another Christian denomination, the Old Scotch Independents. They 

were 'with the exception of baptism... nearly allied in sentiment to the Old Scotch 

Independents - the followers of Mr David Dale', the industrialist from New Lanark. It 

was from the latter group that many of the earliest members of this connexion emerged 

to play a prominent part in shaping the future direction of the wider Baptist life and 

witness in Scotland in the first four decades of the nineteenth century. (. ) This chapter 

will examine the contribution made by the Scotch Baptists in their attempts to promote 

closer fellowship within their own ranks, and especially to the early moves towards 

uniting the different Baptist congregations in Scotland 
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The earliest leaders in their connexion, Robert Carmichael and Archibald Mclean, 

had originally left Presbyterian denominations, the Antiburghers and the Established 

Church respectively, after reading John Glas's Testimony of the King of Martyrs in the 

late 1750s. Glas's book had persuaded these men that a national or state church was 

inconsistent with the New Testament concept of a gathered church, or an association 

of churches. After a year in fellowship with the Glasite church in Glasgow both 

McLean and Carmichael, a former Antiburgher minister from Cupar, Angus, seceded 

in 1763 as a result of the apparently unjust exercise of church discipline in that 

congregation. A small independent congregation in Edinburgh invited Carmichael to 

serve as their minister in that year, a proposal he accepted. McLean and Carmichael 

exchanged correspondence in 1764 on the subject of baptism, in particular examining 

whether infant baptism could be deduced from the scriptures. The debate between the 

two men was lengthy and took in excess of twelve months before Baptist convictions 

were adopted. After the ordinance had been administered to Carmichael, and five other 

people in Edinburgh, they constituted themselves as a Baptist church in Scotland's 

capital city. (6) This congregation, under the leadership of McLean after 1768, was the 

first of ten societies set up by Scotch Baptists in Scotland in the eighteenth century. (7) 

The reason for examining first the Scotch Baptist contribution to the cause of 

union, or disunity, amongst Scottish Baptists arises as a result of their distinctive 

ecclesiastical origins. The other two Baptist streams held to doctrinal and 

ecclesiological views that had much more in common with the English Particular 

Baptists. It is, therefore, easier to compare the Haldaneite and 'English' Baptist 

traditions with this, the earliest group of Scottish Baptists, after the doctrinal opinions 

and contribution to moves for unity from the Scotch stream have been discussed. 

The Scotch Baptists saw themselves as a different sector of the Baptist family in 

comparison to the Particular Baptists in England, and later also to the members of that 

same 'English' tradition in Scotland. (8) 

The appellation Scotch Baptists is assumed merely to distinguish them 

from the two classes of Baptists in England, known as General or 
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Arminian, and Yarlicn/car or Calvinistic Baptists, with neither of 

which have they any communion; as they differ materially from both 

the bodies above named in their views of the Gospel, and especially 

in regard to church order. (9 ) 

The clear distinctives that set apart their congregations from those of the other Baptist 

traditions provided a focus for their unity. This group of British Baptists was careful to 

ensure that the basic principles that served as their raison d'etre were maintained, even 

if it guaranteed that their numerical strength would never rise above a few thousand 

individuals. This chapter will first consider the factors that promoted unity within their 

ranks. Secondly, the ties between them and other British Baptists will be evaluated, 

before assessing the reasons for the disunity that led to their numerical decline in the 

period leading up to 1842. Discussion of these issues will help to elucidate the form of 

contribution made by the Scotch Baptists to the process of uniting Baptist churches in 

Scotland. 

It is important to note the beliefs and practices that united this association of 

Baptist congregations. William Jones, a leading Scotch Baptist elder in Liverpool, 

described their opinions in his monthly magazine, The Theological Repository, in two 

articles in March and April 1 808. The first article was concerned with a defence of 

believer's baptism. It was of particular significance in Scotland as Scotch Baptists were 

the only Christian denomination in that part of Britain who held to that belief The 

second article discussed the other tenets of their faith. The opening section referred to 

beliefs held in common with other Calvinistic Baptists regarding the Godhead and 

soteriology. It was, however, the second section of Jones's article which revealed the 

distinctive features of their position. 

They also hold it their indispensable duty to follow entirely the pattern of 

the primitive apostolic churches, as recorded in the New Testament, and 

to attend to all the directions given them, which they consider to be 

inseparably connected with genuine love to the truth, and steadfastness 

and liveliness in the faith and hope of the gospel... (10) 
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In practice, the New Testament was believed to teach that each congregation of 

believers should have a plurality of elders and deacons. 'English' Baptists, by contrast, 

could accept a plurality of deacons, but normally preferred a sole elder or pastor. 

Church discipline had to be exercised 'on all proper occasions'. Scotch Baptists were 

not unique in advocating this principle, but its use was probably more rigorous than in 

other Baptist circles. It was stated that 'the Rule of forbearance is divine revelation, 

and not the fancies of men' and, therefore, a command to be obeyed. This rule was, 

however, qualified in the statement that 'no precept given by Christ can be a matter of 

indifference, they act upon this principle, that his authority can never clash with itself 

by giving laws, and at the same time a dispensation to neglect them'. In addition, 'they 

consider it their duty to be all of one mind in every thing that regards their faith and 

practices as a body, agreeably to the unanimity which was exemplified in the Church in 

Jerusalem and is most solemnly inculcated upon other churches'. The observance of 

this principle was in due course to be the cause of damaging conflicts which drained 

their enthusiasm for evangelism and weakened the ties between their congregations. 

This issue will be discussed in more detail later in this chapter. At the time when Jones 

wrote his article, in 1808, Scotch Baptists could have foreseen only benefits from the 

promulgation of this teaching, for example, in the successful resolution of the Socinian 

disputation, considered later in chapter two. The weekly observance of the Lord's 

Supper, regular participation in 'the feast of charity', the fellowship meal each Sunday, 

and the abstinence from 'eating of blood, and things strangled' were other practices 

observed by this group of Christian believers. (11) Jones was correct in laying the 

emphasis on their'order and practices'. It was the church order of Scotch Baptists that 

marked them apart from other British Baptists. It is ironic that the Baptist tradition 

with which they shared this excessive biblical literalism in ecclesiological matters, the 

Old Connexion of English General Baptists, differed from them, more than the other 

Baptist traditions, in doctrinal matters, holding to an Arminian rather than a Calvinistic 

theological perspective. 
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There were only a few theological opinions resulting from a strict adherence to 

New Testament language that marked them out from other Calvinistic Baptists. One 

such belief, promulgated by Archibald McLean, their leader, was the necessary denial 

of the eternal sonship of Jesus on the grounds that such terminology could not be 

found in the Bible. McLean probably held this opinion as a result of his association 

with the Old Scotch Independents. James Smith, former parish minister of Newburn, 

Fife, and one of the founders of this new body, taught that Jesus in the scriptures 'is 

never said to be eternally begotten'. (12) McLean concluded his discussion of that 

subject by declaring: 

Christ is eternal, but not as the Christ, the Son of man is eternal but not 

as the Son of man. Emmanuel is eternal; but not as Emmanuel; even so 

the Son of God is eternal in his divine person, but it does not follow that 

he is so as a Son. (13) 

The impact of such a viewpoint in the other Baptist streams would have been modest, 

due to the willingness to tolerate a measure of theological diversity within a 

conservative theological framework. The Scotch Baptists, by contrast, long after 

McLean's death, used this doctrinal shibboleth as a test of orthodoxy for aspiring 

church members. (14) Detailed examples on this subject will be considered later in this 

chapter, but here it is significant to note that the Scotch Baptists had set out a clear 

statement of their opinions regarding beliefs and practices to which allegiance must be 

given by all who sought to remain within their ranks. 

It is necessary also to note the relationship between the views of the Scotch 

Baptists and the Glasites or Sandemanians, an independent paedobaptist denomination 

founded by John Glas of Tealing in 1730. The Glasites took a strict biblicist view of 

beliefs and church practices. They were convinced that a clear blueprint for church life 

in all its details was to be found in the New Testament. Weekly communion, the 

principle of unanimity in all decisions in the church, and the plurality of the eldership 

were major features of life in their congregations. Although believing in a Calvinistic 

understanding of soteriology, Glas and his followers, including his son-in-law Robert 
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Sandeman, promoted a novel understanding of faith. They defined it as a bare belief in, 

or assent to (asssensu. ti), the facts of the gospel, and excluded any affections or 

fruits. (15) Scotch Baptists, led by McLean, adopted many of the practices of the 

Glasites though they did not hold to the narrow sectarian outlook that characterised 

the followers of John Glas: 

they acknowledge none as Christians who are not connected with them, 

and have the keenest opposition to such as make the nearest approach 

to their principles, unless they agree with them in every particular, ..... 
This 

contracted spirit leads men to lay greater stress on the peculiarities which 

distinguish them from other Christians, than on the things wherein all Christ's 

people are one (16) 

McLean certainly exercised a more benevolent form of leadership within Scotch 

Baptist circles than did John Glas in his churches, but the requirement for unanimity in 

belief in both traditions ensured a similar outcome for any disstidents who challenged 

accepted teaching. 

The Scotch Baptist leader adopted a similar understanding of faith to that of the 

Glasites in contrast to the views of other Baptists, for example Andrew Fuller. 

McLean in his literary disputation with the Kettering minister wrote: 

Every body knows that faith or belief, in the ordinary sense of the word, is 

the CREDIT which we give to the truth of any thing which is made known 

to us by report or testimony, and is grounded either on the veracity of the 

speaker, or on the evidence by which his words are confirmed. (17) 

McLean was careful to exclude any notion that confused the fact of justification and its 

effects, in contrast, he believed, to Fuller. He was, though, to go beyond the Glasites in 

accepting that faith is an exercise of the mind which does not include either the 

affections or the will. (18) Fuller's reply entitled Strictures on Sandemanianism 

reaffirmed the traditional Calvinistic understanding of faith as, fictucia meaning'trust', 

that included the exercise of both the will and the affections. (19) The Scotch Baptist 

leader could claim with some justification that it was not entirely fair to denote the 
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Scotch Baptists as Sandemanian Baptists, but the similarity between these two 

Christian traditions was sufficient to ensure that not all Christians would be persuaded 

by his protests. (20) 

The presence of this Edinburgh elder overshadowed all other leaders in the Scotch 

Baptist connexion in his lifetime. McLean was undoubtedly the main focus for unity 

within their ranks. In the first 44 years of Scotch Baptist witness his pronouncements 

on an issue served as a definitive statement of their beliefs or practices. These 

declarations on such issues as the Socinian controversy, discussed later in this chapter, 

tended to reinforce his authority within the movement. There were individuals who 

departed for other denominations, such as Charles Stuart and George Grieve, but the 

vast majority of Scotch Baptists accepted the guidance he offered to them. (21) The 

whole connexion was often called the McLeanite Baptists. 

It is important to consider next the other factors that contributed to the internal 

cohesion of this movement. Unity in doctrine and church practices was assumed 

amongst the Scotch Baptists. This issue was nearly as important to the maintenance of 

harmony in the connnexion as was their leader Archibald McLean. It was a policy that 

provided the essential framework for relationships between the local congregations. 

They had no doubts in their minds that unity, even unanimity, was essential in their 

ranks. A church wishing to be received into fellowship faced a process that was 

lengthy and thorough. Samuel Swan, an elder of the Leeds congregation, Wellington 

Road, Wortley, near Leeds, made this clear in a letter, in 1835, to James Everson, one 

of the pastors of the Beverley Church. 'I admit the independent right of each church to 

judge, but surely when a number of churches are associated, none ought to be received 

into the association without the concurrence of the whole... '(22) This had been 

practised by the Scotch Baptist churches when Haggate Baptist Church sought 

fellowship with them in 1834. The correspondence between Swan and Everson that 

year records in great detail the process by which approval was granted. The initial 

contact was between the Leeds and Haggate churches and involved the exchanging of 

statements of faith and practices for mutual inspection. 
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We deemed it our duty to open correspondence with them with a view to 

fellowship. We gave them a brief statement of our faith and practice 

requesting one from them in return. The subjoined letter No I is a copy of 

their statement which we hand for your inspection and approval. The question 

they propounded led to an explanation on both sides and the whole 

correspondence was brought to a favourable issue by the reception of the 

following letter No. 2. 

We received them with greater confidence from the report of one of our 

brethren who visited them last July and who was perfectly satisfied with what 

he saw and heard amongst them. (23) 

Swan noted that in reply to a letter from his church the Haggate friends had 

declared: '.. with respect to what is said of the Institutions of Christ our views exactly 

agree with yours..... Indeed we can truly say that we agree with every sentence in your 

letter. ' (24) This outcome was remarkable considering that the Leeds letter contained 

a very full statement of their beliefs and practices. The Haggate church had been 

accepted as a sister church at the end of this process, but there was still one other 

matter to be sorted out. This issue was the practice of infant dedication services. Swan 

told Everson, in a letter dated November 1834, that he had written to the Edinburgh 

church for confirmation of his view that this practice ought to cease. The grounds for 

his disapproval were twofold: firstly that some people might see it as infant baptism by 

another name, secondly that it was a ceremony that was not accepted in the other 

churches. Unity and uniformity appeared to go together amongst Scotch Baptists. 

Swan did, however, show some charity when he declared: 'I consider that there is 

need for forbearance with them for some time as we all know that old customs are not 

so easily changed. '(25) It is hard to escape the conclusion that men like Swan appeared 

more ready to criticise than to accept other believers. The maintenance of such exact 

conformity could not be expected to continue indefinitely. 

It is not easy to understand exactly where Scotch Baptists stood with respect to 

statements of faith. This issue, though, does appear to have been less important to 
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them than the unanimity of practices and deference to the opinions of McLean. They 

prided themselves on the belief that they had no human doctrinal standards in contrast 

to the English Particular Baptists. This issue appears to be made plain in the article 'A 

Short Account of the SCOTS BAPTISTS' in John Rippon's Baptist AnnualR",,, ister 

for 1795. Rippon based the article upon material produced by Archibald McLean in 

that year. (26) 

As to their principles, they refer us to no human system as the unexceptionable 

standard of their faith. They think our Lord and his apostles used great 

plainness of speech in telling us what we should believe and practice, and 

hence they are led to understand a great many things more literally and strictly 

than those who seek to make the religion of Jesus correspond with the fashion 

of the times. (27) 

This quotation appears to rule out the use of doctrinal standards as the basis for unity 

between Baptist churches. McLean, however, seems to take a different approach on 

this issue when he gives his reasons for seeking to persuade his fellow Scotch Baptists 

to support the Particular Baptists in their missionary work in India. He begins by 

making it plain that there are differences between the English Particular Baptists and 

Scotch Baptists, but because they hold certain doctrines in common there is no reason 

why they cannot work together in mission. 

Though we of the Baptist denomination in Scotland differ in some things from 

those of the same denomination in England, and have no intention to depart 

from those principles by which the order and government of our churches have 

hitherto been regulated; yet being satisfied upon the whole that they preach the 

faith of the gospel, and, as they declare "maintain the important doctrines of 

Three equal Persons in the Godhead, eternal and personal election; original 

sin, particular redemption; free justification by the righteousness of Christ 

imputed; efficacious grace in regeneration; the final perseverance of the saints; 

the resurrection of the dead; the general judgement at the last day; and the life 

everlasting, " we have considered it as our duty to assist their missionary society. (28) 
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McLean in his quotation of the articles of faith of the 1812 Particular Baptist Union 

appears to suggest that all Scotch Baptists could assent to them. (29) This 

understanding of their position was easy to maintain while a strong leader like McLean 

dominated their connexion, but having an 'unwritten creed' was a potential source of 

problems for the future. 

Scotch Baptists insisted that they held no creed or confession as authoritative, but 

they conducted their relationships with each other, and with other types of Baptists, as 

if they did hold to a formal creed. The problem for them was that their unwritten creed 

was much more restrictive in practice than any Calvinistic Baptist confession. Usually, 

the writings of Archibald McLean were the standards which they followed. If he 

rejected a doctrine that was normally considered orthodox, such as the eternal 

generation of the Son, then he was followed by other Scotch Baptists. The section on 

the causes of disunity within Scotch Baptist ranks will give examples of the dominance 

of McLean in the settlement of controversial issues. Those who would not accept the 

party line were forced out of the connexion. 

The churches were in theory independent, but in practice closely dependent upon 

each other. The nature of their connexionalism in the era of McLean bears some 

degree of comparison to Wesleyan Methodism in the time of Jabez Bunting, one of 

their most prominent ministers, though Scotch Baptist churches were by contrast 

independent. A strong leader was required to ensure the effective operation of their 

corporate activities. Methodism between the eras of the leaders noted above showed 

fissiparous tendencies which paralleled those amongst Scotch Baptists once McLean's 

influence began to fade near the end of his life. (30) There was, however, no figure of 

similar stature within their midst to take Archibald McLean's place after his death in 

1812. The balance between the observance of everything that Christ has commanded 

and forbearance with fellow Scotch Baptists on issues over which there had been 

disagreement was almost imposssible to maintain. One of the most remarkable features 

of life amongst Scotch Baptists was the maintenance of unity within their ranks from 
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1765 to 1810, the year in which the first division over the place of elders at the Lord's 

Table took place. 

The volume of correspondence, the visits and the exchange of preachers and 

members ensured that each church was carefully watched by the others. At the time of 

ordination of elders, representatives of other churches were usually present. On some 

other occasions, statements of faith were sent for the consideration of another 

fellowship with the unwritten intention of checking that they had not strayed from the 

truth. (31) 

The Beverley church sent its statement of faith to all its sister churches in 1837 and 

received many letters of approval. The elders of Argyle Square Church, Edinburgh, 

William Pattison and John Horsburgh, sent a letter strongly approving the request for 

continued fellowship. 

The church agreed unanimously and heartily to accede to your desire to be 

united with us and our sister churches in the fellowship of the Gospel.... we 

only regret that it has not taken place sooner... we know that the church in 

Dundee and the church in Glasgow have agreed unanimously as we have 

done. (32) 

This congregation was one of the strictest Scotch Baptist churches. If its members 

were in favour of a doctrinal statement then it was likely to command common assent 

in the rest of the constituency. 

Great care was taken before accepting someone as a new member of a Scotch 

Baptist church. The candidate's previous church was required to give its support for 

such a transfer of membership. The case of Andrew Bruce may be exceedingly 

thorough, but it illustrates the extremely diligent consideration given to requests for 

admission to the membership of a congregation. Complications arose over his request 

to join the Clyde Street congregation in Edinburgh. Clyde Street records show that 

correspondence was entered into with the Tabernacle Church, Edinburgh, where Bruce 

had been an adherent; Thurso Baptist Church where he had been a member; Thurso 

magistrates; and various other individuals in different parts of Scotland of whom some 
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were ministers or elders. (33) This example was not an isolated case of extraordinary 

thoroughness in considering an application for membership. Samuel Swan sought to 

demonstrate the care of his own fellowship in such matters, in a letter to James 

Everson in November 1834, This dealt with the case of a William Thomson: 

with respect to Mr Thomson we think we acted very cautiously. Mr[William] 

Jones of London was so kind to apprise us of the part he had taken in the 

dispute concerning the appropriation of the fellowship and said that unless he 

promised to conduct himself in a peaceable manner it was at our peril to 

receive him. We also, by Thomson's request, wrote to one of the Deacons of 

the London Church, a Mr Malcolm Ross, and received for an answer a 

narrative of the whole affair drawn up by Mr Jones and signed on behalf of 

the church by the deacons which narrative was sent to Edinburgh. Moreover 

we wrote to Edinburgh to know how he conducted himself while a member 

with them and the answer was very satisfactory. As Thomson had not been 

separated from the church in London and professed his readinesss to forbear 

and not to disturb the peace of the church by obtruding his peculiar views 

concerning the fellowship, and, after being repeatedly faithfully admonished 

concerning the crime of causing divisions and strifes in the church of Christ 

which admonitions appeared to have considerable effect upon his mind, we 

unanimously received him and as yet we are perfectly satisfied with his 

conduct. (34) 

It is surprising that anyone was willing to endure such an ordeal, but it did indicate the 

seriousness with which Scotch Baptists took the links with their sister churches. Even 

a visit to a town in which one of their congregations was located, by a member on 

private business, could be the occasion of a letter assuring that church of his good 

character. In one particular case the visit was midweek and the man in question had no 

plans to attend a service, but should he come into contact with any members of that 

church they would be aware of his commendation by his own fellowship. (35) 
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Scotch Baptists also sought to be united in evangelistic efforts. The significance of 

this factor is seen in that the periods of greatest mission activities were also those of 

harmony in the connexion, for example, in the late 1790s. (36) The 1830s, by contrast, 

the era of the greatest disunity in the ranks, saw little co-operative efforts in 

evangelism. The Bristo Place Church, Edinburgh, sent annual letters to its sister 

churches in this period with a view to increasing evangelistic activity, though with little 

success. (37) It was only to be expected that the Edinburgh Church, later the Bristo 

Church, would take the lead in urging the churches to co-operate together in raising 

funds, and in sending out workers as home missionaries, as it had done earlier in 

support of the work of the Particular Baptist Missionary Society. After the 1834 

division in the ranks of Scotch Baptists, discussed later in this chapter, the small 

breakaway group that moved to Minto House took the lead in directing the affairs of 

the stricter party in the constituency. The problem, however, that Scotch Baptists 

faced was that as the network of churches with which they associated grew smaller, so 

the amount of evangelistic activity they could accomplish also diminished. 

A letter was sent out from the Edinburgh congregation to the churches signed by 

the elders Archibald McLean, William Braidwood and Henry Inglis, dated 18 

November 1798. (38) The stimulus for this call to evangelise came from the labours of 

the Haldanes and their Independent colleagues. Scotch Baptist rejoicing , 
however, 

was qualified by the statement that there was regret that many of these efforts would 

fail to realise their full potential because part of Jesus' mandate was being ignored. This 

partial commendation referred to the words 'teach them to observe all things that I 

have commanded you'(Matthew 28: 20). The significance of these words of Jesus was 

believed to have been taken more seriously within their own constituency. They hoped, 

though, that the mission work might be successful. The letter stated: 

We hope the Lord will bless their labours, so far as they declare the truth; but from 

such partial and defective teaching we have little cause to expect a revival of 

primitive Christianity, or that anything like the first churches of the saints will be the 

result of their exertions. (39) 
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'Primitive Christianity' referred to the distinctive tenets of the Scotch Baptist stream of 

the Baptist denomination, in contrast to the opinions of other evangelical Christians, 

including other types of Calvinistic Baptists. In this context the reference was made to 

Scottish evangelicals holding to either Independent or Presbyterian opinions. 

The challenge from Edinburgh was for churches to form a fund to pay the expenses 

of those individuals involved in evangelistic labours and to release elders and other 

preachers to spearhead the work. One of those who had already taken up the challenge 

was James Watt, an elder of the Glasgow congregation, who had evangelised 

extensively in Aberdeenshire and Banff in 1797. (40) His ministry led to small 

fellowships springing up in Balmaud (1797), New Pitsligo (1803), Aberchirder 

(1808), St Fergus (1809), and Fraserburgh (1810). There were also home groups at 

Banff, Portsoy and Inchture. (41) Watt's ministry was an encouragement to other 

Scotch Baptists to undertake this kind of work. The success of Edinburgh's appeal 

was seen in the establishment of an itinerant fund, in 1804, to cover the costs of 

Highland missionaries and elders on preaching tours. The contributors to the fund 

included the churches at Edinburgh and Glasgow, Paisley and Dunfermline. Edinburgh 

administered the fund and sent out two of its elders, McLean and Inglis, to promote 

the cause. Edward Mackay in Thurso, David Macrae in Fortrose, and A. Fraser, first in 

Huntly and then in Dundee, were employed in itinerant ministry for some years 

beginning in 1805. (42) The value of this emphasis on evangelism not only enabled the 

numbers of people in their connexion to grow, but also allowed Scotch Baptists to be 

more outward-looking and united in their vision. 

The important place of evangelism in Scotch Baptist circles was undermined by their 

internal wrangles, though it continued to be prominent in their thinking. Henry Dickie 

of Edinburgh wrote a letter in December 1829 to John Selly, a grocer and a leader in 

the Beverley Scotch Baptist Church, expressing his hopes for the coming year: 

You are aware of the desire which has been often expressed and is I believe 

participated in by all the churches that some more active exertions could be made 

by us as a body for the spread of the Gospel and of the knowledge of primitive 
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Christianity.... Could Mr [John] Chariton or any qualified brother among you 

undertake a tour from Beverley to London and Nottingham or to some of the 

churches in Scotland ? If so I am desired to express on the part of this church 

our readiness to join with the other churches in defraying the expenses... 

We have some hopes that one of the parties at Aberdeen and one from Dundee 

(where there are now three) will be able to itinerate for a short time in the north 

this summer. (43) 

These hopes were not realised in northern Scotland in 1830. A circular sent to the 

churches of the connexion in the name of the Glasgow congregation, in October 1830, 

urged the brethren to attend to the needs of their smaller fellowships in the north. 

Andrew Liddel, a member of the Glasgow Church, while on a business trip to Elgin, 

had had some encouraging conversations with local people and was urging the 

connexion to send some elders to Elgin to take advantage of this opportunity. The 

circular also hinted at difficulties in relationships between some churches but stressed 

the need to overcome them for the sake of'Christian union for the Truth's sake'. (44) 

Those churches involved in evangelistic outreach were unlikely to be involved in 

protracted internal wrangling. Co-operation in mission would strengthen the links 

between the churches. 

Circulars on the subject of united evangelistic efforts were sent out to their fellow 

Scotch Baptists by the Edinburgh Church in October 1833 and April 1834. Bristo 

Baptist Church, the largest section of the Edinburgh Church after the 1834 division, 

continued this practice with circulars in September 1836 and February 1838. In the 

1838 circular a comment was passed on the impact of the three previous letters to the 

churches. Evangelistic outreach was described as: 

a matter of much importance which has long been the subject of correspondence 

amongst the churches, while little comparatively has been done.... In our last 

[circular] we expressed a hope that we should obtain the use of the gifts and time 

of one or two of our brethren, to accomplish in some measure the important 

objects referred to in our letters..... We considered it our duty to endeavour to 
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exemplify that which we had recommended to your consideration. 

Bristo Baptist Church commisioned Daniel Kemp, one of its members, to work in the 

Chester area. James Stephen, another member, was' requested to relinquish his 

business, and to devote himself to that work'. Stephen was commissioned to itinerate 

as a travelling evangelist in Scotland and the north of England. Andrew Arthur, from 

the Kirkcaldy Scotch Baptist Church, was called to work full-time with Bristo Baptist 

Church in Edinburgh in association with three other pastors of the church. These 

decisions revealed a renewed dedication to itinerant evangelism in this church of 175 

members. The 1838 circular also noted that the Aberdeen church employed two 

members as city missionaries. (45) 

One other though less important factor in maintaining union amongst Scotch 

Baptists was the determination to work diligently to overcome problems that arose 

between the churches. The detailed interest in the affairs of each other's congregations 

was bound to throw up issues which caused profound disagreement, but this was not 

allowed to be an excuse for failing to maintain 'the unity of the Spirit in the bond of 

peace' (Ephesians 4: 3). Andrew Duncan, an elder of the Glasgow congregation, 

described in a letter to John Charlton, an elder of the Beverley Church, how a 

reconciliation had been achieved between his own congregation and another smaller 

Scotch Baptist church in the city in 1825. 

We had a baptism last Saturday morning and a small church attended who were 

formerly in fellowship with us, but who withdrew from us on a matter of discipline. 

They have again applied for admission to our communion. After some 

correspondence it was effected last Lord's Day... (46) 

Scotch Baptists have been noted for their divisions in the nineteenth century. It is 

important to record a balanced picture that includes some successful reunions such as 

what happened in Glasgow. The achievement in healing a local division led the 

Glasgow Church to attempt to bring about a reunion with Scotch Baptist churches that 

had left the connexion for various reasons in the preceding decades. They lamented the 
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fact that some churches appeared resigned to being outside the connexion in 

perpetuity. 

It is truly melancholy to see the disorder prevailing among the Baptists in various 

places, so far as respects affectionate Christian union for the Truth's sake, no 

scriptural principle of union pervading them as one body, but everyone dis- 

jointed from his neighbour, as if the Great Head of the church had not 

provided for - had not commanded - and prayed for - their union in the faith, 

hope, and holiness of the gospel. (47) 

This circular received replies from ten of the thirteen churches to which it was sent in 

the next two months. In December 1830 a follow-up circular was sent indicating that 

further work was needed to persuade all the churches to agree that immediate action 

was required. (48) The importance of these circulars is that the churches thought it 

important to work out how to achieve greater harmony within their midst. 

This desire to implement Christian unity was to receive a serious setback in 1834, a 

matter that will be considered later in this chapter, but it did not prevent genuine 

attempts to heal the wounds. The Glasgow church refused to take sides with either 

party in Edinburgh and in its February 1835 circular urged its sister churches outside 

Edinburgh to follow their example. (49) The problem that constantly afflicted Scotch 

Baptists was that fissiparous tendencies undermined genuine desire for united efforts. 

The second area for consideration concerns the relationship between Scotch 

Baptists and other British Baptists. Scotch Baptists were in touch with events outside 

their connexion through the literature produced by other Baptists. There were many 

Scotch Baptists who read the magazines and books produced by the Haldanes. 

Andrew Liddel, of Glasgow, in a letter to James Everson, of Monmouth, in 1832, 

made the following references to James Haldane's writings: 

I have delayed sending this same day in expectation of getting from Edinburgh 

a copy of the magazines edited by Mr Haldane of which I spoke to you. Two 

numbers are published, if they come in time, I will enclose them.... Thursday night. 

I must close the parcel without the magazines referred to. They have not come 
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though I ordered them a week ago. I have however enclosed a few old Scripture 

magazines edited also by Mr Haldane. (50) 

James Wallis, a prominent member of the Nottingham Church, in an undated letter sent 

to Everson, in late 1836 or early 1837, made a passing reference to Haldane's 

magazines circulating in that congregation. (51) John Hine, another member of the 

Nottingham Church, in a letter largely taken up with personal matters, told Everson in 

October 1836 that amongst other magazines a set of Haldane's magazines was being 

sent. (52) It is worth noting that Hine was soon to leave Scotch Baptist circles for the 

newly formed Churches of Christ, along with his colleague James Wallis. The growing 

rigidity of views that Wallis and Hine had on such matters as baptism and the nature of 

true faith did not prevent them from reading and circulating items of very different, 

though baptistic, persuasion. This meant that even in the most narrow minded of 

Baptist circles other viewpoints were still being taken into consideration. 

It must not be assumed that all Scotch Baptists approved of such varied reading 

matter. Robert Anderson, an elder in Bristo Baptist Church, when invited to comment 

in 1836 on an article in the Batist Magazine, an English periodical, showed his 

unfamiliarity with that particular publication. 'I do not read the Baptist Magazine: so 

therefore your letter surprised me much and certainly made me enquire for the number 

referred to'. A lengthy discussion of the letter's contents, dealing with the subject of 

forbearance, was followed by these remarks: 

I should inform you that after discovering the author of the paper referred to I 

gave him my opinion of the step he had taken in publishing such views, and 

though I do not think I convinced him of his error, yet I do expect he will not 

appear again on that subject, and I rather think he would not have appeared at 

all there, if the misstatements of an English Baptist at Greenock in the magazine 

had not excited him. I am very far from thinking either that we should 

excommunicate him or that he ought to withdraw from us. (53) 
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Everson was informed that the letter writer was not representing the church's views in 

his letter and thus his error ought to be overlooked. Anderson's moderate outlook on 

this matter was probably a minority view in his connexion. 

One unexpected contribution to unity with other types of Baptists in Scotland came 

with the adoption of Baptist practices by members of churches in the Tabernacle 

connexion. These churches were independent and paedo-baptist. They lost a steady 

stream of members to the Baptists in Scotland in the first decade of the nineteenth 

century. One example of this occurred in Glasgow when a small Tabernacle connexion 

church, with forty members, joined with the Scotch Baptist church, of two hundred 

members, led by James Watt, David Smith and James Duncan. The Scotch Baptist 

church accepted the two elders of the smaller fellowship, David McLaren and James 

Buchan, thus increasing its own eldership to five members. No date is recorded for this 

event but it must have been prior to the summer of 1808, as this was the time when the 

information was published. (54) These new members brought fresh ideas about church 

life into the Scotch Baptist churches. There would probably have been occasions when 

the new ideas were rejected, but equally others when new thinking was influential. The 

significance of this is that though the influx of new members probably contributed to 

the tensions that lay behind the divisions in Scotch Baptist circles in 1810, which will 

be discussed later in this chapter, there was also probably influence exerted in the 

direction of bridge-building with other Baptists. It is notable, as chapter six will record, 

that nearly all the Scotch Baptists who participated in the 1827 Baptist Union had had 

a previous involvement in one of the churches associated with the Haldanes. David 

McLaren, mentioned above, is one example of this phenomenon. 

The most prominent area of united effort amongst Scottish Baptists was in 

evangelism, both at home and overseas. The willingness of all three streams of Baptist 

witness to unite in the work of home mission will be discussed in chapter five. It is, 

however, important to refer to this co-operation in evangelistic work here as it was the 

most important factor in uniting Scotch Baptists with the other Baptists in Scotland. 

Scotch Baptist support for the work of William Tulloch in Aberfeldy (1816-1819), and 
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later in Blair Atholl (1819-1861), is a good example of co-operative evangelism. 

Tulloch was one of the evangelists (agents) trained and supported by Robert and James 

Haldane. All these agents, until the Haldanes changed their views, were required to 

hold Independent (Congregational) theological opinions. Tulloch embraced Baptist 

principles in 1808. The financial support required to continue in his work was now no 

longer guaranteed for all the former agents by the Haldanes. Chapter three will 

examine the work of the Haldanes and the churches associated with them. Tulloch and 

other colleagues in Highland Perthshire appealed to fellow Baptists for assistance. As a 

result of this appeal the Baptist Highland Mission was eventually formed in 1816. The 

leadership of this mission came from three of the elders of a Glasgow Scotch Baptist 

Church, James Watt, James Buchan and David McLaren, and three members of the 

Perth Baptist Church, John Stalker, Robert Pullar (the treasurer) and Isaac Nicol. The 

Perth Scotch Baptist Church had received a big influx of members from Christians 

who had formerly been associated with the Tabernacle connnexion church in the 

town. (55) They had been accompanied by two of their three pastors. (56) It is not 

difficult to understand why the named individuals supported this mission. Watt had 

shown by his own example an enthusiasm for home mission with his tours in the north- 

east of Scotland. The other leaders from his own congregation had been associated 

with the Haldanes. It is possible that Tulloch and his colleagues who were supported 

through the Baptist Highland Mission had existing links to members of the Glasgow 

and Perth churches. Scottish Baptists were beginning to realise the potential benefits of 

associating for the work of home evangelism. 

The Scotch Baptists had enjoyed good relationships with several English Particular 

Baptist churches in the late eighteenth century, for example those in Hexham and 

Newcastle. The closest links, however, were between the Scot David Fernie, a 

Particular Baptist preacher based in Bishop Auckland, and the Edinburgh 

congregation, until he emigrated to America in 1771. (57) The pastor of Whitehaven 

Particular Baptist Church, William Graham, who was ordained in 1787, was influenced 

by Scotch Baptist views. He sought to introduce such practices as weekly communion 
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and the exhortation of the brethren into his congregation. This move split the church 

into two groups, of which one remained with him. After Graham left the area, the two 

groups reunited and called George Jamieson as the new pastor. Jamieson had been 

associated with the Haldanes in Edinburgh 
. 
He was accepted by both parties and 

restored harmony in the church. (58) It is possible that this development was facilitated 

by the adoption of many Glasite practices by the Haldanes. James Haldane's book 

Views of Social Worship, published in 1805, was well known and discussed both in 

Scotland and England. It is equally important to note that Robert Haldane and his 

friend William Ballantyne, pastor of the Tabernacle in Elgin, made a tour of the north 

of England and London to promote these practices. (59) The significance of James 

Haldane's book and his brother's conduct will be discussed in the next chapter. It is 

probable that in matters of ecclesiology many Haldaneites and Scotch Baptists were 

coming closer together in their views in the first decade of the nineteenth century. This 

assumption would explain the ease with which such interchanges took place. 

Archibald McLean had established a friendship with Andrew Fuller, one of the 

leading English Particular Baptists. They entered into regular correspondence and had 

opportunities for fellowship on Fuller's visits to Scotland on behalf of the Particular 

Baptist Missionary Society. (B. M. S. )(60) Fuller received support from all the Baptist 

streams in Scotland in his attempts to raise funds for the B. M. S.. There was only one 

occasion when he was temporarily refused access to a Baptist pulpit. This event 

occurred in Glasgow in September 1802. The members of this Baptist church had 

wanted Fuller to confirm his soundness in theological matters before being allowed to 

conduct public worship in their midst. It was not surprising that he refused to accept 

such a demand. A church meeting overturned the original condition and invited him to 

preach in its pulpit on the following evening. Fuller, afterwards, recorded some of the 

details in a letter to his wife from Liverpool on 25 September- 

I learnt that the refusal of their pulpit was against the will of the church, except 

two members; that the church at P[aisley], with which they are in connexion, 

had sent deputies to oppose my being admitted to preach and commune with 
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them, and these, with the two members, carried their point, but on Lord's day 

noon, the church were so hurt at my being refused, that they resolved to invite 

me. The two deacons were deputed to request that I would look over the 

affair of the Lord's day, and consider them as one with us. Accordingly I 

preached there in the evening. (61) 

Fuller would not have expected access to every Baptist pulpit in Scotland, but 

gratefully accepted those that were offered to him. It is difficult to identify the two 

churches involved in this incident with any degree of certainty. One possibility is that 

the church in Paisley was the 'Pen Folk' independent Baptist Church and the church in 

Glasgow, its sister church. An extract from the 'Pen Folk' church records that has 

survived from 1798 records the following information: 

The church being thus left without a shepherd [after the pastor David Wylie 

and some of the members left to join Stone Street Scotch Baptist Church in 

Paisley] from November to December, they connected themselves with a 

church in Glasgow, of which George Begg was the pastor. The church in 

Glasgow being fewer in number than the church in Paisley, it was agreed 

upon by the churches mutually that George Begg should remove to Paisley, 

and act there in the character of pastor. This was carried into effect in that 

same month of December, 1798. (62) 

George Begg had been an elder of the main Scotch Baptist Church in Glasgow. The 

above extract confirms that he had left that church prior to 1798. It is probable that it 

was one of many divisions within Scotch Baptist circles over disciplinary matters. The 

prickly nature of relationships between some Scottish Baptist congregations in this 

period, even when of very similar ecclesiologies, ensured that the Kettering minister 

would inevitably be out of favour with some of the churches. 

It is also possible to ascertain how the Pen Folk congregation viewed the Scotch 

Baptist Church in Paisley. 

For several years the members roll of the "Pen" gradually enlarged, during which 

period they would neither "pick nor dab" with others, "because, " in the words of 
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an old Penite, "frae the vera beginnin' the Storie Street Baptists were tainted with 

the heresy o' free will, contrair tae the hale tenour o' Scripture, seestur" whereas 

the Pen Folk were, to state it kindly, as pure as Kilmeny in that respect. (63) 

Gilmour, a former member of the Pen Church, attributes the exclusiveness of this 

Baptist church to the fact that almost all their members were former Glasites, from the 

Glasgow church where Robert Ferrier was an elder. (64) Ferrier, even for Glasite 

circles, was deemed to be dogmatic and excessively insistent on unanimity in 

judgement. (65) It is, therefore, surprising that Fuller was deemed acceptable as a 

preacher in such exclusivist circles. This incident illustrates the insular nature of the life 

of some Baptist churches at the start of the nineteenth century in Scotland. It is, 

though, important to state that these two hybrid churches, in Paisley and Glasgow, 

were not under the influence of McLean. He, therefore, had no way of swaying them in 

favour of Fuller and the work of the B. M. S.. 

Overseas mission work conducted by Particular Baptists in India came to McLean's 

attention while on his regular journeys to England. (66) Support for evangelistic 

activities in other countries was not as important as home evangelism in uniting 

Scottish Baptists, but it played its part in widening their horizons, especially those of 

Scotch Baptists. In his Memoir of McLean, William Jones, an elder of the Windmill 

Street Scotch Baptist Church in London, stressed the lively interest of McLean in this 

subject: 

This indeed was only the legitimate consequence of his own views of the nature of 

the Gospel, and of our Lord's Commission to "Go into all the world, and preach 

(or proclaim) it to every creature"... He considered it to be his duty to assist the 

society which had been established for the support of the mission, to the utmost 

of his ability. (67) 

McLean was probably the first minister in Scotland to announce publicly the need to 
Y 

obey the 'Great Commision' of Matthew 28: 19-20. At the end of 1798 he delivered a 

stirring discourse to his Edinburgh congregation based on Psalm 22: 27-28. He 

persuaded them to support the Particular Baptist Missionary Society. This was soon 
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followed by his An Address to the People of God in 
. 
clnd, 

_Qn 
-the-D. Qf. Using 

Means for the Universal Spread of the Gosnd of Chris which affirmed the need to 

engage in evangelism in Scotland. McLean had no difficulty in persuading fellow 

Scotch Baptists to follow the lead from Edinburgh. They responded generously to his 

appeal. McLean was able to reveal the level of this generosity to Fuller in a letter sent 

in April 1796: 

Sir, enclosed you have a banker's bill for £151.1 1.0 for your missionary society, 

to be applied to the purpose of propagating the gospel among the heathen, It 

was collected as follows: 

From the church at Edinburgh £58.04.0 

From the hearers at Edinburgh £ 19.10.0 

£77.14.0. 

From the church and hearers at Glasgow £41.00.0. 

From the church and hearers at Dundee £ 10.06.0. 

From the church and hearers at Paisley 110.10.0. 

From the church and hearers at Largo £05.05.0. 

From some brethren at Wooler £04.11.0. 

From a few brethren at Galashiels 102.05.0. 

£151.11.0. 

Since the above collections were made, we have received about £24 more, and 

having published two small pamphlets on the subject, if any thing comes from the 

sale of them it shall be appropriated to the same use. (68) 

Scotch Baptists were consistent not only in their continued support for the Baptist 

missionary work in India but also in other Baptist work overseas. James Everson, a 

printer and publisher in Beverley, published news from Particular Baptist churches and 

showed interest in the work of Frederick Crowe in Honduras, where strict communion 

churches were being set up. Johann Oncken's work in Germany was commended, 

although not all Everson's readers agreed. One correspondent was very critical of the 

Argyle Square Baptist Church in Edinburgh because it allowed its members to attend a 
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meeting in support of the German mission alongside members of other Baptist 

churches in the city. (69) A minority of Scotch Baptists chose to be extremely insular in 

their thinking and practices. These individuals who offered no support for home and 

overseas Baptist mission outside their own connexion would certainly have no desire 

for a wider Baptist union. Other Scotch Baptists who had seen the benefits in such 

evangelistic activities would be more likely to consider offering support to achieve the 

cause of wider Baptist union in Scotland. 

Scotch Baptists showed great caution in their relationships with other Baptists. 

There were some who were quick to associate, but others, like the correspondent 

above, that appeared to want almost no contact at all. The majority of church members 

would have been somewhere in the middle between these two positions. It is likely that 

many of them would have agreed with the sentiments expressed by Robert Anderson, 

nephew of Christopher Anderson and elder of Bristo Baptist Church alongside 

H. D. Dickie, in a letter sent to James Everson in 1836: 

I feel as you do, that in general our conduct should be such as to make it appear 

that we remain separate from the English Baptists from principle. At the same 

time I think that opportunities of preaching the Gospel in any of their churches 

or elsewhere occasionally may be embraced consistent with strict Scriptural 

views. (70) 

Unity with fellow Scotch Baptists was the first priority of those within that particular 

connexion. There were, however, varying degrees of willingness to work with other 

Baptists in Scotland. Scotch Baptists were involved in the 1827 Baptist Union of 

Scotland, a matter to be considered in chapter six, but the primary focus regarding 

union was to preserve it within their own ranks. 

The problem of disunity within Scotch Baptist ranks a+ýtas regularly engages their 

attention. It was not surprising that those individuals who set such high standards for 

the maintenance of church purity in doctrine and practice should fail to live up to them. 

This issue greatly affected their ability to relate to other types of British Baptists. 

Chapter six will discuss the particular reasons involved in the failure of early attempts 
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to encourage Baptists in Scotland to join a union of churches. Here it is important to 

consider the causes of disunity within Scotch Baptist circles. 

One factor for consideration was the social composition of the churches. The 

Edinburgh congregations of this Baptist stream will be assessed to ascertain if this 

issue contributed to the cause of union or disunity within their ranks. The majority of 

these Scotch Baptists were poor and working-class. There was, initially, in the 

eighteenth century only one man of means, a surgeon called Robert Walker, in the sole 

Edinburgh Church. The account in The Baptist Annual Register by John Rippon 

records the following information about him: 

[Robert] Walker was...... eminently useful in the Baptist church at its first erection, 

and for several years after, particularly in liberality, for as the members were then 

very few, and in mean circumstances, the greater part of the necessary expense 

attending the public profession fell to his share. (71) 

In 1778 another man of means entered into membership of the church, namely Dr 

Charles Stuart. He was the son of a Lord Provost of Edinburgh and himself a former 

minister of the Parish of Cramond. He inherited the Dunearn estate in Fife on the death 

of his father and owned a house in George Square in Edinburgh. (72) William 

Braidwood who joined the church in 1778 and became an elder alongside McLean was 

also a prominent citizen. He was admitted Burgess and Guild Brother of Edinburgh 

through his father's interest in 1797, and was described as an ironmonger. (73) 

Braidwood later became the first manager of the Caledonian Insurance Company. He 

lived from 1822 to the end of his life at 23 George Square in Edinburgh. (74) A citizen 

of Edinburgh who lived in George Square was of high social rank and would have been 

considered as wealthy by many of his contemporaries. Henry David Inglis was also a 

distinguished member of the church. Inglis qualified as an advocate in 1794 and had a 

prominent ministry to prisoners. (75) There were others who were former Presbyterian 

ministers such as Robert Carmichael, a former Antiburgher minister from Cupar in 

Fife, (76) and George Grieve from Wooler in Northumberland, who worked in later 

years as a doctor. (77) In each case the above named men had prominent positions in 
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the church, but this was on merit, not because of their wealth. The wealth, or poverty, 

of individual members was not a primary influence on church decisions regarding 

doctrine or practices. Robert Walker and Charles Stuart both left the church after 

theological disputations regarding disciplinary matters. (78) When Walker seceded in 

1774, the congregation was unable to pay for the use of Magdalen Chapel and had to 

find a new home. (79) Here there was no doubt that wealth had not been a determining 

factor in the decision of the church meeting, because the overwhelming majority of the 

congregation had opposed the viewpoint held by Robert Walker. (80) 

In 1837 the results of a government enquiry into church accommodation were 

published. This survey contained a substantial amount of information about church life 

and the people that made up a local congregation. (81) An analysis of the Edinburgh 

Scotch Baptist Churches' social composition from this survey reveals the following 

information about them. There were two churches officially described as Scotch 

Baptist churches. Niddry Street congregation had an average attendance of 450 and 

three-quarters of its membership were poor and working-class. The Argyle Square 

Church, a breakaway group from Niddry Street Church in 1834, had an average 

attendance of 160, with most of its members engaged in business and only 'a few' 

described as poor. The Clyde Street Church, a congregation constituted in 1824, 

comprised former members of the Haldane Tabernacle. It operated as a Scotch Baptist 

church and had an average attendance of 120, of whom two-thirds to three-quarters of 

the members were poor and working class. (82) It is important to be cautious about 

what inferences can be drawn from such a small number of churches, but there are 

indications that those individuals of limited income were more inclined towards union 

than their richer colleagues. Clyde Street Hall, the poorest of the three congregations, 

was to be a commmitted supporter of the 1827 Baptist Union of Scotland, discussed in 

chapter six. (83) Niddry Street Church with a mixed congregation took a cautious line 

over union. Its elders would be supportive of the Baptist Home Missionary society, but 

chose to hold back from any formal union of churches. (84) The Argyle Square 

congregation with its wealthier members held aloof from the co-operative ventures 
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outside its own conservative Scotch Baptist circles. (85) The sample of churches here is 

small, but it is possible to suggest that amongst Edinburgh Scotch Baptists the social 

composition of a congregation did influence their approach to the issue of wider 

Baptist union. The church members of limited means were more aware of their 

dependence on fellow-worshippers and were, therefore, more inclined towards union 

with other Scottish Baptists. Social differences would have contributed to the tensions 

within these congregations, but this factor would be significant only in association with 

other causes of disunity. 

There was one major external cause that produced divisions amongst the followers 

of Archibald McLean, that is, the rise of the Campbellites. This new denomination 

came into being through the preaching of Alexander Campbell. This Ulsterman, in 

association with his father Thomas, launched their first congregation at Brush Run in 

America in 1813. Campbell aimed to restore 'the ancient order of things', that is, a 

return to the original pattern of church life found in the New Testament. He argued for 

congregational autonomy, the weekly observance of the Lord's Supper, a plurality of 

elders and deacons in each congregation, and a simple pattern of worship. New 

Testament preaching began with a testimony to the gospel facts; this testimony, 

without any other supernatural agency, produced faith. (86) It was abundantly clear 

that there were marked similarities between Campbell's teaching and the opinions of 

the Scotch Baptists. William Jones, the London Scotch Baptist elder, introduced 

Campbell's writings to Scotch Baptists in 1835 after reading some of his magazine 

articles. Jones published them in a new magazine, The Millennial Harbinger and 

Voluntary Church Advocate, designed to promote Campbell's views in Great Britain. 

Soon, however, Jones began to doubt the wisdom of promoting the works of 

Alexander Campbell. In 1837 he produced a book entitled Primitive Christianity with a 

view to counteracting the new opinions. (87) Jones objected to Campbell's dismissal of 

all human creeds and confessions and voluntary associations of churches. (88) He also 

took exception to Campbell's view that the Lord's Supper could be observed without 

the presence of elders, and to the Ulsterman's doubts over the orthodox interpretation 
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of the Trinity and the personality of the Holy Spirit. (89) Scotch Baptists faced this 

new challenge from the followers of Alexander Campbell at a time when their 

connexion was at its weakest. It was, therefore, an additional threat to the internal 

unity of the Scotch Baptist movement. 

The damage had been done and division and disharmony became an even greater 

part of the experience of Scotch Baptist congregations. Scotch Baptists in Edinburgh, 

Glasgow, Liverpool and Manchester had invited the Campbellite leader in England, 

James Wallis, to meet with them in 1839. There were even some whole churches that 

parted company with the Scotch Baptists, such as the Saltcoats congregation in 1842. 

A similar decision was taken by the Stevenson church, Ayrshire, in that same year. 

Divisions in the Dunfermline and Kilmarnock congregations resulted in the 

establishment of other Campbellite churches. (90) Willliam Jones became highly 

unpopular in his own connexion as a result of his involvement with Alexander 

Campbell, and for a time was out of fellowship with the churches in Scotland. John 

Gilbert, a member of the Dundee Church, in a letter to James Everson in 1838, 

thanked God that his church had come through the various controversies of the 1830s, 

including that for which William Jones had been responsible. He did, however, hope 

that fellowship between Jones and the Scottish churches could be restored. 'The 

subject of Mr Jones being out of our fellowship shall not rest.... It was before our 

Church and we are to make any apology necessary for our conduct in the matter. I 

hope other Churches will follow.... ' (91) D. Gordon, in a letter written to Everson three 

months later, from the same church in Dundee, included this comment in an otherwise 

personal letter: 'There is sorrow indeed to hear that there is no likelihood of the matter 

between William Jones and the Churches in Scotland being healed. '(92) Scotch 

Baptists were learning the hard way that it is easy to break relationships but much 

harder to restore fellowship. 

The external threat posed by the Campbellites had caused serious difficulties for 

Scotch Baptists, but it did not compare to the challenge posed by internal divisions. 

The principal problem was raised by Andrew Liddel in a letter to James Everson 
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dated March 1836. Officially Scotch Baptists believed both in forbearance and 

unanimity in belief and church order. Such a position could be maintained only in 

principle but not in practice. This letter majored on the theme of the futility of 

compromise on doctrinal and ecclesiological issues. Liddel spent the first part of his 

letter recording his grief at the divisions caused in Scotch Baptist ranks in the 1830s 

over the issue of whether elders are required at the Lord's Table to celebrate 

communion. He saw that forbearance on this issue would lead to acceptance of an 

open table and then an open membership amongst Baptist churches. He stated: 'it 

cannot now be denied, I think, that the sentiment about the Lord's Supper, the avowed 

cause of division, leads into other and more evident disorders. From this I humbly 

think that the most timorous might see that such a sentiment and practice cannot be of 

God. ' (93) Liddel was correct to discern the likely direction of compromises between 

churches in order to strengthen or to establish unity between them. He was, however, 

only thinking what others had perceived many years earlier. James Haldane had 

published two pamphlets on Mutual Forbearance in Matter of Church Order in 1811 

and 1812 in which he argued for an open table and an open membership in Baptist 

churches. This position was never adopted by the Leith Walk Tabernacle during 

Haldane's ministry. Elder Street Church, in Edinburgh, however, had an open table and 

an open membership under William Innes and Jonathan Watson. (94) James Haldane 

did try to change the constitution to allow unbaptised believers to become church 

members. The occasion when this incident took place, probably in 1819, was during 

Haldane's attempt to persuade the congregation to allow his brother Robert's wife to 

join the church without previously being immersed. (95) Archibald Smith, an elder 

alongside James Haldane at the Tabernacle, clinically exposed the weakness of 

Haldane's position in a paper prepared for a church meeting in March 1819. After 

speaking concerning baptism, Smith argued: 

Do you admit that forbearance can be extended to any commandment of Christ ? 

eg. Can we admit one who denies Salutation to be an Ordinance- or the 

exhortation of the brethren ? Or where is the Scripture warrant for making any 
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one institution, or doctrine, or precept, a matter for forbearance, in piference 

to another? Does the Word of God leave it at our option or discretion to 

determine what we shall forbear with or what not ? (96) 

The issue was never resolved in the church. It was no surprise when Smith and some 

other members left the Tabernacle in 1824 to form Clyde Street Hall Church on 

Scotch Baptist lines. (97) Unfortunately for Smith the issue of forbearance was to 

cause him as many problems, in the mid-to-late 1830s, as it had done for Haldane in 

the Tabernacle Church. Smith had been negotiating, in 1836 to 1837, with Henry 

Dickie and Robert Anderson concerning a possible merger between the Bristo Place 

and Clyde Street congregations. The negotiations, though, were in difficulties because 

the Bristo elders were unwillling to forbear, despite Smith's appeal, with some of the 

Clyde Street members who held to Arminian sentiments. (98) At the same time a 

conflict arose in Clyde Street Hall over whether forbearance ought to be exercised 

over open versus closed communion. Smith and a small number of other members 

favoured open communion, but having lost the vote were forced to leave the 

congregation. III health brought about Smith's death within a few months of having to 

leave his church. (99) 

It was easier to remain within the safety of one's own ecclesiastical circles. Robert 

Anderson, of Bristo Baptist Church, took this viewpoint in his letters, in the mid- 

1830s, to James Everson. In March 1836 he wrote: 

We are endeavouring to prevail (in conjunction with other churches of our 

connexion) with some others around us who are much assimilated to us to 

give up the practice of receiving into occasional fellowship such persons, 

though themselves baptised, [who] are members of free communion 

Churches-000) 

Later that year in reply to a letter from Everson, dated 20 October, Anderson was 

quick to deny that his church was serious about uniting with 'English' Baptists. Everson 

was making it plain that should this be the case they would be dis-fellowshipped by the 

Beverley Church. 'You are mistaken' [said Anderson] 'in supposing we are hankering 
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after Union with the English Baptists as presently constituted, or throwing; down the 

things which distinguish us from them'. (101) Schism within Scotch Baptist ranks had 

been extremely painful for all concerned. The inability to exercise forbearance with 

each other over one or two issues of doctrine or church practice was a fatal flaw in 

their bond of union. It also had resulted in the fragmentation of a once united body. 

These letters by Anderson were written at the time of the second attempt at 

forming a union of Baptist churches in Scotland, a topic discussed in chapter six. The 

letters reveal that memories of the first failed attempt were still strong amongst Scotch 

Baptists. Everson, and others in the stricter party of Scotch Baptists, after the 1834 

split which will be discussed later in this chapter, became staunch defenders of 

Sandemanian theology. (102) This was a definite hardening of Everson's position, as he 

had previously made no comment on Scotch Baptist churches participating in the 

attempts at union in Scotland. Everson, in addition, was to begin publishing and 

promoting Sandemanian theological books in the late 1830s. (103) This conservative 

policy isolated the stricter party amongst the Scotch Baptists to an even greater extent 

than before. After Everson's death George Chesser, an agent in Aberdeen who sold the 

items published by Everson, wrote to his widow expressing his condolences and 

making, in addition, the following remarks: 

.... 
Christians who endeavour to follow the churches of Judea which were 

in Christ are laughed at and nicknamed as Sandemanians and Glasites - 

but we must not be discouraged on this account, remembering that the 

disciples of Christ have since the dispersion been but a despised few, 

only a scattered remnant among the nations, (104) 

The barriers between the more conservative Scotch Baptists and other Baptists in 

Scotland were continuing to grow in the 1830s. One illustration of this concerns the 

removal of James Blair 
,a 

full-time elder in the Saltcoats Scotch Baptist Church, to an 

'English' church, Ayr Baptist Church, where he held the position of sole pastor. The 

George Street Scotch Baptist Church in Glasgow, that had supported Blair's ministry 

until he resigned from the Saltcoats Church in 1837, was deeply unhappy with his 
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conduct. (105) Andrew Duncan, an elder of the church, gave his opinion in a letter to 

his friend James Everson. 

Have you heard what has happened at Saltcoats ? Mr Blair, the only pastor of the 

church there, and the first to join Mr [H. D. ] Dickie in his novelties, has had a calf 

from a few individuals in Ayr connected with the English Baptists which he has 

accepted and announced to the church, that he leaves them to join his new 

connections in Ayr in a few months. The church were confounded at this 

unexpected intimation. They took the matter into their consideration, and having 

remonstrated with Mr Blair on the indecency of his leaving them unprovided and 

going to join men with whom they were not connected in Christian fellowship 

proceeded on the second Sabbath to separate him from their communion as 

an offender against the laws of Christ. Such are the effects flowing from these 

new views and in no one instance have they been productive of harmony and 

concord but of confusion and disorder. (106) 

James Blair and Henry Dickie, and other more liberal Scotch Baptists had joined the 

Baptist Home Missionary Society in association with the Haldaneite and 'English' 

Baptists in Scotland. The more conservative members of their party were not in favour 

of any kind of co-operation with other Scottish Baptists even in the work of home 

evangelism. The Scotch Baptist connexion was in a serious state of disorder in the 

1830s. It was split into numerous factions each suspicious of the others and even less 

inclined to consider union with other Baptists. Some of the details of the divisions in 

1810 and 1834 will be explained later in this chapter. Any Scotch Baptist Church co- 

operating with 'English ' Baptists in this decade was doing so in its own name and not 

in the name of the wider constituency. 

The biggest problem that Scotch Baptists faced was not caused by outsiders, but 

from within their ranks. This was the persistent problem of mutual mistrust. It was, 

ironically, their own insistence on mutual exhortation, that is the opportunity for any 

male member to bring a sermon or contribution in worship services without prior 

approval from the eldership, that left them vulnerable to strange ideas being put 
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forward. As early as March 1774 a group within the church in Edinburgh persistently 

challenged the official line on a number of points. One individual argued that only real 

Christians had a duty to pray to God, that the office of elder was not a special position, 

but that the work of ruling, public teaching, and dispensing the ordinance belonged 

equally to all the brethren, that neither the apostolic prohibition of blood-eating, nor 

the observation of the first day of the week were binding upon Christians. This party of 

eight people appear to have been more interested in drawing attention to themselves 

than in presenting a considered theological position. After they had left the church they 

began to advance even more radical ideas including a denial of the deity of Christ. 

(107) The regular presentation of contrasting opinions in congregational worship 

cannot have assisted either with the harmony or edification of the membership. 

These problems were an irritation to the Edinburgh congregation. Other problems 

were much more serious, especially the doctrinal errors advanced by Neil Stuart, an 

elder of the Glasgow congregation. He had been promoting the Sabellian belief that 

there are no personal distinctions in the Godhead. Glasgow Scotch Baptist Church 

accepted Stuart's ideas as correct doctrine in the spring of 1776. Archibald McLean 

received news of this development and requested clarification of their beliefs 

concerning the doctrine of the Trinity. The written response duly arrived and received 

an even quicker reply from McLean. In his reply McLean quoted extracts from Stuart's 

letter including this description of the Trinity: 

You say "That the three names Father, Son (Word), and Holy Ghost, are not 

expressive of three distinct subsistences in the same Godhead; but of the one 

undivided Godhead dwelling bodily in the man Christ Jesus - and thus acts in 

all the characters, relations, and offices implied in these and in every other 

appellation which he condescends to bear for our complete salvation and 

consolation. (108) 

McLean using the scriptures recommended by Stuart convincingly destroyed the case 

that he advanced. The church at Glasgow recognised the strength of McLean's case 

and changed their view to Socinianism, admitting that the Father and the Son are 
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distinct persons, but affirming that the Godhead is the person of the Father, and the 

manhood of Christ is the person of the Son. The logic of their case forced them to 

deny that the Son of God was a divine person or had any existence at all prior to his 

conception in the virgin Mary. 

A conference was organised in Edinburgh to sort out this matter. George Begg and 

Neil Stuart, the Glasgow elders, committed a breach of a previously agreed protocol 

by visiting the churches at Dundee and Montrose prior to the conference to argue their 

case, with a view to gaining their support in Edinburgh. It appears that they had some 

measure of success because 'they were not altogether disappointed, for they unsettled 

the minds of several of the brethren at both places, and not a few were entirely 

subverted'. ( 109) 

When they arrived in Edinburgh, the elders were allowed to state their case. McLean 

countered the arguments presented with a convincing refutation. 

Neil Stuart exposed himself sufficiently by such arbitrary and unnatural glosses as 

flatly contradicted the plain sense and scope of the sacred text; but, being closely 

pressed with these and similar passages, he found himself shut up and was at last 

sunk into silence. 

George Begg later admitted the error of his ways, as did many of the other members of 

the Glasgow Church. The Dundee and Montrose Churches also regained most of the 

members who had adopted the views of Neil Stuart. In the end there were only three 

people, one of whom was Stuart, who remained outside the connexion after the 

resolution of this controversy. (110) 

Another doctrinal controversy that arose in the Edinburgh congregation in 1777 was 

over the nature of Christ's Sonship. Was Christ the eternal Son of God or just the Son 

of the eternal God ? Robert Walker advanced the view that Christ was the eternal Son 

of God - but to no avail. The influence of McLean was decisive. He insisted that Christ 

was not the Son until He appeared in the flesh. His congregation dutifully accepted the 

position he propounded. (111) This view was maintained by Scotch Baptists long after 

McLean's death. James Williamson in his reminiscences of life in the Pleasance Church 
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from the 1820s recorded the interview of a friend who had made an application for 

church membership. 

An old Aberdonian weaver, Mr T. - always took the "opportunity" of putting the 

question, "What did the candidate think of the 'pairson' [person ] and 'dig-nae-tee' 

[dignity] of Christ ?" This was a poser to a chum of mine, Walter Wilson, who 

having been brought up a Presbyterian, answered, that He was the "eternal Son 

of God". This answer was quite heterodox, according to McLean theology; so 

Walter, like Apollos, had to be instructed in the way more perfectly. (112) 

This unfortunate episode between McLean and Walker deprived the church of the 

valuable services of their elder Robert Walker who continued to hold firmly to his 

beliefs. He published a Defence of the Doctrine of the Trinity and Eternal Sonsh_ip. of 

brist in 1787. McLean replied to this by publishing his Lett on the Sonship o 

hrist, which was written at the time of the dispute in the church. He added to it a 

review of Walker's arguments as presented in the former elder's book. McLean, to his 

credit, had offered to forbear on this subject if Robert Walker had also agreed to 

remain silent, both in the pulpit and in the press. The difficulty Scotch Baptists 

encountered on many occasions was that on an issue that one person believed was 

suitable for forbearance, another person held that it was too vital to compromise, 

resulting in an inevitable division. 

One very important issue and probably the'Achilles heel' of Scotch Baptists was the 

question of the relationship between the Lord's Supper and the eldership. The answers 

to the following questions were sought very carefully, especially over the situation at 

Newburgh, in the period 1780 to 1810: Is an elder required for an act of communion 

to take place ? What number of people are required to constitute a church for this 

purpose ? Is a church set in order if there is only one elder ? These were important 

issues, not merely academic questions, as they had a practical bearing upon life in the 

churches. Small societies not set in church order were permitted to receive communion 

only at the Edinburgh Church. Naturally the distance was a major obstacle to 
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attendance in Edinburgh on Sundays. So the question began to be raised, why could 

Christians observe every part of divine worship in their locality except communion ? 

William Hynd. a member at Newburgh, claimed that it was the duty of disciples to 

observe the Lord's Supper wherever two or three of them could meet together, 

although they were not furnished with elders or set in church order. There were several 

people in Newburgh that were convinced by his arguments; others, though, were 

persuaded that there was a need to examine this matter. As a result of this discussion in 

Newburgh a letter was sent to the Edinburgh Church for its deliberation. At the 

Edinburgh Church meeting Charles Stuart and George Grieve, two members who were 

former ministers, argued that the position of Hynd was weak, but in any case it ought 

to be a matter of forbearance. A local church had the responsibility to make up its own 

mind on this matter. This flexible approach was similar to that which Andrew Fuller 

had recommended in his exchange of letters with McLean in 1796. (113) McLean and 

the rest of the church, however, maintained that the Lord's Supper belonged only to a 

regular constituted church. The decision was strongly contested by those who held the 

opposing viewpoint. Hynd was ordered on three occasions to come to Edinburgh and 

argue his case but he refused to accept the invitations. As a result he was 

excommunicated by a majority vote of the Edinburgh Church. Charles Stuart and one 

other person were also put out for objecting forcefully to the decision to expel Hynd. 

George Grieve then withdrew from the church because he felt the whole situation had 

been unwisely handled. It appeared as though the matter was now settled in the 

connexion. The departure of some valuable members, whom they could hardly afford 

to lose, appeared to be the only long-term consequence of this controversy. This 

vexatious affair was concluded in April 1784. (114) J. I. Jones, a twentieth-century 

Scotch Baptist elder in North Wales, discussed the various arguments put forward in 

Scotch Baptist journals and concluded that a great deal of energy was wasted on futile 

attempts to insist that the Bible spoke conclusively in favour of either case. (115) 

Scotch Baptists in this era were quick to censure other Baptists, but were equally 

swift in paying attention to the perceived failings of their brethren. There is no doubt 
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that personality clashes were at the heart of some of the divisions, such as the one in 

the Nottingham Church in the summer of 1827, at least according to Andrew Scott. 

Scott, a member of the Niddry Street Church, in Edinburgh, attempted to reconcile the 

parties but without success. (116) Other tensions were caused by eccentric individuals, 

such as William Clark from Bath. He led a controversy over the use of Bible 

commentaries and theological books, both in his own congregation and in the 

connexion. He claimed that it was man's wisdom that was the cause of all the troubles 

in the church. William Jones, one of the targets of Clark's criticism, was quick to point 

out the inconsistencies in his argument in a letter sent to Clark in 1830. 

Where would you yourself have been in all human probability at this moment, 

had it not been for human writings on the faith and obedience of the Gospel.... 

You had been drenched up to the ears in the dregs of Methodism but by the 

blessing of God your attention was called to the Holy Scriptures- and they 

were eminently useful in freeing you from the doctrine and commandments 

of men - as you yourself have repeatedly acknowledged to me. (1 17) 

Clark had been followed by sixteen other members of the Bath Church in this 

controversy. Everson, who was a long-suffering recipient of his letters, was solemnly 

rebuked for being part of a society that promoted a perverted gospel. This tirade 

increased after Everson had suggested, very politely, that Clark was being rather 

narrow-minded. It was ironic, in view of the nature of the controversy, that the remedy 

that Clark had for Everson's difficulties was as follows: 'I have sent you the book I 

named: - two hours' attention to it every day for three months will have removed the 

principal difficulties... ' 
. 
Clark, a classics teacher, was recommending a book on Greek 

grammar, but it was without doubt produced by man's wisdom ! In his letter to 

Everson dated May 1827 Clark's closing words sum up the situation that he and many 

other Scotch Baptists faced: 'I beg my warmest respects to the few friends among you 

who are like minded... '(11S) 

Another problem that Scotch Baptists seemed unable to handle was church 

discipline. There appeared to be conflicting opinions as to whether it was right to 
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become involved in the problems of other churches. A dispute in the London Church in 

the mid- 1830s was the context in which Andrew Duncan from Glasgow and William 

Pattison of Edinburgh tried to effect a resolution. William Jones, an elder of the 
ý', xFv ýnýe1 n 

London Church, was totýy 
uhimpressed by Duncan and Pattison's motives +Av 

actions. He told James Everson: 'he [Andrew Duncan] and William Pattison are too 

proud to acknowledge their error in meddling with our discipline as they did.. ' (119) It 

is clear that on occasions the disciplinary measures meted out were too severe. An 

example of this took place in the Haggate Church in 1839. There was a church split 

over some unnamed matter which resulted in both sides appealing to the Beverley and 

Glasgow Churches. The Glasgow Church had no hesitation in condemning the 

eighteen individuals for leaving the church but reserved its main criticism for the rest of 

the church for their unduly harsh disciplinary measures. (120) 

Scotch Baptists entered the nineteenth century in Scotland expecting to make 

significant progress in the propagation of their principles and practices. It was, 

ironically, as a result of church growth that the fatal difficulty arose upon which they 

were to founder. This can be illustrated from the life of the Perth Church. In April 

1808 James Murray and John Macfarlane were appointed elders of a church consisting 

of only twelve members. The church grew rapidly in the next few years by additions 

from the Old Independents and the Tabernacle connexion church in the town. In 1810 

the church had eighty members, four elders, four deacons, and two preachers. These 

incomers were now convinced of believer's baptism but not necessarily of all the other 

views of Scotch Baptists. This mixture of theological backgrounds was an explosive 

mixture with the potential for a violent eruption. In 1810 trouble arose over the 

question of whether elders were essential to the observance of the Lord's Supper, 

chiefly instigated by individuals who had joined the Scotch Baptists from Haldaneite 

churches. (121) William Jones in his Memoirs blames the Haldane brothers for the 

havoc this controversy had brought in 1810, and again in 1834. He criticised them 

because they had set up their own churches rather than joining existing Scotch Baptist 

churches, and because, 'they had broached several novel principles amongst which was 
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the sentiment that the Elder's Office was not essential to the organisation of a Church 

of Christ,.. that the Lord's Supper was competent to the lowest plurality'. (122) Jones' 

criticism was excessive, but it revealed that Scotch Baptists were already struggling to 

adapt to the changing religious climate. Other churches were modifying their 

theological positions in line with the growing tolerance for a diversity of opinions 

within a denominational framework. One example of this trend was the Baptist Union 

of Great Britain and Ireland which changed its constitution in 1832 from an exclusively 

Calvinistic one to an inclusive evangelical position to allow evangelical General 

Baptists to affiliate. (123) Scotch Baptists in contrast to this trend revealed a growing 

rigidity in their outlook that hindered both their ability to work with each other and any 

opportunities for wider union with other Scotttish Baptists. In a context where Scotch 

Baptists were the only Baptist stream it was easier to maintain their distinctive 

theological position. The presence of Baptists with other sentiments joining their 

congregations provided an unwelcome test regarding the limits of their willingness to 

exercise forbearance. It was an ominous sign for the future of the connexion. 

The result of this controversy in 1810 was minor in Edinburgh, as on the previous 

occasion when this issue flared up in 1784 and had resulted in the expulsion of William 

Hynd of Newburgh from the connexion, but elsewhere the story was very different. In 

Glasgow 160 members left the church with James Watt to form a new congregation, 

because they could not accept the Edinburgh church's view that elders had to be 

present in order for the Lord's Supper to be observed. The churches in Dundee and 

Aberdeen also each split into 2 societies. The churches in Paisley, Dunfermline, 

Liverpool and a few other places embraced the new views and had no further 

fellowship with their more conservative brethren. An annual circular of 1822 giving 

statistics of the recognised Scotch Baptist churches reveals the extent of the 18 10 

division. The returns are accurate up to August 182 1. There were 30 Scotch Baptist 

churches known to have been founded by 1821. The names of only 17 of these appear 

on the list, implying that almost half of the churches favoured the new sentiments and 

as a result had left the connexion. The remaining churches were Beverley, Dundee, 
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Edinburgh, Ford Forge, Galashiels, Glasgow. Kirkcaldy, Largo, London, Musselbr1r14h, 

Newburgh, Nottingham, Perth, Stirling, Wooler, Aberdeen and Allerdean. The 

aggregate membership of these churches was given as 991. The churches that had Ieit 

still regarded themselves as Scotch Baptists. As they had adopted more flexible 

practices the prospect of union with other types of Baptists had become a more 

realistic proposition. In fact, the withdrawal of the opportunities for fellowship with a 

connexion they had valued appeared to make it more likely that these liberal Scotch 

Baptists would seek to build bridges towards Haldaneite and 'English' Baptists in 

Scotland. (124) The members of the churches that remained in the main body faced a 

great deal of discouragement. In the next twenty years only two new churches, Leeds 

in 1833 and Haggate in 1834, joined the connexion. However, an attempt was made to 

heal the breach when the Edinburgh and Paisley Churches attempted to resume normal 

relations. This proposal in 1831 fell through as each wished to retain its theological 

differences and was unwilling to exercise forbearance with the other church. 

It was ironic that it was the reunion of the two Aberdeen churches in 1834 that was 

to cause the fatal blow to unity amongst the Scotch Baptists. These two small societies 

had felt that it was foolish to stand apart from each other. The basis of union, however, 

was that members of both churches could maintain their links with the respective 

groups of churches to which they had formerly belonged. If both had agreed to be in 

fellowship with only one connexion then they would have had no problems. Their 

decision, instead of producing harmony amongst the churches, re-awakened 

controversy over the whole question of communion and the place of elders in the 

church. This re-opening of debate on these controversial matters should not be taken 

to mean that there had been no discussion of these issues between 1810 and 1834. 

William Jones had stirred up the controversy in an anonymous article in the New 

Evangelical Magazine in 1816 in which he strongly defended the conservative position. 

He had conveniently ignored the fact that he had argued for the more liberal position in 

the Theological Repository in 1807-1808. 'Let Christians, therefore, beware of casting 

one another out of their charity merely on the grounds of a difference of sentiment 
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respecting it [the need for elders at the Lord's Table]'. J. I. Jones concluded that in the 

period after this article William Jones' attitude hardened until the impression was given 

that it had become an obsession. If Scotch Baptists, including the London elder, had 

heeded Jones' plea for tolerance in 1807 then the divisions might have been less painful 

or have been avoided altogether on this issue. (125) 

The church in Edinburgh was divided over this matter for the first time in 1834. 

The majority of members led by elder Henry Dickie remained in the church. A minority 

of members led by elders William Pattison and John Horsburgh left to organise a new 

church that was to meet in Minto House in Edinburgh. The differences between them 

were set out in the printed circulars which both parties sent out to the churches that 

had been in fellowship with Edinburgh. The manifesto of the majority party stated: 

We desire it to be understood, that we do not approve of the practice of eating 

the Lord's supper without the presence of an elder, - all we plead for, is 

forbearance with those churches who think they may do lawfully, and with 

such of our brethren as may find themselves at liberty to do so when 

assembled with such churches. 

The circular reaffirmed the traditional understanding of what constituted a church set 

in order and the importance of elders within the church and of the Lord's supper as 

exclusively a church ordinance. The issue of forbearance was again the dividing line. 

The chaos in Edinburgh was replicated in other parts of the connexion. The churches 

in Glasgow and Dundee divided, with one party adhering to either side in Edinburgh. 

The churches in Kirkcaldy, Anstruther, Saltcoats, Nottingham and Leeds remained in 

fellowship with the majority group in Edinburgh. The churches in Newburgh, Largo, 

Stirling, Galashiels, Wooler, Beverley and Haggate supported the minority party. (126) 

A letter of William Jones sent to James Everson in June 1836 aptly summarises the 

situation. Jones gives a quotation from a letter he had recently received from Andrew 

Liddel who was a member of the Glasgow church. 

The late uncalled for division seems to have paralysed the energies of both 

parties. Some of those who were most forward in bringing on the discussion 
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... are now heartily vexed at seeing the results that have followed particularly 

the disorders that prevail amongst the churches in connexion with Mr Dickie 

of Edinburgh. 

It was unfortunate that Liddel had no remedies to suggest for the resolution of this 

problem. He proceeded in his letter to give vent to his anger at the person whom he 

perceived as the major cause of the Scotch Baptist division. 

Well ! this is just what I anticipated - fools must be whipped to teach them 

wisdom. Except Dr [James] Watt of Glasgow there has not arisen a more 

mischievous person amongst the Scotch Baptists, from their commencement 

than Henry Dickie of Edinburgh !!! (127) 

Henry Dickie, one of the elders of the Edinburgh Church, had persuaded the majority 

of that congregation to adopt a more tolerant position than his conservative critics 

would accept, in line with the liberal position taken by James Watt in the 1810 division. 

Andrew Liddel and his friends could offer trenchant criticism of the Edinburgh elder, 

but no practical alternative approach to rescue Scotch Baptists from their difficulties. 

Scotch Baptists were ensnaring themselves deeper and deeper in the mires of division. 

They appeared to be more interested in criticising each other than in getting on with 

the normal work and tasks at the heart of life in a local congregation. The 1834 

division in this connexion led to the more liberal party, led by the Bristo Church, 

Edinburgh, to draw closer to the other Baptist streams in Scotland. The stricter party , 

led by the Minto House congregation, withdrew into even more restrictive opinions. 

The ranks of this later group diminished in the decades that followed leading to the 

closure of some churches and the merger of others with the congregations from which 

they had seceded, for example the two Edinburgh congregations in 1875. (128) 

In the period from 1765 to 1834 the Scotch Baptists had made considerable 

progress. They had appeared to lay a strong foundation for the future by their constant 

measures aimed at maintaining union between the churches in the connexion. Archibald 

McLean, an elder in the Edinburgh congregation, was the major bond of union 

between the different congregations. Great care was taken over the reception of new 
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members into local congregations and over churches into their wider fellowship. 

Archibald McLean sought to broaden the horizons of the churches by urging them to 

co-operate in evangelism in Scotland and by supporting the English Particular Baptist 

Mission in India. Scotch Baptists in Glasgow had gone further than McLean had done 

when they united with some Baptists who had Haldaneite connections to form the 

Baptist Highland Mission in 1816. This co-operative venture in home evangelism 

pointed forward to the greater unity amongst Baptists in Scotland that would become a 

reality in the next decade. There had been problems in and between the churches but it 

did appear that the difficulties were being overcome prior to 1834. 

There were many obstacles that prevented Scotch Baptists from uniting with other 

Baptists in Scotland. The most important reason was an inability to exercise 

forbearance on almost any matter by a large minority of the connexion. It is ironic that 

the same factor was the most significant issue in tearing their own union asunder in 

1834. This unresolved problem had been raised on a number of occasions without a 

satisfactory answer. It was not too difficult for the connexion to stand firm against 

Socinianism, but the mistake was made in assuming that all other contentious matters 

could also be brought to a swift conclusion. In the 1830s some Scotch Baptists were 

keen to work with the 'English' Baptists in Britain whilst others were drawn to the 

even more conservative Churches of Christ. This led to a loss of identity within the 

movement as different sections of it were pulling in opposing directions. The inevitable 

result was division between Baptists who no longer had 'all things in common'. The 

final blow to any pretence of unity amongst Scotch Baptists came with the division in 

1834, officially, over the necessity of elders presiding at the Lord's Table. It was, in 

reality, an acknowledgement that their basis of union could not survive in an era of 

changing theological opinions. Scotch Baptists had been imprisoned by their past and 

had consequently been unable, as a body, to come to terms with a changing religious 

environment in Britain. There were some conservative Scotch Baptists like John 

Cowan, an elder of the Galashiels Church, who had come to regret the opportunities 

that the connexion had failed to grasp in earlier years. He stated: 
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Our churches will never be what they have been, I fear - if indeed they long 

survive. Other connexions are occupying the fields which I am convinced we 

might have occupied had we been properly alive to our duty. But let us not 

despair nor faint in the Lord's work. His end will be secured independently 

of man. (129) 

The Baptists who had striven hardest to maintain fellowship with one another ended up 

losing the grounds of their own unity. The Scotch Baptist tradition had contributed 

much to Baptist life in Scotland. It was, however, destined to play only a minor part in 

the future due to disunity within its own ranks. 



76 

Notes 

I. J. Rippon (ed. ), The Baptist Annual Register, London, 1795, pp 373-374. 
2. See Chapter four, pp. 163-164. 
3. D. B. Murray, 'The Scotch Baptist Tradition in Great Britain', 13 LQuarterly, 

Vol. XXXI I I, No. 4,1989, pp. 188-189. 
4. E. R. Fitch, The Baptists of Canada, Toronto, 1911, p. 106. 
5. P. Wilson, The- Origin 

-and-P-rogess--ofA-h-e--. 
Sc. otch-Baptist-C-hurches--froiyi their-Rise 

in 1765 to 1834, Edinburgh, 1844, pp. 3-4. 
6W 

. 
Jones (ed. ), The Works ofMrArehibald-McLean, London, 1823, Vol. 6, 

pp. xvix -xxii. 
7. D. B. Murray, 'The Social and Religious Origins of Scottish Non-Presbyterian 

Protestant Dissent from 1730-1800', unpublished Ph D. thesis, 
University of St Andrews, 1976, p. 68. 

8. Wilson, Origin and Progress, p. 37. 
9. James Everson, 'The Scotch Baptist Churches', The. -Christian Advoc to and 

Scotch Baptist Re ositorv, Vol. 1, No. 1, March 1849, p. 1. 
10. 'A Compendious Account of the Principles and Practices of the Scottish Baptists', 

The Theological Re ositorv, Vol. IV, No. 23, April 1808, pp. 199-200. 
1I 

. 
ibid, pp. 200-205. 

12. 'The Case of James Smith, late minister at Newburn and Robert Ferrier, late 
minister at Largo, truly represented and defended' (1768 ), Glasgow, 
1816, cited by H. Escott, A History of Scottish Congregationalism, 
Glasgow, 1960, p. 25. 

13. Jones (ed. ), Works of Archibald McLean, Vol. 1, p. 451. 
14. J. Williamson, Some Reminiscences of The Old Baptist Chord Pl ance, 

Edinburgh, 1901, p. 15. 
15. Murray, ' Social and Religious Origins', pp. 130-138. 
16. Jones (ed. ), Works of Archibald McLean, Vol. 6, p. xlix. 
17. ibid, Vol.!., p. 74. 
18. ibid, Vol.!, pp. 74-76, Vol. VI, pp. lxi-lxii. 
19. A. Fuller, 'Strictures on Sandemanianism, in Twelve Letters to a Friend', in 

J. Belcher (ed. ), The Complete Works of the Rev Andrew Fuller, 
Vol.!!, Harrisonburg, 1988 (from 1844 edition), pp. 561-646. 

20. Jones (ed. ), Works of Archibald McLean, Vol. 6, pp. xxxiii-li. 
21. Wilson, Origin and Progress, pp. 19-23. 
22. Samuel Swan, Leeds, to James Everson, Beverley, 15 February 1835. MS 

Letters relating to the Scotch Baptist Churches, National Library of 
Scotland, Edinburgh. 

23 
. 
Swan to Everson, 7 October 1834. 

24. Haggate letter sent by John Hudson to Samuel Swan dated 6 April 1834, cited in 
Samuel Swan to James Everson, 7 October 1834, MS Letters. 

25. Swan to Everson, 18 November 1834, MS Letters. 
26. Wilson, Origin and Progress, p. 4. 
27. Rippon, Baptist Annual Register, 1795, p. 374. 
28. ibid, pp. 379-380. 
29. E. A. Payne, The Baptist Union: A Short History, London, 1959, p. 24. 
30. D. A. Gowland, Methodist Secessions, Manchester, 1979, pp. 1-19. 
3 1. The correspondence of James Everson, Beverley, for example, with various leaders 



77 

in other Scotch Baptist congregations, MS Letters. 
32. William Pattison and John Horsburgh, Edinburgh, to James Everson, Beverley, 24 

September 1837, MS Letters. 
33. Andrew Bruce's Case, 14 July 1828, Clyde Street Hall, Waugh Papers, Baptist 

House, Glasgow. 
34. Swan to Everson, 17 November 1834, MS Letters. 

For fuller details of the Thomson case see D. M. Thompson, Let-Sects-and Parties 
Fall, Birmingham, 1980, pp. 27-28. 

35. Letter to a church in Kendal, Cumbria, 16 January 1838, concerning John McNeil 
from Clyde Street Hall, Waugh Papers. 

36. For example, Edinburgh Quarterly Magazine, Edinburgh, 1798, Vol. 1, pp. 68-73. 
37. For example, 'From the Church meeting in Bristo Street, Edinburgh, to the Church 

in [Beverley]', a Circular Letter, Edinburgh, 9 February, 1838. 
38. Wilson, Origin and Progress pp. 41-47. 
39. ibid, p. 44. 
40. Edinburgh Quarterly Magazine 

, 
Edinburgh, 1798, Vol. 1, pp. 68-73. 

41. P. Waugh, 'The Converging Streams 1800 -1850', in Yuille (ed. ), Baptists in 
Scotland, p. 53. J. S. Fisher, Impelled by Faith, Stirling, 1996, p. 8. 

42. P. Waugh, 'Home Mission and the Highlands', in Yuille (ed. ), Baptists in 
Scotland, p. 68 [and note p. 276]. Fisher, 1mpeRed by Faith, p. 8. 

43, H. D. Dickie, Edinburgh, to John Selly, Beverley, 18 December 1829, MS Letters. 
44. Printed Circular Glasgow Church to Beverley Church, 4 October 1830, 

MS Letters. 
45. Printed Circular Bristo Baptist Church, Edinburgh, to Beverley Church, 9 February 

1838, MS Letters. 
46. Andrew Duncan, Glasgow, to John Charlton, Beverley, 7 September 1825, 

MS Letters. 
47. Printed Circular Glasgow Church, to Beverley Church, 4 October 1830, 

MS Letters. 
48. Printed Circular Glasgow Church to Beverley Church, 20 December 1830, 

MS Letters. 
49. Printed Circular Glasgow Church to Beverley Church, 12 February 1835, 

MS Letters. 
50. Andrew Liddel, Glasgow, to James Everson, Monmouth, I August 1832, 

MS Letters. 
51. James Wallis, Nottingham, to James Everson, Beverley, n. d. (1837? ), MS Letters. 
52. John Hine, Nottingham, to James Everson, Beverley, 2 October 1836, 

MS Letters. 
53. Robert Anderson, Edinburgh, to James Everson, Beverley, 8 December 1836, 

MS Letters. 
54. Theological Reposiý, New Series, Liverpool, Vol. V, July - December 1808, 

p. 346. 
55. Waugh, 'Converging Streams', in Yuille (ed. ), B-aptists in Scotland, p. 59. 
56. B. Robertson, Perth Baptist Church- The History. The People, Perth, 1994, p. 33. 
57. D. Douglas, History of the Baptist Churches of Northern England, London, 1846, 

pp 190-198. 
58. ibid 

, p-285- 
59. A. Haldane, The Lives of Robert and James Haldane, Edinburgh, 1990, p. 357. 
60. In 1796 they exchanged letters on the different forms of church discipline in 



78 

'English' and Scotch Baptist churches. Belcher (ed. ), Andrew-Fuller. 
Vol. 3, pp. 478-479. 

61. Belcher (ed. ), Andrew Fuller, Vol. 1, pp. 77-78. 
62. D. Gilmour, Reminiscences of Then' Folk, Paisley, 1889, p. 41. 
63. ibid, pp. 42-43. 
64. ibid, p. 48- 
65. D. B. Murray, ' Ferrier Robert (1741-95)', in N. M. de S. Cameron (ed), Dictionar 

of Scottish Church History Theol ! Edinburgh, 1993, p. 3 19. 
66. Wilson, Origin and Progress, p. 29. 
67. Jones (ed. ), Works of Archibald McLean, Vol. Vl, p. lxxiii. 
68. W. Jones (ed. ), The New Evangelical Magazine, Vol. 2, London, 1816, p. 76. 
69. Murray, 'Scotch Baptist Tradition', p. 194. 
70. Anderson, Edinburgh, to Everson, Beverley, 1 March 1836, MS Letters. 
71. Rippon, Baptist Annual Register, 1795, p. 363. 
72. Book of the Old Edinburgh Club for the years 1946 and 1947, Vol26, Edinburgh, 

1948, p. 164. 
73. Scottish Records Society, The Burgesses and Guild Brethren of Edinburgh 170L- 

184T, (ed. ) C. B. Boag-Watson, Edinburgh, 1933, p. 22. 
74. Book of the Old Edinburgh Club, Vol. 26, p. 146. 
75. Murray, 'Social and Religious Origins', p. 99. 
76. Wilson, Origin and Progress, p. 5. 
77. ibid, p. 18. 
78. ibid, pp 18-19. 
79. Murray, 'Scotch Baptist Tradition', p. 189. 
80. Rippon (ed. ), Baptist Annual Register, 1795, p. 364. 
81. Report of the Commision of Enquiry into the opportunities of-public religious 

worship. and means of religious instruction, and the pastoral superintendence 
afforded to the people of Scotland, London, 1837. Discussion of this report is also 
given in D. B. Murray, 'Baptists in Scotland before 1869', Baptist Quarterly, 
Vol. XXIII, No. 6,1970, pp. 258-260 and Murray, 'Scotch Baptist Tradition', p. 193. 

82. ibid, pp. 13,18. 
83. Waugh Papers. 
84. ibid. 
85. Yuille (ed. ), Baptists in Scotland, p. 121. 
86. C. L. Allen, 'Alexander Campbell', in D. M. Lewis (ed. ), The Blackwell Dictionary of 

Evangelical Biography 1730-1860, Oxford, 1995, pp. 188-189. 
87. Thompson, Let Sects and Parties Fall, pp. 17-21. 
88. Allen, 'Alexander Campbell', p. 188. 
89. Thompson, Let Sects and Parties Fall, pp. 20-21. 
90. ibid, pp. 26-27. 
91. John Gilbert, Dundee, to James Everson, Beverley, 5 May 1838, MS Letters. 
92. D. Gordon, Dundee, to James Everson, Beverley, 7 August 1838, MS Letters. 
93. Andrew Liddel, Sheffield, to James Everson, Beverley, 12 March 1836, 

MS Letters. 
94. A. B. Thomson, Sketches of Some Baptist Pioneers, Glasgow, 1901, p. 13 

. 
95. R. Balmain, Reminiscences of Clyde Street Hall, Edinburgh, 1893, p. 5. 
96. Archibald Smith, 'Discourse on the Issue of Forbearance', 15 March 18 19, 

Waugh Papers. 
97. Murray, 'Baptists in Scotland before 1869', p. 259. 



79 

98. Correspondence between Smith, Dickie and Anderson, 1836-1837, Waugh Papers. 
99. Balmain, Reminiscences of Clyd- treet Hall, pp. 24-25. 
100. Anderson, Edinburgh, to Everson, Beverley, I March 1836, MS Letters. 
101. Anderson, to Everson, 8 December 1836, MS Letters. 
102. Murray, 'Scotch Baptist Tradition', p. 194. 
103. D. Gordon, Aberdeen, to James Everson, Beverley, 7 August 1838, MS Letters. 
104. G. Chesser, Aberdeen, to Mrs Everson, Beverley, 30 November and 7 December 

1853, MS Letters. 
105. Murray, 'Scotch Baptist Tradition', p. 193. 
106. Andrew Duncan, Glasgow, to James Everson, Beverley, 24 February 1837, 

MS Letters. 
107. Wilson, Origin and Progress, pp. 10-1 1. 
108. Letter III 'On Sabellianism', Jones (ed. ), Works of Archibald McLean, 

Vol. 3, (pp. 497-508), p. 499. 
109. Rippon, Baptist Annual Register, 1795, pp. 365-366. 
1 10. Wilson, Origin and Progress, pp. 15-17. 
111. ibid, pp. 17-18. 
1 12. J. Williamson, Some Reminiscences of The OldBapist. Church Plea. ance, 

Edinburgh, 1901, p. 15. 
113. Belcher (ed. ), Andrew Fuller, Vol. 111, p. 480. 
114. Wilson, Origin and Progress, pp. 19-23. 
1 15. J. I. Jones, 'Essay on Early Doctrinal Differences amongst Scotch Baptists mainly in 

the period 1780-18 10 and largely revolving around the question of 
the Celebration of the Lord's Supper', MS Letters. 

116. Andrew Scott, Manchester, to John Charlton, Beverley, 3 September 1827, 
MS Letters. 

117. Cited by William Clark, Bath, to James Everson, Monmouth, I April 1830, 
MS Letters. 

118. William Clark, Bath, to James Everson, Monmouth, 24 May 1827, MS Letters. 
119. William Jones, London, to James Everson, Beverley, 12 September 1837, 

MS Letters. 
120. Andrew Duncan, Andrew Liddel & Richard Duncan, Glasgow, to James Everson, 

Beverley, 21 May 1839, MS Letters. 
121. Wilson, Origin and Progress, p. 56. 
122. William Jones, Memoirs, p. 36, cited by J. 1. Jones, 'Essay on Early Doctrinal 

Differences', pp. 6-7, MS Letters. 
123. J. B. Pike and J. C. Pike (ed. ), A Memoir and Remains of the late Rev. John 

Gregg Pike, London, 1855, p. 247. 
124. T. W. Davies, 'A Scotch Baptist Circular', Transactions of the Baptist Historical 

Society, Vol. V, 1916-1917. 
125. Theological Re osp itory, Liverpool, 1807, p. 229. New Evangelical Magazine 

London, 1816, pp. 238-241. J. I. Jones, 'Essay in Early Doctrinal 
Differences', MS Letters. 

I26. Wilson, Origin and Progress, pp. 79-80. 
127. William Jones, London, to James Everson, Beverley, 24 June 1836, MS Letters. 
128. Yuille (ed. ), Baptists in Scotland, p. 121. 
129. John Cowan, Galashiels, to James Everson, Beverley, 11 December, ] 848, 

MS Letters. 



80 

3. The Haldanes and the Haldaneite Baptists, 1794-1851 

The Haldaneite Baptists were the third Baptist stream to emerge in Scotland. This 

group of men was identified by its links with Robert and James Haldane. There were 

some individuals such as George Barclay and Christopher Anderson who accepted 

Baptist principles earlier than the Haldane brothers, but the major turning point 

occurred in 1808 when the two gentlemen became convinced of Baptist convictions. It 

is from that point onwards that a distinctive Haldaneite grouping of Baptists emerged 

to play an important role in the wider Scottish Baptist constituency. This chapter will 

compare and contrast the views of Robert and James Haldane regarding Baptist union, 

in relation to the men associated with, and in some cases dependent on, their patrons. 

There will then be an attempt to evaluate why the Haldaneites showed a greater desire 

for a union of churches than either of the two leaders of their network. 

Robert Haldane was born on 28 February 1764 in his father's house in London. His 

younger brother James Alexander Haldane was born four years later in Dundee, on 14 

July 1768, within two weeks of the death of his father, Captain James Haldane of 

Airthrey. The two brothers were descended through both parents from an ancient 

Perthshire family that possessed the free barony of Gleneagles. The loss of their 

mother, Catherine Duncan, only six years later resulted in their being placed under the 

guardianship of her brothers Lieutenant-Colonel Alexander Duncan of Lundie, and 

Adam, Viscount Duncan. After education at Edinburgh High School the two brothers 

chose careers at sea. Robert entered the Royal Navy and James the East India 

Company, where he rose to the rank of captain. The older brother left the navy in 1783 

and resumed his studies at Edinburgh University, before settling on his estate at 

Airthrey, near Stirling, for over ten years prior to his evangelical conversion in 

1794. (1) Early plans, while still a teenager, to train as a Church of Scotland minister 

had been dismissed after others in his social circles explained that a man of his wealth 

and standing ought not to consider a career in the church. (2) The decision to enter the 
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navy and later to give attention to his estate appeared to indicate that Christian beliefs 

would not play a prominent place in his future career. 

Robert, as an adult, had paid little attention to religious matters until the French 

Revolution caused him to think deeply about the future direction of his own life. 

Conversations with William Shirreff and William Innes, evangelical clergymen in the 

Established Church in Stirling, led him in 1794 to 'accept the truth as it is in Jesus'. (3) 

In the same year whilst in command of the'Melville Castle', a ship in the East India 

fleet, James Haldane also accepted the Christian faith and resolved to leave his 

command. (4) The younger brother and his wife eventually purchased a house in 

George Square, Edinburgh. At that time they attended the Canongate Parish Church 

where Dr Walter Buchanan was the minister. (5) This Edinburgh clergyman was a 

significant influence in the promotion of the evangelical cause in the capital city and of 

preaching tours throughout Scotland. Charles Simeon, the prominent Anglican 

evangelical clergyman from Cambridge, said of Buchanan that 'it [was] one of the 

greatest blessings of my life ever to have known [him]'. (6) The conversion to 

evangelical Christianity was the turning point in the lives of these two brothers. The 

spreading of their new-found faith would in future take precedence over other career 

goals. (7) 

The future Christian service performed by Robert and James Haldane, and their 

opinions regarding denominational structures, including schemes for Baptist union, 

were profoundly influenced by a number of prominent ministers based in England. 

David Bogue met the Haldane brothers during their time of naval service in the late 

1770s and 1780s. Bogue, born in Berwickshire and educated in Edinburgh for the 

Church of Scotland ministry, accepted a call in 1777 from an Independent 

congregation in Gosport, Hampshire. (8) Gosport was the headquarters of Admiral 

Lord Duncan between 1779 and 1787. When granted shore leave, Robert and James 

often stayed with their uncle, and during those visits attended Bogue's church. (9) 

Bogue was a man of vision involved in many projects designed to promote the 

Christian faith. In 1780 he established a new seminary for the training of ministers for 
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Independent churches. The course of study closely related evangelistic labours at home 

to the academic curriculum. The Gosport minister in 1781 helped found the Hampshire 

Association of Independent Churches, the first of its kind, in order to promote 

systematically itinerant mission activities in the county. In addition, Bogue, inspired by 

the Baptist work in Bengal, was one of the earliest paedobaptist ministers to promote 

the cause of overseas mission, and was one of those individuals instrumental in the 

establishment of the London Missionary Society in 1795. He was also responsible in 

the 1790s for the preparation of misionaries for overseas service. (10) The importance 

of Bogue for the future development of the Haldanes' thinking is clear in each of these 

areas. He encouraged Robert Haldane in the proposals for service in Bengal, a plan 

that also included, amongst others, Greville Ewing, the assistant minister of Lady 

Glenorchy's Chapel, Edinburgh, and William Innes. (11) His establishment of an 

academy for training preachers was the inspiration for the training classes established 

later by the Haldanes in Scotland, in both their Independent and their Baptist 

circles. (12) The Hampshire Association was also the model used by the Haldanes for 

their own Scottish society for home evangelism, the Society for Propagating the 

Gospel at Home (S. P. G. H. ) in 1797. (13) 

There were also two Church of England clergymen that played an important part in 

shaping the future direction of the ministries of Robert and James Haldane, namely 

Charles Simeon, minister of Holy Trinity Church, Cambridge and Rowland Hill, 

minister of Surrey Chapel, London, a proponent of a non-denominational 'catholic' 

Christianity. The significance of this influence was to lead the Haldanes to place a 

lower priority on the importance of denominational unity, and greater emphasis on the 

wider evangelical sphere. In their correspondence Hill and Simeon played down church 

unions, preferring to concentrate on the work of evangelism. Charles Simeon, in a letter 

from Cambridge dated April 1798, included these lines on this subject: 

As for more union among the different parties of Christians, I do not expect 

to see it. "Every man", said Luther, "has a Pope in his own belly". People of 

different sentiments may coalesce for a time, but there are few who will not 
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be endeavouring to proselyte others. (14) 

Simeon endeavoured to avoid causing offence to his fellow Christians during his 

preaching tours in Scotland. The proclamation of the gospel was the priority, church 

order was of secondary importance. Simeon declared: 'I officiated precisely as they do 

in the Kirk of Scotland: and I did so upon this principle; Presbyterianism is as much the 

established religion in North Britain, as Episcopacy is in the South'. (15) A similar 

policy, to be discussed later in this chapter, was adopted by Robert Haldane in his 

relations with Continental Protestants. (16) 

The influence of Rowland Hill was to be felt primarily in the network of churches 

that would be established by the Haldanes in the first decade of the nineteenth century. 

He urged them to promote an undenominational Christianity that was not limited by 

sectarian boundaries. It is likely that James Haldane's preference for an open table and 

open membership in the Tabernacle Church, Edinburgh, was linked to this vision of 

reducing the divisions between evangelical Christians. (17) Hill's venture into print in 

the autumn of 1797 was a mixed blessing. This booklet was his 'Journal' written while 

on a recent tour of Scotland, and was dedicated primarily to Robert Haldane, but also 

included a letter to his brother James. In this letter Hill expressed support for the 

younger Haldane's work, in his own unmistakable style: 

Go on, my dear Sir, be the maul of bigotry, and of every sectarian spirit 

among all denominations; declare vengeance against the unscriptural 

innovations of narrow-minded bigots, who, finding the Word of God 

uncompliant to designs like theirs, have combined together to suppport 

their dogmas, according to certain modes of their own creating; and all 

these as contrary to the sacred designs of God, that all should be brethren 

and love as such, as the designs of Christianity can be to those of Mahomet, 

the Pope, or the devil. (18) 

Hill proceeded to criticise in a most blunt manner the bigotry of the different 

denominations in Scotland, castigating them all for their faults. This was hardly a 

means of winning friends and influencing people, nor was it likely to be beneficial to 
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his friend's cause. His model clegyman was 'The Right Rev. Bishop Bunyan, the 

apostle of Cambridgeshire and Bedfordshire [who] though a Baptist admitted all to 

communion with him whom he believed to be the children of God'. (19) The itinerant 

labours of Rowland Hill in Scotland had occurred as a result of the invitations sent to 

him by Robert Haldane. (20) It is probable that Haldane had hoped that his visitor's 

presence would increase support for the work of non-denominational evangelism, but 

Hill's dogmatic style almost certainly proved more of a hindrance than a source of 

assistance. 

The key part of the journal considered Hill's advice regarding the advancement of the 

cause of Christ in Scotland. 

If [he says] in Edinburgh another place of worship should be built, what should 

be its glory? Let it embrace all who love the Lord Jesus, and be the centre of 

union among them who are now disunited. Let it, then, be called the Union 

Church, and let her prove she deserves the name. Let her pulpit be open to all 

ministers who preach and love the Gospel, and her communion equally open to 

all who love the Lord Jesus in sincerity. I would allot at least half the area of 

the church to the poor, that they may attend it with as much freedom as they 

attend a field preaching. 

It was Hill who inspired Robert Haldane to open a series of independent Tabernacles 

for the unfettered preaching of the gospel in various towns and cities in Scotland. (21) 

In the light of this advice it is significant to note the similarities between the opinions 

expressed by Hill and a statement made by James Haldane, when the first Tabernacle 

was opened in Edinburgh, in February 1799. Haldane stated: 

It was, in fact, no separation from the Establishment. It was merely opening 

another place of worship for preaching the Gospel without regard to forms 

of external arrangement or church order, and where the pastor and many of 

the members showed their catholic spirit by going to the sacrament in the 

Established Church. Add to this, that the preaching was almost entirely 

addressed to the people of the world. (22) 
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The advice received by the Haldane brothers from their Anglican visitors confirmed 

their catholicity, as modern historians affirm. (23) This undenominational vision of the 

future for evangelical Christianity, in the late 1790s, may have appeared to he naive, 

but it was sincerely held and earnestly promulgated. It ensured that when Robert and 

James Haldane became Baptists their main focus was on evangelical Christian unity 

more than union amongst Scottish Baptists. 

An excellent example of the Haldanes' vision of Christian work in Scotland is seen 

in the work of the Society for the Propagation of the Gospel at Home (S. P. G. H. ). This 

society was set up in 1797 to engage in itinerant evangelism throughout Scotland, 

especially in those areas where the evangelical witness was at its weakest. The 

inspiration for this organisation had come from David Bogue, with whom the Haldanes 

had maintained contact ever since their first visits to his church in Gosport. William 

Ballantyne, John Cleghorn and Joseph Rate, colleagues with whom James Haldane 

itinerated in Scotland, were trained under Bogue in Gosport. (24) The S. P. G. H. was 

constituted on 20 December 1797. It had twelve directors, all of whom were laymen, 

and nine of them engaged in secular pursuits. It was a deliberate policy decision not to 

have any ministers on the committee so as to ensure its inter-denominational character. 

'It is not our design to form or to extend the influence of any sect. Our sole intention is 

to make known the Evangelical Gospel of our Lord Jesus Christ. '(25) The S. P. G. H. 

committee members were aware that some denominations required their ministers to 

preach either solely within their parish or within licensed church premises. Itinerant 

preachers for this society were expected to take the Christian message to wherever the 

people could be found. Presbyterian or Episcopalian clergymen might have objected to 

their strategy had any of them been on the committee. Charles Simeon, the famous 

Anglican evangelical minister from Cambridge, in a private letter to James Haldane, 

dated April 1798, sought to encourage him in his itinerant work, but regretted that as 

an Anglican minister he had to preach only in Presbyterian and Episcopalian pulpits on 

his forthcoming visit to Scotland. (26) The wholly lay character of the S. P. G. H. was 

unusual in Scotland. The long-established Society in Scotland for Propagating 
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Christian Knowledge had always had a significant clerical presence on its committee. 

The Edinburgh and Glasgow Missionary Societies had also allowed ministers a place 

on their governing body. (27) lt is noticeable, though, that apart from Walter 

Buchanan, its clerical secretary, the Edinburgh Missionary Society had twenty-one 

laymen as its other named committee members and directors in 1799. (28) The 

employees of the S. P. G. H. were deliberately chosen from a variety of denominational 

backgrounds. The sole determining factor was their commitment to evangelical 

Christianity. A very similar model of a society entirely composed of lay-leaders from 

different ecclesiological backgrounds was also adopted by the British and Foreign 

Bible Society (B. F. B. S. ) in 1803-1804. (29) The first catechist employed by the 

S. P. G. H. was a member of the Antiburgher Synod, in Orkney, called Magnus 

Anderson. The next worker engaged, Hugh Ross, was a Gaelic-speaking catechist who 

was based in Perthshire. He had gathered a large sabbath school at Dunkeld. As an 

itinerant, however, he was unable to attend as regularly as the Dunkeld congregation 

desired so the Society asked the Relief Church to take responsibility for the work. (30) 

The named individuals who had offered to receive subscriptions for the work of the 

S. P. G. H. included Andrew Duncan, a Scotch Baptist bookseller from Glasgow, and 

George Cowie, the Antiburgher minster in Huntly. (31) It must be noted that the 

leaders of the S. P. G. H. were members of the Church of Scotland. Even in the earliest 

days of this society, therefore, the Haldanes and their colleagues were demonstrating 

that they held to a 'catholic' view of Christianity. 

This understanding of the Haldanes' approach to ministry was confirmed by the 

private correspondence of James Haldane with his son who was based in London. In 

1822, James wrote: 

I see plainly.... that, although at present there are many defects in all parties, we 

ought to love all who love the Lord Jesus Christ, and that our love to them ought 

to abound in proportion as we see the great features of the kingdom of God, 

righteousness and peace and joy in the Holy Ghost, abounding in them, and when 

these are observed, it ought to enable us to throw a mantle of love over their 
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defects. 

This extract from a letter came from an era after the Haldane brothers had hardened 

their stance on matters of church order and government. (32) It is, therefore, clear 

confirmation of the spirit that had motivated their earlier ministry. 

This 'catholic' Christianity was not confined to Scotland. In England inter- 

denominational co-operation in evangelism was also taking place in the late I790s. (33) 

One of the best known examples of this kind of venture took place in Bedfordshire 

with the establishment of'The Bedfordshire Union of Christians'. (34) This organisation 

was certainly not one of the earliest of its kind, but it is probably the scheme that lasted 

the longest, even if in the twentieth century only the Baptists and Congregationalists 

retained their involvement. There had been initially Anglican, Methodist and Moravian 

participation as well in this itinerant ministry throughout Bedfordshire. (35) Even in this 

apparently 'golden era' of interdenominational activity there were problems to 

overcome. Samuel Clift, a Dissenting leader, sent an apologetic letter to the Bishop of 

Salisbury with a view to reassuring his lordship that Anglican ministers were not being 

encouraged to engage in itinerant work at the expense of parish commitments. 

(36) The Haldanes had risen to prominence in evangelical Christian circles at a time 

when 'catholic' Christianity was predominant. This approach to Christian service was 

held by the church leaders whom they most highly respected, for example David 

Bogue of Gosport. (37) It was not surprising, therefore, that they tended to adopt this 

same philosophy of ministry. As a result they would in later decades place a lower 

priority on plans for establishing a union of Baptist churches than some other Baptist 

leaders in Scotland. 

The willingness of Christians from different traditions to work together in home 

evangelism had been inspired by united efforts in overseas mission. In an article in the 

Missionary Magazine, in February 1797, a plan was proposed for the setting up of the 

S. P. G. H.. The society was hoping to involve all Christians in Scotland who were 

concerned for the evangelisation of their country. 

As this also is a liberal, as well as a disinterested scheme, so every lover of 
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the name of Jesus ought to engage in it. Let the names Establishment, 

Antiburgher, Burgher, Relief, &c, be lost in preaching the Gospel to poor 

sinners:.... We are the more bold to speak, as we have before us, in the 

present day, such liberal institutions 
, as the Missionary Societies, both in 

England and Scotland, for propagating the Gospel abroad. We wish no 

more than a similar institution for converting the Heathen at home. (38) 

The S. P. G. H. account of its work in 1798-1799 refers in its introductory pages to the 

inspiration given to its leaders by those Christians who had been sufficiently concerned 

about the salvation of people in other lands to set up missionary societies. The 

challenge was given to its readers to the effect that if concern was legitimate for the 

souls of the heathen in other lands, then it was equally so for the spiritually destitute in 

Scotland. (39) Robert Haldane had been profoundly influenced by reading the first 

accounts of the Baptist work in India. It had raised in his mind the great need for 

overseas missionaries. His aspirations to be involved in overseas ministry led to the 

plan, in 1795-1797, for a group of men, including the Haldanes, to go to Bengal as 

missionaries. The East India Company had refused to grant permission, which resulted 

in the two brothers turning their attention to home mission. (40) This change of focus 

was in line with work undertaken by Baptists in England. The Baptist Missionary 

Society, in 1796 and 1797, had sponsored two itinerant preachers working in 

Cornwall. (41) The benefit to Scottish Baptist life and witness came first when the 

Haldanes set up their own Baptist home missionary society after 1808 through the 

Tabernacle Church, Edinburgh, to support workers in the north of Scotland. (42) This 

initiative culminated, in 1827, in the establishment of the Baptist Home Missionary 

Society for Scotland. 

The work of the S. P. G. H. was not universally welcomed in Scotland, especially on 

the part of the Established Church. In a 'Pastoral Admonition' sent out to all the parish 

churches by William Moodie, Moderator of the General Assembly in 1799, the 

opposition to the new society was made plain. After a lengthy attack upon the 
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promoters of the French Revolution, the letter turned to a source of concern within 

Scotland. 

It is much to be lamented, that, while we are assaulted by false principles 

imported to us from abroad, there shall of late have arisen among ourselves, 

a set of men, whose proceedings threaten no small disorder to the country. 

We mean those, who, assuming the name of Missionaries from what they 

call the Society for Propagating the Gospel at Home, as if they had some 

special commission from Heaven, are at present going through the land,.... 

Much reason there is to suspect, that those who openly profess their 

enmity to our Ecclesiastical Establishment, are no friends to our Civil 

Constitution, and that the name of liberty is abused by them, as it has 

been by others, under a cover for secret Democracy and Anarchy. (43) 

It is ironic that it was Moderates such as Prof John Robison of Edinburgh who had 

urged the Haldanes and their colleagues to 'win over the infidels among ourselves' 

rather than look to serve overseas in Christian mission. (44) Once the challenge had 

been taken up through the work of the S. P. G. H., it was criticised on the grounds of the 

unorthodox means used in the propagation of the faith. The restrictions that the 

General Assembly sought to impose on these evangelists were shackles from which 

they became free when many of them chose to separate themselves from the Church of 

Scotland, at the end of the eighteenth century. In future years they would be promoting 

the cause of Independent, or later Baptist in some cases, home missionary endeavours. 

Robert Haldane in 1798 to] 799 established a series of Tabernacles, or preaching 

centres, based on the Whitefieldite Tabernacles in London. In these churches in 

Glasgow, Edinburgh, Perth, Dundee and Caithness the intention was for a series of 

ministers to give evangelistic addresses, in rotation, to the unchurched masses, who 

could gain admission to the meetings without charge. (45) It was soon realised that, 

though their original intention had been to remain inside the Church of Scotland, other 

Christians would perceive the growing network of churches as a new denomination of 

Independent congregations. As early as December 1798 fourteen of the leading 
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members of the S. P. G. H. and the Edinburgh Circus congregation had met to consider 

the wisdom of forming themselves into an Independent church. The elder Haldane 

brother recognised that there needed to be some grounds of association between these 

newly Independent congregations. In his 1800 Address to the Public he confirmed that 

'if they [the Tabernacles] conformed to the same strict and Scriptural discipline, they 

might be united, as far as Congregational principles admit. ' (46) In 1800, therefore, 

Robert Haldane was in favour of a union of autonomous congregations in line with the 

model that would later be adopted by the 1827 Baptist Union of Scotland, discussed in 

chapter six. 

In the period 1816 to 1817 Robert Haldane expounded his well-known lectures on 

Romans to theological students in Geneva. It is important to note that his mission was 

restricted to the preaching of the gospel, without any reference to ecclesiastical polity, 

rite or ceremony. One of his students called Louis Gaussen, a Reformed pastor in 

Satigny, Geneva, from 1816 to 1828, described his theological lectures in this way- 

(47) 

His wisdom at Geneva was indicated by the sobriety of his language and 

by the pre-eminence he assigned to all that was essential. He was himself 

a Baptist, but never did I hear him utter a word on the subject. I have been 

told that our brother, M. Guers, at that time also a Baptist, wrote to him, 

'We have baptised two persons', and that your uncle replied, 'I should 

have been better pleased had you written that you had converted two 

persons'. (48) 

The position Robert Haldane adopted, both in Geneva, Switzerland, and Montauban in 

France, where he preached and lectured from 1817 to 1819, was to concentrate on 

encouraging evangelical believers in the Reformed churches in these countries, and in 

seeking to proclaim the importance of the evangelical view of Christianity to those of 

more liberal persuasions. This policy guaranteed a greater acceptance of his ministry 

than would otherwise have been the case. There were, not surprisingly, few of his 

European supporters who adopted his baptistic outlook. (49) Haldane also had no 
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difficulty in joining with evangelical Presbyterians in France when the Lord's Supper 

was administered in the form to which they were accustomed. (50) 

It seems likely that Robert's Continental experience had led him to change the 

emphasis of his ministry. In the first decade of the nineteenth century he had been 

extremely enthusiastic in promoting new ideas in church practices, even if it caused 

controversy. Now it appeared that he was wiser and more careful in evaluating his 

course of action. He was to maintain an interest in the European Reformed Churches, 

through the Continental Society that was founded in London in 1818, though he never 

felt the need for another extended tour of the European mainland. (51) This decision 

ensured that though the elder Haldane remained in Scotland his outlook went far 

beyond it. His priority at this time was the production of theological literature that 

included some of the most influential Christian books of the nineteenth century. His 

book The Evidence and Authority of Divine Revelation had been produced in 1816 on 

the Continent; now he added to that notable works such as On the Inspiration-Of 

Scripts in 1828 and Exposition of The Epistle to the Romans in 1835. Robert was 

now focusing mainly on issues that commanded substantial agreement amongst 

evangelicals, rather than on issues that produced disagreement and disunity. (52) This 

understanding was confirmed by his decision in September 1840 to refuse to support 

the Baptist Bible Society in America. His letter to them dated 25 September stated that 

he 'altogether disapproved of any external ordinance being made a bond of union 

instead of faith in Christ and sound doctrine. ' The term 'Baptist' was 'quite 

inappropriate as prefixed to the Society's name. '(53) For Robert Haldane, unlike some 

other Scottish Baptists, the question of the formation of an association or union of 

Baptist churches was not one to which he would give much future consideration. 

James Haldane, like his brother Robert, did not appear to give a high priority to 

union amongst Scottish Baptists. There is, however, a measure of consistency in his 

books and pamphlets on the subject of union amongst Christians. His major title, A 

View of the Social Worship and Ordinances., had revealed his understanding, in 1805 - 

1806, of a range of ecclesiological subjects. In the fifth chapter of that book he dealt 
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with the nature of Christian churches. He had argued that New 't'estament churches 

were single independent churches. He had found no reference to the word 'church' 

being used in the sense of a denomination. ' But in any intermediate sense', lie explains, 

'between a single congregation and the whole community of Christians, not one 

instance can be brought of the application of the word in sacred writ'. (54) An open 

letter to the church of Christ at Leith Walk, published in 1807, retained the same 

position. (55) A further and more substantial publication, Qbservations on-Alle 

Association of Believers, published in 1808, had a section entitled 'Of a Church of 

Christ'. Haldane discussed the manner in which believers could unite in worship and 

witness, but avoided all references to denominations, or any form of wider associations 

of churches beyond the local congregation. (56) The Edinburgh Tabernacle pastor, in 

the first decade of the nineteenth century, had been working though his understanding 

of the internal operations of a local congregation. It appears likely that limited mutual 

co-operation for such tasks as home evangelism was the extent of his vision for a 

wider association of Christians. It is also probable, however, that such co-operation, 

after 1808, in his mind at least, would not have been limited to Scottish Baptists. The 

pan-evangelical pattern of the S. P. G. H., at its inception, had been retained even if it 

was a theoretical vision after the divisions of 1808. There is every likelihood that the 

involvement of Robert and James Haldane in the later united Baptist Home Missionary 

Society for Scotland, established in 1827, was based on such aspirations. 

In his early years as a Baptist pastor James Haldane had spent a considerable 

amount of time reflecting on the need for mutual forbearance within evangelicalism, 

with respect to issues upon which Christians could not agree. His 1811 publication, 

Observations on Forbearance, was in part a critique of the narrower views of this 

subject which he believed were held by Scotch Baptists. This book received a swift 

reply from the Scotch Baptist Samuel Jones, who in his book made some important 

criticisms of Haldane's opinions. 

The title of Mr Haldane's book, viz, 'Observations on Forbearance', affords 

no distinct notion to what extent he would plead for its application, nor, which 
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is most a matter of surprise, have we even in the body of the work any clear 

and explicit avowal of the length to which he would carry his favourite 

sentiment. (57) 

Haldane did not satisfactorily answer this criticism in his 18I2 response to Jones. I lis 

reply consisted of repeating the same points in a similar form of words. (58) His first 

book on forbearance, however, does make some pertinent points relevant to the 

subject of Christian union. At the beginning of that book he states a point of principle. 

In entering on this subject, it may be necessary to observe, that there is no 

doubt of our being laid under the strongest obligations to obey God in all 

things. Nothing is more fallacious than the idea, that we are at liberty to set 

aside any part of the will of Christ for the sake of union. This is the wisdom 

of the world which cometh to nought. (59) 

James Haldane wanted to explain why, in his view, the Glasite and Scotch Baptist 

churches were too narrow-minded in their understanding of forbearance. Haldane used 

the example of the insistence of these groups to require the presence of elders before 

the Lord's Supper could be celebrated. He believed that scripture did not warrant that 

regulation. (60) The purpose of his arguments concerning forbearance, especially with 

regard to Baptists in Scotland, was that their mutual witness was being hindered in 

their native land. Fellowship between different types of Baptist churches was largely 

non-existent even in a single town. 

What has been the consequence ? The more that knowledge has increased, 

the more have divisions multiplied. In few towns is there one baptist church, 

without two or three others who can have no fellowship together. This is easily 

accounted for. Each is convinced they ought not to give up anything which 

Christ has enjoined. So far it is well, but they also imagine that they must 

reject all who differ from them in any respect: and thus separations among 

the disciples of Christ, of which we find no example in the New Testament, 

are multiplied without end, and the way of truth is evil spoken of. (61) 
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lt was a practical issue, co-operation in itinerant evangelism in Scotland, that lay 

behind Haldane's concern about forbearance. He held out no hope of resolving the 

differences between the different types of Baptist ecclesiologies. These differences, 

however, should be set on one side for the sake of the gospel. The consistent position 

James Haldane held over forbearance in the first two decades ot'the nineteenth century 

gave a clear pointer to his future conduct in the attempts that would be made in the 

1820s for a united Baptist home missionary society and a union of churches. As later 

chapters will reveal, his involvement in the former and endorsement of the latter 

movement should not have caused surprise to any informed observer. 

One important question that has to be asked is this: Did James Haldane maintain this 

position on church union and co-operation until his death in 1851 ? This question can 

be answered, though not as conclusively as it might have been, due to no copies 

apparently surviving of his 1846 volume On Christian Union. This issue is, however, 

dicussed in his biography. A letter written to a friend dated June 1845 includes this 

section on Christian unity- 

I went last night, to a meeting to promote unity [leading to the formation of the 

Evangelical Alliance] Sir Andrew Agnew was in the chair. Mr [Octavius] 

Winslow [Congregationalist], from Leamington Spa, spoke; also D'Aubigne 

and Monod [Continental Reformed Churches]; Guthrie, of the Free Church; 

Drummond and Crowther, Episcopalian; and Candlish concluded. I came 

away before Dr Candlish spoke, which I regretted, for I understood it was 

the best speech of the evening. He disclaimed presuming to judge between 

essentials and non-essentials, and said in regard to what God has revealed 

and commanded we were bound to obey in all things, but still to exercise 

forbearance with each other. On every question on which I have heard him, 

he always takes high ground. He is decidedly the leader of the Free Church. 

Alexander Haldane, James's biographer, went on to record: 

These were always his views on Christian union, and he shortly 

afterwards published a little treatise on the subject, in which he cites, 
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in embodying his mature opinions, what he had written more than forty 

years before, in his book on Social Worship. (62) 

James Haldane had maintained a consistent position with respect to Christian union in 

his ministry. His opinions on this subject were shared by his friend and colleague 

William Innes, who had in turn been influenced by their adoption of Baptist principles 

in the years that followed and ironically, was one of the few Scottish Baptist ministers 

of that period to adopt an open table and open membership, as commended in James 

Haldane's book A View of the Social Worship and Ordinances. (63) Innes published 

his Remarks on Christian Union in 1811. This booklet expresses clearly his thoughts 

on this subject, and they are remarkably similar to those of James Haldane, namely that 

the real issue to grapple with was not Baptist but Christian union. (64) 

It is important next to consider how the developing opinions of the Haldane 

brothers and their Independent colleagues weakened the ties of fellowship between 

them in the first decade of the nineteenth century. The impact of the conflicts that 

arose during this period of time had a formative influence on the attitudes to union that 

Robert and James Haldane carried with them into Scottish Baptist circles. The newly 

Independent churches, formed by individuals associated with the Haldanes in the 

S. P. G. H., had retained many of the forms of Presbyterian worship. The two major 

differences, adopted in 1800, consisted in the weekly observance of the Lord's Supper 

and the 'weekly meeting', in which an opportunity was given for the mutual exhortation 

of the brethren. This meeting was also the forum for the conducting of church business 

and matters of discipline within the fellowship. Disciplinary matters were only heard, 

however, after the hearers had withdrawn form the gathering. (65) These innovations 

were in line with the practices of the Glasites, the Old Scotch Independents and the 

Scotch Baptists-(66) Greville Ewing, minister of the Glasgow Tabernacle, drew up in 

1800 a formal statement of the guidelines adopted in his church in order to offer 

guidance to the other Independent churches. (67) The Glasgow minister did not view 

his document as a 'human standard' for the churches, because 'subscription to human 
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standards' had been one of Ewing's differences with respect to the Established Church, 

while he had previously been associated with it. He noted that: 

They were printed, not as any authority distinct from that of Scripture, 

but merely to save trouble, in answering the questions of individuals, 

till their practices should be sufficiently known and understood; and 

accordingly, the circulation of them was soon discontinued. (68) 

The new connexion of congregations had sought to establish its ecclesiological identity 

in the first decade of the nineteenth century. The brief statement of Ewing, however, 

was not the end, but rather the beginning, of theological reflection regarding the future 

beliefs and practices of the Independent chuches. 

James Haldane, who had spent some time working out his own vision of the future, 

accepted the guidelines of his Glasgow colleague, but he intended to develop those 

ideas with respect to other church practices. He sought, in particular, to promote 

during Sunday worship services the mutual exhortation of the brethren and the 

discipline of church members that had been formerly reserved for week-night 

meetings. It was, though, as Haldane stated in the 1806 preface to his book A View of 

the Social Worship and Ordinances, important to note that 'this book is not intended as 

a standard for the order of any church of Christ. Should it be adopted as such, the 

views of the writer would therefore be completely defeated. ' (69) The Edinburgh and 

Glasgow Tabernacle pastors had unwittingly started an open debate within 

Independent ranks on ecclesiological issues that would eventually cause division in the 

connexion. It was, though, other leaders such as William Ballantyne, pastor of the 

Elgin Tabernacle, and Robert Haldane whose zeal for reformation exceeded their 

desire for the unity of the Independent movement. The two men began to practise 

some of the ecclesiological innovations advocated by James Haldane as early as 1805. 

The occasion was a preaching tour that year in which they had sought to promote the 

new ideas in Newcastle and London. Alexander Haldane, the Haldanes' biographer, 

who sought to defend James on this matter, had to concede with respect to Robert, 

whose convictions were very similar to his brother's, that he was'less disposed to delay 
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the experiment of carrying them into operation'. (70) The small group of people that 

took part in the trip to England consisted of Ballantyne, Robert Haldane, their wives 

and servants. The Sunday worship services that they conducted were not in association 

with any congregation, yet this company of believers mutually exhorted each other, 

and dispensed the Lord's Supper each Sunday morning. Greville Ewing, upon hearing 

of these new developments, was alarmed at the desire for what he considered to be 

novelties. Ewing was convinced that unless such behaviour was checked it could 

undermine the entire Independent movement. (71) The Glasgow pastor had correctly 

foreseen the necessity for decency and order in church affairs, if their Independent 

connexion was to continue to prosper in Scotland. Robert Haldane, in particular, 

appeared to be unaware of the wider pastoral consequences of the ecclesiological 

changes he had been promoting. 

The controversy emerged into the open in 1807 with the publication of a Treatise on 

the Elder's Office by William Ballantyne, who advocated a plurality of elders in each 

congregation. The Elgin minister stated his opposition to theological seminaries, and to 

the regular preaching of ordained pastors. Ballantyne was, in effect, proposing views 

later taken up by the Brethren movement. In that year the elder Haldane brother and 

Ewing were engaged in a serious debate about the future direction of Independency. 

The decision of the financial backer of the movement to incline towards the views of 

the author of this treatise brought the conflict within the connexion to the point of no 

return. (72) Ewing, an Independent by conviction, had found it increasingly difficult to 

remain in fellowship with a patron whose theological convictions were continually 

under review. 

The decision by both Robert and James Haldane in 1808 to adopt Baptist principles 

was the occasion of the formal parting of the ways between those Independents who 

retained paedobaptist convictions and those who joined their patrons as Scottish 

Baptists. The Edinburgh Tabernacle pastor had consistently sought to maintain the 

principle of forbearance regarding issues over which evangelical Calvinists had 

disagreed. He had already expressed his doubts over the scriptural authority for infant 
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baptism as early as 1804. James Haldane had intimated to his congregation by 

February 1808 that Baptists and paedobaptists should be able to worship in the same 

congregation on the basis of mutual forbearance. He declared his position in a letter 

written in April 1808 to John Campbell, minister of Kingsland Chapel, London. 

If we are all acting on conviction and both desiring to know the will of 

Jesus in this and in all other respects, I have no apprehension of disunion. 

Of one thing I am sure... if it be improper for Baptists to be in fellowship 

[with paedobaptists ] in the same church, it must be equally improper to 

have occasional fellowship in private. (73) 

If a change of sentiment over the ordinance of baptism had been the only grounds for 

disagreement between the Haldanes and many of their colleagues then the union might 

have survived, but a division in Scottish Independent ranks had already become 

inevitable. 

Gavin Struthers, the historian of the Relief Church, claimed: 

...... everything externally augured abundant success. But there was a worm 

at the root, which afterwards displayed itself, and which was the source of 

many troubles, and great bitterness of spirit. It was engendered rather by the 

rapid concoction of the system than by anything bad in the men-(74) 

The debate over minutiae regarding the details of church polity was the fault line that 

was exposed in the Scotch Baptist connexion in 1810, discussed in chapter two. It had 

already caused serious problems amongst the Glasites and Old Scotch Independent 

Churches. (75) lt was now also undermining the vitality of the Haldaneite Independent 

congregations. Another parallel may also be drawn with the Scotch Baptists, namely, 

that when evangelism was the primary focus of their attention, the connexion was at its 

most harmonious. By contrast, when their thoughts were focused on internal matters 

of faith and church order, divisions emerged that led to a separation and an inevitable 

parting of the ways between paedobaptist and Baptist Independents. 

The baptismal controversy had caused a damaging split throughout the whole 

Scottish Independent movement. This impact was typified by events in the Edinburgh 
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Tabernacle. A letter of Robert Haldane indicated that some people had rejoined the 

Established Church, others attended John Aikman's Independent Church in North 

College Street, Edinburgh, and a further group of one hundred people formed an 

Independent congregation in West Thistle Street, to which William Innes of Dundee 

was soon called as pastor. Another section of the congregation joined Archibald 

McLean's Scotch Baptist Church in Niddry Street, though about half the members 

stayed loyal to James Haldane. (76) It is easy to suggest new church practices and 

commend them to others, but the outcome in the life of a local congregation can result 

in a serious undermining of its vitality. After 1808 both the paedobaptist and the 

Baptist Haldaneites faced difficult years. The 'honeymoon' period of success amongst 

church-goers in Scotland was now clearly at an end. 

The most acrimonious separation was that between Greville Ewing and Robert 

Haldane. The lengthy controversy was debated in minute detail by both men in printed 

volumes. (77) Differences of opinion between these two determined individuals had 

emerged as early as 1802. The initial reason for this had been the removal of the 

seminary class from Glasgow to Edinburgh, because Haldane had been unhappy at the 

pronounced Independent ecclesiology being taught in Ewing's lectures. Haldane's 

action was appropriate in that context because the S. P. G. H. had gone to great lengths 

at its inception to maintain strict neutrality on matters that divided evangelical 

Christians. If individuals associated with the S. P. G. H. had been allowed to promote 

party positions then the society would have been in difficulties, due to the variety of 

ecclesiastical positions held by its supports and workers. The prompt action taken by 

the elder Haldane enabled the society to continue its work for a further six years. 

Alexander Campbell, in later years one of the leaders of the Churches of Christ 

denomination, was a house-guest of Ewing at the time of greatest controversy in 1808. 

He noted that the removal of the classes from under Ewing's tuition by Robert Haldane 

in no way implied any diminution of Christian regard for Ewing with whom he still 

wished to maintain close fellowship. (78) Robert Haldane had not departed from the 

principle of desiring to hold together evangelical Christians in fellowship. It is evident, 
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however, from Robert Haldane's actions in 1802 that by preventing Greville Ewing 

from attempting to turn the S. P. G. H. into an Independent denomination he was 

unlikely to be enthusiastic about establishing a union of Baptist churches, in Scotland, 

on any future occasion. 

The relationship between Haldane and Ewing had deteriorated to a point of 

complete breakdown in 1808. Ewing by this time, even before Haldane had demanded 

the return of the Tabernacle property in Glasgow, had refused to meet him without the 

presence of witnesses. Ewing records in his account of the conflict a 'meeting' with 

Robert Haldane on 8 June 1808. Robert Haldane had travelled to Glasgow to speak to 

Ewing, in private, about the future of the Tabernacle. The encounter consisted of a 

blank refusal by Ewing to have any meaningful conversation with his visitor. It was 

now inevitable that a confrontation would take place. (79) The division of the S. P. G. H. 

into two groups, Baptist and Independent, at the instigation of the Independents, 

meant that it had always been likely that Robert Haldane as a Baptist would cease 

supporting Independent causes. Greville Ewing, however, was the only one of the 

leading Independent ministers to find his course of action to be totally unreasonable. 

William Innes, pastor of the Tabernacle Church, Dundee, voluntarily relinquished his 

claim to financial support. (80) In the Tabernacle Church, Perth, the Independents 

expected to have to leave their premises to those of the congregation who had become 

Baptists. (81) The Nairn congregation and its minister James Dewar were united in 

retaining Independent views. The members of that church were unable to pay back to 

Robert Haldane the money owed to him. After having made every effort to raise a 

reasonable proportion of the sum Dewar requested a meeting with him in Edinburgh. 

Dewar's honesty and personal integrity so impressed his host that the remainder of the 

debt was waived. Kinniburgh, the Scottish Independent minister and historian, referred 

to Haldane, in the context of settling debts after the division, as a' good man with a 

generosity seldom to be met with'. (82) Alexander Campbell, Ewing's friend, had 

expected to take his side in the conflict, but having heard an account of the 

proceedings from Ewing became convinced that it had been Robert Haldane who had 
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taken the more honourable course. (83) It was no surprise that the elder 1 laldane 

turned his attention, in the next decade, to his work on the European mainland and the 

development of his new estates at Auchingray near Airdrie. (84) The bitterness of the 

conflict with Greville Ewing ensured that he would approach ecclesiastical affairs in 

the future with great caution. 

Public reconciliation with Ewing was never achieved despite numerous attempts by 

Haldane to achieve it. (85) In his reply to Ewing's charges Robert I laldane had seemed 

to have changed his views on a range of ecclesiological matters. He stated: 

The Tabernacles and the bonds [legal agreements stating the relationship 

between R. Haldane and the congregation who benefited from his 

generosity] were a worldly establishment, in a different form from the one 

we had left. The education of men for the office of pastors was another 

violation of the laws of the kingdom of Christ, which tended to keep up 

the distinction of clergy and laity, and also to continue a mode of procedure 

in the assemblies of believers on the Lord's Day, very different from what 

was instituted by the apostles, and practised by the first churches. (86) 

The conflict with Ewing had become very intense. Robert Haldane soon modified his 

theological opinions from the views expressed above. His conduct amongst 

Continental Reformed Churches in the second decade of the nineteenth century, and 

his involvement amongst Scottish Baptists revealed that these statements were not his 

considered sentiments. It is probable, however, in the heat of the moment that both 

Haldane and Ewing advanced lines of argument that lacked considered judgement. The 

patron of Independency in particular had sought to institute too many changes in the 

connexion without either careful planning or the necessary persuasion of his 

colleagues. 

At the heart of the dispute between the elder Haldane and Greville Ewing was a 

fundamental disagreement over ecclesiology. The Independent minister was a 

Congregationalist by conviction, not by circumstances, unlike Robert and James 

Haldane. (87) The damaging disputes within Independent ranks over baptism, in 1808, 
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had left many of the newly formed congregations in very difficult circumstances, due to 

a loss of both members and money. In November 1812 the Congregational Union of 

Scotland was formed in Edinburgh. The aims of this new body were as follows: 

The relief of Congregational churches in Scotland, united in the faith and 

hope of the Gospel; who, from their poverty, the fewness of their numbers, 

or from debt upon their places of worship, are unable to provide for the 

ministration of the word of God, in that way which would tend most to their 

own edification, and the eternal happiness of those around them. 

This new body was in effect a home missionary society with the principal aim of 

evangelising Scotland. (88) There was, however, a second aim, the provision of 

financial aid to the churches in greatest need of assistance. This Union in 1812 

attracted the support of 55 Congregational churches. Opposition to the new body was 

strong within some Independent churches in 1812, (89) but its membership had 

increased to 72 by 1822. According to the foundation dates of Congregational 

churches in H. Escott, A History of Scottish Congregationalism, there were only 73 in 

existence in 1822. (90) There was, therefore, a strong desire for union expressed by the 

overwhelming majority of ministers and church members by the early 1820s. This 

conviction of the need for a corporate body to unite this paedobaptist denomination 

was in contrast to the attitudes of Baptists in Scotland. It was only in 1869 that as 

many as 50% of the Baptist congregations agreed to join the Baptist Union of 

Scotland. (91) It must not be overlooked, however, that a Baptist Home Missionary 

Society for Scotland was formed in I827. (92) This Baptist mission agency appeared 

to share many of the characteristics of the Congregational Union of Scotland, and may, 

therefore, have reduced the desire for a union of churches within the Scottish Baptist 

constituency in a proportion of the churches. In 1808 to 1812, though, Greville Ewing 

appeared to articulate the opinions of Scottish Congregationalists regarding church 

union. The Haldane brothers, by contrast, in their caution regarding formal unions 

were expounding views in line with those of many Scottish Baptists at that time. 
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The sentiments expressed by Robert Haldane in his conflict with Ewing appeared to 

have some similarities with the opinions of John Walker, a former Episcopal clergyman 

from Dublin. (93) The difference, however, was that Walker had held such opinions 

consistently since 1803 whereas the older Haldane brother held his anti-clerical 

sentiments only briefly towards the end of his conflict with Greville Ewing in 1810 to 

181 1. Walker, the leader of a small group of separatists in southern Ireland, engaged in 

fierce literary debates with advocates of a variety of theological opinions. In 1821, at 

the request of a Continental friend, Walker summarised the sentiments his connexion 

had held since their formation in 1803. The document included the following 

statements: 

They have therefore no such thing among them as any men of the clerical 

order; and abhor the pretensions of the clergy of all denominations 

considering them to be official ringleaders in maintaining the antichristian 

corruptions with which Europe has been overspread under the name of 

Christianity.... 

they conceive the office of elders to be nothing like that of administering 

ordinances to the brethren; but mainly.... called to be examples and 

guides to the rest in that course which the divine word prescribes alike to 

all..... 

Belonging to a kingdom that is not of this world, they can have no 

connection with any of the various religions of the world. (94) 

Walker had held firmly to a separatist position for eighteen years. His public comments 

were considered opinions, in contrast to the hastly published views of Robert Haldane 

at the end of the first decade of the nineteenth century. The mentality expressed by his 

connexion was clear from his own description of it. 'They are a very small sect, very 

little known, and less liked, nor do they expect to be numerous or respectable on 

earth'. (95) The Dublin separatist engaged in debate with Scotch Baptists, (96) 

Scottish Independents, (97) and James Haldane. (98) The leader of these mainly Irish 

separatists appeared to have no conception of Christian forbearance, and, as a result, 
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he isolated himself from Christians who held to different opinions. (99) Robert Haldane 

had travelled only briefly down the separatist pathway. An assumption that lie had 

retained this mentality would be inaccurate. 

An initial reading of the Haldane document of 1810 could imply that Robert 

Haldane had been approaching a proto-Brethren position in his views of the church. 

This understanding of his thinking would be at best partially true because both the 

approach taken by the elder Haldane in his relations with Continental Reformed 

churches and his later involvement in Scottish Baptist activities imply a drawing back 

from this 'advanced' position. It would, however, allow the conclusion to be drawn 

that Robert Haldane would have little interest in formal denominational structures 

amongst Baptists or any other association of Christians, due to his protracted disputes 

with Greville Ewing. (100) 

It is appropriate next to consider the opinions of the leading Scottish Baptists that 

were associated with Robert and James Haldane. Amongst the Haldaneite Baptists 

there were a number of prominent men whose understanding of their Baptist identity, 

and attitude to union between the local congregations, need to be considered. William 

Innes, who lived from1770 to 1855, was the son of James Innes, the parish minister of 

Yester, near Haddington, from 1760 to 1821. Innes senior was an evangelical preacher 

who had an influential ministry in his district of Scotland. William Innes also entered, in 

1792, the ministry of the Established Church receiving the second charge of Stirling in 

August 1793. He was appointed chaplain of the garrison at Stirling Castle of which 

James Haldane's father-in-law was then the acting governor. His powerful preaching 

and consistent character had a marked impact on some of the prominent local citizens, 

including Robert and James Haldane, whose conversions owed a great deal to this 

Stirling minister. Innes joined the Haldane brothers in their proposed scheme for 

serving as missionaries in Bengal, and, after its failure, in the work of the S. P. G. H. in 

Scotland. When Independent Tabernacles were set up to provide preaching centres in 

the major urban centres, Innes agreed to take charge of the congregation in Dundee, 

where he served for eight years as minister of the church in North Tay Street. The 
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Dundee minister was probably one of the few men within the Haldaneite Independent 

movement who would have been regarded as socially or spiritually on the same level as 

its patrons. The views of William Innes, therefore, are of particular importance. 

In 1808 Innes became the pastor of an Independent congregation in West Thistle 

Street, Edinburgh, formed after a division in the Edinburgh Tabernacle Church that 

had resulted from the adoption of Baptist principles by James Haldane. It was, though, 

only two years later that Innes too became a Baptist, and as a consequence had to 

leave his pastorate. A Baptist congregation under his leadership was formed in 1811, 

settling in 1813 in a church in Elder Street, Edinburgh. (101) Innes, like the Haldanes, 

dad patronised a wide variety of evangelical interdenominational societies throughout 

his ministry in Scotland's capital city. He was particularly prominent in 1850, for 

example, serving as President of the 'Edinburgh Association in aid of Moravian 

Missions', an 'Examiner' of the Edinburgh City Mission and a member of the committee 

of the Edinburgh subdivision of the Evangelical Alliance. The Elder Street ministerwarm. 

also service on the committee of the Edinburgh Medical Missionary Society. The most 

important interdenominational society with which he was associated, for the purposes 

of this study, was the Edinburgh Auxiliary Bible Society. (102) In 1827 the Edinburgh 

auxiliary of the British and Foreign Bible Society (B. F. B. S. ) was outraged at the 

parent body's apparent reluctance regarding the printing of Bibles containing the 

metrical Psalms for Scotland, while at the same time producing copies of the Bible that 

included the Apocrypha for their Continental agents. The majority of the Edinburgh 

B. F. B. S. supporters had no hesitation in withdrawing their affiliation to the national 

organisation, forming in its place the Edinburgh Bible Society, but William Innes, 

unlike Haldane, retained his link with the B. F. B. S. (103) In 1850 Innes served as 

Depository for the Edinburgh Auxiliary Bible Society. (104) His conciliatory and 

catholic spirit towards Christians of different sentiments revealed the likelihood of an 

affirmative response by him to any attempts to unite Baptists in Scotland. 

The B. H. M. S. was formed in August 1827 by the merger of the three Scottish 

Baptist home missionary organisations, a topic to be discussed in chapter five. Innes 
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was an active member of the B. H. M. S. committee from its inception. ( 105) The 

Edinburgh pastor was also a leading member of the'Baptist Academical Society for 

Scotland', an organisation established to provide a theological training for prospective 

Scottish Baptist ministers, either in their native land or in England. (106) It would have 

been no surprise to his fellow Baptists that it was the Elder Street Chapel that was 

chosen as the venue for the meeting called to consider the formation of a union of 

Baptist churches in Scotland, discussed in chapter six. When a committee was formed 

in May 1827 to co-ordinate the launch of the new union, William Innes was the sole 

minister within its ranks, though other ministers were added to this body at the formal 

launch in June of that year. (107) The Scottish Baptist Association, 1835 to 1842, a 

much more modest organisation compared to the previous Baptist Union, also received 

the support of the Elder Street pastor. (108) This leading member of the Haldaneite 

Baptists was clearly committed to the cause of both Baptist and wider evangelical 

union. 

William Innes in 18 11 set out his views on Christian union in a pamphlet entitled 

Remarks on Christian Union. At the heart of Christian union was the principle of 

forbearance. It was recognised that genuine Christians will disagree on theological 

issues, but that this fact should not call into question the profession of faith of another 

believer. 

You will remark that I take it for granted that the points on which I differ 

from those I would receive into communion, are not such that a particular 

view of them is to be considered as essential to a man's Christianity. (109) 

If forbearance was to be adopted within or between congregations then it was 'to be 

equally exercised on both sides'. The example of believer's baptism was used to 

illustrate the author's point. He noted that infant baptism was not found in any of the 

apostolic churches, but in a different age this issue had arisen for our attention. 

Christians, according to Innes, in such circumstances ought to forbear with one 

another 'in keeping with the general spirit of the gospel'. There was 

no consistency in person's acknowledging as Christians in private life, 
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those who differ from them, while they refuse to admit them to their 

communion in public. To be consistent, such persons should refuse 

to treat those of this description as Christians at all. 

In addition, we sometimes find churches very willing to receive 

occasionally into their communion persons who differ from them, 

while they would decidedly object to doing it in general. Surely 

their procekdure is more the result of prejudice, or, to give it a 

gentler name, of expediency, than of a principle distinctly 

understood and consistently maintained. (110) 

Proof of the similarity of the views of Innes and James Haldane can be seen by 

comparing the above comments with the opinion of the Edinburgh Tabernacle pastor. 

(I 11) The Elder Street pastor, however, chose to practise these principles in a more 

thorough manner. Innes' support for a union of Baptist churches and the B. H. M. S. 

were very clear, but he also believed that it was equally important to grapple with the 

issue of wider Christian union. 

Lachlan Mackintosh, born in Badenoch, Inverness-shire, was converted through the 

preaching of James Haldane in Perth during 1803. (112) Mackintosh was accepted for 

training from 1803 to 1805 in Robert Haldane's theological classes, which will be 

discussed later in this chapter. He served as a preacher for the Independent 

congregation in Badenoch during the summer of 1804, prior to succeeding John Reid 

in 1805 as the pastor of the Independent Church at Rothiemurchus. (113) This 

congregation was divided for geographical reasons later that year, which resulted in 

two separate congregations, one at Kingussie under William Hutchison and the other 

at Grantown under Lachlan Mackintosh. After three years of ministry in Grantown-on- 

Spey its pastor adopted Baptist principles. He was baptised by immersion in 1808 in 

the Scotch Baptist Church, Edinburgh. It was on this visit to Edinburgh that 

Mackintosh discussed his change of sentiments regarding baptism with the Tabernacle 

pastor. It is probable that the Grantown minister was instrumental in confirming James 

Haldane's decision to adopt Baptist principles only a month later. (114) The Strathspey 
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congregation gave its full support to their minister's change of views and reconstituted 

the church in 1808, in line with the new understanding of the ordinance of baptism. 

This church under the leadership of Mackintosh from 1808 to 1826 became the largest 

and most influential Baptist Church ever established in the Gaelic-speaking Highlands. 

(115) The personal friendship of Mackintosh with the Edinburgh Tabernacle pastor 

and his dynamic influence within the Strathspey area in spreading the evangelical 

message made him an influential leader amongst the Haldaneite Baptists in the 

Highlands of Scotland. 

In 1827 due to a lack of finance in the church to support his growing family, 

Mackintosh left Grantown under the auspices of the B. H. M. S., with a view to planting 

a new Baptist congregation in Dundee, probably amongst Highland immigrants. (116) 

This new position was combined with serving in a part-time capacity as the first 

travelling agent of the B. H. M. S. (1 17) In addition to his ongoing work with this 

society, the former Grantown minister was called in 1829 to the pastorate of 

Orangefield Baptist Church, Greenock, where he served in this post until 1832. (118) 

The Greenock congregation was a Gaelic- speaking body composed of immigrant 

Highlanders. The combination of pastoral duties and itinerant labours for the 

B. H. M. S., though, proved to be unsatisfactory for both the church and the society. 

It has therefore been determined [recorded the Society] 
, with the full 

concurrence of the church, that Mr Mackintosh shall in future be entirely 

devoted to the service of the Society. His time will be fully occupied in 

visiting the stations, in making the plans of the Society more extensively 

known in England and Scotland, and in preaching the gospel both in Gaelic 

and English, as he may have opportunity. (119) 

The success of Mackintosh's work in collecting funds for the B. H. M. S. resulted in the 

employment of more than twenty full-time home mission agents each year after 1827, 

principally in the Highlands and Islands. The extent of his travels can be seen in his 

annual report, for example the one published by the society in 1843, in which 

Mackintosh refers to two extended visits to England and a tour of Ireland, as well as 
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the promotion of the cause in many parts of his native land. (120) The former 

Grantown pastor, though, was not interested exclusively in the work of home 

evangelisation. He was also associated with the 1827 Baptist Union of Scotland. 

Mackintosh wrote a letter in June 1827, on behalf of the home mission church in 

Dundee, to offer support for this new venture. (121) In an aided congregation it was 

not surprising that they valued the ties with fellow Baptists. Mackintosh could see the 

need to strengthen the links between Scottish Baptist congregations and played his part 

in seeking to promote the cause. 

William Tulloch was the first agent employed by the B. H. M. S. in 1827. He was also 

the oldest of its agents at his death in service at Blair Atholl aged 85. He had been born 

in 1776 in Rothiemurchus, growing up in the district and working initially in the timber 

trade. (122) He was converted at a communion service through the ministry of Lachlan 

Mackenzie, the evangelical parish minister of Lochcarron. A short time later Tulloch 

met James Haldane during one of the Edinburgh minister's preaching tours of the 

Highlands. As a result of a conversation between the two men Tulloch was persuaded 

to attend the training classes established by Robert Haldane in Edinburgh. After 

completing his studies, the Strathspey preacher was associated first with the 

Independent Church at Killin from 1801 to 1803, and then with the congregation at 

Lawers from 1808 to 1815. In 1808 while minister at Lawers, Tulloch adopted Baptist 

principles and was followed by the great majority of the congregation. (123) The 

financial constraints for his family in Lawers led Tulloch to resign his pastorate and 

move for a period of twelve months to Renfrew. North Portland Street Scotch Baptist 

Church, Glasgow, however, recognised his evangelistic and pastoral skills and invited 

him to consider returning to the Highlands to work in Aberfeldy, in particular to 

resume his itinerant labours. (124) A journal was published of his work from September 

1817 to August 1818. It was used to draw attention to the labours Tulloch, Lachlan 

Mackintosh, Walter Munro of Fortrose, and John Anderson of Tullymet. Three years 

of work in Aberfeldy from 1816 to 1819 followed by a move to Kilmavionaig, Blair 

Atholl, where Tulloch was based for the rest of his ministry until 1861. This Strathspey 
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preacher was responsible for calling Scottish Baptists to recognise the importance of 

co-operating in home evangelisation. His labours under the auspices of the Baptist 

Highland Mission were the first to unite Baptists from two different traditions, as 

Tulloch, a Haldaneite Baptist, was supported primarily by a Scotch Baptist Church in 

Glasgow, but also by the Baptist Church in Perth. 

Tulloch had worked hard to persuade his fellow Baptists to associate in the work of 

home evangelisation. It was no surprise, therefore, that he and his Kilmavionaig 

congregation were in favour of the 1827 Baptist Union of Scotland. (125) The failure 

of this first Baptist Union by around 1830, and the demise of'The Association' of 

Scottish Baptist leaders, led by James Haldane, probably around four or five years 

later, (126) led to calls for a new body to take its place. This new association, to be 

discussed in chapter six, received strong backing from the Perthshire churches 

including that of William Tulloch. (127) The Blair Atholl minister prominent in the 

work of home mission was equally so in the cause of establishing closer ties between 

Scottish Baptist congregations in a wider union. 

Peter Grant (1783-1867) was born at Ballintua, Strathspey. He was of small- 

farming stock and was the precentor in his local parish church when the Haldaneite 

preachers began promoting evangelical religion in the Highlands of Scotland. Grant 

attended meetings conducted by Lachlan Mackintosh and this led to his conversion and 

baptism, followed by an itinerant preaching ministry in the district. When Mackintosh 

left Grantown to became an agent for the B. H. M. S. Peter Grant was called, in 1827, 

to the pastorate of the church. (128) His evangelistic gifts were evident in the growth 

of the church to a membership of almost 300. The Grantown pastor for many years, 

though, received no salary from the church. He needed, therefore, to support himself 

through his farm at Ballintua. (129) He received some financial assistance through the 

B. H. M. S., probably in 1828 or 1829, with reports of his work in the district being 

published in the society's annual reports after 1829. (130) Peter Grant followed in 

Lachlan Mackintosh's footsteps in his commitment to the work of Scottish Baptist 

home mission. 



The Grantown minister was also, like his predecessor, a strong supporter of moves 

to establish a union of Scottish Baptist churches. When the first Baptist Union was 

constituted in June 1827, a letter of support was received from the Grantown church 

through its minister. (131) The next attempt at forming a union of Baptist churches, the 

1835 to 1842 Scottish Baptist Association, was also supported wholeheartedly by this 

congregation and its pastor. (132) In a letter dated March 1846 that was sent to his 

son William, a student in Edinburgh, the eminent Strathspey pastor made plain his 

support for the Johnstonian Baptist Union. (133) Grant was convinced of the 

importance of a strong union of Scottish Baptist churches and hoped for its success, 

even though he acknowledged that Johnston's theology was not entirely consistent 

with Calvinistic principles. (134) This Strathspey minister was one of the first Scottish 

Baptist ministers to recognise that for the union of churches to prosper it must be 

willing to allow a degree of theological diversity within its ranks, though from within 

an evangelical framework. This viewpoint, which emerged from within the Haldaneite 

Baptist constituency, proved to be the basis on which the 1869 Baptist Union of 

Scotland would be established. 

One issue of great importance in uniting the Haldanes and their supporters was the 

work of theological education. The inspiration for the Haldaneite theological classes in 

Scotland had come from Nonconformist theological education in England. There were 

some Dissenting academies in the late eighteenth and early nineteenth centuries whose 

standards were very high indeed, possibly surpassing the provision available in the 

English universities, where degrees could be obtained only by members of the Church 

of England. (135). These academies, for example Philip Doddridge's in Northampton, 

required entrants to have a good knowledge of the classics, and aimed to produce 

scholarly ministers from the ranks of those individuals who otherwise would have 

attended one of the English universities. (136) There were, though, other academies 

that had more modest objectives. One such institution was established by a London 

banker George Welch, and the noted preacher William Jay of Bath. Jay in his 

Au obiogra_phy described the motivation behind that project: 
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it was desirable immediately to search out, and educate, a number of young 

men of gifts and grace for the ministry, and place them in a kind of domestic 

academies ... not... in opposition to any larger and higher establishments, but 

rather in addition to them. They were to give these young men a less literary 

training, but a more theological and practical, or with a fuller reference 

principally, though not exclusively, to divinity and preaching. These students 

were to be placed... where they could be, even during their tuition, employed 

in teaching the poor and ignorant... and while employed, to be... actually 

prepared for their work. (137) 

This description could equally have been made of the principles and methods of the 

Trevecca College established by the Selina, Countess of Huntingdon, in 1768, the first 

example of this kind of seminary. Welch and Jay placed students under three tutors, 

including from 1789 David Bogue in Gosport, whose church in that naval town had 

been planted by a Trevecca student, Thomas English. (138) Robert Haldane shared the 

same convictions regarding theological education in preparation for Christian ministry. 

In a letter to John Campbell, dated October 1798, he stated, 'I intend to give one 

year's education to 10 or 12 persons of any age that may fit it, under Mr. Bogue, with a 

view to the ministry'. James Garie, Independent minister in Perth, and Greville Ewing, 

persuaded the intended patron of the Bogue seminary to reconsider his decision in the 

light of Bogue's liberal political views. As a result the first Scottish students were 

placed under the tutorship of Greville Ewing in Edinburgh during January 1799. (139) 

There were nine classes of studentttrained in Edinburgh, Glasgow and Dundee in the 

period from January 1799 to December 1808, with a pre-seminary preparatory class in 

Elgin under the care of William Ballantyne from 1804 to 1805. The total number of 

students that passed through these training courses came close to 300 men. (140) The 

form of training offered in Haldaneite seminaries had followed the pattern established 

at Trevecca, in the promotion of a practical evangelical faith that laid less emphasis on 

denominational distinctives, concentrating on producing itinerant preachers and pastors 

rather than academics and scholars. 
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The conviction of the necessity of training itinerant preachers continued long after 

the Haldanes had adopted Baptist principles. Various seminary classes were held in 

Scotland, for example at Grantown-on-Spey, for several years from 1820 under 

Lachlan Mackintosh. The Grantown pastor trained four men for the Christian ministry 

including his successor, Peter Grant, James McQueen, later minister at Broadford, 

Skye, William Fraser who served at Uig, Skye, and one other unknown man. (141) 

This practice of recognising the importance of a theological education continued after 

many Haldaneites had become Baptists, and strengthened the conviction in Scottish 

Baptist circles of the necessity of training prior to Christian ministry. This influence 

countered the conviction held by some Scotch Baptists, discussed in the previous 

chapter, that formal preparation for Christian service was inappropriate. 

It is important to note the continuing financial input from Robert Haldane after 

1808. In the period 1799-1807 he had invested between £50,000 and £60,000 in 

support of the seminary classes, the payment of salaries to itinerant preachers, and the 

purchase and preparation of various buildings that were set up as Independent 

Tabernacles. (142) Lindsay Alexander, a prominent Scottish Independent minister in 

the mid-nineteenth century, acknowledged that one of the chief reasons for the success 

of Independency in Scotland had been the generous financial support of Robert 

Haldane. 'The chief of these extrinsic causes of prosperity, however, was, beyond all 

question, liberal pecuniary aid afforded to the party by Mr Robert Haldane'. (143) The 

extent of Robert Haldane's contribution to Christian ministry in Scotland was said to 

have exceeded £70,000 by 1810. (144) It is legitimate to presume that most of the 

additional money from the period after 1808 was spent in support of Baptist churches 

and ministers. Details of how the money was allocated have apparently not 

survived-045) 

It is important to note those individuals, both staff and students, associated with the 

Haldane theological classes who adopted Baptist principles, and who combined that 

understanding with support for academic training for other men as well. Three of the 

eight tutors became Baptists. They were William Innes, Thomas Wemyss and William 



114 

Stephens. Innes, a tutor from 1800 to 1802, had been the former minister of the 

independent Tabernacle in Dundee before eventually becoming the minister of the 

Elder Street Baptist Church in Edinburgh. (146) His support for the provision of 

training for prospective ministers has already been noted. Thomas Wemyss was the 

classical tutor from 1802 until his change of viewpoint over the mode of baptism in 

1805. (147) William Stephens had begun his adult life as an actor before becoming a 

powerful and popular preacher. (148) He had been minister of George Street 

Independent Church, Aberdeen, prior to his call to the Tabernacle, in 1804, to work 

alongside James Haldane. He became a tutor in the Edinburgh seminary from 1804 

to 1806. (149) After his espousal of the Baptist position he resigned his charge, moving 

to Rochdale, where he pastored a Baptist church for many years until his death. (150) 

Other Baptist leaders put out of the Tabernacle connexion at the beginning of the 

nineteenth century included Christopher Anderson, the minister of Rose Street Baptist 

Chapel, Edinburgh, who had been excluded from Haldane's church in March 1801 after 

accepting believer's baptism. (151) George Barclay, Anderson's friend, a graduate of 

the Haldanes' seminaries, left to found a Baptist church at Kilwinning in 1803. A 

further colleague, Donald McVicar, an itinerant preacher, also trained by the Haldanes, 

founded Bellanoch Baptist Church in Argyll in 1805. (152) Dugald Sinclair, the well 

known agent of Anderson's Baptist Itinerant Society, an organisation that will be 

discussed in the next chapter, was originally from the Tabernacle Church in Edinburgh. 

Andrew Fuller, an English Particular Baptist minister and Baptist Missionary Society 

travelling secretary, is reported to have stated in his diary in 1805 that nine or ten of 

the Haldane agents had become Baptists, including in 1805, Edward Mackay of 

Thurso and John Young of Paisley, who later baptised James Haldane. Lachlan 

Mackintosh from Grantown-on-Spey was baptised in Edinburgh in February 1808, 

(153) The Haldane brothers became Baptists in 1808 followed by other co-workers 

including William Tulloch and Archibald Cameron of Lawers, and William Hutchison, 

the pastor of Kingussie Baptist Church-(154) The practical emphasis in the training for 

Christian ministry, following a pattern already adopted in Wales and England, and the 
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placement of these pastors in these newly established causes was a unique development 

in the context of Scottish theological education. The Baptist movement had gained it 

good number of well trained ' English' pastors that enabled its cause to begin to 

prosper in the second decade of the nineteenth century. In addition, the co-operation 

they had experienced within the Haldaneite movement was lacking in Scottish Baptist 

circles at that time, and as a result, a number of them including Anderson and Barclay 

looked to the ties that united the'English' Baptists across the border in England. This 

point will be explored further in the next chapter. 

The final issue for consideration is to note the extent of Haldaneite involvement with 

the movement towards a union of Baptist churches in Scotland in 1827. Chapter six 

will discuss the details of the 1827 attempt at union. In this chapter comment will only 

be passed on the significance of the response of the Haldaneites to this venture. The 

limited endorsement of James Haldane, and the lack of support from Robert his 

brother, implied that a mixed response might have been expected from some of those 

individuals who had been associated with them. According to a survey recorded in 

1844, there were 62 Scottish Baptist churches in existence in 1827. (155) The number 

of churches in favour of union peaked at 28 in the autumn of 1827. A further 6 

churches wrote letters to indicate their disapproval of the planned venture, with no 

response from the other 32 churches. (156) There were 16 out of the 30 pastors and 

churches that had indicated a response to the union proposal that had some kind of link 

with the Haldanes. The connections include former members of the Tabernacle 

Church, Edinburgh; former students of the Haldaneite academies; or preachers and 

churches that had received financial support from the Haldanes. There were 13 pastors 

or churches in favour of union and 3 officially against it. The probable positions are set 

out on p. 116. 
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Table 
_3'j_The 

Attitude to Baptist Chur hUnionmo t} aldaneite Baptists. 

Church Minister / Elder PQit Of_Qf union, 

1. Airdrie John Calder Against 
2. Anstruther Alexander Hodge Against 
3. Berwick-upon-Tweed Alexander Kirkwood In Favour 
4. Home Mission church, 

Dundee Lachlan Mackintosh In Favour 
5. Dunfermline 

Scotch Baptist Adam Kirk In Favour 
6. Charlotte Chapel, 

Edinburgh Christopher Anderson In Favour 
7. Clyde Street, Scotch 

Baptist, Edinburgh Archibald Smith In Favour 
8. Elder Street, 

Edinburgh William Innes In Favour 
9. South Portland Street, 

Glasgow Alexander McLeod In Favour 
IO. Grantown-on-Spey Peter Grant In Favour 
1 I. Hawick William Thorburn In Favour 
12. Irvine George Barclay In Favour 
13. Kilmavionaig William Tulloch In Favour 
14. Lochgilphead & Tiree Dugald Sinclair In Favour 
15. Stirling Peter Grant In Favour 
16. Thurso Edward McKay Against 

Sources: 

R. Balmain, Reminiscences of Clyde Street Hall and My Early Days. 
The vangelist magazine. 
The Waugh Papers, Baptist House, Glasgow. 
G. Yuille (ed. ), History of the Baptists in Scotland. 
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The three churches that voted against the proposed union did so for the Iollowing 

reasons. The Airdrie congregation was the home church of Robert Haldane. He had 

never forgotten his conflict with Greville Ewing. Haldane's influence in the 

congregation was sufficient to ensure that a negative letter was returned to the 

committee for proposed union. (157) Anstruther Baptist Church in 1827 was a weak 

body whose pastor had recently resigned due to age and infirmity. It was also in the 

process of uniting with the Independent Church in the town, a temporary merger that 

commenced in 1828. Local issues, therefore, were more important than a national 

initiative amongst its fellow Baptists. (158) The third congregation and pastor to 

decline the invitation to take part in the union was Thurso Baptist Church and its 

pastor Edward MacKay, a former S. P. G. H. agent. The reason for this Caithness 

church's response was due to the fact that its pastor's salary was paid out of the 

Itinerant fund of the Scotch Baptist Church in Edinburgh. The Scotch Baptists who 

had had no links with the Haldanes all declined even to respond to the invitation to 

consider a proposed union. (159) There were, therefore, special reasons for all the 

exceptions, but the overwhelming feeling was in favour of the new venture. 

The Haldaneites in favour of the 1827 Baptist Union probably had a variety of 

reasons for supporting the new venture. There were some rural congregations such as 

Grantown and Kilmavionaig in the Highlands that valued formal fellowship with other 

Baptists from the central belt of Scotland. The Perthshire churches, (160) like the 

Highland congregation at South Portland Street Baptist Church, Glasgow, were very 

poor. (161) Any assistance, therefore, that fellow Baptists could provide was an 

encouragement to them. It was no surprise that Perthshire churches provided the core 

membership of both James Haldane's 'Association' in the early 1830s, (162) and the 

Scottish Baptist Association that commenced in 1835. (163) There were also some 

Scotch Baptists represented in this body. Alexander Kirkwood (Berwick) (164), Adam 

Kirk (Dunfermline) (165) and Archibald Smith (Clyde Street) (166) had been pastors 

in Haldaneite Independent churches prior to serving as elders in the Scotch Baptist 

connexion. Unlike many of the Scotch Baptists who had never shared fellowship with 
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other types of Scottish Baptists, these men already knew some of their colleagues in 

other Baptist streams, and so joining together with them in a union of autonomous 

churches was not seen as such a momentous step. Anderson, Barclay and Sinclair were 

'English' Baptists who were familiar with the Particular Baptist associations in I-ngland. 

The establishment of a Scottish union or association, for them, would have been a 

natural progression. (167) The B. H. M. S. -sponsored church in Dundee would naturally 

have recognised its dependence on the financial support of other sister congregations. 

William Innes as the first prominent Baptist minister in Scotland to declare active 

support for the 1827 union by joining its planning committee, gave the new cause 

confidence to believe that other ministers might follow the example of the esteemed 

Edinburgh pastor. (168) In addition, the issue of financial security, or the lack of it, 

does explain in part the different attitudes to union shown by the Haldaneites 

compared with the Haldanes. The self-financing patrons of this Baptist stream were 

immune from the real hardships faced by many of their colleagues. It was, therefore, no 

surprise that the Haldaneites had a greater desire for the proposed union than either 

Robert and James Haldane. 

The influence of the Haldanes in Scotland in the first half of the nineteenth century 

was pervasive. In their vision for the spread of evangelical Christianity, assisted by 

ministerial friends from England, an extraordinary transformation of Scottish church 

life was achieved within a few short years. Their financial contribution to Independent 

and Baptist church life had been without parallel in recent Scottish church history. An 

unfortunate desire for constant innovation, especially by Robert Haldane in 1804 to 

1807, had caused serious tensions within Independent ranks that had begun to 

undermine the effectiveness of its work. The split in Independency, in 1808, as a result 

of the Haldanes' change of sentiments on a number of issues, principally baptism, had 

led to a dramatic increase in the number of Baptist churches in Scotland. In 1810 there 

were 48 Baptist churches, of which ?3 dated their origins to the years 1808-1810. 

(169) This point alone indicates the dramatic impact made upon Baptist life in Scotland 

by the two brothers. Robert Haldane's disputation with Greville Ewing had caused him 
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to reduce his public ministry in Scotland, after] 810, and to have a suspicion of any 

kind of formal bonds between Christians or churches. Robert Haldane, therefore, 

provided no inspiration to those Baptists who desired a union of churches in Scotland. 

His vision was of co- operation between evangelical Christians to further the cause of 

Christ's kingdom. The formation of the Evangelical Alliance in 1846 probably would 

have caused his heart to rejoice far more than any Baptist scheme for union. It was 

appropriate that it was John Angell James, one of the students of Bogue's academy, 

whom he had sponsored, who was the first President of the Alliance. (170). 

James Haldane provided a greater influence on Scottish Baptists than his brother. 

The Tabernacle Church in Edinburgh, of which he was minister, provided generous 

support for many Highland Baptist pastors at a time when their future was uncertain in 

the second decade of the nineteenth century. He strove to develop a spirit of 

forbearance amongst the different groups of Baptists. This effort was to bear fruit in 

the establishment of the united Baptist Home Missionary Society for Scotland in 1827. 

The support of the Haldane brothers for this body resulted in them serving as office- 

bearers in the remaining years until their deaths. Details of the work of this society will 

be given in chapter five. 

The changing theological climate in Scotland in the 1840s was not appreciated by 

the younger Haldane brother. The Calvinistic pan-evangelical consensus of former 

decades was beginning to break down with no sign of what might take its place. His 

prognosis for the future was gloomy. Some words from James Haldane's commentary 

on Paul's epistle to the Galatians published in 1848 sum up not only his feelings but 

also those of his brother and many of their colleagues. 

We may form evangelical alliances, we may cherish love to believers who 

differ from us - and such, no doubt, is our duty; but there can be no real 

union among believers, which is not based upon truth. However we may 

"agree to differ", and however well this amiable principle may appear for 

a time to work, offences will come, irritation will be gendered, and then 

the hollowness of our union will become apparent. (171) 
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It may be fairly stated that the Haldane brothers contributed a great deal to the 

development of Baptist life in their native land, but it was not in the area of 

encouraging the formation of a Baptist union of churches in Scotland. It is ironic that 

their greatest contribution to the development of this process of union was in the 

training of men who were to see it to fruition in later years. The Haldancites William 

Innes, Lachlan Mackintosh, William Tulloch and Peter Grant all worked hard to unite 

their fellow Baptists in a home missionary organisation and in a union of churches. The 

evidence of Haldaneite support for the 1827 Scottish Baptist Union makes plain their 

conviction that far more could be achieved by united efforts than in separate ventures. 

The recipients of the Haldanes' financial aid were naturally reminded that team working 

and a common purse strengthened both the work of the local church and the wider 

connexion. It is, therefore, not surprising that the Haldaneites not only believed in 

Christian and Baptist co-operation in line with their patrons, but went beyond them in 

working hard to establish a union of Baptist churches in Scotland. 
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4. The 'English' Baptists, 1796 to 1852 

The 'English' Baptists at the beginning of the nineteenth century were a small and 

weak minority within the ranks of Scottish Baptists. The Scotch Baptists, by contrast, 

had begun to experience a period of growth and seemed likely to be predominant in 

Scotland in the near future, yet within three decades it was the 'English'-style churches 

that had become stronger and more numerous. The Scotch tradition had placed a 

definite emphasis on unity within their ranks, but, as has been noted in chapter two, 

had made little effort to build relationships outside their own constituency. 'English' 

Baptists, the subject of this chapter, were also conscious of the need for fellowship, but 

approached this subject from a different perspective. This chapter will look at the 

leaders within this stream of Baptist church life with special reference to George 

Barclay, pastor of Kilwinning Baptist Church, Ayrshire, and Christopher Anderson, 

pastor of Charlotte Chapel, Edinburgh, its two most influential figures. The 

relationship of'English' Baptists in Scotland with their fellow-Christians and fellow- 

Baptists both at home and in England will be examined in order to cast light on their 

contribution to the process of uniting Scottish Baptists in their work and witness. 

It is appropriate to note, first of all, the distinguishing beliefs and practices that 

separated the'English' from their Scotch Baptist colleagues. There is evidence noted 

in chapter two that the Scotch party saw other types of British Baptists as members 

not of a variant branch of their own denomination but of a sister denomination with 

whom they could co-operate under certain circumstances, for example, in overseas 

missionary work in Bengal through the Particular Baptist Missionary Society. In 1846 

Christopher Anderson gave an address to his congregation explaining why the church 

had come into existence during November 1806 when there were already other 

Baptist churches in Edinburgh. (I) The particular focus of his address was centred on 

the differences between the 'English' and Scotch Baptist principles. Anderson insisted 

that at the time of the constitution of his congregation only one 'English' Baptist church 

was fully operational in Scotland. This church, pastored by George Barclay, was in 
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Kilwinning. (2) The Edinburgh pastor had made plain his ecclesiastical position in 

letters to friends in 1806, but now in 1846 a formal public statement was made to his 

congregation. A comparison of the private correspondence with his formal address 

indicates that Anderson had maintained over these decades the same objections to 

Scotch Baptist practices and principles. An extract from an 1806 letter sets out his 

opinions of the followers of'good old Father McLean'. 

The doctrines and principles of Mr McLean's Church I do in general and 

always did approve of....... I long to see [them show] more zeal for the 

glory of God, and more diligence in devising and using means for gathering 

in the ordained unto eternal life. If they would address the conscience as well 

as the understanding of men, or be more frequent and pointed in their addresses, 

and speak with a little more life, it is likely that the Lord's Day evening they have 

begun would be more easily gathered and kept together. Their sentiments also 

respecting the pastoral office are a great deal too low. From the height of clerical 

dignity they have run to the opposite extreme, and seem to imagine a man can 

attend to the Church of God, his family, and a worldly calling, and do justice to 

all, at least their practice seems to warrant this opinion. Not that I think a Church 

should be without a pastor until they can support him, or that two or three years 

at a university is necessary for the office, - far from it. A pastor may be chosen 

and labour with his own hands till the Church can support him. (3) 

The 1846 sermon notes record the following points: 

With the body known as Scotch Baptists, we could not unite for two 

reasons- 

1.1. As to the nature and ordinances of a Church. 

2. As to the work of the ministry. 

There was considerable difference too, as to doctrine, but in passing 

this - 

First. We saw no ordinances, save baptism and the Lord's Supper. 

Second. We thought it was the privilege and duty of every Church 
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to support its own pastor; that he ought to give himself not to any 

business but to study and prayer and the ministry [ of the Word. 1(4) 

Anderson provided an accurate description of the views promulgated by the stricter 

party amongst the Scotch Baptists typified by their revered leader Archibald McLean. 

The more liberal Scotch Baptist elders, however, such as Dr James Watt of Glasgow 

and Henry Dickie, of Bristo Place Baptist Church, Edinburgh, could not have been 

faulted for a lack of evangelistic zeal or for inflexibility in their style of Christian 

ministry. The differences between 'English' and Scotch Baptists, though, regarding the 

status of their pastors, the manner of the observance of the Lord's Supper, the style of 

preaching in their services, and the ability to handle changes in their practices separated 

the two constituencies. The inherent conservatism within Scotch Baptist circles allied 

with their emphasis on obedience to decrees from the mother church in Edinburgh was 

to prove unworkable even within their own ranks. It was, therefore, no surprise that 

Anderson preferred the greater freedom exhibited within English Particular Baptist 

circles. 

The Calvinistic Baptists in England, with whom Anderson and the 'English' Baptists 

in Scotland had identified, had emerged from the Independent congregations of 

London in the 1630s. They held that the visible Church of Christ was composed of 

gathered congregations of believing men and women, and practised baptism of 

believers by immersion. The Bible, for them, was the sole authority for church life and 

practice, including worship, fellowship and church discipline. In line with the 

Independents, these English Baptists shared a common Calvinistic framework to their 

beliefs, that were described in the 1677 Confession of Faith. (5) These Particular 

Baptist congregations normally had a sole pastor in charge, in contrast to the 

requirement of a plurality of elders in the Scotch churches. The articles of faith of the 

Glasgow 'English' Baptist Church, written in 1801, give a clear indication of its 

ecclesiological position. After a series of doctrinal points the document includes the 

following statements: 

13. A company of believing persons are warranted to form a church; and for 
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this purpose should meet, when convenient, to try their own gifts and 

tempers, and from themselves (when it can be done) to choose men who 

may be ordained to the office of pastor and deacon.......... 

15. When any seek admission into the church, they profess their faith publicly, 

are baptised by the pastor in the name of the Sacred Three, and receive 

the right-hand of fellowship....... from all the members. 

16. The church, when the commanded rule of admonition has been taken, can 

exclude from her communion any member for error in doctrine, or 

immorality in practice. 

7. Churches, though not subordinate to any one, and complete in themselves, 

are bound, when one in faith and order, to hold frequent and intimate 

communion; pastors to assist each other by preaching and administering the 

ordinances; members to exhort and communicate with each other; and all to 

advise and pray for each other, and to separate from any church that 

corrupts the doctrine or order of Christ. (6) 

'English'-style Baptist churches in Scotland shared many opinions in line with their 

Scotch friends, but their acceptance of sole pastors in charge of a congregation and the 

recognition of the autonomy of local churches gave them greater flexibility in the 

prosecution of their labours. 

It is important to emphasise the difficulties that 'English' Baptists had at the 

beginning of the nineteenth century in establishing their identity in Scotland, in contrast 

to on-going links between Scotch Baptist Churches. The members of the first 'English' 

Baptist Church in Glasgow went to great lengths to identify with English Particular 

Baptists. They had sent a copy of their constitution and the order of service from their 

opening meeting for consideration and approval from Andrew Fuller, the esteemed 

secretary of the Baptist Missionary Society. (7) He had approved their principles and 

passed on the documents with a view to publication to John Rippon, a London Baptist 

minister and editor of The Baptist Annual Register. This periodical had been 

established to unite'those whose names adorn the following sheets with a desire of 
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promoting an universal interchange of kind offices among them'. (8) The members of 

this Glasgow congregation, led by its minister James Lister and deacon James Deakin, 

had stated in their letter, ' You may reckon us then as one of your churches'. (9) Lister 

did note, however, that there were two points of difference in church practice between 

his congregation and their English brethren: 

We are willing to be one with you, if you can be one with us. Our weekly 

communion of the Supper, and the exhortations of the brethren, seem to be 

our only points of difference. The latter may possibly be confined to week- 

nights, and we consider both as objects of forbearance. (10) 

This small congregation was concerned about its own survival and the establishment of 

fellowship with like-minded Baptists in England. This church, though it had fears about 

its own viability, sought to engage in evangelism, especially in the Highlands of 

Scotland. It is probable that the interest in spreading the Christian gospel in the north 

of their country had developed as a result of the influx of Highland people into the 

church. In 1803 two members of the church, Christopher Anderson and the deacon 

James Deakin, went north to Bellanoch, near the Crinan canal, to assist in the 

constitution of a Baptist church under the pastoral leadership of Donald McVivar. 

McVicar had begun his labours in the area in 1801. He was probably a native of Mid- 

Argyll. McVicar had attended a Haldane training class in Glasgow with the intention of 

future employment in the service of the Society for Propagating the Gospel at Home 

(S. P. G. H. ), but his adoption of Baptist principles ensured the need for an alternative 

form of support. It is probable that he turned at this time for assistance to the 'English' 

Baptist Church in Glasgow. (11) This congregation had thirty members in 1802. (12) 

Andrew Fuller received regular updates on their progress. In 1805 he wrote in his 

diary the following comments after his visit to the Glasgow church: 

They are a poor people, and but few in number, yet they collected about eight 

pounds. This little church also supports a mission in the Highlands of Scotland, 

where a new society has lately been formed. 
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After also noting that McVicar had written to him, Fuller recorded McVicar's 

assessment of the church at Bellanoch: 'We have raised a little church here; the number 

of our members is only twelve'. '(13) The weakness of these two churches was clear 

for all to see, but it was not used as an excuse to avoid the demands of evangelism in 

Scotland. There was, therefore, a need for'English' Baptists in Scotland to identify 

and build up their own constituency before there could be any possibility of a union of 

churches in association with the Scotch Baptists. 

The fragility of the earliest 'English' Baptist Churches can be seen in the limited 

duration of their existence. The first church of this type in Scotland was formed in 

Skinner's Hall, Edinburgh, in the late eighteenth century by Frederick McFarlane, a 

former Anti-Burgher minister in Montrose. (14) Christopher Anderson made reference 

to this congregation in a letter written in 1806: 'Mr McFarlane's Church.......... -I 

know little or nothing about it, they are still going on in the same monastic style... '. 

(15) McFarlane, whose address is listed in the Post Office Directory as Venal, [sic] 

West Port, probably started his congregation in 1796. (16) This congregation declined 

in numbers after McFarlane had emigrated to America in 1807, (17) and was dissolved 

during 1809. (18) One of the potential weaknesses of an 'English'-style congregation 

was revealed through this church. The departure of its pastor on whom church 

members had been over-reliant had resulted in its demise. The viability of the 'English' 

model of pastoral ministry amongst Baptists in Scotland had still to be established in 

the first decade of the nineteenth century. 

It was in McFarlane's congregation that Donald McArthur, a powerful Gaelic- 

speaking evangelist, was ordained in 1804 and as a result became pastor of a 

congregation which he had established at Port Bannatyne, Bute, which had grown by 

1810 to 170 members. McArthur had both worked as a shoe-maker in the winter and 

engaged in the herring fishing and coastal trade in the summer season, prior to 

abandoning his secular calling. (19) In 1801 he had built up a congregation in the parish 

of Strachur to which he had acted as a pastor, but there is no evidence of its formal 

constitution. (20) Other Gaelic-speaking congregations were formed in the first decade 
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of the nineteenth century as a result of his preaching ministry, at Millport, Isle of 

Cumbrae, and in Greenock, the latter composed of Highland immigrants 
. 
(21) The 

congregations he had directly established, though, faded away in the decades following 

his emigration to America in 1812. McArthur had taken the decision to emigrate after 

persistent opposition from the authorities to his ministry. (22) His withdrawal from 

ministry in Scotland had fatally weakened the cause of the churches with which he had 

been associated. Strong leadership had been required from others to take the work 

forward but it was in short supply. 'English' Baptists in this part of Scotland were 

concentrating all their energies on survival, leaving little scope for consideration of a 

wider vision. 

Dugald Sinclair was another 'English' Baptist leader in Scotland in the first three 

decades of the nineteenth century. It is known that he had become an evangelical 

Christian by 1801. It is probable that he had been influenced by the itinerant preachers 

sent out by the S. P. G. H. into his native Kintyre in the late eighteenth and early 

nineteenth century. (23) An entry in his journal dated June 1810 that was written in the 

neighbourhood of Caolside, near Clachan, Kintyre, makes reference to his conversion 

while living in that locality. 

June 19, Detained today through a very heavy rain, the first for nine or 

ten weeks in this place. Find very little comfort in this quarter, saving the 

few moments of retirement that I have, to call to my recollection the 

abundant riches of the grace of Jesus, that delivered me from the thraldom 

under which I groaned when I resided here. 0 that some of my former 

acquaintances were now brought to that deep concern of soul, which 

then pressed down my spirit ! (24) 

Sinclair had moved by the beginning of 1801 to Glasgow. His baptism as a believer 

by James Lister in the 'English' Church had taken place in March of that year. He may 

have gone to the Lowlands as did many Highlanders in search of employment. His 

removal to Glasgow was a pointer to the future links that were to be established by 

Baptists in the Scottish Lowlands to the Highland communities they had left behind. 
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The Highland Baptist Church, Glasgow, founded by 1820, which net in the Old 

Grammar School, Glasgow, (25) later known as South Portland Street Baptist Church, 

(26) had been established to cater for Highland immigrants and had a Gaelic- speaking 

pastor. It was in this congregation that the future Mrs Christina Sinclair had been 

baptised by immersion after she had moved to Glasgow in 1820. (27) Dugald Sinclair 

had preached in a lay capacity, probably in his native mid-Argyll (28), prior to entering 

the Horton Baptist College, near Bradford, in 1805. (29) Sinclair, like William Tulloch, 

the Haldaneite Baptist preacher discussed in chapter three, (30) provided a prominent 

link between the Highlands and Baptists in the Scottish Lowlands, ensuring that the 

spiritual needs of the Highlanders were not forgotten. 

Sinclair returned to his native land in March 1810 to serve as an itinerant evangelist 

with the Scotch Itinerant Society. This society had been set up by Christopher 

Anderson and George Barclay in 1808 in order to engage in evangelistic work in the 

rural, especially Highland, districts of Scotland. The Horton College Annual Report for 

the year 1809-1810 includes this reference to Sinclair. 

Mr Dugald Sinclair is employed as an Itinerant in his native country of 

Scotland, under the patronage of a Society lately formed in that Kingdom 

for the spread of evangelical religion, in which department he is likely to 

be extensively useful. (31) 

Sinclair was formally set apart for his work as an itinerant evangelist in the Kilwinning 

Baptist Church in June 1810. The service was conducted by the pastor of that church, 

George Barclay, in association with Christopher Anderson and Peter McFarlane. (32) 

McFarlane had entered the Horton College at the same time as Sinclair but did not 

return to his native land for pastoral ministry. He had served from 1809 to 18 15 in 

Rawdon Baptist Church in Yorkshire, followed by his final pastorate in Trowbridge, 

Wiltshire, from 1815 to his death in 1826. (33) Sinclair accepted the pastorate of the 

Lochgilphead Baptist Church in 1815, formerly located at Bellanoch, filling the 

vacancy left by the emigration to Canada of its former pastor Donald McVicar. (34) 

The depopulation of Bellanoch due to emigration and the growth in size of 
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Lochgilphead revealed the wisdom of this change of location. Emigration continued 

from this district and led to Sinclair's decision to go to Canada with sixteen out his 

twenty-nine members in 1831. (35) The life and ministry of Dugald Sinclair reveal a 

growing confidence amongst 'English' Baptists in Scotland. He was one of the first 

men sent to Horton College in England to train for his future service and the second 

evangelist employed by the Scotch Itinerant Society. Sinclair was one of the leaders 

present at the formation of the 1827 Baptist Union of Scotland, discussed in chapter 

six. On that occasion he was the official representative of the churches at Lochgilphead 

and Tiree. (36) His emigration to Canada cut short his ministry in his native land. It 

did, however, reveal a man with a vision for the future of united Baptist work and 

witness in Scotland. These future developments, though, were left in the hands of 

other'English' Baptist ministers in Scotland. 

Alexander McLeod was another prominent 'English' Baptist minister. He began his 

ministry in association with the Haldanes, serving as pastor of the Independent 

Tabernacle in Dunkeld from 1804 to 1807. At that time there had been controversy 

over the form of baptism which had led to McLeod and some of his congregation 

adopting Baptist principles. The internal debates on this subject continued in that 

congregation until its temporary dissolution in 1813. (37) This controversy was 

probably stirred up by the presence of Scotch Baptist preachers known to have been in 

the area prior to 1807. The Scotch Baptists had established small fellowships in Killin 

and Lawers in that year. (38) McLeod needed to raise a new source of support if he 

was to continue with his work in Perthshire. He had considered the possibility of 

seeking to collect money for his work in England but was dissuaded in February 1807 

from taking this course of action by Dr Charles Stuart, a prominent Edinburgh Baptist 

associated with the Haldanes. (39) It must, therefore, be assumed that an alternative 

form of funding was under consideration to support McLeod. Christopher Anderson 

and George Barclay decided in 1808 to raise funds to support McLeod's itinerant 

ministry in Perthshire from that year. In a letter to Anderson dated May 1808, Andrew 

Fuller encouraged him to apply to the London Itinerant Baptist Society for money to 
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support evangelistic work in Scotland. (40) The records of 'The Baptist Society in 

London for the Encouragement and Support of Itinerant Preaching' in 1808 do 

indicate that letters requesting financial assistance were received from George Barclay 

on behalf of the Scotch Itinerant Society. (41) McLeod was certainly still based in 

Edinburgh in January 1808 as he took part there in the induction of Christopher 

Anderson as the first pastor of the 'English' Baptist congregation that assembled in 

Richmond Court Chapel, Edinburgh. (42) Two years of itinerant ministry based at 

Perth were followed by ten more years spent raising a congregation in Crieff. This 

congregation, however, foundered shortly after McLeod moved to Glasgow. It must, 

therefore, have been a small group of people totally dependent on their pastor for 

leadership. (43) McLeod's experience of the weakness of small isolated 'English' 

congregations, such as Crieff Baptist Church, would have induced him to support co- 

operative ventures amongst Scottish Baptists, both in home evangelisation and 

towards wider church union. 

In 1820 McLeod accepted a call to pastor the Gaelic-speaking Highland 

congregation that met in the Old Grammar School, Glasgow. There is a possibility that 

members of his Highland congregations had migrated to Glasgow and thus facilitated 

the call made to him to accept that pastoral charge. This congregation was very poor 

and struggled to pay the rent on its property. There was in 1836 still no possibility that 

a pastor's stipend could be paid, though the congregation had agreed that should funds 

allow a salary would be paid sometime in the future. (44) The congregation had moved 

to new premises on the north side of St George's Place, Glasgow, by 1842. (45) It was 

installed by 1846 in the Baronial Hall, South Portland Street, Glasgow. (46) McLeod 

remained as pastor of this congregation until his death in 1869. McLeod, like Sinclair, 

valued the support of colleagues in order to work effectively in Scotland. It was no 

surprise that McLeod was to be prominent in the attempts in 1827 to establish a union 

of Baptist churches of Scotland. He was appointed in June 1827 to the interim 

commitee of the Baptist Union, a position to be ratified at the September committee 

meeting that year. (47) McLeod was a man of strong Calvinistic convictions. He was 
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one of the Scottish Baptists who joined the Baptist Evangelical Society, an 

organisation committed to promoting strict communion principles, discussed in chapter 

seven, in order to identify publicly with Particular Baptists in England. It was 

unfortunate for McLeod that his desire for an established union ot'Baptist Churches 

was not realised until the year of his death in 1869. He had seen clearly that a united 

effort was required to engage in Highland evangelism in order to provide the required 

financial assistance. Greater union had also been seen by this stalwart Baptist minister 

as necessary to cement the bonds of fellowship and establish a more effective 

framework for Baptist witness in Scotland in the nineteenth century. 

Sinclair Thomson, known as the Shetland Apostle, was an 'English' Baptist based in 

the Shetland Isles. He had been brought up in the Church of Scotland and was a 

faithful attender in his local congregation. His attention was drawn to an evangelical 

understanding of the Christian faith by a small group of Independents based in 

Lerwick. (48) It was through his own private study of the scriptures that he became 

convinced of the need to be baptised as a believer. Thomson's attempts to go to 

Edinburgh in order to be baptised came to nothing, but his hopes were fulfilled when 

Daniel Bain, a Shetlander himself, though a member of James Haldane's congregation 

in Edinburgh, came to visit his native island. During August 1815 Bain baptised 

Thomson in Spiggie Loch, a location only a few hundred yards from his own 

home. (49) Dunrossness Baptist Church was founded with twenty-four members in 

1816. Other churches founded as a result of his itinerant labours were at Burra Isle 

(1820), Lunnasting (1836), Lerwick (1840), Sandsting (1843) and Scalloway (1850). 

Poverty was widespread in the Shetland Isles and native Baptists could not have raised 

the funds rutted to build the required premises. Thomson took it upon himself to 

obtain the necessary funds by preaching tours in mainland Britain and by published 

appeals. In a letter dated April 1864 Thomson made reference to his appeals being 

highlighted in The Baptist Magazine, The Freeman and The Primitive Church 

ý in (50) The former title was a monthly magazine amongst English Particular 

Baptists. The second title was a weekly newspaper devoted to the same constituency. 
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The third magazine was committed to strict communion principles and served that part 

of the same denomination in England. Thomson and his Shetland colleagues could not 

afford the cost of travelling to central Scotland for meetings to promote union amongst 

Scottish Baptists. In an age of basic communications it was assumed that such 

gatherings would be limited to those representatives of churches located closer to 

Glasgow or Edinburgh. This problem did not, however, prevent Thomson from 

receiving the Particular Baptist periodicals and contributing to their pages. His appeals 

for money from his brethren in England revealed his assumption of union with them in 

doctrine and practice. Union amongst Baptists in Shetland could be taken for granted 

as Thomson had both founded and set in order all of the churches on the 'English' 

model. Although there did appear to be some similarities to the Methodist-style circuit, 

the Spiggie Church pastor and his fellow Baptists had very little contact, if any, with 

the Methodists, or any other denomination. If Thomson had been influenced by 

Methodist practices it was almost certainly unintentional. (51) There had been no 

Scotch Baptists in the Shetlands. There was, therefore, in the islands an assumption of 

the value of practical unity amongst British Particular Baptists. 

George Barclay was born in Kilwinning, Ayrshire, on 12 March 1774. His parents 

were devout Christians who belonged to the Anti-Burghers. He became an apprentice 

at the age of thirteen to a cabinet-maker with whom he completed his seven-year 

period of training. At the age of twenty he considered training for the Anti-Burgher 

ministry but the cost of another seven-year period of preparation was beyond his 

resources. Barclay was able, however, to train in the Haldane Academy in Dundee for 

a year under the supervision of William Innes, (52) and then in the Glasgow Academy 

for fifteen months under Greville Ewing. After concluding his studies he was sent by 

the S. P. G. H. to Kilwinning to work alongside a small group of Independent believers. 

A discussion with a friend over the subject of baptism led him to adopt the Baptist 

position, and as a result he was baptized by Dr Charles Stuart in Edinburgh during 

October 1803. In December that year twelve people united with him to form the 

Baptist Church in Kilwinning. (53) As a result of contacts made between members of 
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James Haldane's congregation in Edinburgh and English Baptist students at the 

Vºas 
university there were a small number of members from the congregation who had 

accepted the need for believer's baptism. (54) Barclay went to Edinburgh in 1805 to 

baptise two of these people, friends of Christopher Anderson, who had recently 

embraced Baptist principles. They had joined others already baptised in a newly formed 

fellowship that met in the Cordiners' Hall, Edinburgh. One of the two baptismal 

candidates was Archibald Smith, later an elder at Clyde Street Hall, Edinburgh, and 

one of the leaders of the 1827 Baptist Union of Scotland. (55) It was in this fellowship, 

in Edinburgh, that the young Christopher Anderson developed his preaching and 

pastoral gifts. (56) Barclay had seen what could be achieved in evangelistic labours 

through his brief association with the Haldanes' S. P. G. H.. His observation of the 

benefits of input from English Particular Baptists in Edinburgh, resulting first in the 

formation of the Cordiners' Hall fellowship, and in 1808 Anderson's congregation in 

Richmond Court, Edinburgh, would have opened his eyes to the potential benefits of 

more extensive co-operation in the future. 

Evidence to support this understanding of his ministry can be seen in his attempts to 

build up the Baptist cause in Ireland. Barclay and Anderson in 1808 had launched the 

first Baptist home missionary society in Scotland - the Scotch Itinerant Society, that 

will be discussed in chapter five. In that same year August and September was spent in 

Ireland preaching the gospel, encouraging evangelical churches and seeking to draw an 

accurate picture of the state of religion in the island of Ireland. The main intention of 

the report from the visit was to stir up interest from mainland Particular Baptist 

preachers to volunteer to work as itinerants in Ireland. (57) Barclay returned to Ireland 

in 1813 in the company of John Saffery, Particular Baptist minister in Salisbury. 

Saffery provided a report of the work undertaken for The Baptist Magazine that 

included some comments as to the purpose of the time spent in Ireland: 

The public will therefore be expecting some account of an engagement, the 

object of which was to visit our Churches, collect for the Mission [B. M. S. ], 

and itinerate as much as possible. This we cheerfully furnish, the more so as 
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we indulge a hope that our communication will increase the concern already 

excited, and that something more may be done by our denomination in that 

part of the United Kingdom. 

It had been the committee of the Baptist Missionary Society that had asked Barclay 

and Saffery to undertake their trip to Ireland. (58) The Baptist churches in Ireland 

were isolated independent units that needed outside support in order to make an 

impact on the communities in which they were located. The report ventured the 

opinion that the absence of a formal link to fellow Baptists was detrimental to their 

labours. 'They have, however, no connexion with our churches'. The main concerns 

expressed about the churches were as follows: 

The Baptist Churches are few and small. They are in danger of 

Arminianism on the one hand, and Sandemanianism on the other; so 

that there is much to deplore, yet there are those in their communion 

who are desiring and praying for better days. 

The remedy suggested for the assistance of their Irish colleagues was also stated 

plainly: 

In connexion with the exertions of our brethren who reside in Ireland, 

a visit annually by some of our ministers of reputation from England 

or Scotland, who would labour, is desirable. (59) 

The evidence considered above reveals some important points about the relationships 

between Baptists in the United Kingdom. First of all, Particular Baptists in England 

and Scotland were considered to belong to the same denomination and as such could 

be expected to work together. Secondly, the want of a union in Ireland was a 

hindrance to the effective prosecution of their endeavours. Thirdly, the work was 

undertaken under the auspices of the Baptist Missionary Society, a body that was 

supported by Scotch as well as'English' Baptists. It is probable that the more open- 

minded of the Scotch Baptist preachers would have been acceptable had they 

volunteered as labourers. It is certain, though, that some of the more conservative of 

the Scotch Baptists who were suspected of having an intellectualist view of the 
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Christian faith, indicative of Sandemanianism, would have been rejected. Barclay in his 

work in Ireland gives a clear impression that he wished to build on the unity of Baptists 

in the United Kingdom in order to render in a more effective manner their service for 

God. It is, therefore, no surprise that this pattern of behaviour was repeated in other 

types of Baptist activities in which he was engaged. 

There is no better example of Barclay's conciliatory skills than was exhibited in his 

work with the Baptist Missionary Society during his time in Kilwinning. Andrew 

Fuller preached for the first time in Kilwinning in 1805 during his third collecting tour 

in Scotland. He appears to have highly esteemed George Barclay, and on the two 

succeeding visits in 1808 and 1813 he was accompanied by him when preaching and 

collecting funds for the society in the south-western counties of Scotland. (60) 

Christopher Anderson had introduced Barclay to some of the leading supporters of the 

B. M. S. in England, in particular Andrew Fuller. This friendship was maintained until 

Fuller's death in 1815. Barclay's involvement in the work at Serampore was summed 

up by his son-in-law and successor as pastor in the church at Irvine, John Leechman: 

He was also the correspondent of [William] Carey, and [Joshua] Marshman, 

and [William] Ward.... and in all the trials and triumphs of the Baptist Mission 

he ever took the deepest interest. The Serampore brethren especially shared 

his confidence and regard, and as several of his own family were privileged 

to reside for a season at that loved spot, where the "first three" lived, and 

laboured and died..... in that spot his interests and attachments, in his later 

years, were so concentrated that he seemed to live as much at Serampore as 

he did in Irvine. (61) 

In 1831 Barclay's youngest and only surviving son, William Carey, joined his illustrious 

colleagues at Serampore. He had been trained as a printer, but was also used as a 

preacher after showing remarkable fluency in the Bengali language. The young 

Barclay's career was cut short in June 1837 by his untimely death on the missionfield. 

There was, however, another link between Barclay and the work in Serampore. John 

Leechman, who had studied at Bristol Baptist College and later as a Ward student at 
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Glasgow University, was commissioned for missionary service by Christopher 

Anderson in July 1832 at Charlotte Chapel, Edinburgh. Leechman was an able scholar 

and well suited to the post of lecturer in the Serampore College. In India during 1833 

he married Mary Barclay, daughter of George and brother of W. C. Barclay. The 

climate in India had an adverse effect upon Mary Leechman's health and after 

consultation with their colleagues the Leechmans returned to Britain for good in 

1837. (62) The Leechmans also wished to assist the attempts in Britain to resolve the 

conflicts between the Serampore missionaries and the B. M. S. home committee. 

George Barclay had been a faithful partner, fund-raiser and activist in the work of the 

B. M. S. It was, however, in the resolution of conflicts between 1815 and 1837 within 

the B. M. S. in which he would make his greatest contribution. 

The controversy within the B. M. S. arose in 1815 after the death of its secretary 

Andrew Fuller. Details of the controversy are complex but have been explained 

elsewhere. (63) The key point was that traditional supporters in the Northamptonshire 

Association and Scotland wanted existing arrangements to continue, whereas 

influential London Baptists, for example Joseph Gutteridge, wanted to control B. M. S. 

operations through the new committee in the metropolis. It was a recipe for a 

disastrous confrontation. William Carey in October 1817 gave a warning about the 

dangers of this situation in a letter to John Ryland, a Baptist minister and a senior 

member of the B. M. S. committee. 'I beseech you not therefore to attempt to exercise a 

power over us to which we shall never submit'. (64) After twelve uneasy years the 

partnership was broken in 1827 and reconcilation was not effected until December 

1837. The burden of raising funds in this interval primarily fell upon the shoulders of 

Anderson and Barclay in Scotland and Samuel Hope, a Liverpool banker known for his 

philanthropic activities. Hope had been described by John Dyer, the B. M. S. secretary, 

as'the great stay of the Serampore mission'. (65) Tireless work by these men to bring 

about a resolution of the conflict between the missionaries and the home committee 

finally began to bear fruit in 1837. The last major public event in which Barclay 

participated before his death was the B. M. S. committee meeting in London during 
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December 1837. The reunion of the two parties had been a pressing goal for this 

stalwart supporter of the Bengal mission. John Leechman, Barclay's son-in-law, 

emphasised this point in the obituary written for his father-in-law. 

To accomplish this desirable object he visited London in December 1837, 

as one of the deputation to the Society, and none rejoiced more than he at 

the amicable agreement that was thus, in the Providence of God, so happily 

brought about. He considered it a peculiar honour to have been instrumental 

in any degree, in helping forward this auspicious event. The writer recollects 

with what pleasure he frequently quoted the words of Isaiah, and applied them 

to this subject, 'And thou shalt be called, The Repairer of the breach, The 

Restorer of paths to dwell in, ' and often did he rejoice that they were 

applicable to him and others, who were honoured to promote this union. (66) 

It has been suggested that Barclay was the leader in bringing about the work of 

reconciliation. (67) This opinion is plausible due to Barclay's strong relationship with 

the Serampore missionaries, especially through his family ties, that put him in a unique 

position to negotiate an appropriate settlement with the London B. M. S. committee. He 

had believed that strength lay in unity rather than in division and had sought to 

demonstrate it through his Christian ministry both at home and elsewhere in the Baptist 

cause. It was, therefore, natural that his conciliatory skills should be utilised in the 

resolution of this conflict. 

In his native land Barclay was involved in the attempts to establish a society to 

promote ministerial education amongst Baptists in Scotland. He had been grateful for 

the provision for his own training by Robert Haldane and sought to provide 

opportunities for the next generation of ministers. This process had attracted not only 

'English' Baptists in Scotland but also some of their Scotch colleagues. The society that 

was later set up will be considered in chapter six. Once again his vision of uniting 

Baptists in the service of a common cause was seen in this project in the 1830s. 

The Baptist Union of Scotland established in 1827 was also patronised by the Irvine 

minister. Barclay was present at the crucial meeting held in the Elder Street Chapel, 
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Edinburgh, in June 1827. He was not only the official delegate of his congregation but 

also the presiding minister for the session of assembly in which the Baptist Union was 

officially constituted. This position of great symbolic importance probably reflected the 

respect of his colleagues for their senior member, but also for his contribution to the 

cause of Baptist unity in Scotland. There is no doubt that a man who, along with John 

Saffery of Salisbury, had lamented in 1813 the lack of ties of union amongst Baptists in 

Ireland, would equally have desired to promote greater union amongst the Baptist 

parties in Scotland. 

Christopher Anderson was the most prominent of the 'English' Baptists in Scotland in 

the first half of the nineteenth century. This status is due principally to the breadth of 

his friendships and activities compared to his colleagues. (68) He was brought up to 

attend with his family the Old Scots Independent Church that met in the Candlemakers' 

Hall in Edinburgh. The Anderson brothers when they came of age chose alternative 

places of worship with the full blessing of their father. The majority of his brothers 

attended the Scotch Baptist Church that met in Richmond Court, Edinburgh, though 

Christopher preferred the Circus, where James Haldane was the main preacher. It was 

under Haldane's preaching that Christopher was converted at the age of seventeen. 

Anderson appreciated the variety of preachers that supplied the Circus pulpit on a 

regular basis, including the colourful Anglican clergyman Rowland Hill from London 

and David Bogue, an Independent minister from Gosport in Hampshire. Another 

regular preacher was John Campbell, later the well-known minister of Kingsland 

Independent Chapel, London. Campbell, at the time of Christopher's baptism, came 

across the road from his shop to Christopher's father's shop to talk with him about the 

baptism. He had come, in fact, 'to condole with him on the apostasy of his children', as 

he called it, four out of the five having become Baptists. 'No, Johnnie, ' said the good 

man, 'rejoice with me rather that all my sons are now the sons of God. ' (69) A 

tolerance towards the views of others and the ability to work with people who shared 

only some of his views can be traced in embryo to the wise nurture of Christopher 

Anderson's parents. 
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In 1799 Anderson considered offering himself for service with the 13. M. S in India. 

but had by 1808 committed himself to pastoral ministry in his native city of Edinburgh. 

(70) Preparation for that ministry began in 1805 with his visit to England to spend time 

with Baptist minister John Sutcliff in Olney and subsequently at the academy in Bristol. 

Time was also spent in visiting some of the major figures amongst English 

evangelicals, such as Rowland Hill and John Newton, and some leading London 

Baptists, for example, Abraham Booth. His study arrangements were very flexible and 

he appeared to take preaching appointments or make visits to other places on a regular 

basis. The entries in his journal make it plain that he wished to look at styles of 

worship and structures of churches with a view to his future service. The breadth of his 

interest is revealed by the two places of worship chosen on Christmas Day, 1805, in 

Bristol. 

Went to the Catholic Chapel with Mr Pearson. Saw high mass performed.... 

went to Temple Church in the evening. The service was interspersed with 

music vocal and instrumental;.. performed by a full band.... trumpet, drum 

&c! (71) 

His travels to England had been primarily, though not exclusively, for study at Olney. 

This had been revealed by Christopher in a letter to his brother Charles in either late 

December 1805 or early January 1806. 

Independent of all other advantages, I feel sensibly the effect which travelling 

has in enlarging the mind. I have now in some respects a more adequate idea 

of what the world can offer its votaries; have seen the Lord's people in 

different places and in various concerns.... In the event of my settling in 

Edinburgh or Scotland for life, I shall by no means regret my visit to England. (72) 

The importance of these visits must be seen in the context of Baptist life in Scotland. 

At this period of time the successful and established churches were of the Scotch 

variety which Anderson had already rejected as a model for his future ministry. He 

needed to formulate clearly in his own mind the structure of the church he had 

anticipated forming in Edinburgh. 
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Anderson was deeply impressed by the strength of the Western Association of Baptist 

churches when he attended their annual meeting in June 1805 at Kingsbridge in Devon. 

At this meeting nearly fifty churches in the west and south of England were 

represented. He was impressed by their'vigour, fervour and animation'. Ile also made a 

point of attending the annual meeting of the Northamptonshire Association that same 

month at Dunstable, but was disappointed to find that the zeal for association was not 

as hearty there as in the Western Association. At this early stage of his Christian 

experience the principle of churches co-operating for the sake of mission and mutual 

support was taken for granted. This gives some insight into his possible future 

response to developments of this kind in Scotland. (73) 

Anderson's exploration of ecclesiological issues must be seen in the context of the 

rapidly changing views of the Haldane brothers and some of their colleagues in 

Presbyterian Scotland. In addition, the instability and flexible practices of the two 

Baptist churches he had identified with in Scotland, namely James Lister's church in 

Glasgow and the Cordiners' Hall Church that met in Horse Wynd, Edinburgh, had left 

Anderson seeking a more secure basis of union for an 'English' Baptist church. (74) His 

rejoicing at the annual meeting of the Western Association, where the churches were 

united around the 1689 Particular Baptist Confession of Faith, had confirmed his belief 

in the need for a theological confession as the basis for union amongst churches. (75) 

His belief in statements of faith was a practical one with a view to being enabled to 

concentrate on Christian service during his ministry rather than in doctrinal 

controversies. Anderson's sadness at the transformation of life in the Cordiners' Hall 

fellowship during his time in England had led him in October 1806 to resign his 

membership of that society. The summary of the problems listed by his biographer 

reveals the heart of the problems. 

He [Anderson] was soon mortified to find that their freedom from the 

disputatious spirit which was wasting the Tabernacle Church, was at an 

end, and with it, their zeal for the preaching of the gospel to sinners. 

'Mutual exhortation of the brethren', as an ordinance of the New 
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Testament, had been introduced, and this, with some other observances 

which Mr Anderson disapproved of as unscriptural in their authority, were 

prejudicial to the furtherance of the gospel, in their effects, were insisted 

on being attended to, not only in their private, but in their public meetings 

on the Lord's day. To this he could not assent. (76) 

He believed that his home congregation had transformed itself into a Scotch Baptist 

society rather than the 'English' form it had taken when first constituted. The changes 

in this Edinburgh congregation in 1806 were in line with similar developments in the 

Haldane Tabernacle in that city during 1805, described in chapter three. (77) Anderson 

had taken a conscious decision not to join the Scotch Baptists several years earlier. He 

had, therefore, no choice but to attempt to raise a totally new congregation in 

Edinburgh with a small group of his supporters. 

The doctrinal statement of his congregation at Charlotte Chapel has been preserved in 

a Trust Deed of 1837. This summary of evangelical belief is remarkably similar to the 

1813 doctrinal statement of the General Union of Particular Baptist Churches in 

England. (78) It is, however, no surprise because Anderson had always identified 

himself with the English Particular Baptists. In addition to this, the doctrinal statement 

of the 1827 Baptist Union of Scotland, though in different words, covers essentially 

the same theological points. The link in this context to Anderson's church can be 

established because the first committee of this Union was composed solely of members 

of his congregation, a point discussed in chapter six. The only differences between the 

Charlotte Chapel statement and the equivalent of the Baptist Union are two additional 

points made in the 1827 document, 'the Influence of the Holy Spirit' prior to 

regeneration and 'the sufficiency of the Scriptures'. (79) The former point could be 

related to the controversy discussed in chapter seven over whether the influence of the 

Holy Spirit is required in the salvation of sinners. The second point is almost certainly 

related to the apocrypha controversy that had been raging in Edinburgh during 1827. 

(80) The Edinburgh auxiliary of the B. F. B. S. had been outraged by the parent 

society's conduct, but it had been split in two over whether to secede from the 
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B. F. B. S.. June 1827 saw the establishment of two Bible Society auxiliaries in 

Edinburgh, the very month in which the Baptist Union of Scotland had been 

established. (81) Anderson had no time for theological controversies. He did, however, 

wish to construct a basis for the constitution of his future church that would stand the 

test of time and in this he appeared to have been successful. 

Anderson was a bridge-builder who had an ability to bring together people of 

contrasting opinions in order to promote a common cause. His work for the Irish 

people reveals this sensitivity, especially in relation to the Roman Catholic community. 

Anderson and George Barclay had been involved with attempts to promote Baptist 

work and witness in Ireland in the early years of the nineteenth century. The Baptist 

Irish Society had been established in 1814. The committee declared in its first public 

statement that 'while they teach the Irish language they will exclude every kind of 

'Catechism' so that it would be easier for Roman Catholics to send their children to the 

schools'. Anderson, a man who preferred to stay out of the limelight and consequently 

never joined its committee, would have been wholeheartedly behind this wise decision. 

It is possible that behind the scenes he had promoted this approach to education in 

Ireland. He was also supportive of the work in Ireland of other denominations. In 1826 

he was present in the Assembly Rooms in Edinburgh, with others including Robert 

Haldane, in order to form an auxiliary to the Society of Irish Church Missions. This 

was a practical expression of the view he had stated in his book Historical Sketches of 

the Native Irish and their Descendants: 

The author... would rather appeal to the benevolent feeling of many intelligent 

minds, resident in various parts of.. Ireland - in various parts of Britain. He 

has no mere party purpose whatever to serve, and he thinks the reader will 

watch in vain for any expression throughout these pages indicative of mere 

party feeling. (82) 

This approach he had consistently adopted from the time he had first ventured into 

print in aid of this cause. In 1815 his first publication on this subject. Memoir on behalf 

of the Native Irish, produced an encouraging response from 'almost all denominations' 
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and part of its success was that no-one could 'learn from the pamphlet itself to what 

section of Protestantism its author belonged. '(83) Many of his strongest supporters in 

this work belonged to the Established Church in Ireland and there was an extensive 

correspondence between them, especially with the authoress known as ' Charlotte 

Elizabeth', whose full name was Charlotte Elizabeth Browne Phelan Tonna (1790 - 

1846). (84) 'Charlotte Elizabeth' was one of the first writers of her era to use the 

religious novel not only to promote Evangelical virtues but also to combat perceived 

Tractarian vices. She used the genre of fiction to speak powerfully to Evangelical 

young people in the mid-nineteenth century about the major religious issues of the 

day. (85) 'Charlotte Elizabeth' and Anderson exchanged letters over a number of years, 

yet her letter of 18 September 1830 reveals that she did not know his ecclesiastical 

position. It contained a discussion about Protestant divisions and in it she remarked 

that he might be 'a bishop for aught I know', a comment that revealed the circumspect 

nature of his letters to her. (86) His breadth of vision in carefully promoting the needs 

of the Irish people without offending any section of opinion is a great achievement 

revealing the care taken in his work to avoid unnecessary conflict. Anderson had the 

ability to see what the major issues were in a situation and to deal with them rather 

than attempt to solve all the problems. A man who refused to follow a party line in the 

wider church was also a man who had the ability to help overcome divisions amongst 

his fellow Scottish Baptists. 

When the work of the B. M. S. in its earliest years is considered, few today would 

recall the name of Christopher Anderson as one of the major figures, yet this Scottish 

Baptist played an important role in setting it on a firm footing as it entered the second 

generation. It is instructive to be aware that the uniting of Baptists for overseas 

mission work led to a greater degree of unity on the home front and led to calls for a 

formal union of Particular Baptist churches in Britain. This point was true of other 

groups of Christians as well, for example the Congregationalists. Josiah Conder, one of 

their leading lay men, looking back over the earlier years of the nineteenth century 

stated: 
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The London Missionary Society (though not strictly confined to the 

denomination) has been substantially a Congregational Union, and the 

Baptist Missionary Society a Baptist Union, and out of these annual 

assemblies or convocations the Unions appear to have naturally arisen. (87) 

There is no doubt that the 'English' Baptists in Scotland felt a particular responsibility 

to support the work of the B. M. S. because it was the society of their own 

denomination. They were aided, however, by the Scotch Baptists who, following the 

lead of their patriarch Archibald McLean, gave generously to the cause, as has been 

discussed in chapter two. In the Brief Narrative of the Baptist Mission in India, 

published in 1819, it is illuminating to note that 'English' Baptists dominate the list of 

those individuals willing to receive subscriptions for the B. M. S. in Scotland. 

Subscribers listed under Edinburgh were the predictable Christopher Anderson 

alongside Dr Charles Stuart, a man whose name appears as a donor to many societies 

in the city and who had links with all the Baptist groups, and William Innes, the 

brother-in-law of Robert and James Haldane and minister of Elder Street Baptist 

Church. The person named in Glasgow was James Deakin, treasurer to the Glasgow 

Auxiliary Society. He had been the sole deacon of the 'English' Baptist church in the 

city during the ministry of James Lister, 1801 to 1803, and from then until the church 

had closed in 1806. Deakin was now associated with the Albion Street Baptist Church 

that was to call the former St Ninians Parish Church minister William Shirreff, from 

Stirling, as its minister in 1823. (88) George Barclay of Kilwinning was the other 

Scottish contact listed in the Report. (89) Anderson saw the Periodical Accounts of 

the B. M. S as not merely a record of events in India but as a means of strengthening 

relationships with the Scotch Baptists at home. In a letter to Fuller dated June 1809 he 

requested the inclusion of an account of the restoration of an Indian believer to the 

church to 'enhance the Mission in the esteem of the godly', meaning the Scotch 

Baptists as the following quotation confirms. 

I hope you will certainly publish the case of the restoration to the church, that 

of poor Deep Chundra, and Brother Carey's address to him when re-admitted. 
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It is not only very affecting and calculated to do good to backsliders in general 

but it will show the Scotch what sort of discipline we have got among us. (90) 

Anderson hoped that the improved relationships between Baptists in England that 

through their co-operation in the work of overseas mission had led to the formation of 

a union of Baptist churches would have a similar impact in Scotland. His ability to see 

the 'big picture' rather than get bogged down in detail revealed his long-term strategy. 

This ability to grasp a wider perspective on many issues than some of his colleagues 

explains his reaction to the launch of the Baptist Magazine. In January 1812 Anderson 

wrote a letter to Andrew Fuller in response to information from Fuller that several 

English Baptists had withdrawn their support for the Evangelical Magazine in order to 

promote the Baptist Magazine as a self-consciously denominational periodical. 

Anderson's comments were unusually forceful, indicating his strength of feeling: 

Well [James] Hinton [Oxford Baptist minister] and the magazine, if you and 

Dr Ryland take part in it, do, I entreat, let us have another title. The present 

is to me almost odious, at least I seldom hear the name of it pronounced by 

any who are not in our communion without almost blushing. This is not a 

little matter. The world is ruled by names, and it is a great pity if we most 

unwisely have bound a name to ourselves as a crown, which has been given 

to us by our foes. Had it been Christian, that worthy name by which our 

denomination had been most accurately described, how much better had it 

been for us. (91) 

The principle held by Anderson, and already discussed regarding his work in Ireland, 

was that more effective work can usually be accomplished when Christians unite across 

the denominational boundaries than when they work in isolation. Anderson, (92) like 

most of the other first generation of B. M. S. leaders, (93) shared the 'catholic' vision of 

evangelical Christianity that played down denominational identities in the late 

eighteenth and early nineteenth century. (94) If an inter-denominational society in 

which Baptists were participants was working effectively, as was the case with the 

Evangelical Mag zin , then it was inappropriate to set up a rival denominational 
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alternative. Anderson could see a need for separate home missionary societies and 

denominational structures but duplication of resources beyond this boundary was 

unnecessary. 

The same principle was evident in his conduct with respect to other Baptist societies. 

In Scotland before Anderson and Barclay in 1808 had set up the Scotch Itinerant 

Society (S. I. S. ) there had been no Scottish Baptist home missionary society. In the 

following years a principally Scotch Baptist society and one associated with the 

Haldanes had been established to do essentially the same kind of work Chapter five 

will discuss these societies and explain how they united in 1827 to form a more 

effective organisation. Anderson was a pioneer who saw a need and remained 

committed to a cause until others could take the helm. He and George Barclay 

maintained the Scotch Itinerant Society through its difficult existence until 1824 when 

a merger was arranged with the Haldanes' society for Highland evangelism. Once the 

union of the two societies had been established Anderson withdrew in order to 

promote other causes with which he had been associated. A brief statement of 

accounts for the S. I. S. has survived for the years 1808 to 1815, revealing the 

unpredictable levels of income during those years. In the earliest years of the S. I. S., as 

revealed by Table 4.1, income and expenditure were largely comparable, but from 

1811 to 1814 the deficits began to mount. 1815 was the last financial year in which 

donations to the cause exceeded the minimum figure required to balance the books. 

After seven years of generous support for this cause Christopher Anderson felt obliged 

to indicate that his resources were insufficent to meet the existing need. The extract of 

accounts shown in Table 4.1 indicates that Anderson was expecting other subscribers 

to provide the funds to reclaim more than fifteen pounds that he had loaned to the 

S. I. S. to cover existing debt. 
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Table 4.1 Scotch Itinerant Society Abstract of Accounts tQAheEnx__of 1815.. 

Ins ane Year Expenditure 

£ s d £ s d 

44 2 0 1808 49 9 0 
42 11 0 1809 43 19 0 

105 13 5 1810 101 13 5 
83 14 1 1811 95 4 9 
39 4 1 1812 & 1813 74 15 3 

159 2 3 1814 110 9 4 
67 19 0 1815 82 6 8 
15 10 11 Balance in advance by Mr A[nderson] 

_557 17 5 557 17 5 L s, cj 

ice: 
D. Sinclair, Journal of Itinerating Exertions in some of the more destitute parts 

of Scotland, Vol. VI (1815), Edinburgh, 1817, p. 40. 



154 

The finances of the Society fell deeper and deeper into debt, the greater part of which, 

if not all of it, was owed to Anderson, who had taken personal responsibility not only 

for the itinerant evangelists but also for the church-planting work at Falkirk and 

Aberdeen. The amount owed to him for itinerating work in the period 1816-1824 was 

£147; a further £92 or £93 was incurred as expenses in Falkirk and Aberdeen. This 

admission revealed that Anderson had personally contributed approximately 25% of 

the income for the mission. (95) Anderson once again had initiated a project but when it 

had established itself he had withdrawn to promote some of his other interests in the 

wider Christian community. The importance of recognising the way in which the 

Charlotte Chapel minister engaged in generous support for mission provides a clear 

perspective from which to interpret his involvement in the 1827 Baptist Union of 

Scotland. 

The 1827 Baptist Union, which will be discussed in chapter six, was not the first 

attempt to promote union amongst Baptist churches of different ecclesiologies in 

Scotland. The first attempt, ironically, was initiated in 1806 by the Edinburgh Scotch 

Baptist Church led by Archibald McLean. It invited the small fellowship of'English' 

Baptists that met in Cordiners' Hall, after their expulsion from the Tabernacle due to 

having accepted believer's baptism, to enter into full fellowship with them. James 

Young and Archibald Smith, who had risen to prominence in Anderson's absence, sent 

a letter in August 1806 in reply to the overtures they had received, two days prior to 

Anderson's return to Scotland. The letter, addressed to McLean and William 

Braidwood, the church elders, explained why the union proposal had to be turned 

down. The reasons given included a variety of Scotch Baptist characteristics: a lack of 

emphasis on evangelism, the engagement of pastors in secular pursuits, and the 

prohibition of the celebration of the Lord's Supper without elders. All these reasons 

were in line with the declared convictions of Anderson that have already been 

considered earlier in this chapter. The Cordiners' Hall fellowship re-united its members 

with the Tabernacle Church after James Haldane had been baptised in 1808 by James 

Young, a step in itself of Baptist union. (96) The proposed union that had been offered 
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by the Baptist tradition most secure in its identity was declined, in part because the 

'English' Baptist congregation was insecure about its own priorities and identity. In 

addition, the invitation offered by the Edinburgh Scotch Baptists was in effect an 

opportunity to bring about a'merger' of the two congregations. This event, therefore, 

was of a different character from the 1827 Baptist Union of Scotland in which the 

autonomy of each participating congregation was safeguarded. 

Christopher Anderson recognised that separate denominations would remain in 

existence for the foreseeable future. This point was made in a letter to Serampore 

Baptist missionary John Marshman in June 1845: ' in our present condition the 

question called'the church' never will be, never can be settled'. (97) What could be 

achieved in terms of Christian union amongst Baptists ? This subject was addressed by 

Anderson in a letter in 1822 to William Turnbull and Thomas Swan, two students 

training for the Baptist ministry at Bristol Baptist College. Turnbull, a native of 

Edinburgh, had been converted under Anderson's ministry in 1818, and as a result had 

been received into fellowship after baptism in the following year. He had been sent out 

as an evangelist by the church in various districts of Edinburgh during the period 1819 

until 1821, when he was sent to train in Bristol. He died aged 28 in December 1823 

after becoming ill while supplying' a destitute church in Glasgow'. (98) Swan, 

likewise, had been a member of Anderson's congregation and had been sent to Bristol 

in preparation for taking up the post of divinity tutor at Serampore College in 

India. (99) He was to serve for three years at Serampore, 1826 to 1829, before 

accepting the pastorate of Cannon Street Baptist Church, Birmingham, until his death 

in 1857. It is highly significant to note that during his ministry in Birmingham Swan 

was President of the Baptist Union of Great Britain and Ireland in 1839. (100) It is 

possible that the influence of his pastor during his formative years in Edinburgh had 

contributed to his devotion to the affairs of this Baptist Union. In his letter to his two 

young members, Anderson stated: 

I know that in order to much good being done, co-operation, the result of 

undissembled love, is absolutely necessary, and I think that if God in His 
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tender mercy would take me as one of but a very few whose hearts I le will 

unite as the heart of one man - since all the watchmen cannot see eye to eye- 

might I be one of a little band of brothers who should do so, and who should 

leave behind them a proof of how much may be accomplished in consequence 

of the union of only a few on earth in spreading Christianity, oh how should 1 

rejoice and be glad. (101) 

Anderson had seen the benefits of union amongst Particular Baptists in England, but 

there is no indication that any attempts at union amongst Scottish Baptists had been 

undertaken before the time of his letter in 1822. His views, however, had been made 

plain, revealing that he would be in favour of the attempts at union in 1827. 

The 1827 attempt at forming a Baptist Union of Scotland appeared to take place 

without the involvement of Christopher Anderson, as his name does not appear on any 

of the lists of individuals participating in the various committee and public meetings. It 

is, however, equally important to note that all the members of the initial committee 

formed to promote this body came from his congregation, as will be explained in 

chapter six. What are the possible explanations for this anomaly ? One possible 

suggestion is that Anderson may have felt that overtures to the Scotch Baptists might 

have been better received from lay leaders in his congregation rather than an ordained 

minister, given the opposing sentiments on the pastoral office. Another possibility is 

that he believed that the body of opinion in favour of a Baptist union of churches was 

so strong that his personal presence at the committee meetings and public gatherings 

was unnecessary, especially considering his own heavy workload. It is certain, though, 

that all the 'English' Baptist churches which responded to the invitation to consider a 

proposed union were in favour of union. (102) It is probable, however, that the 

second suggestion is the better explanation of his actions. 

It is appropriate to consider next Jonathan Watson, the founding pastor of Cupar 

Baptist Church, who was the principal 'English' Baptist contributor to union amongst 

Scottish Baptists in the period prior to 1869. He had the unique distinction of having 

been associated with all but one of the joint endeavours amongst Scottish Baptists in 
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those years, a record surpassed by no other member of his denomination. The one 

exception was the Johnstonian Baptist Union of Scotland, 1843 to 1856, from which 

he had been excluded despite a request for association in 1845, discussed in chapter 
sw. Watson, a druggist by trade, had come to Cupar in 1814 from Montrose where his 

brother James was the pastor of the local Baptist Church. (103) In Cupar two years of 

public lectures in a room in the Lady Wynd, known as the Weaver's flail, had resulted 

in the formation of a properly constituted Baptist Church. Watson was inducted to the 

pastorate by Robert Aikenhead of Kirkcaldy, his brother-in-law, (104) and William 

Innes of Edinburgh. The significance of the presiding ministers is vital in view not only 

of the nature of his congregation but also of Watson's own opinions as a factor 

promoting union amongst Scottish Baptists. Innes was the pastor of an open- 

membership Baptist Church in Edinburgh, a status unique amongst Baptist churches in 

Scotland's capital city. All the other Baptist congregations required candidates for 

church membership to have previously been baptised by immersion. (105) Robert 

Aikenhead was the minister of an Independent Church in Kirkcaldy. In 1835 

Aikenhead's congregation had agreed to exercise 'mutual forbearance' with him on the 

subject of baptism after he had become convinced of the Baptist understanding of this 

ordinance. (106) Cupar Baptist Church was founded as an open-membership 

congregation of whom three out of the original twenty-three members were 

paedobaptists, including the pastor's wife! Jonathan Watson, though he was a 

convinced Baptist, had agreed to exercise forbearance over the ordinance of baptism. 

(107) The constitution of Watson's church was in line with the extraordinary degree of 

co-operation in ministry between the Baptists and Independents in Fife in the early 

nineteenth century. In 1825 'The Fife Home Missionary Association or Itinerating 

Society' was established to co-ordinate evangelistic activities in the kingdom. All seven 

of the Independent and probably seven of the eight Baptist congregations, including 

Cupar Baptist Church, were participants in this venture. (108) Watson's willingness to 

seek an inclusive basis of fellowship in his own congregation had prepared him for his 
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role in future years of seeking an inclusive basis for union amongst the various groups 

of Scottish Baptists. 

An example of Watson's ecumenical spirit was seen in his relationship with the 

Independent Church in St Andrews and with its minister William Lothian. Watson had 

encouraged Baptists in St Andrews to associate with the Independent Church and not 

to seek the establishment of another cause as long as they had been given the full 

privileges of membership. Mutual forbearance, he argued, should be exercised upon 

the ordinance of baptism in line with the situation in his own congregation. There was 

growth in correspondence between Watson and Lothian in 1841 after the Independent 

minister had asked the Baptist brethren in his congregation to refrain from discussing 

the nature of this ordinance, to avoid divisions within the fellowship, especially as the 

church had adopted a clear paedobaptist position in its constitution. The Cupar pastor 

protested at this attempt to stifle debate on the grounds that it was a secondary rather 

than a primary issue of the faith. If the form of baptism had been essential to salvation 

then the proposed course of action was essential, but as this was not the case mutual 

forbearance was the only appropriate pathway to follow. Watson concluded a letter in 

April 1841 by stating: 

forbearance properly understood implies an equality of rights and privileges 

among Christians. As the brethren have shown no wish to invade yours and 

if left alone will rejoice to walk together in love and unity of the faith. I sincerely 

hope that you will see the necessity and consistency of swaping off [ removing ] 

this remnant of intolerance and of embracing in the arms of affection as 

aforetimes all who love the Lord Jesus Christ in sincerity. (109) 

The valiant attempts to prevent a division in the St Andrews Independent Church did 

not suceed. As a result a separate Baptist congregation had been formed in the town. 

(110) The importance of this correspondence is seen in Watson's attempts to act as a 

conciliator between parties who had deemed their divisions to be too great to 

overcome. On this occasion the Cupar pastor had been unable to effect a 

reconciliation, but it had revealed the spirit with which he would seek to build bridges 
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between Baptists of differing convictions in Scotland. His principles regarding 

forbearance were not only maintained, but held with greater conviction in the later 

years of his ministry in Dublin Street Baptist Church, Edinburgh. In an address on this 

subject to his congregation in 1867, Watson made the following point regarding 

baptism: 

Baptism is an ordinance of God, but it is, I have remarked, too frequently 

insisted upon by our Denomination, the result of which is just to produce 

a contrary effect from what was intended........ At any rate, it is, as appears 

to me, becoming more and more obvious to all classes, that to attempt to 

coerce the conscience by withholding privileges to which Christ's disciples 

are entitled, is as foreign to the spirit of the New Testament as it is opposed 

to the common sense of mankind. (111) 

This message proclaimed at the time of the concluding efforts of the process of 

establishing a union of Baptist churches in Scotland confirms that Watson had 

maintained a consistent position from the 1820s to the 1860s regarding forbearance 

amongst believers with respect to secondary issues upon which they could not agree. 

Jonathan Watson had been present at the 1827 meetings called to unite Baptist 

churches in Scotland. The opening meeting of the group proposing union in April 1827 

took place in Elder Street Chapel, Edinburgh. Three'English' Baptist ministers 

Alexander McLeod of Glasgow, John Gilmour of Aberdeen and Jonathan Watson, 

took responsibility for leading the main session. Watson was invited to preside and to 

deliver the main address, implying that he had played a significant role in the 

proceedings of the movement for unity amongst Scottish Baptists. (112) The formal 

launch of the Baptist Union of Scotland took place at the same venue in June 1827 at 

which Watson and Robert Murdoch, one of the Cupar deacons who had been a part of 

the church since its inception in 1816, were present. (113) The senior men from within 

'English' Baptist circles took the most prominent roles on that occasion, as will be 
six 

noted in chapter Errs, but the young pastor from Cupar made a notable contribution. 

He was one of only six, out of fifteen, Baptists from outside the capital city of 
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Scotland who were invited to serve on the committee of the union. (114) Watson's 

zeal for union was clearly evident in his practical support for this venture in the late 

1820s. 

The 1835 to 1842 Scottish Baptist Association, discussed in chapter six, also 

attracted the support of the Cupar minister. Minutes of the 1835 annual meetings state 

that Watson and James Paterson of Glasgow had been appointed preachers for the 

following year's Association meetings. Watson's support for this Association was 

assured though he did not adopt as high a profile as in the late 1820s. His zeal for 

union, however, was not in question as Watson, like Christopher Anderson, appeared 

to be content to avoid the limelight if other colleagues were willing to take projects 

forward. (115) 

The most important and enduring contribution by the 'English' Baptist tradition in 

Scotland to the process of fostering union amongst Scottish Baptists was in their 

promotion of the cause of theological training for prospective ministers and 

evangelists. This factor, which will be considered in more detail in chapters six, seven 

and eight underlies each of attempts at Baptist union after 1835. This development in 

Scotland was in line with the notable advance in educational interest amongst the 

various Nonconformist bodies in England, including the Particular Baptists. (1 16) The 

'English' Baptists were the first to use a theological college south of the border for the 

training of its ministers. The first students, Peter McFarlane and Dugald Sinclair, were 

sent in 1806 to Horton Baptist College, Bradford. (117) In the period from 1806 to 

1837 'English' Baptists sent twenty-two men to Horton College. (118) The John Street 

Baptist Church, Aberdeen, considered setting up a facility to train men for the ministry 

in that city. The members of the church approached Benjamin Godwin, a tutor at 

Horton, in February 1837 with a view to asking him to superintend this work, but he 

declined their invitation. (119) 
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Table 42 Scottish Baptists sent from Scotland to Horton Bit Vollege key 1837 

Date of Entry Name Home Church 
[or church that sponsored their training] 

1. 1806 Peter McFarlane Kilwinning [Irvine ] 
2. 1806 Dugald Sinclair Bellanoch [ Lochgilphead] 
3. 1807 John Edwards Montrose 
4. 1814 Peter Scott Dunkeld 

[David Gibson, Kilwinning Church decli ned entry in 1815] 
5. 1816 David Douglas Richmond Court, Edinburgh 

[Christopher Anderson's church] 
6. 1816 John Gilmore Kilwinning 
7. 1817 John Paul Lochgilphead 
8. 1817 John McKaog Lochgilphead 
9. 1819 James McPherson Elder Street, Edinburgh 
10 . 

1821 Archibald John McPhail Lochg1lphead 
[expelled from college'for impropriety of conduct' in 1823] 

11 
. 

1821 John McMillan Lochgilphead 
12 

. 
1821 Robert Thomson 'Mr Perry's church, Glasgow' 

13 
. 

1828 William Fraser Charlotte Chapel, Edinburgh 
[ Donald Thomson, brother of Robert mentioned above was a Scot who entered 

Horton from Westgate Baptist Church, Bradford in 1830 ] 
14 . 

1831 Hugh Anderson Charlotte Chapel, Edinburgh. ) 
[nephew of Christopher Anderson] 

15 
. 

1832 Robert Alexander Jo hnstone 
Orangefield, Greenock 

16 
. 

1833 Alexander Stalker Perth 
17 

. 
1833 Francis Johnston Leith Road, Edinburgh 

18 
. 

1835 John Girdwood unknown, Edinburgh 
19 

. 
1835 David McKay Thurso 

20 
. 

1836 William McMillan Irvine 
[died due to a chill brought on by lack of heating in the college in 1838] 

21 
. 

1837 Robert Cameron unknown, Glasgow 
22 

. 
1837 Samuel Stone unknown, Edinburgh 

SDA=: Northern Baptist Educational Society Reports, 1805-1806 to 1836-1837 
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Table 4.2 lists the names of the candidates sent for training in Bradford. William 

Steadman, the college principal, was a passionate supporter of Baptist union. In his 

1807 address to the Lancashire and Yorkshire Association, he declared: 

But that which constitutes the chiefest benefit of associations, and warmly 

pleads for their necessity is, that without them we cannot conceive of any 

effectual means of ministers and churches uniting their endeavours and 

concentrating their strength for the farther advancement of the interest of 

Christ in the world. Individual efforts, though laudable, are generally weak, 

and ineffectual, but what one or a few cannot do, many may accomplish. (120) 

Steadman showed by his practical exertions a clear commitment to Baptist union in 

England. He was, for example, the only northern Baptist minister at the annual meeting 

of the Baptist Union of Great Britain and Ireland in June 1832. (121) The importance 

of the Bradford College, under Steadman's principalship, in influencing the Scottish 

students in favour of a union of Baptist churches can be seen in the conduct of those 

individuals who returned to their native land to take up pastoral duties. Table 4.2 lists 

22 Scots who entered Horton College with a view to Baptist ministry. There were 11 

men who settled outside Scotland and a further two men who failed to complete the 

course, leaving nine men who returned to their native land. One man, John McMillan, 

served as an evangelist with the Scotch Itinerant Society, based in Inveraray from 1825 

until his early death in 1829. (122) There were eight men who settled in pastoral 

charges, each one of them supporting moves for union during their ministries. Dugald 

Sinclair, John Gilmour, and William Fraser, prior to entering Horton in 1828, (123) 

were involved in the 1827 Baptist Union of Scotland. (124). Robert Thomson, Donald 

Thomson, Alexander Stalker and Francis Johnston joined the Scottish Baptist 

Association that operated from 1835 to 1842. (125) Francis Johnston, Robert Thomson 

and David McKay (126) were involved in the 1843 to 1856 Johnstonian Baptist 

Union. (127) Robert Johnstone, brought up in the Orangefield Baptist Church, 

Greenock, (128) pastored the union-affiliated St Andrews Baptist Church from 1856 

to 1862. (129) Theological training at Horton College under William Steadman 
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provided key Scottish students with a vision of what a union of Baptist churches could 

achieve in their native land. The influence of their college principal played a significant 

part in helping to shape their vision of Scottish Baptist life in the future, including, of 

necessity, a national association of Baptist congregations. 

It was this stream of Scottish Baptists that demonstrated the necessity for college- 

based ministerial training and their efforts were rewarded when a consensus in favour 

of this cause began to emerge in the 1830s. When meetings were called to discuss the 

inadequate situation regarding training for Baptist ministerial candidates at this time, 

'English' Baptists were prominent in their espousal of the cause. The Baptist 

Academical Society, discussed in more detail in chapter fon, that had been set up as a 

result of those meetings had a committee and corresponding members that included a 

high proportion of'English' Baptists. Christopher Anderson's congregation was 

represented by Archibald Wilson, a wine and spirits dealer, in Edinburgh. (130) Other 

'English' Baptists included James Paterson, minister of Hope Street Baptist Church, 

Glagow, and three of his members: George Barclay of Irvine, Jonathan Watson from 

Cupar and John Mcllvain of Orangefield Baptist Church in Greenock. (131) In order to 

be motivated to engage in union with Baptists from other traditions, Scottish Baptists 

needed practical and visible evidence of the value of their co-operation, it was on this 

subject that united action was agreed with the least effort. The limited results obtained 

in the 1820s and 1830s made them even more determined to work together to obtain a 

better system for training their ministers in future years. It was largely out of this 

shared commitment to theological education that there emerged a successful Baptist 

Union of Scotland. 

The 'English' Baptists had been a small, even insignificant group of people at the start 

of the nineteenth century with a mere forty-two members, and possibly up to a hundred 

adherents. (132) The Scotch Baptists by contrast had around 400 members, with 

probably around 1000 adherents. (133) These statistics indicate that only approximately 

10% of Baptist church members were associated with the 'English' stream at the start 

of the nineteenth century. The growth in 'English' ranks in the next four decades 
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brought them to the forefront of Baptist life in Scotland. In 1843 Francis Johnston, 

secretary of the Baptist Union of Scotland, published details of the approximate 

membership figures of the different Baptist Churches in the country. Scotch Baptist 

Churches had a combined membership that had increased to 1974, but 'English' 

congregations had grown at a much faster rate to reach 3550 members, giving a total 

of 5524 in Scottish Baptist churches. (134) 'English' Baptists now comprised 64% of 

the constituency. They had replaced the Scotch Baptists as the dominant Baptist 

ecclesiological tradition by the 1830s. 

The earlier 'English' Baptist leaders in Scotland, Frederick McFarlane, James Lister, 

Donald McVicar and Donald McArthur, laid the foundations for this style of Baptist 

ministry in Scotland. The next group of leaders was able not only to build a local 

congregation but also to engage in wider ministry and evangelism in Scotland. Itinerant 

evangelists Dugald Sinclair and Alexander McLeod combined ministries with the 

Scotch Itinerant Society and pastoral charges in their distinguished Christian service. 

They were both involved in the 1827 Baptist Union of Scotland, recognising that 

considerably more could be achieved by united efforts than solitary ventures. Sinclair 

by his departure to Canada had left a void in the Highlands that was never adequately 

filled. He had been the most successful of the Highland itinerants. Sinclair Thomson, 

the Shetland Apostle, was prevented by his geographical isolation and poverty from 

playing a fuller part in wider Baptist work in Scotland. His sterling efforts in church- 

planting in the far north of his native land did not cause him to be unmindful of what 

was happening in other places. His familiarity with the Baptist periodicals of his day 

and the success of his fund-raising tours amongst the wider Particular Baptist 

community in Britain showed the value he placed on his union with other Calvinistic 

Baptists. 

There is no doubt, though, that two men stand at the forefront of this tradition in 

Scotland, George Barclay and Christopher Anderson. Barclay was to some extent part 

of the pioneer generation who established the'English' Baptist presence in Scotland. 

His contribution to the process of uniting Baptists in Scotland covered a wide range of 
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activities including the establishment of the links with English Baptists in the work in 

Ireland under the auspices of the B. M. S.; the fund-raising efforts for the B. M. S. in his 

native land, and the resolution of the divisions in the B. M. S. in 1837-1838, which has 

been called his greatest achievement. Barclay was the first 'English' Baptist minister to 

send ministerial students to train at Horton Baptist College, a decision that was 

eventually to set in motion a process that resulted in the formation of the Baptist 

Academical Society for Scotland, a body that would include Baptists from all three 

strands of Baptist life in Scotland. Barclay was a prominent member of that society in 

the last year of his life. He also had the honour of presiding at the constitution of the 

1827 Baptist Union of Scotland in recognition of his services to Baptist life in his own 

land. Christopher Anderson was the most distinguished of the 'English' Baptists in 

Scotland in the first half of the nineteenth century, in part due to his wide and varied 

interests and activities in both Baptist and wider ecclesiastical circles. Anderson was a 

wise leader who carefully planned out his life's work. His travels in England in 1805 to 

1806 enabled him to see the successful operation of the English Baptist Associations 

which provided a model for the future constitution of his church and also possibly the 

1827 Baptist Union of Scotland. Anderson, together with Barclay, was prominently 

involved in the British Baptist work in Ireland, though he also was involved with the 

efforts of other denominations in that island. The B. M. S. was always prominent in his 

thinking and it was upon his shoulders that the burden of the Serampore missionaries 

principally rested in the difficult years, especially in the area of financial support. 

Anderson was a proponent of'catholic' Christianity who did not see the need to set up 

distinctive denominational bodies where an undenominational society or periodical was 

engaged in an effective ministry. He was the co-founder with Barclay of the first 

Scottish Baptist home missionary society and was involved in the process of uniting 

the three societies in 1825 to 1827. He was not listed among the prominent individuals 

who served on the committtee of the 1827 Baptist Union but there was no doubt that 

he had been in favour. The evidence for this is seen especially in the prominence of his 

church's members on the original Baptist Union committee. 
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Jonathan Watson had been content to focus his energies in Baptist work and witness 

in his native land. His pastorates in Cupar and Dublin Street, Edinburgh, alongside his 

promotion of united efforts amongst Scottish Baptists, had been the extent of' his 

labours. It is possible that this restriction of his activities enabled his influence amongst 

his colleagues to be greater than those of more prominent 'English' Baptists such as 

Barclay and Anderson who had been involved in a range of projects outside Scotland. 

The pinnacle of his career, which will be referred to in chapter eight, was to come in 

1869 with the invitation to become the first President of the Baptist Union of Scotland. 

The granting of this honour was to be a recognition of his contribution to the process 

of uniting Scottish Baptists in a union of churches. (135) 

The most important contribution, though, by 'English' Baptists to the process of 

uniting Scottish Baptists was in the field of theological education. It was the 

establishment of an adequate theological training system that brought Baptists from the 

three traditions together in the 1830s. This process developed over time and was at the 

heart of the third and the final attempts to form a Baptist Union of Scotland in the 

1840s to the 1860s. The importance of the vision for Baptist union promulgated by the 

Horton principal William Steadman was passed on to his ministerial students, a body 

that included a number of Scots. Overall, 'English' Baptists had made the most 

significant contribution to the process of uniting Scottish Baptists in the first five 

decades of the nineteenth century. 
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5. The Baptist Home Missionary Society: A Substitute Union, 1827 to 1868 ? 

The Baptist Home Missionary Society (B. H. M. S. ) was formed in August 1827 

from the two existing Baptist evangelistic agencies. (I) In this chapter it is appropriate 

first to set the scene by charting the progress of the various Baptist home missionary 

organisations towards the united body that they became in 1827, before attempting to 

examine the role played by this organisation. Secondly, the factors that promoted the 

possibility of the B. H. M. S. being seen as a substitute union will be considered. Thirdly, 

the evidence from home missionary reports that suggested a need for a formal union of 

Baptist churches will be assessed. 

There were originally three groups involved in Highland mission work connected 

with the three streams of Baptist church life in Scotland. Itinerant evangelism by 

'English' Baptists appeared to commence in Scotland at the beginning of the nineteenth 

century with the labours of William Ward in Aberdeenshire. Ward had been the 

minister of an Episcopal Church in Old Deer, Aberdeenshire. Discussions with a 

Roman Catholic priest on the subject of infant baptism led him to question his position, 

resulting in the adoption of Baptist principles during a visit to England in 1797. He 

returned to Old Deer, but was expelled from his clerical office. (2) The Old Deer 

minister offered his services to the S. P. G. H. in 1798 and was accepted as an itinerant 

preacher under their auspices in Aberdeenshire. (3) Ward then, in January 1801, 

sought assistance from The Baptist Society in London for the Encouragement and 

Support of Itinerant Preaching. He was awarded £ 10 at the society's Annual General 

Meeting in April 180 1. His itinerant labours had been completed in Aberdeenshire by 

1805. (4) Ward, a graduate of Queen's College Cambridge, had returned to his native 

East Anglia as pastor of Diss Baptist Church, Norfolk. (5) The second applicant to 

request support from the London society was a Mr Paterson from Stonehaven. lie had 

first made contact with it in 1804 and had been granted £5 to assist with his expenses 

in itinerant preaching in Aberdeenshire. (6) Paterson' s applications to this body for 

financial assistance continued at least until the autumn of 1810. (7) His identity has not 
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been satisfactorily resolved. One view that has been suggested indicates that he was a 

Scotch Baptist preacher from Montrose. (8) Harry Escott in Ak(isto. ry of Scottish 

Congregationalism refers to Adam Paterson, one of Robert Haldane's students, who 

was the first minister of the Independent Church at Bervie, Kincardineshire. At some 

point in 1803 or 1804 the minister and a large part of the congregation adopted Baptist 

opinions. (9) The timing of this change of views appears to suggest that Adam Paterson 

may be the person in question that applied to the London society, but the evidence is 

inconclusive. These applications for assistance from Scotland led the society in 1806 to 

review its constitution regarding home missionary work outside England and Wales. 

The deliberations took some time, but especially after written support for the Scots 

from Andrew Fuller it was decided to treat Scots on the same basis as English 

applicants. (10) As a result of this important decision 'English' Baptists in Scotland 

began to consider a more permanent structure to organise the work of itinerant 

evangelism in their native land. 

The first 'English' Baptist organisation to be established was the Scotch Itinerant 

Society (S. I. S. ). Christopher Anderson, an 'English' Baptist minister in Edinburgh, and 

George Barclay, the 'English' Baptist minister in Kilwinning (Irvine after 1822), set up 

this society in 1808. Andrew Fuller had prepared the way for their applications for 

funds. The London committee's minutes for 21 July 1808 refer to to Fuller's 

intervention: 

they had received a letter from Mr Fuller in which he says '.. the Baptist 

Itinerant Society if they wish to do good and their plans be not confined to 

England cannot at this time do better than by giving some assistance to 

Anderson and Barclay. I need not say to you they are men of God and men 

that will do much with a little money. That which renders it more important 

at this time is the fierce disputes amongst the Scotch Independents about 

discipline and the performance of ordinances has occasioned the dissolution 

of their Society for Propagating the Gospel at Home. ' They had thereupon 

resolved that a letter be written to Mr Fuller informing him that if Messrs 
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Anderson and Barclay will make personal application that the committee 

will attend to their cases. (11) 

George Barclay received regular donations of money (usually £5 each time) and in 

addition, according to the extant minutes from 1808 to 1812, the London Society sent 

tracts and copies of the New Testament. (12) It is probable that this aid continued in 

the following years, but the minutes apparently have not survived. The S. I. S. employed 

three full-time missionaries. The first of these was Alexander McLeod who had been 

the minister of the Haldane Tabernacle in Dunkeld, Perthshire, from 1804 to 1807. He 

had become a Baptist by 1807. McLeod's change of views had caused a controversy in 

that church which had resulted in his resignation from the pastorate. Ile was employed 

by the S. I. S. to itinerate in Perthshire. (13) There are additional details of McLeod's 

career given in chapter four. (14) David Gibson, a member of the Kilwinning church, 

was employed to work in Kirkcudbrightshire, and Dugald Sinclair, upon the 

completion of his studies at the Bradford Academy, was appointed to serve in 

Argyllshire. (15) Anderson and Barclay had been given encouragement from the 

London Society regarding financial support when the S. 1. S. was formed in 1808. This 

aid from Particular Baptists south of the border was the incentive needed for 'English' 

Baptists in Scotland to launch their itinerant evangelistic activities. 

The Haldane brothers, Robert and James Alexander, did not form a Baptist home 

mission organisation to support their Baptist colleagues who had formerly served with 

the Society for the Propagation of the Gospel at Home (S. P. G. H. ). The work of the 

S. P. G. H. and details of its demise are covered in chapter three. (16) They chose, 

instead, to work with a more loosely connected group of agents whom they financed. 

There is much information about their involvement with Baptist home missionaries 

that has not survived. It is clear, however, that they had retained a commitment to 

many Highland pastors. James Haldane's congregation, the Tabernacle Church, Leith 

Walk, Edinburgh, supported several men including Lachlan Mackintosh of Grantown, 

Alexander Grant of Tobermory, William Hutchison of Kingussie and Walter Munro of 

Fortrose. (17) In 1823 their loose network of agents was merged with the operations of 
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the S. I. S. to form the Baptist Evangelical Society. The S. I. S. probably would not have 

survived on its own much longer due to mounting debts. It had been funded principally 

by Christopher Anderson who had been owed £147 from debts incurred in itinerating 

work over the period from 1816 to 1824 and a further £92 or £93 incurred as expenses 

in church-planting work in Aberdeen and Falkirk. (18) In the new society, called the 

Home Missionary Society for Scotland after 1824, its gifted workers would have a 

financially secure future that would enable them to continue the work they had begun. 

George Barclay was appointed as the secretary of the new society. He wrote a letter to 

The Baptist Magazine in May 1825 explaining the reasons for the setting up of this 

new mission agency and the additional work that it would undertake. It was stated that 

the principal reason for its emergence was the great need for more evangelists in the 

Highlands and Islands of Scotland. The most significant step forward was the 

employment of four additional Gaelic-speaking missionaries who would work on a full- 

time basis in Lewis, Skye (two missionaries), and Islay, Jura and Colonsay (one 

altogether). Other missionaries were employed on the understanding that all their 

expenses would be met on their preaching tours. The size of the committee and its 

support base were also enlarged. (19) The success of the Home Missionary Society for 

Scotland through its stronger financial base and increased team of missionaries was 

undoubtedly the major factor in bringing together the two remaining evangelisation 

societies in 1827. It appeared to be evident that itinerant evangelism could be carried 

out more effectively through the combined efforts of Scottish Baptists than through 

much smaller separate societies. 

The other body engaged in Highland evangelism during this period of time was the 

Baptist Highland Mission. It had been constituted in 1816 by three Scotch Baptist 

pastors in Glasgow, James Watt, James Buchan and David McLaren, and by three 

members of the Baptist Church in Perth, John Stalker, Robert Pullar (the treasurer) 

and Isaac Nicol. This society had been formed to support some of the former agents of 

the S. P. G. H. who had not received financial assistance since the demise of that 

Independent organisation, in particular William Tulloch. After his adoption of Baptist 
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principles in 1808, Tulloch had become the pastor of Lawers Baptist Church, but the 

absence of pecuniary aid forced him to travel to the Lowlands for paid employment. 

He had settled briefly in Renfrew. At this time Tulloch came into contact with the 

Scotch Baptist pastors from Glasgow who invited him to work as their agent in 

Aberfeldy. (20) Tulloch served in the town from 1816 to 1819 before moving to Blair 

Atholl, where he remained until 1861. (21) 

The establishment of the Baptist Highland Mission in 1816 by the liberal party in the 

constituency, after the 1810 divisions amongst Scotch Baptists, discussed in chapter 

two, was not the first venture of the Scotch Baptists into Highland evangelisation. (22) 

The Edinburgh Scotch Baptist Church had sent one of its members in 1797 to work as 

an itinerant evangelist. James Watt (1762-1821), a former Antiburgher minister from 

Aberdeenshire, had been invited to return to his former sphere of service, a ministry he 

was eager to undertake. He had been based at Balmaud but travelled all over 

Aberdeenshire and Banffshire before moving to Glasgow in 1802. In Glasgow Watt 

worked as a doctor. He also became a pastor in a Scotch Baptist congregation. (23) 

Watt's labours had resulted in the formation of Baptist churches in Balmaud (1797) 

and Old Deer (1800). His hearers were responsible for other Baptist churches 

constituted in the area at New Pitsligo (1803), Aberchirder (1807), Silver Street, 

Aberdeen (1807), St Fergus (1809) and Fraserburgh (1810). (24) The impact of his 

own ministry in Highland evangelism was undoubtedly a catalyst behind his support for 

the establishment of the Baptist Highland Mission in later years. 

The success of Watt's labours had stimulated the Edinburgh Scotch Baptist Church 

in November 1798 to issue a general call in its connexion to support Highland mission. 

(25) A fund was established by 1804 to which the churches in Glasgow, Paisley, 

Edinburgh, Dunfermline and a few others contributed. This new fund administered by 

the Edinburgh congregation covered all the costs of a number of their elders on 

itinerant tours as well as full-time support for Edward Mackay in Thurso, David 

Macrae in Fortrose, and A. Fraser in Huntly and then in Dundee from 1805 to 1810. 

Scotch Baptist divisions in 1810 seriously affected this fund, but the Edinburgh 
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congregation endeavoured to continue financing home missionary work that was 

maintained within the stricter party of the Scotch Baptists. 

There was, however, in the mid-i 820s a general mood in the Baptist constituency 

that favoured greater united effort. In the first half of 1827 there were several well- 

attended meetings that aimed to create a union of Baptist churches in Scotland. (26) 

The earliest Baptist Union of Scotland, as we shall see, was established in June 1827. 

(27) It was the first time that Baptists from all three groups in Scotland had agreed to 

work together on a formal basis. Once this was acknowledged, there was a significant 

increase in momentum towards the amalgamation of the mission agencies. The 

marriage of the Home Missionary Society for Scotland and the Baptist Highland 

Mission duly took place in August 1827. (28) The desire for unity and co-operation 

between the men who led the Baptist Union and the Home Missionary Society can be 

seen from the large proportion of ministers and Scotch Baptist elders who were 

prominently associated with both bodies: William Innes (Elder Street, Edinburgh), 

George Barclay (Irvine), David Souter (who had been minister in Perth but was now in 

Aberdeen); Jonathan Watson (Cupar); David McLaren (North Portland Street, 

Glasgow); Peter Grant (Stirling); Charles Arthur (Kirkcaldy), and David Dewar 

(Dunfermline). (29) In the case of the Scotch Baptist Church in Dunfermline, the other 

pastor Adam Kirk attended meetings of the Baptist Union of Scotland on behalf of the 

church. (30) In the late summer of 1827 it appeared that the question under 

consideration in this chapter would be irrelev'nt due to the successful launch of the 

two national Baptist organisations. The Baptist Union, however, was not to survive 

though the date of its demise, probably circa 1830, is unknown. (31) The details of this 

Baptist Union are given in chapter six. At the end of the third decade of the nineteenth 

century it appeared that the B. H. M. S. had a secure future, but the vision of a formal 

union of churches had failed to secure the assent of the wider Baptist constituency. 

There were a number of factors indicating that in some measure the B. H. M. S. was 

taking over the role of substitute 'Union' in the following decades. The first of these 

and the most important of all was apparent in the astonishing success achieved by the 
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Highland missionaries and this agency that supported them. Scottish Baptists were a 

tiny minority in a largely Presbyterian land. In 1843 Francis Johnston indicated that 

there were only 5,000 Scottish Baptists and lamented the slow growth in numbers 

compared to England and Wales. (32) As late as 1863 James Paterson, minister of 

Hope Street Baptist Church, Glasgow, indicated that there were no more than 8- 

10,000 Scottish Baptists. (33) In the light of the numerical base on which to support 

their work, the geographical spread of the B. H. M. S. 's operations, illustrated in Figure 

5.1, is truly astonishing. 
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[All the listed places had a missionary based there for at least part of this time period. ] 

1. Sandsting (Shetland ) 
2. Semblister (Shetland) 
3. Scalloway (Shetland) 
4. Burra Isle (Shetland) 
5. Dunrossness (Shetland) 
6. Spiggie (Shetland) 
7. Westray (Orkney) 
8. Eday, Sandy (Orkney) 
9. Kirkwall (Orkney) 
10. Breckowall(Orkney)* 
11. John 0' Groats. 
12. Thurso 
13. Keiss 
14. Mey 
15. Pultney Town (Wick) 
16. Fortrose 
17. Inverness 
18. Grantown-on-Spey 
19. Kingussie 
20. Badenoch (near Kingussie) 
21. Huntly 
22. Insch 
23. Elgin 
24. Brandenburgh (Lossiemouth) 
25. Forres 
26. New Pitsligo 
27. New Deer 
28. Aberdeen 
29. Stonehaven 
30. Blair Atholl 
31. Kinloch Rannoch 

37. Lawers 
38. Crieff 
39. Perth 
40. Dundee 
41. Long Island / Stornoway, Lewis 
42. Uig (Skye) 
43. Broadford (Skye) 
44. Jeantown (Lochcarron) 
45. Tiree 
46. Tobermory (Mull) 
47. Ross (Mull) 
48. Lismore 
49. Oban 
50. Inverary 
51. Cowal 
52. Bellanoch 
53. Lochgilphead 
54. Campbeltown 
55. Portaskaig (Islay) 
56. Bowmore (Islay) 
57. Port Charlotte (Islay) 
58. Helensburgh 
59. Stobhill (Glasgow) 
60. Stirling 
61. Tullibody 
62. Grahamston 
63. Falkirk. 
64. Edinburgh 
65. Greenock 
66. Kilwinning 
67. Kilmarnock 

32. Tullymet 68. Ayr 
33. Glenlyon 69. Wigtown 
34. Fortingal 70. Kirkcudbright 
35. Aberfeldy 71. Auchencaim 
36. Blairgowrie 72. Castle Douglas 

[* denotes a place whose exact location is uncertain and which is, 
therefore, not marked on the map. ] 
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There were at least seventy-two places in Scotland where full-time or part-time (in 

terms of income) agents were based between 1800 and 1870. This list does not include 

preaching stations or locations regularly visited by itinerant preachers. The home 

missionaries were moved by the sending agencies if their prospects for success were 

poor or because the society had inadequate income. There were, however, many 

stations occupied for a lengthy period of time resulting in the establishment of 

churches. The topographical range of the work was from the Orkney and Shetland 

Isles, together with Caithness in the north of Scotland, to Dumfries and Galloway in 

the south. In the west the Hebrides were well served, as was Argyll. In the centre and 

east of the country Perthshire and Aberdeenshire, for example, had been provided with 

a consistent supply of Baptist preachers. Stonehaven and Dundee further south also 

had resident missionaries for a time. The central belt of Scotland received a smaller 

proportion of missionaries than its population merited, but agents were stationed at 

Stobhill (Glasgow); Stirling; Tullibody; Grahamston, Falkirk and Edinburgh. The 

south-east of Scotland had no resident home missionaries, but this is probably due to 

their being comparatively well served with Baptist churches. If the B. H. M. S. was able 

to co-ordinate evangelistic outreach activities effectively throughout Scotland then 

there was less need to establish a parallel union of churches. It appeared that the home 

mission strategy in the late 1820s and early 1830s did include significant attempts to 

reach the urban masses, in addition to the primary work in the Highlands and Islands. 

There was, therefore, at that time no significant evangelistic role for a Baptist Union to 

play, a situation that would change by the 1840s, discussed in chapter seven. (34) 

The number of communities served by the Baptist preachers was much greater than 

the total of the stations to which they had been posted. Mr Paterson, the agent 

supported in part by the Baptist Itinerant Society in London in the first decade of the 

nineteenth century, indicated in a report in 1807 that 'he had itinerated to Kinnef, 

Aberdeen, Glen(t? )son, Marykirk, Laurencekirk, Fettercairn and Skaetrow besides his 

stated places. '(35) A report from Alexander McLeod to the same society in January 

1809 described the preaching stations that he visited on a regular basis from Perth. 
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He has preached at the following amongst other places: At Stanley 7 miles 

from Perth... At Stormont Fields 5 miles ... At Methven 6 miles... At Chapel 

Hill 9 miles... At Buchany 12 miles... At Auchtergaven 8 miles... At Springfield 

2 miles... At Ruthven Fields 3 miles... At Pitcaithly Hills 5 miles.... At 

Abercraigie 7 miles... and at several other more distant places the names of 

which are not stated. (36) 

The wide-ranging ministries of these Baptist preachers continued throughout this 

period. James Miller, the home missionary based on Islay, was a typical example from 

the 1850s. The 1856 B. H. M. S. Report presented a clear description of his work. 

Besides labouring at all the stations in the island, he has, in the course of the 

year visited Lismore, Oban, Muckairn, Loch-awside, Craignish, Lochgilp- 

head, and Colonsay; and these are no journeys of pleasure and of ease. He 

(and it is much the same with the other Missionaries) says: 'When on these 

tours, I am of opinion that I travel from twenty-five to thirty miles a week, 

and preach at least five sermons each week, besides three on the Lord's 

day, and visiting from house to house... ' Their journeys are on foot, through 

mosses and muirs and over mountains, and crossing ferries in open boats, 

at all seasons of the year. (37) 

It is probable that after 1827 a high proportion of the towns and villages of Scotland 

was visited in the course of any given year by one of the B. H. M. S. agents. This 

evidence indicates that the influence of these Baptist evangelists was probably far 

greater than would have been suggested by the numbers of Scottish Baptists. 

Figure 5.2 reveals the growth in the numbers of itinerant evangelists serving 

communities under the auspices of the home missionary societies. 
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Figure 5.2 Home Missionaries in Scotland employed full- or part-time, 1800 to 
1879 

The data is incomplete. Records have apparently not survived in sufficient quantity to 
preserve all the required details. 
The numbers given represent the minimum numbers of men employed in any given 

year. It is probable that in the years prior to 1824 that the figures should be slightly 
higher. 

1. The home mission fund of the Scotch Baptists, administered by the Edinburgh 
Scotch Baptist Church. Figures for this body are included up to 1827, at which 
point the majority of Scotch Baptists associated with the B. H. M. S. 

2. The Baptist Society in London for the Encouragement and Support of Itinerant 
Preaching. Figures for this society are included from extant minutes from 1797 
to 1812. 

3. The Scotch Itinerant Society, 1808-1823. It was led by Christopher Anderson 
and George Barclay. 

4. The Tabernacle Baptist Church, Edinburgh. James Haldane, its minister, privately 
organised support through his congregation for a number of Highland preachers 
from 1808 to 1823. 

5. The Baptist Highland Mission operated from 1816 to 1827. It was mainly supported 
by Scotch Baptists, but contributions from other Baptists were received. The 
Highland Mission was founded by North Portland Street Scotch Baptist Church, 
Glasgow, in association with some Baptists in Perth. 

6. The Baptist Evangelical Society. This organisation was established in 1823 by 
the merger of (3) and (4). It was renamed'The Home Missionary Society for 
Scotland' in 1824. 

7. The Baptist Home Missionary Society for Scotland was constituted in 1827. It 
became the Scottish Baptist organisation responsible for itinerant evangelism in 
the years following 1827, after the merger of (5) and (6). 

An Account of Itinerant Exertions in different parts of the Highlands and islands of 
Scotland from October 1822 , till 

October 1823. 
Baptist Home Missionary Society Reports, 1829-1868 
Minutes of The Baptist Society in London for the Encouragement and Support of 

Itinerant Preaching, 1797-1812. 
1 urnal of Itinerating Exertions in some of the more destitute as of Scotland, 

6 Vols, 1814-1817. 
G. Yuille (ed. ), History of h. Baptists in Scotland 
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In the first decade of the nineteenth century there was only a handful of full-time 

agents, with a greater number of ministers and laymen making extended preaching 

tours during the summer months. The formal establishment of Baptist Highland 

evangelistic societies after 1808 resulted in a 100% increase in the numbers of 

missionaries employed. Once all three streams of Scottish Baptists had combined their 

efforts to form the B. H. M. S. in 1827, there was a further increase in the number of 

agents. In the period 1813 to 1822 the annual total was either 9 or 10 agents; the late 

1820s recorded the regular employment of 21 or 22 itinerant evangelists; in the 

following decades there was a slight increase in the numbers engaged, but it is evident 

that there was no possibility of employing more workers unless the support base were 

significantly enlarged. The maintenance of financial assistance for so many agents in 

the period 1827-1880 is a record of high achievement, and the wise useage of the 

resources at the disposal of the B. H. M. S. committee. The growth in the numbers of 

agents employed by the society continued until it reached its peak in 1840. The steady 

increase in the numbers of evangelists employed in the 1820s and 1830s may have led 

some Scottish Baptists to conclude that an effective mission strategy for the whole 

nation could be organised under the auspices of the B. H. M. S. 

The raising of financial support for the work of home missions in Scotland was a 

constant challenge throughout the nineteenth century. In this respect it was similar to 

the difficulties experienced by the English B. H. M. S. whose own income fell short of its 

expectations. The Scottish home missionary society, however, never encountered the 

depths of crises that its English counterpart experienced. It may have depended to an 

unhealthy degree on income from legacies in the late 1850s and early 1860s, but its 

independence and operations were secure. In England during 1826 money for agents' 

wages had to be borrowed for six months until five generous donors cleared the 

debt. (38) The situation became critical in the 1850s with the English home missionary 

society relying almost exclusively on generous gifts or bequests to pay its debts. (39) 

As a result of the continuing financial difficulties, the English B. H. M. S. was merged 

with the better supported Baptist Irish Society in 1865 and renamed as the 'British & 
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Irish Baptist Home Mission'. (40) Even this approach failed to satisfy the demands for 

additional income and after protracted negotiations the home mission was 

amalgamated with the Baptist Union of Great Britain and Ireland in the autumn of 

1882. (41) The strength of the position of the Scottish B. H. M. S. is seen in its resistance 

to formal amalgamation with the Baptist Union until as late as 1931. (42) It is clear that 

in comparison with the English B. H. M. S. the Scottish society was more generously 

supported, even if its income was approximately only one third or one half of that 

received by its neighbour. One example will illustrate this point. The income of the 

English B. H. M. S. in 1835 amounted to £2,000 (43); by contrast the equivalent income 

received in Scotland was £1,067. (44) When the sizes of the Baptist constituency in 

England and Scotland are compared, the contrast in incomes becomes even clearer. In 

1843 though there were 1630 Baptist churches in England, Wales and Ireland, 

Scottish Baptist Churches numbered only ninety-four. (45) The evidence indicates that 

Scottish Baptists demonstrated a greater commitment to the work of their B. H. M. S. 

than their English counterparts. The strength of the home mission in Scotland, as 

opposed to any kind of Baptist union of churches prior to 1869, indicates that in the 

affections of many Baptists the B. H. M. S. was in effect a substitute union. 

It is helpful to consider the sources of funding for the Scottish B. H. M. S., and to note 

the changes in the patterns of contributions in the forty years from 1830 to 1870. 

Figures 5.3 to 5.6 illustrate the level of support for this work. 
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One important detail to emerge from any analysis of financial contributions to its 

work is the dependence upon English subscribers. Even though most of the funds was 

raised in Scotland, there were some records of annual accounts in which income from 

England was greater (see Figure 5.3). In the majority of these years the English 

contributions provided between 35 and 50% of the funds. Figure 5.4 records the actual 

amounts of money raised in Scotland and England during this period. The total income 

received by the society in Scotland was more marked by peaks and troughs due to the 

occasional giving of additional donations, and, much more important, legacies from 

deceased supporters. The English income was consistently derived from its annual 

subscribers. (46) The regular provision of over one third of the money collected for the 

home mission by English Baptists indicates a sense of loyalty and commitment to their 

Scottish brethren. It is likely that some English Particular Baptists may have regarded 

the 'English' Baptists in Scotland as part of their denomination, in line with the known 

views of men such as Anderson and Barclay, described in chapter four. (47) If this 

understanding is correct then it would help provide a basis for explaining the high 

English contributions to the work of home missions in Scotland. It is also probable that 

English supporters of the B. H. M. S. regarded the Scotttish Highlands and Islands as a 

missionfield, in a similar category to the work done overseas by the B. M. S. 

The support of English Baptists for the B. H. M. S. in Scotland was actively 

encouraged by the appointment of Lachlan Mackintosh as the travelling representative 

of the society. Mackintosh had been moved from his post in Dundee to Greenock in 

order to use the steam-boats to visit the different home mission stations and to make 

trips to England. His role as an itinerant fundraiser was initially combined with pastoral 

duties in Greenock when invited to his post in 1828. (48) The request for funds from 

England was only a continuation of the practice employed by the separate Baptist 

Highland Missionary societies. There was, however, a difference in that the previous 

societies had relied on written appeals to ministers in England to take collections for 

them or on occasional visits to England. (49) It became evident that Mackintosh was 

needed as the full-time travelling representative of the B. H. M. S. (50) In addition the 



192 

members of the home misssion's committee also realised their dependence upon funds 

from England. The 1833 Report made this clear: 

After remaining two months in Scotland, Mr Mackintosh again set out for 

England, where he is at present. With all the exertions which are made in 

Scotland, the committee find it absolutely necessary to apply to their friends 

in England, and hitherto their application has not been in vain. The number 

of preachers employed, although the strictest economy is studied, 

necessarily requires considerable funds. (51) 

There were occasional slumps in the money donated from England, for example in 

1843, but this was due to the depressed state of the economy in England, as is made 

clear in the Report from Lachlan Mackintosh that year: 

My first journey was to Newcastle-upon-Tyne, North and South Shields, 

and Sunderland, where I met with the same kindness as formerly; but 

owing to the depressed state of trade..... the collections were considerably 

diminished. (52) 

Economic as well as spiritual factors were important in determining the level of 

financial backing for evangelistic activities in Scotland. 

The graphs in figures 5.3 to 5.6 record the pattern of financial giving from the 

accounts throughout the period under consideration. Figure 5.3 that deals with all 

income is distorted in a number of years by the contributions made from legacies, but 

because all were from Scottish supporters of the B. H. M. S. the general trends of the 

giving are clear. Figure 5.5 removes the occasional donations and concentrates on the 

annual subscription income from supporters of the Society. In the first twenty years of 

the united Society it was only in the years of economic hardship in England, for 

example 1831,1842 and 1843, or Scotland, for example 1849, that the figures of 

money raised differed greatly in the two countries. (53) Financial contributions from 

England did fall in the late 1850s and the early 1860s which forced the Scottish 

subscribers to replace the lost income. It was, though, legacies that provided the 

additional funds that enabled the accounts to be settled in the difficult years. It is, 
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however, likely that the growing sense of unity and purpose amongst Scottish Baptists 

in the late 1860s stimulated English supporters to increase their giving substantially in 

the next decade. 

It is to the credit of the English supporters that they contributed so consistently to 

the work of Highland mission in Scotland. Figure 5.6 uses the same data as Figure 5.5, 

but takes a four-year moving average to give a better indication of the general trends in 

giving from 1830 to 1870. Here the picture emerges of typical giving in Scotland of 

between 50 and 60% in the first thirty years of the B. H. M. S. with the English 

contribution to the total subscription income of between 40 and 50%. It is probable 

that some of the donations to the work of the B. H. M. S. from England came from 

Scots living south of the border. The data confirms that the fund-raising capability of 

the B. H. M. S, through their travelling agent, was consistently productive in generating 

sufficient income in England to finance considerably more missionaries and churches 

than it could have done in Scotland alone. The Society was acknowledged in England 

as comparable in its work to the much larger B. H. M. S. in that country, and by contrast 

to its English counterpart generously funded. (54) 

A further feature of the B. H. M. S. to be noted was the role of its missionaries in the 

ordination and induction of ministers in local congregations. This practice was not 

unique to Scotland, though in England it was common for the county Baptist 

Association to oversee ordinations and inductions, as in the Essex Baptist Association. 

(55) One example from Scotland concerned the ordination of William Fraser as the 

pastor of the Baptist Church at Uig on Skye on 27 July 1828. The 18291. H. MS. 

R. p= records this account of the proceedings: , 

On the 27th, Mr Fraser was solemnly set apart to the pastoral office by 

prayer, with fasting. Mr [Dugald] Sinclair [Lochgilphead] addressed him 

from Acts xx. 28. Mr [Walter] Munro addressed the church from I Thess. 

v. 12,13. Mr [Alexander] Grant [Tobermory] concluded the service by 

prayer; and preached in the evening from Psalm ii. 12. (56) 
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Here three ministers connected with the B. H. M. S. ordained and inducted William 

Fraser to the pastorate of Uig Baptist Church on behalf of the wider Baptist 

constituency. Fraser had been placed as a missionary of the B. H. M. S. at Uig in 1826, 

two years prior to the confirmation of the call by ordination to the pastorate. The 

church grew rapidly under his ministry until he took the decision to emigrate to 

Breadalbane, Glengarry County, Ontario, Canada in 1831. (57) The next example 

occured in 1836. 

It was judged proper that the brethren in Ross [on Mull] should meet as 

a church of Christ; and brethren Duncan Macintyre and Duncan Ferguson 

were unanimously chosen to be their elders. They were ordained on 

Monday, May 31, with fasting, prayer, and laying on of hands. We 

were all heartily thankful that Providence brought our much esteemed 

brother Lachlan Mackintosh to assist [Alexander Grant of Tobermory] 

on this occasion. (58) 

The third recorded example in the minutes of the annual reports of the B. H. M. S. took 

place in 1838 at Broadford on the island of Skye. Here two of the ministers from Mull, 

Alexander Grant and Duncan Ferguson, were present to perform the ordination and 

induction ceremony for James McQueen. (59) In each of these three cases men who 

were linked to the B. H. M. S. conducted services in the name of the wider fellowship of 

churches. It was the home mission that functioned as the corporate body for many 

Scottish Baptists in this period. In all of these cases the ordination took place during 

the time of the existence of a national union or Baptist association. 

The most important contribution of the B. H. M. S. was the provision of missionaries 

for the churches and mission stations under its superintendence. In England, by 

contrast, the driving force behind home evangelisation was the associations. The 

Western Association as early as May 1775 had established a fund to support the work 

of itinerant evangelism. Northamptonshire Baptist Association followed suit in 1779 in 

its support for village preaching. (60) In 1796 Essex Baptist Association had engaged 

its first itinerant. (61) Ten years later an evangelistic association was formed for 
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Shropshire as an offshoot of the much older Midland Association. (62) In some parts of 

England where Baptists were few in numbers they joined with Independent colleagues 

to form evangelistic associations for their counties. An example of this was the 

association set up in 1798 for the four most northerly counties in England where 

Charles Whitfield, the Baptist minister in Hamsterley, County Durham, joined Hill, his 

Independent contemporary at Ravenstonedale, Westmoreland, with other Dissenting 

ministers and laymen. (63) In Scotland the B. H. M. S. was almost exclusively the only 

Baptist organisation providing evangelists to work in the rural and to a lesser extent 

the urban centres of the country. The one exception to this rule was The Fife Home 

Missionary Association or Itinerating Society, a body that united Baptists and 

Independents in 11h. 
C4. A. "dam in missionary activities, discussed in chapter four. (64) 

The English B. H. M. S. was engaged in work similar to that carried out under the 

auspices of county associations and by other more localised initiatives. It is for this 

reason that the Scottish B. H. M. S. played a more important role in the Scottish Baptist 

constituency than its English counterpart. At the formation of the B. H, M. S. in 1827 it 

had adopted the 6 missionaries of the Baptist Highland Mission and the 13 employed 

by the Home Missionary Society for Scotland. (65) The combined society attracted 

greater financial support than the two previous agencies and was able by 1839 to 

employ 30 agents and in addition provide financial assistance to several churches. (66) 

It was not to exceed this number of full-time employees in the next thirty years, 

principally as a result of the churches being able to bear part of the costs for their 

preachers. The 1864 B. H. M. S. Report listed 24 missionaries employed by the society, 

but significantly 10 were supported on a part-time basis, including all 5 ministers in the 

Shetland Isles. (67) The society was fortunate to have available to them a good 

number of dedicated and able preachers who committed their lives to working in the 

Highlands and Islands of Scotland. It was the ministry of these men that was the 

B. H. M. S's greatest contribution to the establishing and maintaining of Baptist churches 

in rural Scotland. 
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The provision of training for potential missionaries occupied a significant part of the 

B. H. M. S. committee's attention in 1855 and 1856. A letter was sent out to the churches 

enquiring whether there were any young men with appropriate gifts who were willing 

to be trained as missionaries for future service in Scotland. The church at Elgin put 

forward two young men who were sent with recommendations to the Baptist 

Academies at Bristol and Bradford for further preparation. A different scheme of 

training was set up for Duncan Macfarlane, a merchant, who was a member of 

Tobermory Baptist church on Mull. He was an older man with experience of church 

work. He had decided to give up his business and devote himself full-time to 

missionary work in the Highlands. Macfarlane came to Glasgow to work as an 

assistant to John Shearer, a Baptist minister, with whom he received further experience 

and instruction before returning to work under the society in Tobermory with the 

commendation of both Alexander Grant and John Shearer. It is clear that formal 

training was valued by the B. H. M. S., though it recognised that potential candidates 

had to be sent to established institutions in England as there was no Baptist Academy 

in Scotland. There was also flexibility in its approach, with a wise decision taken 

regarding the training needs of Duncan Macfarlane. The importance of training at an 

evangelical seminary for itinerant ministry was also grasped by Nonconformists in 

England and Wales. In contrast to the formal training of the older Dissenting 

academies, seminaries had a practical emphasis with a view to preparing men for work 

as itinerant evangelists as well as pastoral ministry. Trevecca College in Wales made a 

major contribution in this work in the paedobaptist constituency, (68) whilst the work 

of William Steadman at the Bradford Academy was an excellent model for Baptist 

evangelists. Steadman, alongside John Saffery and Samuel Pearce, English Particular 

Baptist ministers, laid the foundations for the recognition of the necessity for itinerant 

evangelists in England in addition to the needs of the foreign mission-field. (69) This 

function of providing, or at least obtaining, ministerial training for suitable candidates 

reveals the B. H. M. S. acting as a national co-ordinating body for Scottish Baptist 

churches. 
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The B. H. M. S. also undertook to employ ministers from outside Scotland where this 

was seen as necessary for a local church or churches. The society was asked in 1855 

by the small Baptist churches in Forfarshire and Kincardinshire for a preacher. 

Archibald Livingstone, who had been working in Dunfanaghy in the north-west of 

Ireland, was approached with a view to accepting the call. He took up his new work in 

Scotland in February 1856. (70) 

The information presented above indicates that the case for the B. H. M. S being seen 

as a'substitute union' has significant strength. It is important now to consider the 

evidence that prevented many Baptists from taking this viewpoint, before attempting to 

assess the relative weight of the two positions. There was no particular issue that 

influenced some Baptists to desire the formation of a Baptist Union of Scotland in 

addition to the Home Missionary Society. It was the combination of several factors. 

The B. H. M. S was not as successful as many had hoped. One reason for a reduction in 

attendances at home mission-linked Baptist Churches was the provision of new parish 

churches in areas where there had been a desperate need. A good example to illustrate 

this issue was the situation in Lochgilphead in the 1820s. The Baptist Church had been 

built in 1815 when there was no Established Church between Kilmichael and Inverneill, 

a distance in excess of eight miles. There were, therefore, additional reasons, not 

simply a denominational preference, why people might choose to attend the local 

Baptist Church. The situation was to change when an Act of Parliament in 1824 

authorised the building of nearly 40 'parliamentary churches' in the over-large parishes. 

These included some parishes in which Dugald Sinclair had itinerated with apparent 

success in gathering large congregations and included his home base 'at Lochgilphead. 

The provision of new Established Churches and ministers seemed a more attractive 

proposition to many local people than the occasional visits of the itinerant preachers. 

(71) Even in Lochgilphead itself the Baptist cause was weakened by this advance in the 

fortunes of the Established Church, as Sinclair himself noted: 'The audience is 

considerably diminished, in consequence of a Government Church being lately opened 

in the neighbourhood. ' (72) It may be that a change in Sinclair's theological views in his 
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later years in Scotland contributed to the falling numbers at his meetings, but there was 

bound to be some diminution of his flock once the needs of the Highlanders were being 

addressed more adequately by the Established Church. (73) The despondency in the 

congregation is easy to understand in the light of the decision of many of his hearers to 

seek an alternative ecclesiastical home. 

The Baptist mission churches also suffered in competition with other 

denominations. The preacher at Inveraray, John Campbell, suddenly lost most of his 

congregation in a very short period of time, partly through depopulation in that area 

but also because another denomination, the Secession Church, sent a preacher to the 

village. (74) William Tulloch, the Orkney Baptist pioneer, in a report from Westray two 

years later recorded a similar phenomenon: 'I know that my poor labours have led 

many to join the Secession; but if God is glorified in their salvation, angels rejoice, and 

the saints ought to give glory to God. ' (75) However diminution of numbers did not 

always take place when a new denomination came into an area. Tulloch (junior) from 

Elgin reported in March 1845 that the Brethren were evangelising with great zeal in 

the area, but also recorded that his own congregation was on the increase. (76) 

Sometimes denominations 'shared' a congregation. John McPherson, at Breadalbane, 

reported that once a fortnight the church was crowded because there was no sermon 

that Sunday in the Established Church. His own congregation had grown in real terms 

by only two or three in the past few months. (77) This evidence was an important 

pointer as to what might happen if there was a major influx of evangelical Presbyterian 

clergymen into the Highlands. 

The emergence of the Free Church of Scotland in the 1840s was more significant 

than the challenge posed by the presence of any other denomination. The accounts of 

the missionaries in the 1840s all report significant upheavals in local communities at 

that time. Peter Grant in Grantown wrote: 

There is a great struggle going on between the two Churches of Scotland, 

as they call themselves. Our greatest difficulty is to draw the minds of the 

people from this fearful struggle, to the concerns of their precious souls. (78) 
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A similar picture was presented by Angus McNaughton from Islay: 

A great stumbling-block is cast in the people's way by the contentions of 

different parties. If the people of God were of one mind, striving together 

for the faith of the gospel, the fields were never more white to harvest, but 

in consequence of one pushing this way and another that, many halt 

between two opinions. (79) 

The battle for the souls of the people was found all over Scotland. David Gibson, 

based in Auchencairn, Galloway, stated in his report in 1845: '... the people [were] 

much agitated, some about the Established and Free Churches, and others about the 

great doctrines of the Gospel. ' (80) There appeared to be some legitimate concern that 

the battles for adherents between the churches might have the unintended consequence 

of providing opportunites for a growing number of Scots to avoid associating 

themselves with any of the churches. 

This 'Christian competition' changed markedly the religious landscape of the 

Highlands. The Moderate' clergymen were a declining species, as James McQueen 

indicated in a report from Skye: 

Two years ago, hardly any meetings were held throughout the country, 

except by our people; now there are a number of weekly meetings for 

prayer and exhortation in many parts of the station, by people not 

connected with us, but favourable to us. I have seen the day which I 

often prayed for, and I trust it is the beginning of greater things. (81) 

The Baptists were an established force on Skye in this period, but where their local 

presence was not as strong the battle could be intense. William Tulloch of Blair Atholl 

spoke of his delight at the easing of denominational tensions in his area. After noting 

that a meeting at Loch Tummel-side was attended by a much larger crowd than was 

expected, he gave the reason for his joy: 

There has not been such a meeting in that quarter since the Disruption. 

All parties seemed to give up their former strife, and came out as one man 

to hear the gospel. In another glen, where every means had been employed 
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to prevent the people from hearing the Baptists, he preached one Sabbath 

evening, and the whole inhabitants of the glen turned out. (82) 

William Tulloch, the Orcadian Baptist leader, had even greater joy on a tour of 

Orkney. He paid a visit to the island of Rousay during which he was invited to preach 

on the 'Lord's day' in the Free Church to almost all the church-attending people from 

the four denominations on the island: Free and Established Churches of Scotland; 

Secession and Independent Churches. This was for him a picture of heaven to see 

Christians putting to one side their differences to rejoice in the same gospel 

message. (83) Church unity was always welcome, but the attractions of an evangelical 

Presbyterianism often seemed greater than that of the Baptists. In Lawers relations 

between the Baptists and the Free Church people were good, but the reports of 

Duncan Cameron indicated where the majority placed their allegiance. In 1848 he 

wrote, 'I am sorry to say that during the past year we have not had many additions, but 

we have had much unity among ourselves'. (84) The following year his report was 

similar in tone: 'The gospel is making its way amongst us, but its progress is slow; faith 

is the only antidote against discouragement; let us take courage in this day of small 

things.... ' (85) There was little change in the situation, as the reports in subsequent 

years indicate. (86) It was not a surprising step for Cameron to take when he accepted 

a call to the Baptist congregation in Breadalbane, Canada. His decision was tacitly 

supported by the B. H. M. S. when it decided not to appoint a successor in the near 

future. This left Donald McLellan of Glenlyon with the responsibility for the Baptist 

congregations from Lawers to Rannoch. Cameron was never replaced, despite the 

B. H. M. S committee leaving their options open concerning the possibility of a future 

successor. (87) The comparative membership figures of the Baptist and Free Church 

congregations in this area reveal how dominant evangelical Presbyterianism had 

become. In 1843-1844 Lawers Baptist Church had 38 members, Killin had 22, 

Glenlyon had 12 and Aberfeldy 20 members. (88) In 1848 Lawers Free Church had 80 

members, Killin had 271, Glenlyon had 60 and Aberfeldy 249. (89) There were now 

social pressures working against the Baptists in addition to their numerical weakness. 
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'In this place [Lawers], however, it is almost as difficult for one to join the Baptists as 

for the Hindoo to reject his caste. One young woman joined us lately, and endures 

much persecution-'(90) It was now clear that the Baptists would maintain a foothold in 

the Highlands and Islands of Scotland only where they had already established 

themselves. Any future progress would be slow and an uphill battle in the face of the 

success of evangelical Presbyterianism. 

The reasons for the advances of evangelical Presbyterianism at the expense of the 

Baptists need to be considered. It is important to note that it was not just the Baptists 

that appeared to lose ground to the Free Church of Scotland. The Established Church 

had had a dramatic fall in its numbers from the 1830s to the 1850s. In Edinburgh it had 

declined from 44 to 16 % of churchgoers and in Glasgow from 41 to 20%. The overall 

decline from 1835 / 1836 to 1851 was from around 44% of church attenders to a low 

of 32%. The Free Church, formed in 1843, had attracted 33% of churchgoers in 

Edinburgh, 22% in Glasgow, and an overall market share of 32% by 1851. The 

Baptists had declined from 4 to 3% in Edinburgh, remained constant at 2% in Glasgow 

and their overall national attendance was 1% in 1851. (91) On the national scale, 

Baptists throughout this period were a tiny minority and as a result made at best only a 

modest impact in Scotland. The general warmth of relations between Baptists and 

other churches in the Highlands, especially the Free Church, was in part an acceptance 

that Baptists posed no threat to their hold on the loyalties of the majority of 

churchgoers. 

The success of the Free Church, in effect of evangelical Presbyterianism, in the 

Highlands and Islands of Scotland has been seen as the result of three complementary 

cultural influences. (92) The first two of these were indigenous developments. One was 

the spread of spiritual poetry in Gaelic. This type of poetry had begun in the mid- 

eighteenth century by vernacular poets like Dugald Buchanan. This devotional poetry 

was complemented by the singing of Psalms which had adopted the ballad metre for 

Gaelic praise. It was, however, an established feature of Baptist devotional exercises 

and congregational praise, and so the benefit of this development was shared with the 
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Free Church. There was no better and more honoured example of this practice than 

Peter Grant, minister of Grantown-on-Spey Baptist Church, whose Gaelic 

compositions were in demand across the denominational boundaries. (93) 

In view of the widespread use of spiritual poetry prior to the Disruption it cannot be 

enlisted as a sufficient reason for the success of the Free Church. The second and more 

important factor was the leadership of an evangelical lay elite (the men). These 

individuals, highly respected for their piety in, their local communities, crucially chose 

to throw in their lot with the Free Church in 1843 and as a result carried large sectors 

of the Highland population with them. The third factor was the spread of Gaelic 

School Societies. The teachers employed in the Highland communities, especially in 

Skye and the Outer Hebrides, were often associated with the Evangelical Party in the 

Church of Scotland. They tended to reinforce the piety promoted by'the men' and in 

combination with the evangelical clergy of the Church of Scotland ensured that there 

was a groundswell of popular support for the Disruption. (94) A further factor was the 

denominational rivalry between the large Presbyterian denominations that resulted in 

their seeking to be the dominant force in the land. Baptists were a minority body that 

suffered as a result of the battle between other competing denominations. James 

Paterson, minister of Hope Street Baptist Church, Glasgow, writing in 1863, captured 

something of the difficulties that had faced his colleagues in the Highlands during the 

previous two decades. 

The rise of the Free Church awakened a large amount of zeal in the other 

Presbyterian bodies in favour of earnest evangelical preaching. The efforts put 

forth by the three great sections of the Presbyterians of the North, since the 

events referred to [the Disruption], have been marked and decided;...... It will 

at once be seen, that this state of things presents a difficulty, not easily over- 

estimated, in the way of a denomination so small and scattered as that of the 

Baptists. In the Presbyterian communities, their ministers have, in general, 

received a very competent education; their congregations, especially in the 

larger towns and cities, are respectable, influential, and frequently wealthy.... 
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To a fractional body of Baptists, consisting of a score or two, here and there; 

or in two or three of the larger towns, of several hundreds - this Presbyterian 

kingdom of the north does not present a field of easy conquest.... In these 

circumstances, rapid progress, startling and crowning advance, on the part of 

the Baptists, is a calculation that could not at present be wisely entertained. (95) 

If there had been any expectations of major advances against such large odds then it 

would have been destined to be disappointed. Baptists had, however, made modest 

progress in adverse religious conditions. It was, though, inevitable that some Scottish 

Baptists might suggest that greater success might be obtained by the B. H. M. S. if it 

operated in association with a union of Baptist Churches. Paterson makes reference to 

this matter in his article in The Freeman ; the English Baptist newspaper: 'their [Free 

Church of Scotland] system of church-government works with seemingly greater 

smoothness than the pure democratic independency of the Baptist churches'. (96) A 

national body was needed. At that stage (1863) there was only a Scottish Baptist 

Association of individual members. Six more years were to elapse before the vision of 

a union of churches was to see the light of day. 

The economic situation in Scotland also played its part. Periodic shortages of food 

had been a regular feature of Highland life in the early nineteenth century. The ongoing 

poverty of the Highland people meant that they would for many years be dependent on 

the B. H. M. S. paying the salaries of the missionaries. (97) This placed a strain on the 

tight budget of the B. H. M. S., limiting the number of preachers it could employ. The 

financial support from England was vital, but it was essential to recognise that the 

Scottish churches needed to be generous in their contributions to the work of the 

mission. There were rumours reaching English supporters, in 1839, that the Scottish 

churches were not supporting the B. H. M. S. in a generous manner, and thus raising 

questions about its stewardship. The issue was tackled in a letter from the joint 

secretaries James and Robert Haldane and the B. H. M. S. treasurer H. D. Dickie, to the 

Scottish Baptist Churches in November 1838. 

[The Society] has not received that countenance and support from the Baptist 
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churches in Scotland which might have been expected... The apparent apathy 

with which it has been viewed by some of the churches at home, has formed a 

subject of complaint at a distance, and has tended to create a suspicion, either 

that the object of the Society is not so important as it appears, or that it is not 

conducted in such a manner as to secure the confidence of those who are best 

qualified to form an accurate judgement of its proceedings. (98) 

This appeal managed to secure a 25% increase in the funds raised both north and south 

of the border, but though this level of giving was maintained in cash terms it did not 

allow for additional ministries to be undertaken. A careful analysis of the B. H. M. S 

accounts reveals that the total giving to the mission had hardly gone up in real terms 

from the late 1830s to1867. For example the subscription income in 1837 and 1838 

was £797 and £836. This had increased to £858 in 1864 and £853 in 1866. At the 

same time the salary bill for the missionaries was £913 in 1837 and £916 in 1838 and 

listed as £1346 in 1864, but dramatically cut back to £738 in 1866. (99) Facing such 

financial restraint the B. H. M. S was unable to maintain existing commitments and was, 

therefore, in no position to advance into new spheres of service. 

The proportion of funds gathered amongst supporters at home can be compared 

with that provided by English contributors. When the subscription income for 

Scotland and England is separated and set out as in Figures 5.4 to 5.6 it becomes 

apparent that there was a large drop in the financial support for the B. H. M. S. in 

England after 1850. This is masked in the total income figures by an almost equivalent 

increase in support in Scotland. There appeared to be a crisis of confidence in the value 

of united efforts amongst Baptists in England in the 1850s and 1860s that affected not 

only the English B. H. M. S. but also its Baptist Union. This lack of confidence in the 

Baptist Union resulted in the resignation of its secretary, J. Howard Hinton, in 1866. 

(100) There was no evidence to suggest any particular diminution of enthusiasm for 

the work in Scotland; instead, a general spirit of apathy towards institutional efforts 

appeared to be prevalent. This transformation of fortunes north and south of the 

border in the 1860s may be as a result of the ministry of C. H. Spurgeon and the men he 
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had trained for the pastoral ministry. (101) Chapter eight discusses the influence of 

Spurgeon with regard to the 1869 Baptist Union of Scotland. (102) It is possible to 

suggest that part of the reason for the drop in funding was due to the lack of'results' in 

the 1850s onwards in terms of conversions, baptisms and new members. There is also 

the possibility that the lack of unity between Scottish Baptists may have contributed to 

the modest financial contribution from English supporters during these years. The 

B. H. M. S. became dependent upon income from legacies to balance its books. There 

was no apparent benefit to the B. H. M. S. finances in the late 1850s and early 1860s 

from the so-called Second Evangelical Revival. Any new funds generated by additional 

people coming into the churches must have been diverted into other causes. The 

society faced an annual deficit which was relatively small from 1859 to 1862. This 

deficit, though, would have reached the alarmingly high figures of £224 in 1863 and 

£562 in 1864 without the two legacies given in the financial year 1862-1863, and one 

in 1863-1864. (103) The first legacy was from a Dr John Stewart who left £45 to the 

society. The second was from a Mr Wemyss, a deputy Commissary, who contributed 

the extraordinary sum of £1050. It is probable that the man in question was William 

Wemyss Esq. from Edinburgh. (104) The third legacy a year later in 1863-1864 came 

from Charles Robson, a member of Berwick Baptist Church, who had left £40 to the 

society. The encouragement received from these gifts could not hide the difficult 

decisions that lay ahead for the B. H. M. S.. 

The situation on the island of Skye illustrated their dilemma. The economic 

situation was desperate with people utterly destitute after being cleared from their 

lands to be replaced by sheep. The Baptist congregation at Uig was also in urgent need 

of help in the midst of fears that the preaching station might be given up by the 

B. H. M. S. due to lack of funds. James McQueen, the missionary at Broadford, sent 

letters requesting assistance. In November 1854 he wrote: 

the people turn out well; it is my conviction, if there was a preacher, the 

people would attend well, especially when the meeting house is repaired, 

- it is in so ruinous a condition no person can enter it; it has been a meeting- 
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house upwards of forty years. I have at present no place to preach but 

smoky houses, without comfort to myself or hearers. (105) 

The next letter in December acknowledged the generosity of donors in Glasgow, 

Edinburgh and Tobermory who had paid for the restoration work on the church at Uig 

to be completed, but also pleaded for greater assistance from the Society in finding a 

preacher to be based there. McQueen's letter stated that, 'The people attended better 

than they have done for a number of years back... Uig should not be given up without 

giving it a fair trial'. (106) The report from the missionary on Skye (Alexander 

Macfadyen) in 1862 indicated the difficulties now facing the Society: 

The Skye people are not at all aware the committee are speaking of giving up 

Skye as a Missionary Station, or else they would be exceedingly sorry. They 

have great respect for the Baptists; for although they are few in number, and 

in poor circumstances, their conversation is as becometh the Gospel of Christ. 

Last summer as you are aware, I visited Ross, Iona, Mull, Colonsay and Islay; 

and in any of these places, I have not got such congregations, or seen such an 

appearance as I see in this place. I am sure, were it not that our chapel is in 

such a bad condition, - for some nights pools of water are on the floor, - it 

could not at all accommodate the vast congregations who would attend. (107) 

The weakness of the churches could be seen as due, in part, to the lack of regular 

ministry from a missionary. The itinerating tours only served to highlight the great 

needs of the people and the inability of the missionaries to meet them It was not a 

shortage of available Gaelic preachers, but a shortage of money that was at the bottom 

of this difficulty. The Society produced annual reports with less work being described 

in its pages and then less money was sent to improve the situation. The B. H. M. S. in its 

aims admitted to concentrating its ministries on the Highlands and Islands 

communities, but even here it was not achieving many of its objectives. The future for 

some stations was bleak, but the stewardship of resources by the B. H. M. S could not 

have been questioned. 
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Another factor, though also related to the economic conditions, that had an even 

greater impact on Highland Baptist churches was emigration due to the clearances on 

Highland estates. The reports from missionaries showed a steady stream of people 

leaving Scotland in search of a better life in North America or Australia. William 

Fraser at Uig reported that 10 or 11 members had emigrated to America in 1828. (108) 

In 1830 Fraser followed his flock to Canada with more of the membership, leaving 

only 23 members (though up to 300 hearers). The highest membership figure under 

Fraser's ministry, only a few years earlier, was around 60, and so the size of the loss 

was considerable. (109) The 1832 report from the Uig missionary James Miller stated: 

'Our number is now very small; four dear brethren left us a few weeks ago for 

America, and our number is now reduced to nineteen. ' (110) The number of hearers 

may not have diminished, but the core of the church, its membership, had been greatly 

weakened. 

This was a common experience in the Highlands. Alexander Grant of Tobermory on 

a tour of Islay met one Sunday evening in June 1830 with the local Baptist 

congregation and their pastor Angus McNaughton in Port Charlotte. It was the final 

service on the island for one third of the congregation prior to emigration to America. 

(111) Duncan McDougald's report from Tiree in 1848 confirms the trend: 

In visiting a hamlet, where I formerly had a large congregation, but now a thin 

meeting, I asked how many had emigrated; the reply was sixty-one. It is a 

trying scene for me when passing the vacant houses now falling down, from 

which I learn many experimental lessons.... As a church, we complain of not 

being so lively and zealous as in times past. Some of our best members have 

been removed to other countries. In consequence, some of our prayer meetings 

were given up, from the want of persons qualified to lead them. (112) 

The experience of Alexander Grant, of Tobermory, in March 1848, in a tour of some 

mainland preaching stations raised questions about their viability in the future. 

My next trip was by Torloisg, Ulva, and North Colonsay, where the few 

friends who still remain were very thankful for the visit. The population is 
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fast diminishing. On Monday I crossed to North Colonsay, where only 

three families reside. (113) 

James Miller, now the missionary at Islay and Colonsay, reported a similar story in his 

territory. 'The church at Bowmore [Islay] consists at present of about forty-five 

members, and in Colonsay of fifteen, - both much reduced by emigration'. (114) 

In view of the rapid depopulation of the Highlands and Islands, there were serious 

questions for the B. H. M. S. leadership to consider regarding the deployment of its 

limited resources. 

It is also important to note the considerable migration of people from the 

Highlands and Islands to the towns and cities of Scotland to find work. The relocation 

of Alexander McLeod from Perthshire to a Gaelic-speaking congregation in South 

Portland Street, Glasgow, in 1820, and the earlier formation of a Gaelic-speaking 

congregation at Orangefield, Greenock, in 1806, with which the travelling 

representative of the B. H. M. S. Lachlan Mackintosh was associated from 1829 to1832, 

pointed to a need that the B. H. M. S. attempted to address. (115) Mackintosh had been 

moved from Grantown to Dundee in 1827 to establish a home-mission church amongst 

the Highland migrants to that city. (116) The home mission also appointed John Frazer 

to work amongst the Gaelic-speaking migrants to Edinburgh in 1829. (117) The 

Established Church had provided Gaelic-speaking preachers for native Highlanders 

who had migrated to the Lowlands, in the eighteenth century. The B. H. M. S., as a 

Baptist body, therefore, was following an established practice in this matter. (118) This 

policy appeared to have had limited success in Dundee, as the church probably ceased 

to meet after Mackintosh's departure, and in Edinburgh, as the Society decided to 

terminate Frazer's ministry in 1830, after only one year, and despite its complete 

satisfaction 'with his zeal and qualifications'. (119) The limited success of this attempt 

at ministering to Highlanders in a Lowland context may have reinforced the decision of 

the B. H. M. S. committee to continue placing the majority of its workers in the 

Highlands and Islands of Scotland. 
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There has recently come to light a series of documents associated with Hope Street 

Baptist Church, Glasgow, which gives some indication of the movement of church 

members from Highland churches to Lowland ones. Many of the letters are 

recommendations from the individual's pastor and are intended to enable them to 

transfer church-membership to a sister church. The collection included a significant 

number of letters, from the late 1830s, from Robert Thomson, minister of Perth 

Baptist Church, to James Paterson, minister of Hope Street Church. One letter, dated 

27 May 1839, encapsulates the feelings some Highland ministers must have had as they 

saw their flock diminishing in numbers. The context of the letter was a 

recommendation of'our sister widow McFarlane' to Paterson. In the second paragraph 

of the letter it states: 

Thus we send you one and another and if they continue to leave us as they 

have done of late I see no other way than that I must as a good shepherd 

just follow the flock and try to superintend them in your good town as I 

have done in the fair city! ! (120 ) 

In view of the limited size of the congregations available in the Highlands and Islands 

and by contrast the vast crowds and the great needs of the urban areas of Scotland 

some Baptists began to question the wisdom of the strategy of the B. H. M. S. 

committee. If its ministry was primarily to the Highlands and Islands, then which 

Baptist body would give priority to the far greater and often untouched population 

inhabiting the towns and cities of Scotland ? Similar questions were raised in England 

as a result of the 1851 census. In 1831 only 25% of the population of England and 

Wales lived in towns with a population of more than 20,000. In 1851 the percentage 

had risen to 44% and it would rise again to 59.5% by 1881. All the denominations 

noted the shifting population, but it was the Baptists who were among the first bodies 

to attempt to reach out to the urban masses after 1851. (121) In this period of time the 

English B. H. M. S. faced a severe financial crisis, resulting in the need to economise on 

its operations. It was recognised that the society could not now be responsible for both 

urban and rural ministry. It chose to concentrate on the country districts. This was a 
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wise move as others, for example, the London Baptist Association (L. B. A. ) led by 

C. H. Spurgeon, took up the challenge of reaching the masses of the metropolis, though 

the work of the L. B. A. did not begin until 1865. (122) Earlier attempts by English 

Particular Baptists to evangelise in the capital city in 1822 to 1825 had come to 

nothing as suitable preaching stations had been difficult to establish. (123) The 

Scottish B. H. M. S. had taken a greater interest in urban ministry than its English 

counterpart. This can be seen in the number of mission stations in Figure 5.1 that are 

located in towns and cities as opposed to rural areas. Twenty seven per cent of home 

mission locations had been based in urban locations throughout Scotland, of which 

nine (12.5%) were located in central Scotland. There was, however, no doubt that the 

primary emphasis (73%) was upon rural communities, in line with the vision of the 

founders of the B. H. M. S. in 1827. 

The organisation that took up the challenge of urban ministry in Scotland was the 

newly formed Baptist Union of Scotland, discussed in chapter seven. (124) This union 

was a relaunch of the more modest Scottish Baptist Association that had been centred 

on the Perthshire Baptist churches and is described in chapter six. One man in 

particular dominated the fresh thinking that was to emerge - Francis Johnston. He 

published a Circular Letter on behalf of the new union in 1843 in which he expressed 

his concern at the slowness of progress by Scottish Baptists in the task of evangelising 

Scotland. Johnston was especially critical of the strategies, or lack of them, in 

determining priorities in evangelism. He acknowledged the good work done by the 

B. H. M. S in the Highlands and Islands, but insisted that this left many urban centres in 

Scotland untouched. He noted that there were 133 towns in Scotland with a 

population of over 2,000 people. Each of these towns should have a Baptist Church, 

yet only 36 of these towns had an established Baptist congregation. In fact these 36 

towns had 54 Baptist Churches, leaving a further 19 churches located in more rural 

locations. There were, therefore, 97 towns untouched by Baptist evangelists in the nid- 

nineteenth century. Why was this the case ? Johnston had no doubts as to the reason: 

We have not resolved, as wisdom would dictate, first to attend to the 
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populous towns, and then to the counties, till there be not a county or a 

town without a Baptist church. Our churches have been too much the 

offspring of chance; or in other words, just as there might happen to be 

a Baptist in a place who was wishful to spread his sentiments, and called 

for aid; there, something has been done, while many large towns and 

populous districts have been overlooked. (125) 

This, he insisted, was not the strategy of the New Testament churches. They targeted 

the large urban centres first in their plans to spread the Christian faith throughout the 

Roman Empire. Here in Scotland the towns and cities had been largely neglected. The 

B. H. M. S had supported a missionary at Grahamston (Falkirk) near to the Carron Iron 

Works in the early 1830s called Daniel Dunbar. (126) He had been working there, 

however, before the Society gave assistance to him, in response to his request, which 

ironically confirmed Johnston's point. Figure 5.1 reveals that there had been 

missionaries based in Aberdeen, Dundee, Inverness, Stirling, Falkirk, South Portland 

Street, Glasgow, Stobhill, Greenock and Edinburgh. The home missionary society had 

not totally neglected the needs of the urban population. It had, however, failed to keep 

pace with the growing need for workers in these areas. What is more important was 

that there were Scottish Baptists who perceived the B. H. M. S to have neglected the 

urban mission field. James Paterson, a committed supporter of this Society and a leader 

of the Scottish Baptist Association that had commenced in 1856 and is discussed in 

chapter eight, (127) insisted that: 

This Home Mission does nothing, or next to nothing, in the more populous 

districts of the south. In whatever way this fact is to be accounted for, that 

it is the simple fact cannot be denied. Hitherto it has aided little or nothing 

in establishing or extending Baptist churches in the more populous cities 

and towns of the kingdom. (128) 

Resources for additional workers and stations were not forthcoming and it was 

therefore not surprising that with limited financial means at its disposal, the society 

decided to concentrate on maintaining the existing stations principally in the Highlands 
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and Islands. The work of the B. H. M. S must continue, but the Baptist Union must rise 

to the challenge of raising extra money and labourers to reach the urban centres with 

the Christian gospel. (129) James Paterson's words were accurate and most Baptists 

would have acknowledged his point. 

In some aspects of the work of the B. H. M. S. it appeared to go beyond the 

boundaries of operations of a Baptist union of churches. One example of this was the 

decision to close down the work at Stobhill, a village near Glasgow. This was a mining 

community that had been initially responsive to the labours of the agent Robert 

Mackay. The description of the work in 1841 seemed to show promise for the 

future. (130). There was, however, a depression in the mining industry in the area 

shortly afterwards and the following gloomy report was presented in 1842: 

Mr Robert Mackay has been engaged in preaching both at Stobhill and in 

the neighbourhood; but in consequence of the state of matters, the 

Committee have judged it right to give up this station. £1 l Is. 4d have 

been collected for the Society. 

The abstract of the treasurer's accounts for 1842 reveals that the meeting-house at 

Stobhill was sold once the decision to give up the preaching station was taken. (131) 

The decision to close down Stobhill preaching station was not typical of the decisions 

of the committee. It was more common to persevere with a situation hoping for better 

times. The 1831 report from Lochgilphead indicated that the ministry of Dugald 

Sinclair was not blessed with the same success as in former years and as a result he had 

decided to emigrate to Canada with sixteen of the members and some of the adherents. 

The Lochgilphead congregation had been reduced to thirteen members. 

They applied to the Society for another preacher; and although the prospects 

of usefulness have not for sometime past been so good at Lochgilphead as 

formerly, yet as there is an excellent field for preaching the gospel in the 

neighbourhood, Mr John Mackintosh of Stornoway, has proceeded to 

that station. (132) 
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The 1832 report indicated that the membership had increased to 21. (133) The 

following year saw a further increase in membership and this led to great optimism for 

the future. 

When we recollect that thirty-three have been added to us in about 

eighteen months, we have reason to say, What hath God wrought ? 

I hope these are only the first fruits of an abundant harvest to be 

gathered in this place. 

The progress was confirmed by the decision to ordain and induct John Mackintosh as 

the pastor of this congregation in February 1833. Alexander Grant of Tobermory led 

the service with Lachlan Mackintosh, a former minister of the congregation, and now 

travelling representative of the B. H. M. S., Lachlan Mackintosh conducted the formal 

ceremony and preached the charge to the minister. Angus McNaughtan, the minister at 

Islay, preached the charge to the congregation. (134) The point illustrated by the 

example of Lochgilphead is the fact that the committee first of all took the decision to 

continue with the work at Lochgilphead. Then they decided to move the agent from 

Lewis, the only agent on the island at that time, to Lochgilphead. As a result of the 

success of his ministry he was then duly ordained and inducted to the pastorate of the 

church. The B. H. M. S., in contrast to a Baptist Union, had the authority to close down 

its stations, and the society was also able to move staff around the country at short 

notice. The removal of the agent from Lewis effectively closed the door on a 

promising work on the island, but the strategic importance of Lochgilphead ensured 

that it had the prior claim to an agent. A Baptist union of churches would never have 

the control over affiliated churches that the B. H. M. S. exercised over its agents and 

mission stations. The large urban Baptist churches in particular would take steps to 

ensure that no committee would have control over their internal affairs. 

--A further factor that indicated that the B. H. M. S. had extended its control of 

Baptist church life beyond that of a Baptist union of churches concerned doctrinal 

controls. Agents and mission churches were expected to conform to a clear Calvinistic 

doctrinal pattern. The annual reports of the B. H. M. S. for the years 1831 and 1832 
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provide clear evidence of the'guidance' provided, especially from the pen of James 

Haldane, one of the joint-secretaries. In 1831 after reports from the various 

missionaries, the secretary sought to summarise the content of the messages of the 

agents of the B. H. M. S.. There does not appear to be any logical order to the doctrinal 

statements made and may simply have been recorded as they came to the mind of the 

secretary. Haldane used the 'great commission' of Matthew 28 verses 19 and 20 to 

expound an evangelical Calvinistic understanding of the Christian faith. The secretary 

was determined to contrast the common faith of the Highland missionaries with the 

teaching of other preachers that his readers might have heard. 

Such is the doctrine promulgated by your Preachers. It has been the stay 

and support of the people of God in every age; it has animated them in life, 

and cheered them in death; and, amidst all the infidelity which prevails, there 

is a remnant who hold this doc1ne; and however they may be despised, they 

are the salt of the earth, the light of a benighted world. 

It is the more necessary, at the present time, earnestly to contend for the 

faith once delivered to the saints, and to disseminate the unadulterated 

Gospel of Christ, because there are many winds of doctrine abroad with 

which the simple are carried away; and it is particularly necessary, when such 

zeal is shown in the dissemination of error, and when such strong appeals are 

made to the holy lives of those who are corrupting the Gospel of Christ. 

The report went on to exhort the readers not to have any dealings with those people 

that were teaching these false doctrines. (135) The implications of his appeal seemed to 

suggest that the heresies he opposed were present within Baptist circles and gaining 

ground at the expense of what he believed was orthodox Christian theology. 

it would have been vtotälly surprising if there had been no response at all to such a 

stirring appeal. 

The 1832 annual report gives some indication of the response of the society's 

supporters in England. This came in the report of the representative to the English 

churches, Lachlan Mackintosh. The comments he received were uniformly in favour of 
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the doctrinal position set out by James Haldane. Mackintosh declared: 'The statement 

of doctrine made in the last report gave general satisfaction'. (136) There may have 

been some suspicion on the part of some supporters in England and Scotland that the 

B. H. M. S. was weakening its doctrinal position, but this clear affirmation of its stance 

clarified this matter. In any case the Scotch Baptists routinely seemed to check up on 

sister churches' beliefs; hence the enquiry may have come from that part of the Baptist 

constituency. All of the preachers were expected to subscribe to orthodox Calvinist 

theology or risk expulsion from the B. H. M. S. This was not a major issue for leading 

Scottish Baptists in the early 1830s as they had something approximating to a 

consensus on this subject, but ten years later with the rise to prominence of Francis 

Johnston the situation was to change dramatically. It is probable that prominent 

Scottish Baptist ministers in Glasgow and Edinburgh might be uneasy with the thought 

of their theology being 'checked' by leading members of the B. H. M. S. in the same way 

in which agents of the Society were advised. The negative reaction to Francis 
w1ýcaý 

Johnston's militant crusades on behalf of Arminianism in the early 1850s, that will be 

discussed in chapter seven, appears to confirm this understanding of the situation. 

(137) A united front in doctrinal and practical matters had led to an increase over the 

years in the number of missionaries employed (Figure 5.2) and in the amount of money 

raised (Figures 5.3 to 5.6). In particular the income of the B. H. M. S. surged upwards in 

the years following the successful launch of the 1869 Baptist Union (discussed in 

chapter eight). Despite the ambivalence shown by many English Baptists towards their 

own Baptist Union it appears that they were in favour of a united front in Scotland. 

The most obvious reason of all as to why the B. H. M. S. was not seen as a'substitute 

union' is the simplest to state: there were three unsuccessful attempts to form a Baptist 

Union of Scotland prior to 1869 and a union that endured from that date. The Scottish 

Baptists involved in those attempts at union clearly felt that there were additional 

activities that Scottish Baptists should engage in that could not be covered by the remit 

of the B. H. M. S.; therefore there was a need for a union to cover those responsibilities. 

A letter in The Baptist Magazine in October 1836 from Donald Thomson (under the 
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name Scotus), the minister of Orangefield Baptist Church in Greenock, picks up on 

this issue after speaking about the good work done by the B. H. M. S.: 

But it will sound strange ... that the existence of this society should be supposed 

to be a sufficient reason for the non-existence of an Association, or that any 

should take alarm at the formation of an Association and refuse to give it their 

support, lest it should interfere with the prosperity of the Society already 

referred to; or that any of those supporting this and other kindred societies, 

should allege as an excuse for not co-operating in association, that for such 

things there is no scriptural precedent. (138) 

Thomson rightly notes that in England the Home Missionary Society and the Union 

complemented each other in promoting Baptist witness, but his letter would have been 

insufficient to overcome the doubts of some of his Scottish Baptist colleagues 

regarding the S. B. A. The example that he gave, however, would have encouraged 

advocates of Scottish Baptist union to persevere in their efforts. Support for the 

B. H. M. S. and a desire for a closer connection between the churches were not mutually 

exclusive. The B. H. M. S. Rem for 1866 noted the growing conviction amongst their 

supporters in favour of a union of Scottish Baptist churches, and the hope that this 

desire would lead to greater prosperity for the society. 

The establishment of a monthly united prayer-meeting of the Baptist churches 

in Edinburgh, in connexion with the Society,..... is referred to in many of their 

letters as having afforded them peculiar satisfaction; and it was with much 

satisfaction that they heard of the social gathering of the same churches at the 

last new year, as indicative of an increased desire for union and fraternal co- 

operation, calculated, no doubt, to exert a reflex influence on the prosperity 

of the Society. (139) 

Some Baptists, for example James Haldane, as discussed in chapter three, felt that on 

balance there was no need for an additional national institution. Scottish Baptists in the 

1840s onward who held to theological opinions outside the prevailing Calvinistic 

orthodoxy, of which details will be given in chapter seven, believed that a more open 
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theological climate might flourish in a union of churches that was less tightly structured 

than the B. H. M. S. (140) A further group of Scottish Baptists led by men such as 

James Paterson, discussed earlier and in more detail in chapter eight, believed that the 

need for ministerial theological training and for church-planting in the urban centres of 

the central belt of Scotland was more likely to be fulfilled under the auspices of a 

union. (141) There was no single factor of over-riding importance, but a combination 

of lesser factors that united to form a strong case for the establishment of a Baptist 

Union of Scotland. 

In conclusion there were a number of considerations that seemed to suggest that 

the B. H. M. S. was acting as a substitute union in the period under discussion. The most 

prominent reason was the extraordinary success of this institution. Scottish Baptists 

comprised only 1% of the church-going population yet provided the funds, in 

association with Baptists in England, to cover the expenses of missionaries that 

covered most of the rural areas of their native land for a good proportion of the 

nineteenth century. In contrast to the apparent weakness of the English B. H. M. S. this 

society captured the affections of the Scottish Baptists from all three traditions in the 

land and maintained their loyalty when on so many other issues there were ongoing 

disputes and divisions. The society's preachers took responsibility for setting apart 

others as ministers. The organisational structure that enabled the B. H. M. S. to raise 

large sums of money in England was in part a recognition of the status of the B. H. M. S. 

in the eyes of Scottish and English Particular Baptists. This fact confirmed the belief of 

men such Christopher Anderson, discussed in chaper four, that Particular Baptists in 

England were part of the same denomination. Therefore it was a possibility that some 

Baptists in Scotland would see no need for an additional union of churches. In addition 

the provision of high calibre men as the home missionaries was the mainstay of the 

B. H. M. S. 's success. The provision of training for these men was also the responsibility 

of the society. 

There were, however, other factors that undermined the position of those who 

might see the B. H. M. S. as a substitute union. First of all the provision of extra 
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Established Church buildings and ministers in some Highland parishes weakened the 

position of the Baptists in the communities concerned. The challenges faced by 

competition from other denominations, especially the Free Church after 1843, raised 

questions about the sustainability of the Baptist presence in several areas of the 

Highlands in the longer term. This point in turn raised the whole question about the 

focus of the mission being almost exclusively concentrated on the Highlands and 

Islands of Scotland. The interconnected issues of poverty, declining income in real 

terms, declining expectations of success from the 1850s onwards, and above all 

emigration and migration of ministers, members and hearers alike all brought great 

pressures to bear on the B. H. M. S. committee and workers. The B. H. M. S. to some 

degree appeared to exercise powers beyond that of a union of churches in its decisions 

concerning the opening and closing of causes and the deployment of personnel. This 

was also true in part in the maintenance of a clear theological position for all of its staff 

workers. It is possible that some Scottish Baptists feared that a Baptist Union might 

seek to impose even greater constraints on the churches than the B. H. M. S. These 

aspects of the B. H. M. S. ministry could, therefore, have hindered moves towards 

union. The most important issue, however, was the apparent lack of a strategy for 

reaching the majority of people in Scotland. Francis Johnston had been correct to point 

this out in his Circular Letter of 1843. His analysis of the situation in this respect was 

confirmed by the critique of the work of the B. H. M. S. by James Paterson in 1863. The 

needs of the urban masses above all other issues ensured the need for another national 

organisation amongst Scottish Baptists. The various attempts at forming a Baptist 

Union of Scotland from 1827 onwards are in part confirmation of this observation. The 

B. H. M. S. had in some respects the appearance of being a substitute union between 

1827 and 1869. There was a small minority of Baptists who looked upon the Society in 

this way. The reality, however, was that the overwhelming majority of Scottish 

Baptists recognised the need for an adequate Baptist Union of Scotland even if it was 

to take them a long time before their hopes were realised. 
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6. The Attempts to form a Baptist Union of Scotland, 1827 to 1842 

The first attempt to promote the case for closer association amongst Scottish 

Baptist churches took place in March 1827. (1) This initiative was sponsored by a 

single congregation in Edinburgh. The response, however, from the wider Baptist 

constituency indicated that there was a significant proportion of its members in favour 

of the proposed venture. In a mere two months the Baptist Union of Scotland was 

constituted with the support of nearly half the churches, (2) as Figure 6.2 reveals. There 

were, though, some congregations that were not convinced of the benefits of the new 

organisation and the criticism of the new body led to its ultimate demise, probably by 

the end of that decade. A proportion of the churches, including those from Highland 

Perthshire, were instrumental in the formation of the Scottish Baptist Association in 

1835. (3) This new body attracted modest support, but it failed to engage the interest 

of the larger urban congregations of the central belt. Its slow but steady growth 

showed that an increased proportion of Baptist churches was convinced of the need for 

a union of churches. The arrival of the energetic and visionary leader Francis Johnston 

in 1842 gave a fresh impetus to this project which resulted in 1843 with the formation 

of the second Baptist Union of Scotland. (4) The majority of Scottish Baptists, though, 

chose not to associate with any of these three national organisations. This chapter will 

consider first the factors that promoted the impetus towards unity and then those 

factors that hindered the process of creating a formal union of churches. 

The circumstances in which this process began in 1827 were largely favourable to 

the new venture. The evidence for this is seen first of all in the growing desire of 

Scottish Baptists to work together in evangelism in Scotland. Baptists of all three 

groups, the Scotch Baptists, the Haldaneite Baptists and the 'English' Baptists, had 

seen the benefits of co-operation in this form of Christian service. The Scotch Itinerant 

Society (S. I. S. ), the mission agency of the 'English' Baptists led by George Barclay and 

Christopher Anderson, had merged with the Haldaneite workers in 1824. This new 

organisation was financially secure and was able to move forward with confidence. It 
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revealed a very different picture from that of the serious deficits portrayed in the S. I. S. 

accounts for 1816-1824. The Society supported mainly by the Scotch Baptists, the 

Baptist Highland Mission, was to join forces with this new organisation, the Home 

Missionary Society for Scotland, in August 1827 to form the Baptist Home Missionary 

Society for Scotland (B. H. M. S. ). (5) In addition the pastors and cies`tl' 

promoted the united home missionary society, discussed in chapter five dealing with 

the B. H. M. S., were also prominent supporters of the process to unite churches in a 

Baptist union. They came from the three streams of Baptist traditions in Scotland. 

William Inns, pastor of Elder Street Chapel, Edinburgh, and Peter Grant from Stirling 

were associated with the Haldanes. George Barclay (Irvine), David Souter (Academy 

Street, Aberdeen), and Jonathan Watson (Cupar) were 'English' Baptists. David 

McLaren (North Portland Street, Glasgow), Charles Arthur (Kirkcaldy), and David 

Dewar (Dunfermline) were Scotch Baptists. The significance of these united efforts in 

evangelism cannot be underestimated in preparing the ground for a closer union of 

Baptist churches in Scotland. If Baptists were prepared to trust each other in this area 

of their labours, as they were, then it ought not to be a surprise that a call was soon to 

be made for a formal bond between them. 

In the first half of 1827, at the same time as the formation of the B. H. M. S., there 

were several well-attended meetings that aimed to create a union of Baptist churches in 

Scotland. The process began with an anonymous circular in March. The first meeting 

called to consider the circular took place in William Innes's church at Elder Street in 

Edinburgh on 19 April that year. The minutes of the meeting record that several 

pastors and members from churches in different parts of Scotland gathered on this 

occasion. The speed with which this meeting had been called was astonishing. The 

appeal must have been sent to many Baptists who had already become convinced of 

the need for closer ties between their congregations. The magnitude of this 

achievement increases when it is noted that all the members of the committee that sent 

the circular to the Baptist Churches in Scotland came from one congregation in 

Edinburgh. It is evident that there were Baptists who had been predisposed towards 
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such a call by their own experience. Scotch Baptists valued their links with colleagues 

in different parts of Britain and some 'English' Baptists were familiar with the 

importance of the associations in England amongst the Particular Baptists. Some, for 

example Christopher Anderson and George Barclay, regarded English Particular 

Baptists as fellow-members of the same denomination. This point has been made in the 

chapter dealing with the 'English' Baptists. (6) In Anderson's correspondence with 

Andrew Fuller, secretary of the Baptist Missionary Society (B. M. S. ), 'English' Baptists 

are referred to as Brother .... ' whereas other Baptists are mentioned as'Mr.... ' (7) It 

must be stated, however, that these links could also have been a hindrance to a call for 

union in Scotland because, as we have seen, some churches, particularly among the 

Scotch Baptists, insisted on strict uniformity between churches in doctrine and 

ecclesiology when they were in formal association. The writer of the circular, James 

Farquharson, and some other members of Rose Street Baptist Church in Edinburgh, 

had resolved to meet every Wednesday evening at half past seven to spend an hour in 

prayer on this subject. They also had resolved to correspond with other Baptist 

Churches in Scotland in the hope that they were not alone in their desire for unity. (8) It 

could be seen as surprising that there was such a quick response to their appeal. In 

addition to the above links between Baptist Churches, it is also important to note that 

all three groups of Baptists in Scotland supported the work of the B. M. S. Archibald 

McLean, the leader of the Scotch Baptists, recorded the generous response to his 

appeal for support for the B. M. S. in a letter sent to Andrew Fuller, the secretary of the 

B. M. S. in April 1796. (9) The groundwork appeared to have been done in preparing 

the way for the establishment of a union of Baptist churches in Scotland. 

The momentum which appeared to be bringing Baptists closer together in the 1820s 

was not unique to that group of Christians. In Britain since the 1790s there had been a 

groundswell of support for co-operation across denominational lines, as well as for the 

strengthening of ties within the ranks of any particular constituency. (10) The 

establishment of the British and Foreign Bible Society in 1804, followed by its rapid 

growth in influence due to the support of both Churchmen and Dissenters, was one of 
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a number of factors which contributed to the strengthening of ties between Christians 

of different denominations. An evangelical Anglican claimed in 1816 that the Bible 

Society had had the honour of commencing'a new era in the Christian world'. 'They 

have roused the torpor of other religious institutions: they have thrown down the 

barriers which separated man from his brother, and united in one body the energies of 

the pious and the wise. '(11) There was, however, a time of serious controversy and 

division within the ranks of supporters of the Bible Society in the 1820s that has been 

discussed in detail elsewhere. (12) The controversies came to a head in Scotland during 

1827 when forty of the forty-eight Scottish auxiliary societies that had been 

contributing to the parent society in 1825 ceased their association with that body. (13) 

In the Edinburgh auxiliary of the British and Foreign Bible Society there were those 

who, though supporting the viewpoint of their colleagues, did not wish to take the 

drastic step of secession and they decided in June 1827 to form a new auxiliary still 

connected with the parent society in London. There were in this latter group a number 

of Baptists including William Innes, Christopher Anderson and James Haldane, as well 

as representatives of the other denominations. (14) These Baptist leaders wished to 

resolve the problems by negotiation while at the same time retaining their ties with the 

parent organisation. If Baptists could co-operate with each other to help Christians 

from different denominations work together then it was not surprising that Innes and 

Anderson, amongst other Baptists, thought that the time was right to encourage closer 

co-operation between the different Baptist groups working in Scotland. It was in the 

same month of June 1827 that members of Anderson's and Innes' churches, along with 

other Scottish Baptists, were meeting to strengthen the ties between the Baptist 

Churches in Scotland. (15) The momentum in favour of a union of Baptist Churches in 

Scotland appeared to be considerable by the summer of 1827. 

The first committee of the proposed union had the advantage of strong ties between 

its members. These men were not only committed to a vision of union, but also prayed 

and worked together as members of one congregation, Charlotte Chapel in Rose 

Street, Edinburgh. The strength of their unity will be contrasted later with the 
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inevitably weaker links between committee members after the establishment of the 

Baptist Union of Scotland in June 1827. Although anonymous, the first circular sent in 

March 1827 to Baptist Churches in Scotland had indicated that all the original 

committee members had their membership in the same Edinburgh church. The minutes 

of the June 1827 committee meeting state that James Johnston, Archibald Wilson, 

James Farquharson, John Adam and William Fraser were members of that first 

committee. (16) It does not state that they were the only members and this may suggest 

that other people were involved in those early meetings in Charlotte Chapel. The five 

men listed were present at the June meeting, that launched the 1827 Union as delegates 

of their church. The link between these individuals and Rose Street Baptist Church in 

Edinburgh is established from legal documents retained by that church. These 

documents which date from 1837 reveal the names, addresses and occupations of some 

of the trustees of the church during the ministry of Christopher Anderson. James 

Johnston, James Farquharson and William Fraser were amongst the individuals named. 

(17) There was, however, no record of Archibald Wilson or John Adam serving as 

trustees of that congregation. The Edinburgh Post Office Annual Directory gives 

details of the occupations and addresses of these men. James Johnston, who lived at 77 

Rose Street, Edinburgh, was a ladies' shoemaker. (18) James Farquharson of 5 

Portland Place, Edinburgh, was a letter-carrier for the General Post Office. (19) 

Archibald Wilson, whose address at this time was 5 Caltonhill, Edinburgh, was a spirit 

dealer up to 1828 then a wine and spirit dealer in subsequent years. (20) It is possible, 

though unlikely, that Wilson's occupation prevented him being invited to serve in the 

1830s as a trustee of Charlotte Chapel. Support amongst Scottish Baptists for the 

temperance movement grew rapidly in that decade and certainly in later years Baptists 

in Scotland did not always look favourably on members of their churches working in 

this industry. John Adam of 24 William Street, Edinburgh, worked as a teacher in the 

city up to 1828, at which date his name ceases to be recorded in the directory. (21) 

This information is consistent with evidence that places Adam in Perth in the late 

1820s. (22) It is known that Adam was minister of Perth Baptist Church in 1830, as the 
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congregation under his leadership built a church in the town at 157 South Street. (23) 

William Fraser worked in association with his father (who shared the same first name) 

as a dyer. The business was known as 'William Fraser & Co. ' and based at 8 Market 

Street, Edinburgh. (24) Fraser senior during his time employed as a dyer at Taul's 

Work' in the city became a Burgess of Edinburgh in 1813. (25) The younger Fraser 

entered Horton Baptist College, Bradford, in 1828, to train for the Baptist ministry. In 

subsequent years he served as the pastor of Baptist Churches in Bolton (1830-1843) 

and Lambeth, London (1843-1850), until his death in 1850. (26) The strong ties that 

united these men in their vision for a union of Baptist Churches enabled the early 

meetings for the proposed union to be a great success. The test would come in later 

months when they sought to incorporate into their ranks men of differing ideas and 

practices. 

One factor that greatly strengthened this proposed union was the geographical 

spread of the participating churches. There were both urban and rural churches 

representing the north, west, east and south of Scotland. The attached map (Figure 

6.1) shows the strength of this union of churches. The north of Scotland was 

represented by Grantown-on-Spey Baptist Church, alongside Academy Street and 

John Street Baptist Churches in Aberdeen. Baptist Churches from Eyemouth, 

Berwick-upon -Tweed and Hawick were the participants from the south of Scotland. 

The west Highlands contributed Lochgilphead and Tiree. There was also a good 

representation from Perthshire and Fife. Glasgow and Edinburgh, however, were the 

key to success, as a union of churches that did not contain the churches and leaders in 

these major urban centres would remain weak and ineffective. This union could begin 

from a position of strength with a good mixture of urban and rural congregations with 

a wide geographical spread, and legitimately claim the title The Baptist Union of 

Scotland. 



Figure 6.1 The Baptist Union of Scotland. 1827 
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A list of churches in membership with this Baptist Union. 

1. John Street, Aberdeen 
2. Academy Street, Aberdeen 
3. Grantown-on-Spey 
4. Kilmavionaig 
S. Tullymet 
6. Glenlyon 
7. Cranoch [Rannoch] 
8. Killin 
9. Perth 
I0. Dundee [Home Mission Church ] 
11. Auchtermuchty 
12. Cupar 
13. Kirkcaldy 
14. Dunfermline 
15. Stirling 
16. Bainsford, Falkirk 
17. North Portland Street, Glasgow 
18. South Portland Street, Glasgow 
19. Orangefield, Greenock 
20. Irvine 
21. Lochgilphead 
22. Tiree [fellowship not formally constituted yet] 
23. Clyde Street, Edinburgh 
24. Elder Street, Edinburgh 
25. Rose Street, Edinburgh 
26. Eyemouth 
27. Berwick-upon-Tweed 
28. Hawick 
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It is important to examine the impact of the moves for union on the two major 

cities of Scotland. Glasgow had a maximum of four Baptist congregations in 1827, 

though only one was listed in the Post Office Annual Directory for that year. This 

congregation had a Scotch Baptist ecclesiology and had as its ministers Abraham 

Perrey and William Shirreff, a former Church of Scotland minister from Stirling. (27) 

Perrey had trained for the ministry at Bristol Baptist College prior to moving to 

Glasgow in 1819 with a view to church-planting. (28) The church was constituted in 

1820 with Perrey apparently as sole minister for the next three years. (29) In 1823 

William Shirreff, originally the minister of St Ninians Parish Church in the presbytery 

of Stirling, underwent a change of sentiment over the ordinance of baptism and was 

invited to serve as pastor of the congregation. This event took place soon after 

Shirreffs baptism that year in Edinburgh by William Innes. (30) Watts inaccurately 

states that this church was founded as late as 1823, shortly prior to Shirreffs 

arrival. (31) It seems likely that though Perrey remained in the church until 1828, 

Shirreff was unofficially accorded the position of senior pastor. (32) The only other 

known reference to this church comes in the 1821 report of the Horton Baptist College 

where Robert Thomson, in future years a prominent Baptist minister in Perth, but then 

a new student at the college, is described as coming from'Mr Perry's church in 

Glasgow'. (33) The oldest Baptist congregation in the city was the Scotch Baptist 

church based at 136 George Street. It was pastored by David Smith, Andrew Duncan 

and Walter Dick. (34) This congregation adhered strictly to Scotch Baptist 

ecclesiological views and sought no involvement in the moves towards union. Another 

more open-minded Scotch Baptist church located at 16 (North) Portland Street, 

Glasgow, had as its leaders Charles Wallace and David McLaren. (35) Despite a critical 

and uncertain involvement in the process towards union, this congregation did decide 

to participate and identify with the fledgling movement. The fourth congregation in 

Glasgow, and the other one to join the Baptist Union, was the 'English' church that met 

in the Old Grammar School, which Alexander McLeod served as minister. (36) Details 

about this church are given in chapter four. (37) Glasgow, therefore, had two out of the 
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four churches participating in this process. This was an encouraging start in the moves 

to bridge the barriers that had separated Scotch and 'English' Baptists in Scotland. 

In 1827 Edinburgh had five Baptist congregations. There had been a sixth, a short- 

lived Scotch Baptist congregation based in Thistle Street and pastored by William 

Gray and Francis Sutherland, but it had disappeared from the Post Office Directory by 

1825. (38) The main Scotch Baptist church in Edinburgh, originally founded by 

Archibald McLean, and now led by William Braidwood, William Peddie and Henry 

Dickie (39), met at the Pleasance. (40) It had chosen to take no part in the moves 

towards union. Clyde Street Hall was a Scotch Baptist congregation that had broken 

away in 1824 from the Tabernacle Church, Edinburgh, after disagreements over the 

subject of'forbearance'. It had two pastors, Andrew Ker and Archibald Smith, who 

was to be a leading member of the 1827 Baptist Union. (41) Smith was one of three 

men chosen in April 1827 to function as a temporary union committee prior to the 

formal constitution of the Baptist Union of Scotland. He was appointed to serve as one 

of its secretaries dealing with correspondence from the churches. (42) The choice of 

Smith as a Baptist Union secretary was perceptive because he was an ideal candidate. 

His attention to detail and grasp of the key issues in a debate, as well as a sensitivity to 

people, are revealed in the Waugh Papers. This collection of nineteenth-century Baptist 

records principally consists of the documents preserved from the Clyde Street Hall, 

from the time when Smith served as one of its pastors. Elder Street Baptist Church, 

Edinburgh, was involved in the moves towards union from its inception. The crucial 

April and June 1827 meetings took place on its premises. William Innes, its minister, 

was unable to attend the latter event, and so two deacons, William Alexander and John 

Robertson, deputised for him. (43) The Leith Walk congregation pastored by James 

Haldane chose to take no part in the moves to establish a union of Baptist chuches. It 

is possible that Haldane felt that he needed to concentrate his energies in re- 

establishing the ties between the Scottish churches and the British and Foreign Bible 

Society. In the spring of 1827 Christopher Anderson and William Innes were also 

engaged in that process which has been discussed earlier in this chapter. The relevance 
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of that issue here is that the absence of Innes and Anderson from the union meetings 

was not because they were hostile to the process, but almost certainly because they 

believed the success of the union was assured. Rose Street Baptist Church, pastored by 

Anderson, had played the most important part in bringing Scottish Baptists together. 

The membership of the original group proposing union was exclusively from this 

congregation and the interim committee consisting of three persons set up in April 

1827 contained two of its members, John Adam and James Farquharson. (44) As has 

been noted already, the Baptist Union committee after its constitution in June of that 

year had five out of its fourteen members from this congregation: John Adam, James 

Farquharson, Archibald Wilson, William Fraser, and James Johnston. (45) It is clear 

that though half the Glasgow Baptist Churches had joined the new union, the centre of 

influence was in Edinburgh. Three out of the five Edinburgh churches were committed 

to this process and with the powerful backing of the Rose Street and Elder Street 

Churches it appeared to have a good chance of lasting success. 

In addition to the geographical spread of participants represented in this process, the 

range of ecclesiological opinions contained within the movement was also an 

encouragement. The June 1827 meetings recorded the names of the men appointed to 

the Baptist Union committee. Representatives of all three Baptist traditions in Scotland 

were found on the list. Charles Spence was the one member associated with James 

Haldane in the Tabernacle Church. Archibald Smith and Adam Kirk, a pastor of the 

Scotch Baptist Church in Dunfermline, were the Scotch Baptist representatives. It may 

not be insignificant to note that both Scotch Baptists had previously been in fellowship 

with the Haldanes. Adam Kirk had been a member of the Haldaneite Independent 

Church in Dunfermline prior to joining the Scotch Baptist Church in the town. (46) 

This meant that for them Baptist unity was not a step into the unknown. It is not 

surprising that men of the English' tradition dominated the places on the committee. It 

was after all from their ranks that the vision for union had first been expressed. Ten out 

of the fourteen members came from this constituency and besides the five men from 

Charlotte Chapel, Edinburgh, there were places for John Gilmour, Alexander McLeod, 
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Jonathan Watson, George Barclay (the secretary) and David Souter. Alexander 

Nisbet, who was the Union treasurer, lived at 5 Sciennes, Edinburgh. His church 

affiliation has not as yet been ascertained from the surviving documentary evidence. 

Although the leadership of the new Baptist Union was dominated by one tradition, the 

very fact that all three traditions were represented on its committee was a big step 

forward. Here was a strong position on which to build for the future. 

In addition to the breadth of the committee membership, the total number of 

churches participating in the moves towards union suggested a groundswell of support 

for this body. The committee for proposed union received letters from 23 churches of 

which 17 were favourable to the new venture. In addition, 4 of these churches, South 

Portland Street Baptist Church in Glasgow, Berwick-upon-Tweed Baptist Church, 

Auchtermuchty Baptist Church and Clyde Street Hall, Edinburgh, had also sent 

delegates to participate in the meetings to set up the Baptist Union. They had been 

joined by representatives from 9 churches which were in favour, but had not sent a 

letter to indicate their approval. These 9 churches were represented mainly by their 

pastors: Irvine (George Barclay); John Street, Aberdeen (John Gilmour); Academy 

Street, Aberdeen (David Souter); Lochgilphead and Tiree (Dugald Sinclair); Cupar 

(Jonathan Watson); Dunfermline (Adam Kirk); Eyemouth (William McLean); and 

Rose Street, Edinburgh, represented by the 5 prominent lay-members of the 

committee. This indicates that 26 churches were in favour of the new organisation. (47) 

In August 1827 a further letter of support was received from Charles Wallace and 

David McLaren, pastors of North Portland Street Scotch Baptist Church in 

Glasgow. (48) According to a thorough survey produced in 1844 there were 62 Baptist 

churches in existence in Scotland in 1827. (49) One other church, Elder Street Baptist 

Church in Edinburgh, could be assumed to be in favour as it provided the facilities for 

all the proposed union meetings and sent delegates to the gathering that constituted the 

union. There would, therefore, appear to have been 28 out of 62 churches in support 

of the newly established union. The significance of this proportion of churches being 

involved in this process is revealed when it is noted that it was a higher figure than that 
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attained by either the second or third attempts at uniting Scottish Baptists, as will be 

discovered in discussions of the 1835 to 1842 and the 1843 to 1856 bodies and noted 

in Figure 6.2. Here there was the participation in attempts to unite Scottish Baptists of 

45% of the Baptist churches in Scotland. This level of success at the first attempt was 

a most notable achievement. 
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Figure 6 .2 The-Prop rtion of Churches affiliated to the Scottish Ba tic 
Association or the Baptist Union of Scotland, 1827 to 1879. 

Year Total Number of Baptist Number involved in Percentage of 
Churches in Scotland S. B. A. or BUS Churches involved 

1827 62 28 
1835 80 10 
1842 94 15 
1845 94 27 
1846 93 30 
1847 93 30 
1850 98 38 
1869 101 51 
1879 92 83 

Sources: 

The Waugh Papers for 1827 figures. 
Minutes of the Scottish Baptist Association, 1835 to 1842. 
The First Report of the Baptist Union of Scotland, Cupar, 1843. 
AManuel of the Baptist Denominatio n, London, 1845,1846 and1847. 
The Baptist Union of Scotland Annual Reports 1869-1880. 

45% 
12% 
16% 
29% 
32% 
32% 
39% 
50% 
90% 
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The churches involved in this process had the advantage of unity in fundamental 

Christian doctrines. This point needs to be emphasised in the light of the growing 

diversity of beliefs between Scottish Baptists in the 1840s and 1850s that will be 

discussed in the next chapter. The doctrinal consensus that undergirded this venture 

was the strongest factor in its favour to the participating churches. These Baptists 

shared with most other Protestant churches the historic Reformed or Calvinistic view 

of theology and jealously guarded this common heritage. There were, in terms of 

ecclesiology, wide variations, and normally the emphasis in theological writings related 

to these differences, but the broad agreement in theology across the Protestant 

denominations was treasured. If this was true with regard to fellow Christians in the 

Presbyterian and Independent traditions, it was especially true in relation to fellow- 

Baptists. This viewpoint comes out clearly in an anonymous circular sent out by some 

members of Rose Street Baptist Church in Edinburgh to the Scottish Baptist Churches 

in March 1827. The letter begins by expressing sorrow at the level of disunity between 

different Christian churches. It emphasises that the Christian witness to the wider 

world has been hindered by disunity amongst professing Christians. This statement 

then presents a challenge to its readers. 

Deploring these evils, as many Christians in all denominations must do, what, 

it should be asked, is to be done to remedy them ? Should Christians remain 

contented with mere words of regret, without endeavouring to ascertain by 

what means thay may rise from their degraded condition ? "Surely not", will 

be the reply of every lover of the Saviour. 

This circular acknowledges that formal union across the spectrum of Protestant 

churches is impossible without a sacrifice of principle, but suggests that no such barrier 

divides the Baptist Churches of Scotland: 

With regard to what are generally considered the essential doctrines of the 

Word of God, such as the Unity and Trinity of the Godhead, the essential 

Deity, Incarnation and Atonement of the Son of God - the necessity of the 

influence of the Holy Spirit - justification by faith - the sanctifying power of 
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the belief of the truth as it is in Jesus - we are persuaded that the views of 

most of these Churches are the same; and they are known to be of one mind 

as to the independency of the Churches of Christ. 

This selective statement of belief is not necessarily Reformed, but it was bound to 

cover the views of the various churches to which the circular was sent. It was in 

essence a reminder that they shared a common heritage about which there was no 

debate on these matters. The use of the word 'most' in line 5 is probably evidence of 

the caution of a group of Edinburgh laymen concerning the views of many Baptists in 

other parts of Scotland that they had never met rather than a belief that some Baptists 

held unorthodox beliefs. Scottish Baptists jealously guarded the independence of their 

local congregations. The promoters of this circular sought to reassure their readers 

that they had no plans to change this situation, which explains their reference to 

church polity in line 6. 

There is a clear acknowledgement in this document that there are some differences 

between the church practices of the different types of Scottish Baptists. These 

differences are honestly acknowledged, but seen as insufficient to prevent a union of 

Baptist churches. 

These differences relate principally to the number of Elders or Pastors, and the 

exhortations of the brethren. May not the churches follow out their convictions 

on these and such like points without standing aloof from each other and acting 

as if those holding different views on these things were "aliens from the 

commonwealth of Israel"? Were a spirit of love diffused in the hearts of 

Christians, would they not forbear one another on these subjects ? And 

would not there be a more likely means of bringing all to be more of one 

mind, with regard to the will of Christ, than a spirit of variance and 

indifference to each other can be ? Surely it would. (50) 

This is a clear appeal to the churches to focus on the things that unite them rather than 

their differences. There is no attempt to hide the distinctives of the different Baptist 

groups, but their significance is played down. It was a challenge to put their differences 
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to one side for the sake of the gospel. It was not too surprising that there were 

churches willing both to hear and to act upon this appeal. 

There were, therefore, strong grounds for optimism about the success of this union 

of churches, because of the strong theological base shared by the churches involved in 

this process. Evidence for this is seen in an unidentified letter sent to the interim 

committee of the proposed Baptist Union in 1827. 

.., We laid the circular before the church who most cordially approved of its 

great general object: but we know not the precise nature and full extent 

of the Union it contemplates. If mutually to receive each other's members 

with occasional fellowship, when from home, be all that is intended, we 

have for many years acted on this principle. The members of any Calvinistic 

Baptist Church, whether in England or Scotland, have been admitted by us, 

entirely irrespective of any difference of church-order which might obtain 

between us as churches, provided we were satisfied with them personally; 

and when any of our Members go from home, we never restrict them in 

" their fellowship... 

The original proposers of the Union and the colleagues that met with them at the 

meeting on 19 April evidently concurred with these sentiments as their circular 

records: We give the following extract from one of the letters received, as the 

sentiments it contains so entirely correspond with those of the original proposers of the 

Union and the friends who met here on 19 April'. (51) The same viewpoint was held by 

the delegates of twelve churches who met with the original committee and other 

friends interested in the proposed Union on 13 June. 

-, - Various resolutions were passed at the June meeting with the most care being taken 

over the second resolution.: 'The doctrines specified in the second Resolution 

underwent the closest consideration, and are understood to be what are generally 

termed, by use of a distinction - Calvinistic'. (52) The uniformity of belief may be 

surprising to some modern Baptists, but only two Baptist Churches in Scotland 

claimed to be of General or Arminian persuasion in the late 1820s or early 1830s. One 
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was a church in Perth in the 1830s, led by William Taylor, that appealed in 1832 to the 

Old Connexion General Baptists of England'for the support of a Unitarian preacher in 

Perth'; the second was a group in the same town that was led by the Rev. Jabez Burns 

from 1830 to 1835. It was an evangelical General Baptist Church. The two churches, 

however, had both ceased to exist by 1841. (53) Doctrinal unity was a strong base on 

which to build the new Baptist Union, but accommodation needed to be made for 

differences in ecclesiology. 

There have been claims that the Hope Street Church led by James Paterson was 

Arminian in its theology, 'heavily influenced by Methodism'. (54) This suggestion is 

probably based on the speculation of Yuille in his History of Baptists in Scotland 
. 
(55) 

There is, however, evidence to the contrary which would suggest that Paterson and his 

congregation were in the 'English' Calvinistic tradition. The Primitive Church 

Magazine, the magazine of the party in Britain contending for the purity of church 

order, especially 'strict communion', in Particular Baptist Churches, received support 

from Hope Street Baptist Church in Glasgow. Hope Street Church was not the only 

Baptist Church in Glasgow whose minister and other members were subscribers to the 

cause. A comparison between the list of members in the Hope Street Church (56) and 

subscription lists in the magazine for the Baptist Evangelical Society (formed as the 

Strict Baptist Society in 1845 until 1856 (57)) reveals some names in common 

including James Paterson, Howard Bowser and William Hodge (58). The significance 

of this point is that this Society was formed to unite Calvinistic Baptists who 

maintained that baptism by immersion was necessary before a person could be offered 

communion. Letters in the magazine revealed that individuals, and groups of churches, 

co-operated in seeking to support one another in this task. The resolutions of 'The 

Northern Brethren' ( supporters of the Society in the North of England) in the January 

1860 issue of the magazine reveal clearly the aims of participating churches. 

Resolution V included the following points: 

.:.. to report on the past and existing encroachment of the open communion 

system upon the doctrines, the discipline, and the property of Strict Baptist 
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Churches in the United Kingdom, and to suggest plans for checking or 

avoiding those encroachments for the future; - to decide upon the best means 

of increasing the supply of faithful men of God as pastors over Strict Baptist 

churches; - and to lay down general plans of action ( without entrenching at 

all on the independence of the churches) that shall be likely to secure a 

closer union and more regular and efficient co-operation among the Strict 

Baptists of Great Britain, than have hitherto existed among them. (59) 

It may, therefore, be concluded that Paterson and members of his congregation would 

not have supported a Society whose theology was very different from their own. The 

evidence available seems to refute the notion that Hope Street Baptist Church was 

Arminian in its theology. It was, therefore, in the mainstream of'English' Baptist 

churches in Scotland. The sharing of a common theological heritage amongst 

participating Scottish Baptist churches was a great encouragement in the moves 

towards establishing a Baptist Union of Scotland in 1827. 

The leadership of the new Union had established an annual meeting of church 

deputies on the first Wednesday of June in Edinburgh. They had also suggested that 

the churches took up monthly collections to pay for the costs involved in the work of 

the Baptist Union of Scotland. (60) The new Union appeared to be firmly established, 

based both on a common theological base and a shared emphasis on evangelism in 

Scotland and overseas. It was, however, soon showing signs that this project would 

falter. The reasons for its failure need now to be examined. 

.. The first stumblinklock was Scotch Baptist fears of doctrinal and ecclesiological 

compromise. It was probably this kind of fear that led to the negative responses from 

the Scotch Baptist congregations in Dundee, Sanquhar and The Pleasance, Edinburgh, 

and can be assumed as the reason for the lack of a response from other Scotch Baptist 

congregations such as that meeting in George Street, Glasgow. The documents of this 

Union that have survived are mainly records of support for its operations. There were, 

however, some dissenting voices that were revealed by the printed circular sent out by 

the Baptist Union of Scotland committee in June 1827: 'upwards of twenty letters were 
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then read from the several churches, which, with the exception of six, expressed their 

most cordial and unqualified approval of such a Union as had been briefly intimated in 

the previous circular'. (61) The six churches that made the effort to state their 

objections no doubt were echoing the feelings of some of the other churches who did 

not bother to send in a reply. This state of affairs indicated that there was work to be 

done before some of the remaining Baptist Churches could be persuaded to join the 

new Union. 

One letter arrived too late to be read at the committee meeting in Edinburgh. The 

letter in question was from David McLaren and Charles Wallace, pastors of the North 

Portland Street Scotch Baptist Church in Glasgow. This church had intended to send 

a messenger to represent them at the June meeting, but had changed its position 

restricting its reply to a letter stating that it was in favour in principle of a Baptist 

Union, but not at the moment in practice. The letter spoke of' strong fears [that] were 

entertained by some that the differences known to exist, would prevent any 

harmonious and Scriptural union'. (62) This kind of argument was powerful in Scotch 

Baptist circles where unanimity in doctrine and practice was not only desired but 

expected. It is ironic that the objections they raised were not against a Baptist Church 

with a different ecclesiology, but against another Scotch Baptist Church. One of the 

reasons stated for opposition to the new venture was some remarks made by Andrew 

Ker, an elder at Clyde Street Hall, on the subject of forbearance. Ker had been 

discussing the limits of forbearance with respect to occasional communion with a 

visitor to his church. He stated: 

Were a believer coming from a church tainted with Socinian errors, deploring 

them, and if he thought that he had not done his duty among them, (in 

warning them of their dangers in holding such errors), being fully satisfied 

myself of his holding the Faith, I will receive him and strengthen him and 

send him back to do his duty among them (and leave them if they repented not). (63) 

This was an unfortunate choice of example as the Scotch Baptists had had a 

disputation over their understanding of God in the late eighteenth century. Chapter 



245 

two deals with the Sabellian heresy promulgated by Neil Stuart, a Scotch Baptist elder 

from Glasgow. This conflict was settled by Archibald McLean, the leader of the 

Scotch Baptists, but it had involved serious (temporary) strains in relationships 

between the mother church in Edinburgh and the churches in Glasgow, Dundee and 

Montrose, where the heretical beliefs had been entertained. Wallace and McLaren 

wanted to have reassurance from the leaders of the Baptist Union of Scotland that this 

new body would be vigilant in maintaining orthodoxy. 

This issue might have been settled quickly due to the strong friendship between 

Archibald Smith and David McLaren. They had been friends for over twenty years. 

This was a friendship' unbroken by D harsh word or look on either side... '. 'There are 

few persons in the circle of my Christian acquaintance to whom I have felt more 

strongly attached than yourself', declared Smith to McLaren in a letter dated 19 

June. (64) He assumed that if Ker's words were put in their proper context an apology 

would be forthcoming and fellowship restored. This resolution did not take place 

because of another matter that had been raised in Wallace and McLaren's letter to the 

committee. This second issue concerned James Watson, an elder at Montrose Baptist 
r'* 

Church. who had been received at a communion service in Clyde Street Hall. This man 

was the brother of Jonathan Watson, the minister at Cupar Baptist Church, a leading 

figure on the Baptist Union committee. McLaren was convinced that James Watson 

held some unorthodox (Arminian ) views and, therefore, ought not to be welcomed to 

the Lord's Table in other Baptist churches. Smith made this comment on the incident: 

I freely admit that we acted inconsiderately and unwisely in admitting to 

our fellowship the individual referred to. That he was received "cordially" 

amongst us is not the case. There were others besides myself who had 

misgivings on the subject, and before we parted he strengthened these 

misgivings and gave us much room to fear that we had acted with precipitation 

in the business... but... we were in a great measure ignorant of his views. (65) 

McLaren replied on 22 June, only three days later, claiming that Alexander McLeod, 

an 'English' Baptist minister in Glasgow and strong supporter of the Union, had held to 
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the same apparently erroneous opinions as Andrew Ker. In the summer of 1827 there 

was a constant exchange of letters between Smith and Mclaren which resulted in a 

triumph for Smith's persistence. A letter from McLaren, dated 23 August, (66) finally 

admitted that the problems had been resolved and that another letter was on its way to 

the Baptist Union committee requesting to be put on the mailing list for future 

literature or intimations of meetings (67). It appeared that the teething problems of the 

new Union were being resolved, but it was also a warning that problems of this nature 

could easily arise again. The prickly natures exhibited by many Scotch Baptists would 

ensure that a considerable period of time would need to elapse before some within 

their constituency would consider a Union containing Baptists of other ecclesiological 

principles. 

An important issue to consider, which ironically was the one on which this Baptist 

Union foundered, was the contribution of the Watson family. The earliest association 

of this family in Baptist circles was with the Scotch Baptists. This family with ten 

children, of whom Jonathan was the youngest, lived in Montrose. (68) In the late 

eighteenth century, the Scotch Baptist connexion had been faced with some of the 

pastors and members of three of its churches in Glasgow, Dundee and Montrose 

holding to unorthodox views on the Trinity, as has been discussed in chapter two. The 

overwhelming majority of the dissidents were restored to the fold, but it is likely that 

they were treated with suspicion by their fellows. It is possible that some members of 

the Watson family were amongst those individuals holding the heterodox opinion in 

Montrose. Jonathan Watson was a Scotch Baptist pastor in Dundee prior to his move 

to Cupar in 1815. It was while resident in the Fife town that he became persuaded of 

the necessity of an educated and regularly ordained ministry and as a result he started 

an'English' Baptist church in Cupar. (69) Details have apparently not survived to 

reveal whether James Watson was connected to the Scotch Baptists at this time, but 

the evidence discussed below seems to indicate a Scotch Baptist association in the 

1820s. The reason for this is that he had been allowed to preach in the North Portland 

Street Scotch Baptist Church in Glasgow. It is unlikely that an outsider to the Scotch 
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Baptist connexion would have been given such an honour at that time. It is probable, 

therefore, to place James Watson within the more liberal sector of the Scotch Baptist 

constituency in the third decade of the nineteenth century, though he may have been 

disfellowshipped by his fellow Scotch Baptists shortly prior to the establishment of the 

Baptist Union in 1827. (70) 

What was the heresy of which James Watson was suspected ? It is important to 

note that Watson's apparent error was in holding to Arminian doctrinal teaching, not 

Socinian beliefs as has been suggested. (71) David McLaren makes this clear in his 

correspondence with Archibald Smith. He referred to occasions when James Watson 

had been a guest preacher at McLaren's church in the past, 'whilst we were ignorant of 

his Arminian sentiments'. This is confirmed by the advice given to Smith, by McLaren, 

as a remedy for Clyde Street Hall's apparent error of judgement in inviting Watson as a 

guest preacher. 

I entertain the opinion that you should disavow to Mr W[atson] all further 

connection with him. This would be much better than a circular entertaining 

a statement of the sentiments of your church in opposition to the Arminian 

heresy. (72) 

Doctrinal unity was thought essential to the success of this Baptist Union. It was, 

however, much harder for Smith to resolve this problem. Scotch Baptists would have 

had no problems dissociating themselves from a congregation suspected of holding 

erroneous views, as was noted in chapter two, but this was a much more difficult 

proposition for the 'English' Baptists. McLaren was asking the Clyde Street Hall, and 

by implication the Baptist Union of Scotland, to separate themselves from James 

Watson and the Montrose Church. Smith, as a Scotch Baptist, was probably willing to 

take this step to keep the Scotch Baptists on board, but others on the committee, not 

least the brother of the man in question, were unlikely to agree. The willingness of 

Jonathan Watson to adopt a generous attitude in his relationship with Christians of 

different ecclesiastical principles was noted in chapter four. Cupar Baptist Church was 

an open-membership church, that is, one that did not require baptism as a condition of 
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membership. (73) This approach indicated a desire for fellowship with paedobaptists, 

but it also probably restricted Jonathan Watson's links with some of his fellow Scottish 

Baptists. The irony of this situation was that James Watson and his Montrose 

congregation had made no attempt to join this Baptist Union so they ought, therefore, 

in theory at least, to have been an irrelevance regarding the success or failure of the 

Union. 

The tension resulting from such a dilemma proved too strong for the bonds of 

fellowship and Smith's subsequent resignation proved to be the turning point for the 

Union. The impact of Smith's withdrawal has been heightened by the lack of 

contemporary documentation. The papers relating to the 1827 Baptist Union in the 

Waugh collection came from those preserved by the Clyde Street elder. As a result, 

there is apparently no surviving written evidence for the remaining duration of this 

union. It is probable that it had ceased by 1830, but it certainly had dissolved before 

the formation of the1835 Scottish Baptist Association. The Baptist Magazine, the 

English periodical, provides no information regarding attempts at union by Scottish 

Baptists prior to 1835. The lack of information in this Particular Baptist magazine in 

1827 regarding either the formation of the Baptist Union in June that year, or the 

mergers in Scotland to form the B. H. M. S., in August 1827, suggests that its coverage 

of Scottish affairs was somewhat less than complete. It is, however, most improbable 

that the Baptist Union of Scotland and its committee had ceased to meet shortly after 

Smith's decision was taken. There was no question that the disputation in the 

committee in the autumn of 1827 was serious, but one man's resignation would have 

been insufficent to cause the dissolution of this national organisation. The letter of 

resignation from Archibald Smith, though, confirmed that not all of the committee 

supported his attempts to conciliate Scotch Baptist fears. 

I do not wish to conceal that the manner in which the church in Clyde Street 

Hall has been treated by some, at least, of the members of the committee, 

has tended to strengthen the resolution I have come to. While the feeling 

exists that has been manifested, there could be little cordiality in our 



249 

acting together. (74) 

It"was clear that the basis of this union required a fundamental re-evaluation if it was to 

continue with any degree of success. Unanimity in belief on a wide range of theological 

issues, even if less rigorous than internal Scotch Baptist standards might dictate, could 

not be sustained. 

r Scottish Baptists had made significant steps of progress in their endeavours to 

associate more closely with each other in 1827, but the flexibility required to 

accommodate the views of James Watson was too large a step for the Scotch Baptists 

to take at that time. His Arminian views could not be tolerated without destroying the 

Calvinistic consensus that was the basis of this union in the first place. It was deemed 

easier to step back into the comfort of familiar associations rather than tackle the 

inevitable difficulties in need of resolution. The relations between the churches suffered 

a setback that was to last for a number of years before attempts could be made again 

towards union. Correspondence between James Haldane and Archibald Smith in 

October 1827 reveals a lack of warmth in their previously strong relationship at that 

time. (75) Likewise in the following year in correspondence with Christopher 

Anderson on the resignation of James Farquharson from membership at Charlotte 

Chapel and subsequent attendance at Clyde Street Hall, Smith forcefully points out the 

major differences between Scotch and 'English' Baptist churches. It revealed a very 

different tone from that shown in the co-operation between Baptists in the previous 

year. (76) Dissension in his own congregation in the late 1830s over the issue of 'open' 

versus 'closed' communion was to lead to Smith's forced resignation from Clyde Street 

Hall. His death a few months later marked a sad ending for this man who had sought to 

unite his fellow Baptists. His attempt, in association with a few other members, to 

request forbearance on the communion issue did, however, point forward to the kind 

of accommodation Scottish Baptists would have to offer to each other if a union of 

churches was to have any chance of lasting success. (77) A new attempt at union in 

the 1830s would have to wait for feelings to cool and thoughts to be more rational 

towards fellow-Baptists. 
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In the period following the demise of the 1827 Baptist Union, there were a number 

of Scottish Baptist ministers who wished to recommence formal fellowship between 

them. James Haldane, minister of the Tabernacle Church, Edinburgh, took the lead in 

forming a new society whose annual meetings took place in Perthshire. This new 

organisation, simply called 'The Association', had one aim, that of fellowship between 

the churches and ministers. It was to last for a number of years in the early 1830s, but 

'was given up from fear of Presbyterianising the churches and clericalising the 

ministry'. (78) It is probable that this body ceased as a result of a failure to grasp the 

purpose of association between Scottish Baptist congregations. There was still too 

great a fear of losing the independence of local congregations. More years would have 

to elapse before a greater proportion of Scottish Baptists would recognise that greater 

mutual interdependence of churches did not threaten their autonomy. 

The second major attempt to unite Baptists into a formal association of churches 

took place in the period 1835 to1842. It is probable that the reorganisation of the 

Baptist Union of Great Britain and Ireland (B. U. G. B. I. ) in 1832, with its revised 

constitution and greater inclusiveness, was influential in inspiring Baptists in Scotland 

to begin a second attempt at uniting themselves into a national organisation. The 

B. U. G. B. I. prior to 1832 was self-consciously restricted to Particular Baptist 

Churches, but now it was open also to evangelical General Baptists. This point was 

made by John Howard Hinton in a letter dated December 1841, to John Gregory Pike, 

the first General Baptist to be invited to hold the post of chairman at the annual 

B. U. G. B. I. assembly. Hinton wished to assure Pike that 'the body of General Baptists 

".. have been from the first [1832] a constituent part of the Union'. (79) If this model of 

Baptist union was to be followed in Scotland, as appears to have been the case, then a 

significant transformation of the theological climate needed to take place amongst 

Scottish Baptists in the period 1835 to 1842. 

The first article of B. U. G. B. I. 's constitution is remarkably similar to the same point 

in the objects of the Scottish Baptist Association (S. B. A. ) of 1835. The 1832 Baptist 

Union constitution stated as its first aim: 'to extend brotherly love and union among the 
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Baptist ministers and churches who agree in the sentiments usually denominated 

evangelical. '(80) The Scottish Baptist Association's first resolution declared, 

that the objects contemplated by this association be the following; 'ist. 

The increase of brotherly love and friendly intercourse among such Baptist 

Churches as agree in holding the sentiments usually termed evangelical. ' (81) 

The other three objects of the two constitutions were extremely close in wording and 

sentiment. There is, therefore, no doubt that the Scottish Baptists who set up the 

S. B. A. were directly influenced by events in B. U. G. B. I. 

After the initial set-backs the desire for another attempt to unite Scottish Baptist 

churches resulted in the calling of a meeting of Baptist ministers and laymen at 

Tullymet on 29 July 1835. This venue appears to be an unlikely setting for a national 

gathering of Baptist leaders in Scotland. The reason for a Perthshire location was 

probably due to the greatest presssure for the gathering coming from the churches in 

that area following on from their support for Haldane's Association. It is reasonable to 

ask why these particular churches had a special interest in re-establishing a Baptist 

Union of Scotland. In the period 1808-16 the Highland Perthshire Baptist Churches, 

and their leaders, suffered great hardship when funds from the Society for the 

Propagation of the Gospel at Home (S. P. G. H. ) dried up, after Robert and James 

Haldane became Baptists and withdrew their formal support from this kind of work. In 

practice there was a significant proportion of the Highland Baptist Churches that 

received financial help from the Haldanes, as is discussed in chapter three, but ad hoc 

arrangements were no substitute for formal ties. These Baptist Churches, unlike the 

Perthshire churches that had remained as Independent Churches, needed to find 

alternative means of guaranteed funding. The initial requests for support had led 

eventually to the formation of the B. H. M. S. in August 1827, as all three groups of 

Baptists in Scotland could see the benefits of working together in mission. This level of 

co-operation was as far as some of the larger central-belt Baptist Churches wished to 

go, but by contrast, these smaller Highland churches saw both the need for, and the 

benefits of, more formal links between the Baptist Churches in Scotland. Others may 
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have approved of union in principle and taken it no further, but these churches 

recognised the benefits of association and called for action now. 

The B. H. M. S. reports in the period just prior to the launch of the Scottish Baptist 

Association present a very encouraging picture. The introduction to the 1833 report 

included these words: ' At no former period were the appearances in the Highlands 

more favourable'. (82) Alexander Grant, reporting on a tour through Tiree, Mull, 

Colonsay, and Islay, after describing a baptismal service on Tiree, stated: 'I trust this is 

but the first fruits of a large harvest of souls that will soon be gathered to Christ'. (83) 

Likewise the 1834 report is full of optimism about the work, sometimes side by side 

with difficulties, but the overall impressions follow on from the previous year. James 

Campbell based in Aberdeenshire is a good example of this optimism: 'The prospects 

of good in this part of the country are as promising at present as they have been at any 

former period since I came to this place'. (84) This was a consistent pattern in the 

Highlands in the early 1830s. There was some emigration and hardship but its impact 

only began to be felt after the catastrophic failure of the potato crop in 1836-1837. 

(85) It can, therefore, be noted that the desire for Baptist union in Highland Perthshire 

arose at a time of great progress in terms of spiritual and numerical growth. It was not 

due to the hardship caused by economic difficulties or the discouragement that would 

happen in many churches at times of mass emigration. These problems may have 

reinforced the need for Baptist union amongst the Highland Perthshire Baptists, but 

they were not the initial catalyst that led to the establishment of the Scottish Baptist 

Association. It was by contrast a desire to maximise the potential resources of Scottish 

Baptists to reach their fellow subjects with the Christian gospel. 

The minutes of the first meeting in July 1835, after stating the purpose of the 

gathering, stressed the'newness of the circumstances' and the'importance of the object 

contemplated'. (86) There were ten churches that agreed to form The Scottish Baptist 

Association: Tullymet, Kilmavionaig, Grantown-on-Spey, Lawers, Killin, Perth, 

Cupar, Orangefield Greenock, Millport and Campbeltown. The majority of this group 

of churches had been used to close co-operation through the work of the B. H. M. S. 
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and knew that there was no danger of breaching the integrity and independency of 

local congregations. Cupar was the only church represented at this meeting that did 

not have Highland associations. It is important to state that seven of these churches 

were also involved in the previous attempt at union and, therefore, had previously been 

persuaded of the benefits of more formal association. Lawers, Breadalbane, Millport 

and Campbeltown were the four churches that did not participate in the earlier process. 

The reason for making this point here is that the churches which had had previous 

experience of the difficulties involved in setting up an association of churches would 

have had more realistic expectations of what could be achieved in the new 

organisation. It is significant that the name of the new body is not 'The Baptist Union 

of Scotland', but the more modest 'Scottish Baptist Association'. This is also a 

reflection on the fact that barely more than half the number of churches were involved 

in this meeting compared to 1827. In total 15 out of the 94 churches in existence by 

1842 chose to be linked with the Scottish Baptist Association. (87) This stark statistic 

revealed that the proportion of participating churches had dropped from 45% to 16%. 

A more grandiose name for this collective body would have been an even starker 

reminder of how far they had fallen below their aspirations for a strong and vibrant 

union of Baptist churches in Scotland. 

One issue which did'concentrate the minds of Scottish Baptists in the late 1830s 

was the need for an educated ministry. It was probably the most important factor, after 

the work of the B. H. M. S., in bringing Scottish Baptists together. The question of 

theological training for prospective ministers and evangelists had not arisen amongst 

the first generation of Scotch Baptists due to a significant number of men joining their 

ranks who had had a solid grounding in a Presbyterian college. Some examples of 

these included James Watt and David McLaren in Glasgow; Robert Carmichael, 

Charles Stuart and William Peddie in Edinburgh; and Charles Arthur in Kirkcaldy. (88) 

Robert Haldane had always placed a high value upon adequate preparation prior to 

Christian service and in his seminaries many Presbyterians had adopted a 

congregational ecclesiology and in some cases a Baptist understanding of the ordinance 
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of baptism. There were two of the eight college tutors, William Stephens and Thomas 

Wemyss, whose adoption of Baptist principles in 1805 must have challenged the 

paedolbaptist principles of their employer. (89) There were in addition, nine or ten of 

their agents who had left the S. P. G. H. by 1805 because of their new-found 

convictions. (90) After their own transfer to the Baptist fold the Haldanes continued to 

value theological education. In 1820 Lachlan Mackintosh, at Robert Haldane's 

expense, held classes for twenty men in preparation for their future service. (91) The 

level of training, however, was less rigorous than in a formal ministerial training 

institution and was in fact never intended to attain the same academic standards. (92) 

As a result 'English' Baptists who required a college education had to go to an English 

Baptist college. Arrangements had been made for them to study at Horton College, 

Bradford, with a view to them returning to serve Scottish Baptist Churches. The 

'English' Baptist tradition in Scotland had from the beginning in the first decade of the 

nineteenth century placed great importance upon formal academic training for its 

prospective pastors and evangelists. The first two Scottish students had been sent to 

Horton in 1806, (93) with a further twenty enrolled by 1837, as has been noted in 

chapter four. (94) The value of this English college to Scottish Baptists was seen by the 

level of funding provided to that institution. In 1834, of the eleven churches listed in 

The Northern_Baptist Education Society report as donors to college funds, the total of 

Scottish churches was six, which gave £36, £1 more than from the named English 

churches. (95) Although Baptist churches in England did have to provide funding for 

other denominational colleges, the support base in England was potentially much 

greater than in Scotland. Scottish Baptists had shown, therefore, in this practical 

manner the level of importance they had placed on the possession of an educated 

ministry in their native land. 

The importance of adequate preparation for pastoral ministry was underlined by the 

representative gathering of Scottish Baptists that met together in April 1836 to seek to 

enhance the facilities open to prospective pastors and evangelists. This group included 

some Scotch Baptists who were in favour of an educated leadership. The impression is 
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sometimes given that all Scotch Baptists opposed formal theological training, but this 

opinion was not representative of all parts of that constituency. There were individuals 

such as Ninian Lockhart of Kirkcaldy who had published his objections, and 

undoubtedly his views were shared by some others who held to the same 

ecclesiological views, but many others held a more favourable attitude. (96) A circular 

had been sent in 1836 to all the Baptist Churches in Scotland from a group of men who 

wished to set up some form of formal training for prospective preachers and ministers. 

The group of men, led by the Haldane brothers and William Innes, included a number 

of Scotch Baptists including William Miller from Bristo Baptist Church, Edinburgh, 

John Paxton of Berwick-upon-Tweed, Robert Peddie of Stirling, James Blair of 

Saltcoats and Andrew Arthur of Kirkcaldy. The men appointed secretaries of the new 

society were to be William Miller and his fellow-elder Henry Dickie. The 

corresponding members of the committee included other Scotch Baptists including 

David Smith and David MacLaren from Glasgow. (97) David McLaren, an accountant 
s 

and commisson merchant based in Ingram Street, Glasgow, was one of the pastors of 

the North Portland Street congregation. (98) His contribution to this committee was 

cut short by his decision to accept his employer's offer in 1836 to become their South 

Australian Company's manager. (99) McLaren was then based in Adelaide, Australia. 

During his time in that city he was one of the main contributors, in association with 

G. F. Angas, in the establishment of a Baptist Church. (100) The support of David 

Smith, a pastor of the George Street Scotch Baptist Church, Glasgow, for this venture 

reveals how strong the pro-college training sector of the Scotch Baptist constituency 

had become by 1836. This Glasgow congregation was the most conservative and 

traditional Scotch Baptist body within that city and only the Argyle Square 

congregation in Edinburgh retained more traditional opinions. When the importance of 

maintaining consensus views within their congregations as a point of principle is taken 

into account, Smith's involvement in this process suggests that he had the majority of 

his constituency behind him. (101)'English' Baptists as expected were committed to 

this venture, with James Johnston of Charlotte Chapel, Edinburgh, David Souter of 
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Aberdeen, John McIlvain and Donald Thomson of Orangefield, Greenock, James 

Paterson of Hope Street, Glasgow, Robert Thomson of Perth and George Barclay 

from Irvine the most prominent in 1836. (102) The provision of theological education 

was clearly, in 1836, a focus for Baptist unity in Scotland. It had not been stated as an 

aim in the objects of the 1835 Scottish Baptist Association (103), but it was now at the 

forefront of the thoughts of many leading Baptists. 

This cause was strengthened by the transformation of this committee into the 

Baptist Academical Society in 1837. The original committee had aimed to provide 

adequate theological training for young men' as far as practical at their place of 

residence, and afterwards, if necessary, in Edinburgh'. (104) The Academical Society 

reaffirmed the aim of training its men in Scotland due to a fear of losing them to 

English churches, but it did not have the resources to carry this out in practice. A good 

college course could be obtained at a much lower financial cost in England. Therefore 

the ongoing link with the Horton College was maintained, though students would have 

the option of attending any of the other English Baptist colleges. (105) A Baptist Union 

of Scotland report in 1846 noted that 30 men had been sent to the Bradford College 

since 1806. The records of the Horton College suggested that the total sent was 33 

men. (106) The college records present the fuller picture as they include Archibald 

McPhail who was expelled from the college for unspecified misconduct in 1823, (107) 

William McMillan who died in college in March 1838, (108) and Alexander Kirkwood 

who retired from the college due to poor health in 1843. (109) There were, however, 

only 6 Scots in total who had returned to minister in Scotland. (110) One of the few to 

return was James Stephen, a Scotch Baptist, who had been sent to Bristol (rather than 

Bradford) Baptist College on health grounds. He had been employed as an evangelist 

by Bristo Baptist Church, Edinburgh, with which he resumed employment after the 

completion of his studies. (111) The Academical Society members in Glasgow as early 

as 1839 were less than happy about the Edinburgh committee's attempts to rectify the 

loss of good potential ministers to English churches. The official minutes of the 

Society for the year 1840 to 1841 record the tension within this body's ranks. 
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The friends of the Society in Glasgow, had grown impatient of its apparent 

inactivity; and before last year's Report was issued, they had resolved to 

stimulate your committee, by acting for themselves. They have formed a similar 

association in Glasgow, and are now engaged in promoting the same cause. 

Your committee cordially bid them God speed. In the meanwhile, the 

withdrawment of their support, narrows the means at the disposal of your 

committee. (112) 

The frustrations within the membership of the Academical Society were evident, but 

until the Baptist Union of Scotland, formed in 1843, undertook to provide training for 

ministerial students after 1845, under the leadership of Francis Johnston, there were no 

other options open to either the Glasgow or Edinburgh committees of this body. (113) 

Quality candidates had been recruited, but new means needed to be found to bring 

these men after training back to their native land. This issue was a very important 

factor in uniting Scottish Baptists in the late 1830s, but the limited success of its 

proponents appeared to be in line with the slow progress of the S. B. A. itself. It 

appeared that the case for a formal union of Baptist churches was now held with 

considerably less enthusiasm than in the late 1820s. 
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Figure 6.3 The Scottish Baptist Association, 183_5 - 1842 

A list of churches in membership with this Baptist Association. 

1. John Street, Aberdeen 
2. Grantown-on-Spey 
3. Montrose 
4. Kilmavionaig 
5. Tullymet 
6. Lawers 
7. Killin 
8. Perth 
9. Cupar 
1 O. Kirkcaldy 
11. Kinghorn 
12. Dunfermline 
13. Orangefield, Greenock 
14. Millport, Great Cumbrae 
15. Campbeltown 

.ý 
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It is important to consider the reasons why the S. B. A. did not develop as its 

founders had intended. One factor to note was the absence of the most prominent 

Scottish Baptist ministers and their churches. Figure 6.3 records locations of the 

members of the S. B. A. The most glaring omissions from the list are the Glasgow and 

Edinburgh congregations. The 1827 Baptist Union had received the support of half the 

Glasgow congregations and three out of five Edinburgh churches, which had provided 

the majority of its leaders. Any Scottish Baptist organisation with claims to be a 

national body had to obtain the support of its most prominent leaders and churches. If 

even-'English! Baptist pastors such as George Barclay (Irvine), Alexander McLeod 

(South Portland Street, Glasgow), Christopher Anderson (Rose Street, Edinburgh) and 

William Inns (Elder Street, Edinburgh) could not be persuaded to join the new 

venture, then it was destined to obtain very limited success. 

A second factor was the limited presence of the Scotch Baptists, the most 

conservative stream of Baptist witness in Scotland. In the previous Baptist Union, 

North Portland Street Scotch Baptist Church, Glasgow, and Clyde Street Scotch 

Baptist Church, Edinburgh, had been constituent members. Charles Arthur (Kirkcaldy) 

and David Dewar (Dunfermline) had recorded the support of their congregations for 

that venture by letter in June 1827. In the S. B. A. there were two congregations from 

this group of Scottish Baptists, in Dunfermline and Kirkcaldy, which affiliated during 

its existence from 1835 to 1842. (114) The problems in Scotch Baptist ranks in 1834 

(115) may have hindered support in the mid-1830s, but it cannot have been the sole 

reason for the limited support for the association. It is probable that the majority of 

Scotch Baptists, like their'English' colleagues, were unconvinced as to the viability of 

the S. B. A. 

A third factor was the essentially rural and Highland support base for this body. The 

urban churches of the central belt of Scotland were conspicuous by their absence. 

Figure 6.3 reveals that, apart from the blank in Edinburgh and Glasgow, none of the 

four Dundee Baptist Churches was linked to the S. B. A. There were no churches from 

the south-west of Scotland or the east of Scotland south of Kinghorn in Fife. The 
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north-west Highlands were also unrepresented. Aberdeen was the only north-eastern 

location to have a presence, and that by only one church in membership, the weak and 

fragile John Street Church, which barely survived the late 183Os. (116) In addition to 

this problem, the leadership of the Association had been largely by committee 

consensus. A dynamic leader with vision was needed to carry the work beyond what 

the S. B. A. had achieved and enable other Scottish Baptists to identify with this project. 

There was, however, an attempt to overcome these weaknesses and to make a success 

of their venture. It is to these efforts that attention will now be given. 

The challenge before these churches, mainly in the Highlands, was to find ways of 

encouraging other Baptists to join them and to raise the profile of this fledgling 

Association. It was natural for them to invite James Haldane, the minister of the 

Tabernacle Church in Edinburgh, to be the speaker at the first public meeting in July 

1835. This was because it was through the work of the S. P. G. H. that Independent 

Churches had begun to be established in Perthshire. The Haldane brothers were the 

most prominent leaders in the S. P. G. H. who became Baptists and a number of these 

small fellowships and their leaders had also become Baptist in the first decade of the 

nineteenth century. Tullymet, Kilmavionaig, Grantown, Breadalbane (Killin) and 

Lawers Churches owed their origins to associates of the Haldanes. (117) The Perth 

Church, a Scotch foundation, had gained a large number of new members from the 

Haldane Independent Church after 1808, and they probably outnumbered the original 

congregation. (118) These churches would have been encouraged by the strong lead 

given by Robert and James Haldane in the work of the B. H. M. S. It was natural to 

hope that James Haldane would put his considerable influence on Scottish Baptists 

behind their cause. His sermon was described in the S. B. A. minutes for 1835 as 

'excellent and impressive', implying that it was, at the very least, an encouragement to 

those present. (119) This account of the sermon was also published in The ptist 

Mzine, the British periodical, in its September 1835 issue, which suggests 

confirmation of this understanding of the proceedings. This interpretation is at variance 

with those of Waugh (120) and Murray (121) who stated that James Haldane sought 
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to dissuade these eleven churches from formally associating together in his sermon. 

The viewpoint Waugh and Murray express, however, appears to be inconsistent with 

Haldane's attendance at the gathering and with the official comments upon his sermon 

by the churches in the Association. There is apparently no surviving copy of his 

sermon, but it must have been expressing sentiments that were supportive to this 

gathering of church representatives in their new venture. 

In addition to the invitation to James Haldane, the minutes of that first Association 

meeting record that James Paterson, the minister of Hope Street Baptist Church in 

Glasgow, was one of the invited speakers for the next annual assembly in July 1836. If 

he was unable to accept the invitation then David McLaren, a Scotch Baptist minister 

in Glasgow, was suggested as a replacement. McLaren had been closely involved with 

William Tulloch of Aberfeldy in setting up the Baptist Highland Mission in 1816 in 

order to provide financial support to some of the Highland Perthshire churches and 

their ministers. Since no Scotch Baptist Church had been involved at the inception of 

this attempt at union amongst Baptist Churches, McLaren may well have been invited 

with a view to drawing Scotch Baptists into the Scottish Baptist Association. If this 

was the aim then it had some limited success as the minutes for the July 1836 

Association meeting reveal: 'It was unanimously resolved: 1 That the churches in 

Kirkcaldy, Kinghom and Dumfermline, according to their request be received into this 

Association. '(122) At least two of these churches, those at Kirkcaldy and 

Dunfermline, were Scotch Baptist Churches. The presence of the Dunfermline church 

is no surprise as it was previously associated with the Baptist Union, but its sister 

church in Kirkcaldy was now participating in such a venture for the first time. In 

addition to this, William Innes, the minister of Elder Street Church in Edinburgh, who 

had been associated with the 1827 Union, took a prominent role in the gathering, 

leading both the lam prayer meeting and the 7pm service. It could now be stated that 

though progress was slow, the cause of Baptist union was beginning to gather some 

momentum. Its leaders were mindful of the previous failure and did not want to 

assume the automatic success of their venture or its adoption by the majority of Baptist 
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Churches in Scotland, at least in the near future. This caution was certainly advisable, 

as future minutes indicate., At the end of the 1837 minutes the report ended by stating: 

The utmost harmony and love prevailed throughout the proceedings of the day; 

and though, by death and other causes, the clear increase during the year has 

not been great, the most cheering results are hoped for in the future from the 

influence of the Association. (123) 

The'clear increase, probably, was referring to the number of members in Association 

churches, but it was equally applicable to indicate the slow growth in churches linked 

with the Association. Minutes for 1838 and 1839 indicate further loss of momentum 

due to the need to rearrange the dates of meetings. In 1838 the minutes began by 

stating: 

Circumstances of a prayerful kind, arising from the depression of the time and the 

connexion of the pastors at Kirkcaldy with secular affairs..... it became necessary 

to postpone meeting there till some future and more suitable opportunity. 

A hastily rearranged meeting took place in Killin on 17 and 18 July that year and in 

Perth at the end of July the following year. One new church joined in 1839: the 

'English' Baptist Church in Aberdeen. It had been involved in the previous attempt at 

union in 1827 when John Gilmour was minister. Alexander Stalker, who had graduated 

from the Bradford Academy and was familiar with English Particular Baptist 

Associations, was now the minister, but he stayed for only one year. (124) In 1840 

another church was added to the total, the small fellowship at Montrose under the 

leadership of James Watson (1812-66). No dissent regarding the acceptability of the 

Montrose church and its Arminian minister has been recorded in the minutes of the 

S. B. A., but it is not too surprising as the churches most likely to object had never been 

associated with this organisation. (125) There was, therefore, a change of theological 

climate in Scotland in the decade since the formation of the previous Baptist Union. It 

is most likely that there was a growing tolerance of Arminianism amongst Scottish 

Baptists. James Watson had never paraded his views in front of others and this too 

may have contributed to his church's acceptance at this time. To some degree the 
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reception accorded to the Montrose church did prepare the way for the presence of a 

greater number of Arminians in the next Baptist Union, discussed in chapter seven, 

though it was more likely to have been tolerance than acceptance that was being 

promoted at this time. There were no further additions in 1841. 

In 1842, at a time when the Association was failing to make progress, a new man 

came to bolster its ranks, Francis Johnston, the new minister at Cupar. The resolutions 

of that meeting indicate his impact on the assembled delegates. The first resolution 

stated that the 1843 meeting of the Association would take place in Cupar. The third 

states: 'that brother Johnston of Cupar be secretary to the fund 
.... and brother [Robert] 

Thomson [the minister] of Perth be requested to cooperate with the secretary ... '. The 

fourth resolution confirmed that Johnston would write the circular letter for the 

following year with the title, 'The best method of promoting the interests of the Baptist 

denomination in Scotland'. The fifth and last resolution stated that the name of the 

Association was hereafter to be'The Baptist Union of Scotland'. (126) This radical 

transformation in the Association indicates a new approach in the search for Baptist 

union that will be considered in chapter seven. 

The Scottish Baptist Association, in its seven-year history, 1835 to 1842, had 

overcome some major difficulties. First of all it had overcome the disappointment that 

had followed the failure of the 1827 attempt at union. It had also capitalised on the 

interest in wider fellowship shown by the un-named churches that joined James 

Haldane's Association. The reconstituting of B. U. G. B. I. on a more inclusive 

evangelical basis appeared to inspire the leaders of the S. B. A. to establish a similar 

body in Scotland. It is to the credit of the small group of churches that formed the 

1835 Association that they persevered in their endeavours, gradually increasing the 

numbers of co-operating churches. Secondly they had obtained the support of some 

Scotch Baptists. This was no mean feat after the 1834 division in Scotch Baptist ranks, 

dealt with in chapter two, a division, ironically, over the subject of Christian union 

between two Baptist churches in Aberdeen. Thirdly they had a dedicated group of 

leaders, especially Robert Thomson, the minister at Perth, who acted as secretary, and 
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Jonathan Watson, the minister at Cupar, but the momentum was less than they had 

hoped for and the Association's profile was far too low. It was the arrival of Francis 

Johnston that was to make a major difference in the movement to establish a national 

union of Baptist churches. 

This second attempt to form a Baptist Union of Scotland is usually merged with the 

body it became after the arrival of Francis Johnston in 1842 . This analysis is partly due 

to its choice of name as an association rather than a union of churches, but also 

because progress is deemed to have been very limited in the period 1835 to 1842. 

There is, however, no justification for such an interpretation as the organisation 

changed beyond recognition after 1843 even if many of the participants were the same 

in each venture. The churches that were involved in this second attempt at union 

comprised a much smaller number than were involved in 1827. In addition they had the 

advantage of also working closely together in the B. H. M. S. These points would have 

raised an obvious question in the minds of some Baptists: why is a union of these 

churches required ? This question was not an issue in 1827 because a broader 

spectrum of churches was involved both from the different Baptist groups and from a 

wider geographical distribution in Scotland. Donald Thomson, minister of Orangefield 

Baptist Church, Greenock, sought to address the root cause of disunity amongst the 

different Baptist groups in Scotland in a letter, under the pen-name Scotus, in the June 

1836 issue of The Baptist Magazine 
. In that letter Thomson compares and contrasts 

Scotch and 'English' Baptists, casting both in an unfavourable light. The following 

extract will reveal the essence of his argument: 

first, I would call attention to the disjointed state of each party. There is no 

such thing as cordial union amongst either class. So much is this wanting 

and to such an extent it has become quite proverbial in Scotland, "The 

Baptists are a mere rope of sand", there is no adhesion in their body; 

they make profession "loud and long" of their being the most scriptural of 

all the churches in the order of their government, and yet they are of all 

others the farthest from what ought primarily to distinguish them, viz., 
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scriptural union. I shall not, Mr Editor, attempt to deny the justice of 

these remarks, nor will anyone, I am convinced, at all acquainted 

with the state of the Denomination. (127) 

The grounds for disunity amongst the two types of Scottish Baptists are not made 

clear in the June 1836 letter, but it is possible to make suggestions about what he is 

referring to. The Scotch Baptist connexion split in 1834 following the union of two 

Aberdeen congregations which had held opposing opinions in the 1810 division over 

the place of elders at the Lord's Table. A significant minority within their ranks refused 

to accept the validity of this merger. The effects were devastating, as is made clear in 

chapter two. There is less certainty about the cause of division amongst 'English' 

Baptists, but it is probable that it relates to the work of the Holy Spirit in conversion 

compared to the human agency in this process. Charles Finney and John Howard 

Hinton were two important contributors to this debate from outside Scotland while 

James Morison was the most prominent in Scotland. This issue will be considered 

further in chapter seven. 

Thomson's letter was written out of frustration at the slow progress towards union 

by the majority of Baptist Churches in Scotland, but it was not accepted as accurate by 

two correspondents in the same magazine. 'Z', a Scotch Baptist from Bristo Baptist 

Church in Edinburgh, probably Henry Dickie, one of its elders, accepts that there is 

room for improvement, but insists that the picture amongst liberal Scotch Baptists 

gives hope for future progress. (128) Robert Thomson, brother of Donald Thomson 

and the secretary of the Scottish Baptist Association, is equally determined to give a 

more cheerful picture of the Scottish situation to Baptists in England. He stated: 

'Things are, on the whole, looking well with the Baptists in Scotland at this time'. He 

proceeds to reject criticism of the Association and has a request to make to the editor: 

I entreat, Mr Editor, that you will suffer nothing to enter your pages respecting 

the Association in particular, or the denomination at large, in which any harshness 

of expression is found. Scotus is my brother, in a double sense, and I highly 

esteem and love him; but if he does not mind, I shall on behalf of the Association, 
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be obliged to exclaim, "Save me from my friends! "(129) 

It is likely that a balanced assessment of the situation lay between the views expressed 

by the Thomson brothers. One of them was unduly pessimistic while the other was 

over-optimistic about the progress made by the Baptists in Scotland towards a union 

of churches. In reality the Scottish Baptist Association failed to attract the support of 

central-belt churches, especially in the key urban centres of Glasgow and Edinburgh. 

This was linked with the lack of overt enthusiasm from the leading Baptist ministers in 

Scotland whose energies were concentrated on supporting the B. H. M. S.. Part of the 

reason for their failure to support the Association was that it appeared to be principally 

a Perthshire Baptist body and invited friends rather than a truly national union of 

churches. This was not the fault of the Association, but in some cases was undoubtedly 

a reaction against the failure of the 1827 attempt at union. There was a desire for union 

in principle, but the motivation was lacking in practice. It was to take the arrival of a 

'charismatic' figure, Francis Johnston, to bring the issue of Baptist union and its priority 

to the hearts and minds of Scottish Baptists. 

In conclusion both of these two attempts to unite Baptist churches in Scotland 

failed to overcome the obstacles in their way. The 1827 attempt at union was initially 

successful in uniting Baptists from all three streams of Baptist life in Scotland in the 

one organisation, following on from their co-operation in the work of home mission. 

There were, though, personal suspicions in Scotch Baptist circles that led to the 

dispute with David McLaren and the issue which sealed its fate was the matter of 

fellowship with James Watson from Montrose. This first attempt at union came close 

to success, but too many Scottish Baptists accepted the need for union in principle but 

made too little effort in practice. 

The 1835-42 Scottish Baptist Association had the advantage of being a small group 

of principally Highland churches that had co-operated closely in the work of the 

B. H. M. S.. There was a strong sense of unity amongst these churches. The problem 

was that many Scottish Baptists saw this body as unlikely to succeed in its objectives 

and it failed to win support from key leaders and the large central-belt churches. 
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Ministerial education was a cause that united Scottish Baptists in the late 1830s and 

early 1840s, though no benefits from this co-operation were passed on to the S. B. A. 

This body did attract increasing numbers of churches to its ranks, but too many were 

still mindful of the previous failure in 1827 and so it never achieved its full potential. 

Once again Scottish Baptists agreed with the need for unity, but it was still a good 

number of years before the theory became a practical reality. 
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7. The Third Attempt to form a Baptist Union of Scotland, 1842-1856 

The third attempt to form a union of Baptist churches in Scotland began in 1843, It 

is linked indissolubly with the name of Francis Johnston, of Cupar Baptist Church, the 

minister who was the most influential figure in determining its theological direction, its 

ecclesiastical strategy and its raison d'etre. This chapter will look first at the 

importance of 1843 in the eccesiastical history of Scotland during the nineteenth 

century in order to establish the context in which this third attempt to form a united 

organisation for Baptists in Scotland took place. It will then consider the evidence in 

favour of its progress and afterwards examine the reasons why it did not achieve its 

objectives. 

The year 1843 is undoubtedly a key landmark in the church history of Scotland in 

the nineteenth century. The primary event that took place that year, on 18 May, was 

the Disruption in the Church of Scotland. This event shook the religious establishment 

in Scotland. It called into question the dominant role formerly exercised in the country 

by the Church of Scotland. The English periodical The Evangelical Magazine reflected 

on the implications of this event in an article in June that year. It drew the following 

conclusions: 

The fact of so large a secession of good and great men, from the best 

national establishment extant, is an occurrence of which church history 

supplies no parallel. It must tend, in no ordinary degree, to awaken 

attention to the question of state patronage, and to lead men's minds 

afresh to the New Testament as the only legitimate source of information 

as to the genuine platform of the church of Christ. (1) 

This major event undoubtedly overshadowed all other religious developments in 

Scotland in 1843. There was, however, another event, which did not make the 

headlines of the newspapers, that was to be theologically as significant as the 

emergence of the Free Church of Scotland, namely the formation of the Evangelical 

Union. The reason for the formation of this new organisation had been the ejection of 
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Robert and James Morison, Alexander Rutherford and John Guthrie from the United 

Secession Church. They had been deposed from their positions as ministers in this 

denomination due to their departure from the theological beliefs taught in the 

Westminister Confession of Faith, the subordinate standard of the United Secession 

Church. John Guthrie was minister of the Kendal congregation in Westmorland, 

Alexander Rutherford was pastor of the Falkirk Church and Robert Morison was 

associated with the Bathgate congregation of this denomination. The leader of these 

men was James Morison, the minister of the United Secession Church in Kilmarnock. 

He had been charged with a number of alleged heresies such as a belief in universal 

atonement; a denial of the eternal generation of the Son of God; self-conversionism; 

teaching that no-one ought to pray for grace to help him believe and a faulty 

understanding of the nature of justification and repentance. They caused him to be put 

on trial before the Synod of his denomination in 1841. (2) He was formally expelled 

from that body on 14 June. (3) The expulsion of James Morison's colleagues was 

inevitable due to their protests at his removal from their ranks. After they had all been 

formally expelled from the United Secession Church it was agreed to form a new 

association of Christian individuals and churches. James Morison had anticipated the 

expulsion of Guthrie and Rutherford and had prepared a document that was to form 

the basis of the new union of Christians. It is significant to note the dates on which this 

new denomination was formed. The minute of the gathering records the following 

details in its opening paragraph: 

We, the undersigned Christian brethren, representatives of Christian Churches, 

and others, having met together at Kilmarnock, May 16th, 17th, and 18th, 

1843, for the purpose of praying and conferring together about the best means 

of being useful in the service of our dear Redeemer, have agreed to form 

ourselves into an association under the designation of the Evangelical Union!. (4) 

It is this 'disruption' in Presbyterian ranks that was to be most influential in Baptist 

circles in the remainder of the nineteenth century. Some of the links between the 
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theological views of men associated with the Evangelical Union and Scottish Baptists 

in fellowship with Francis Johnston will be explored within this chapter. 

One additional event of significance that was to influence Baptists in Scotland, in 

this era, was the formation of the Churches of Christ. The co-operative meeting of 

churches in Edinburgh in 1842 was regarded by members of that connexion as being 

the start of their formal association. Some Scottish Baptists were influenced by them 

through reading articles in the Millennial Harbinger, a periodical edited by London 

Scotch Baptist elder William Jones, or the Campbellite monthly magazine II& 

Christian Messenger and Family Magazine, produced by the Church of Christ leader 

James Wallis, who was based in Nottingham (5). There had been at least four Scottish 

Baptist congregations by 1843 that had adopted the teachings of Alexander Campbell, 

the founder of this new movement. These churches were located at Dumfries, at 

Stevenston and Newmills in Ayrshire, and at Auchtermuchty in Fife. (6) Reference will 

be made later in this chapter to the impact of this new religious sect on the Johnstonian 

Baptist Union of Scotland. 

The era in which this third attempt to form a Baptist Union of Scotland took place 

can therefore be seen as one in which various key individuals led their colleagues along 

new ecclesiastical paths. It was an age of unparalleled religious changes and the actions 

of Johnston and his associates must be considered in this context. The particular focus 

and theological direction in which this Baptist Union progressed can be readily 

understood in the light of the religious influences of the day. 

There is, however, one key individual that is associated with this Baptist Union - 

Francis Johnston. He was born in Edinburgh on 22 September 1810. His family had 

come to Edinburgh from Ayrshire and had had links with the Covenanting traditions of 

that part of Scotland. His father had been an office-bearer in Rose Street Baptist 

Church and afterwards in the Tabernacle, Leith Walk, in Edinburgh. Johnston was 

educated at the High School before entering Edinburgh University where he completed 

his course of studies before entering Bradford Baptist College to train for the Baptist 

ministry, under the direction of William Steadman, the college principal. Steadman's 
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zeal for evangelism may in part have contributed to a similar emphasis in the later 

ministry of this Scottish student. While ministering as a Baptist pastor in Broughton, 

Hampshire, in the 1790s, Steadman had been invited by the English Baptist Home 

Missionary Society to lead their first preaching tour to Cornwall in the summer of 

1796. The Hampshire minister, as a result of encouragement in this new venture, wrote 

to John Rippon, a prominent Baptist minister in London, with a view to similar work 

being conducted in other parts of England. The formation of The Baptist Society in 

London for the Encouragement and Support of Itinerant Preaching in 1797 was the 

start of the contribution of churches in the metropolis to itinerant preaching in rural 

areas of the United Kingdom. These evangelistic tours of Steadman in the south of 

England contined until his call to lead the work of the newly-formed Horton Baptist 

College, Bradford, in 1805. (7) Benjamin Godwin, assistant tutor to Steadman in the 

college, was often frustrated by his colleague's acceptance of preaching engagements 

for his students in preference to academic training. The President of the college 

insisted that his task was to train preachers not to educate scholars. (8) Johnston was 

called to his first charge in Yorkshire at the united church of Boroughbridge and 

Dishforth in May 1835. He was next invited to become the pastor of Carlisle Baptist 

Church, in 1840, where he stayed only two years before returning to his native 

Scotland. The Baptist Church in Cupar had invited him to become their pastor in that 

year and he served for three years until he planted another congregation that was to be 

located at Marshall Street in Edinburgh. His clerical successor in Edinburgh, and the 

writer of a biographical sketch of Johnston, Alexander Wylie, noted the significance of 

the changes in the religious climate in Scotland as part of the reasons for the return of 

Francis Johnston to his native land. Wylie made particular reference to James Morison 

and his colleagues in the Evangelical Union and stated the impact that their ideas had 

had on Johnston: 

Mr Johnston took the liveliest interest in these proceedings, welcomed the 

new views as a richer and fuller interpretation of the Gospel, and embraced 

them with the deepest conviction. His residence in England had widened his 
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sympathies and prepared his mind to some extent for them, but their chief 

attraction lay in their consistency with the spirit of the Revival which he had 

imbibed in his early years at its pure fountainhead - the Haldane Tabernacle. 

.... He was above all things an Evangelical and because of this he held with 

such loyalty and tenacity to the universal aspects of the Gospel. From this 

time Mr Johnston became the exponent and representative of these views 

in the Baptist denomination in Scotland. (9) 

The extent of the acceptance by Johnston of Morisonian ideas will be discussed later in 

this chapter, but at this point it is important to note that notwithstanding Wylie's 

contention, the theological convictions he held regarding religious revival were very 

different from the opinions propounded in the Leith Walk Tabernacle. His book The 

ok of Cod and the Work of Man in Conversion, published in 1848, was a clear 

condemnation of any form of Calvinism and the traditional Reformed understanding of 

the work of the Holy Spirit. It is, though, unlikely that the mature opinions expressed 

in that book were held as early as 1843. It is probable that mutual interaction with 

Morisonians in Scotland in the 1840s led to his adoption of such radical views. 

Johnston, as the leader of the 1843 Baptist Union, had been willing to work with 

colleagues of Calvinistic opinions in the early years. This partnership had resulted in a 

remarkably successful first few years of the Baptist Union of Scotland in the mid- 

1840s. 

The third attempt to form a union of Baptist churches in Scotland is to be dated 

between 1842 and 1856. These dates mark the arrival of Johnston in Cupar and his 

departure from Edinburgh to Cambridge in January 1856. In 1842 Johnston joined the 

Scottish Baptist Association and had a profound impact on his very first annual 

assembly of that body, as outlined in the previous chapter. He was appointed the 

secretary of the Association and invited to write the Circular Letter for the following 

year. The Circular Letter, an opportunity to address one's fellow Baptists, was a 

tradition common amongst the English Associations (10) and may have been 

introduced to Scotland by Johnston. In addition, the Association was renamed as the 
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Baptist Union of Scotland. The enthusiasm of a new leader with great organisational 

skills gave fresh hope of progress in the quest for a comprehensive union of Baptist 

churches in Scotland. 

The resolutions from the first meeting of the Baptist Union of Scotland in July 1843 

give some indication of Johnston's vision. Resolution one emphasised the need for 

evangelism and evangelistic literature as both by implication had been neglected in 

recent years. The next resolutions, while recognising the place of full - time 

evangelists, asked all the Baptist churches in Scotland to consider releasing their 

minister for evangelistic tours during the next twelve months. A sub-committee of the 

Union would organise itinerants if that was required. Thirdly the Union was to 

concentrate its evangelistic activities in 'the large towns and populous districts'. This 

was no doubt a recognition that the Baptist Home Missionary Society (B. H. M. S. ) was 

responsible for rural evangelism, especially in the North of Scotland, whereas it was 

not prominent in outreach in the densely populated urban areas in the central belt of 

Scotland. Peter Grant, Baptist minister in Grantown-on-Spey, was convinced of the 

need for the Baptist Union to undertake this emphasis in its evangelistic work. In a 

letter to his son William in March 1846 he made this point: 

I was confident that the Union had no intention to hurt the Society [B. H. M. S. ], 

but rather to co-operate with it, and to supply what I thought a great deficiency, 

that is to supply some of the large towns and some districts of the Low country 

with Baptist preachers, for there is great need. (11) 

The fourth resolution stated the aims of the Union: 'namely evangelistic labours, the 

support of a preacher, and the assistance of weak churches in the maintenance of their 

pastors'. For these purposes James Blair, pastor of the 'English' Baptist church in 

Dunfermline, and former evangelist with the Scotch Baptists, Robert Thomson, the 

pastor of Perth Baptist Church, and Francis Johnston were appointed to go round the 

churches to take collections for the work of the Union. This was a clever move as 

voluntary donations were small and personal visits would ensure greater financial 

support. Resolution seven recognised the appointment of James Blair and Francis 
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Johnston as denominational evangelists for the year and provided the means to support 

a preacher who would principally be engaged in evangelistic tours. The emphasis 

placed by Johnston on the ministry of evangelists, for example, was greater than was 

found in the Evangelical Union denomination. (12) One final resolution that will be 

mentioned is the sixth that recognized the duty of preparing young men for the 

ministry. Johnston was aware that Scots who went to England for their training were 

unlikely to return to their native land for settlement. This was not always a matter of 

personal choice as local churches near Baptist colleges were more likely than distant 

churches to offer opportunities for preaching and potential settlement. Johnston, 

himself, was a typical example when as a student at a Yorkshire college he was called 

and settled within the county. All Baptist Churches in Scotland received copies of the 

resolutions of the Baptist Union so that none could be unaware of the proceedings. 

Johnston was a clear-thinking man who was able to translate his plans into action and 

who could persuade colleagues to join him in the execution of those objectives. 

His circular letter for 1843 reveals the measure of care taken in the preparation of 

his plans. He believed that the level of progress made by Baptists in Scotland was 

unacceptable. There had been Baptists in Scotland since 1650 but the work was not 

established until 1765 when Robert Carmichael and Archibald McLean began their 

labours. In Scotland there were 133 towns of over 2,000 inhabitants, but only 36 had a 

Baptist church, leaving 97 without one, 'a tale enough to make every Baptist blush'. 

The omission was especially acute in Leith and Inverness that had populations of 

26,000 and 9,000 respectively, and ten of Scotland's thirty-three counties did not have 

a single Baptist church. Scotland, Johnston found, was unfavourably represented 

compared with other parts of the United Kingdom in its numbers of Baptists. Wales 

with 261 Baptist churches had one Baptist for every 3,491 of the population; in 

England there were 1310 Baptist churches with one to 11,446 of the population. 

Ireland had the worst figures, with only 36 Baptist churches and a ratio of 1: 227,089 

of the population. Scotland's figures revealed that there were 73 Baptist churches and 
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one Baptist to 33,159 others in the population. Johnston believed that this weakness in 

Baptist numbers and churches in Scotland had arisen due to 

the evident want of system in the spread of our churches. We have not resolved, 

as wisdom would dictate, first to attend to the populous towns, and then to the 

Counties, till there be not a County or a town without a Baptist church. Our 

churches have been too much the offspring of chance. 

He argued that too many churches were inward-looking and complacent rather than 

reaching out to the communities in which they had been placed. He stated, in addition, 

that there was too much despondency. This could be remedied if Baptists united and 

worked together both in church-planting and in the strengthening of existing churches. 

He went on to state that it was unacceptable that areas of Scotland did not need to be 

considered because other denominations were working there. He stated, 'If we believe 

our distinctive principles to be pure from the fountain of truth' then they ought to be 

established throughout the land. These distinctive principles were to be contrasted with 

false beliefs such as infant sprinkling, impure communion and a lack of emphasis on the 

need for personal conversion. Lastly he argued that not only was home mission limited 

by Scottish Baptist numerical weakness, but the ability to contribute towards the work 

of foreign missions was also impaired. (13) 

"" What practical points needed immediate attention amongst the Baptist churches in 

Scotland? The first object, Johnston said, ' is an immediate return to the primitive 

office of the Evangelist'. The denomination needed to look for new places to begin and 

then establish churches. This office of an evangelist was promoted in the new Churches 

of Christ in 1840, but it was not a fresh development. (14) Scotch Baptists had 

encouraged their preachers to itinerate in the late eighteenth and early nineteenth 

centuries. One example showing the extent of their employment of evangelists in the 

late 1830s comes from a letter sent by Robert Anderson of Bristo Baptist Church, 

Edinburgh, to James Everson of the Scotch Baptist Church in Beverley. The letter 

concentrates mainly on the work of James Stephen, a member of the Bristo Church 

who was employed by them to engage in itinerant evangelism in Scotland. There is 
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passing reference to the employment of an evangelist by a sister church in Berwick- 

upon-Tweed and to two evangelists employed by Scotch Baptists in Aberdeen to work 

in the north-east of Scotland. (15) James Blair, who was to be employed by the Baptist 

Union of Scotland in this capacity, had previously served in this way with the Scotch 

Baptist connexion. Blair, whose background had been in the Secession Church, 

married a Scotch Baptist lady and became associated in 1822 with the George Street 

congregation in Glasgow. He worked as a teacher until in 1829 the George Street 

congregation employed him to serve as an evangelist with the small Scotch Baptist 

congregation in Saltcoats. Blair was then employed by the B. H. M. S. from 1836 as an 

itinerant preacher in the south-west of Scotland. (16) His work was particularly 

successful in Ayr where a Baptist church was established by him in association with 

some 'English' Baptists. In this congregation Blair ministered as the sole pastor, and as 

a result his connection with the George Street congregation, Glasgow, was terminated. 

His most serious 'offence' was the association with'English' Baptists in a local 

congregation that was not in formal fellowship with his supporting church. (17) 

Aggressive evangelism appeared to be successful in the cause of the Baptist Union of 

Scotland and complementary to the itinerant activites of the Scotch Baptists and the 

B. H. M. S., but a lack of consultation with other Scottish Baptists regarding its home 

mission endeavours would later lead to strained relations. (18) 

Secondly, in the list of objectives, those churches that were weak numerically or 

financially must be built up and firmly established. The responsibility of the Baptist 

Union of Scotland must be for the Lowland churches just as the B. H. M. S. had 

responsibility for churches in the Highlands and Islands. Thirdly an educated ministry 

was essential and that meant a Baptist Theological Institution in Scotland. Fourthly a 

building fund was needed to remove the debts on the Baptist places of worship. 

Literature also was essential both in terms of a periodical to convey 'intelligence 

regarding the progress of the gospel ... to encourage greater liberality and zeal, 

largeness of heart and oneness of mind in extending our borders and regular tracts on 

various subjects'. Johnston's ability to marry inspiring rhetoric with a practical plan of 
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action enabled many of his colleagues to believe that great progress could and would 

be made in strengthening the Baptist witness in Scotland. (19) 

These forcefully argued points were an inspiration to his colleagues in Scotland, 

but also drew events north of the border to the attention of Baptists in England. The 

July 1844 Baptist Union minutes record a letter from the Lancashire and Cheshire 

Association of Baptist Churches which reveals details of their meeting in Stockport in 

May 1844, under the leadership of James Lister, the minister of Lime Street Baptist 

Church in Liverpool, formerly of the English Baptist Church in Glasgow. The minutes 

record that 

it was unanimously resolved: 

That the ministers and messengers now assembled have heard with much pleasure 

of the formation of a Baptist Union of Scotland, and avail themselves of this 

opportunity of assuring the ministers and churches thus associated of their fraternal 

sympathy and affection, and of their earnest desires for their spiritual welfare and 

prosperity. 

The next resolution was a request to send a delegate, David Thompson of Chowbent, 

to represent them at the next assembly of the Scottish Baptist Union at Airdrie in July 

1844. It is important to note that Francis Johnston had been the minister of Carlisle 

Baptist Church from 1840 to 1842, a congregation in membership with the Lancashire 

and Cheshire Association. Many of the delegates who had sent their best wishes would 

have known Johnston and thus their support is easier to understand. Likewise the West 

Riding of Yorkshire Association sent a letter expressing its best wishes to the new 

Baptist Union of Scotland. Johnston would have been known by many of the churches 

in that Association due to his time spent in training at the Bradford college. It is likely 

that he had preached in a number of these churches during 1833 to 1835 whilst 

preparing for Baptist ministry. (20) This is the most tangible evidence of support 

received by Scottish Baptists in their attempts at union from the Baptists in England. 

There had been regular reports of home mission activities in Scotland printed in the 

English periodical, The Ba tisn t Magazine, since February 1817 (21) and from 1835 
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there were reports on the Scottish Baptist Association (22), but this practical request 

concerning a delegate attending an assembly was evidence of greater interest in the 

work of the Scottish Baptist Union than before. 

Another sign of progress was the increasingly healthy financial state of the 

Union. In 1844 the minutes record that funds had increased to £237. (23) The expenses 

must have increased considerably yet the accounts for the year to August 1845 reveal 

that the treasurer still had a balance of nearly £200. Work was not only being done but 

seen to be done and Scottish Baptists were giving accordingly. The Baptists in England 

were now also donating money, especially in London, Newcastle -upon-Tyne and 

Bradford, where a regular supply of Scottish ministerial students had been trained at 

the Academy. The Baptists in England were also giving free supplies of tracts. 

J. F. Winks of Leicester, a General Baptist and editor of The Baptist Reporter, was the 

most generous contributor, closely followed by the Baptist Tract Society, though there 

were others who gave smaller amounts of literature. Johnston in expressing his thanks 

hoped that the donations of tracts would continue to come in the future. (24) The 

support for the Baptist Union in Scotland by Winks was evidence of the growing 

convergence of opinions between many General and Particular Baptists in England in 

the 1830s and 1840s. Practical co-operation in Christian service was in evidence long 

before serious conversations took place about a formal merger later in the nineteenth 

century. Winks probably assumed that a similar working relationship between Baptists 

of differing theological opinions was taking place in Scotland. (25) The process of 

acceptance of both Arminian and Calvinistic opinions within the ranks of Scottish 

Baptists had not, however, proceeded at the same pace, though within the Baptist 

Union in the 1840s proponents of the two theological systems had worked 

harmoniously together. 
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A list of churches in membership with this Baptist Union. 

1. Burra Isle B. C., Shetland 
2. Dunrossness B. C., Shetland 
3. Westray B. C., Orkney 
4. Eday B. C., Orkney 
5. Burray B. C., Orkney 
6. Fortrose B. C. 
7. Uig B. C., Skye 
8. Broadford B. C., Skye 
9. Grantown-on-Spey B. C. 
IO. New Pitsligo and New Deer B. C., Aberdeenshire 
11. John Street B. C., Aberdeen 
12. Montrose B. C. 
13. Bridge of Tilt B. C. 
14. Tullymet B. C. 
15. Aberfeldy B. C. 
16. Lawers B. C. 
17. Killin B. C. 
18. Perth B. C. 
19. St Andrews B. C. 
20. Cupar B. C. 
21. Anstruther B. C. 
22. Inglis Street B. C., Dunfermline 
23. Guild Hall B. C., Stirling 
24. Spittal Street B. C., Stirling 
25. Leith B. C. 
26. Marshall Street B. C., Edinburgh 
27. Bonnyrigg B. C. 
28. Dunbar B. C. 
29. Hawick B. C. 
30. Galashiels B. C. 
31. Ayr B. C. 
32. Campbeltown B. C. 
33. Port Ellen B. C., Islay 
34. Millport B. C., Great Cumbrae 
35. Orangefield B. C., Greenock 
36. East Regent Street B. C., Glasgow 
37. Airdrie B. C. 
38. Tobermory B. C., Mull 
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The geographical spread of the Johnstonian Baptist Union, 1843 to 1856, quickly 

exceeded that of the Scottish Baptist Association which had preceded it. The details of 

affiliated congregations are given in Figure 7.1. The Shetland and Orkney Islands were 

represented for the first time. Dunrossness and Burra Isle represented the most 

northerly islands, with Westray, Eday and Burray Baptist Churches the supporters 

from Orkney. Churches on Skye (two), Mull and Islay were new members from the 

Western Isles. The south of Scotland contributed two associated congregations in 

Galashiels and Hawick, with Dunbar, Leith, Bonyrigg and Edinburgh churches from 

the eastern part of central Scotland. There was one Glasgow congregation in 

membership alongside Airdrie Baptist Church and two of the Stirling fellowships that 

met in Spittal Street and the Guild Hall respectively. It was clear that this Baptist 

Union commanded suppport from churches all over Scotland, even if the total numbers 

were still less than 40% of the constituency. Its weakness, though, like the previous 

body, the S. B. A., was in failing to command the attention of the larger and more 

influential churches in Edinburgh and Glasgow. There were also no affiliated churches 

in Dundee. The total number of participating churches had increased from 16 in 1842 

to 38 by 1850, as has been shown in Figure 6.2. The growth in the numbers of Baptist 

churches in the intervening period, to 98 by 1850, revealed that though the desire for 

union had increased it had not kept pace with the rise in the size of the Baptist 

constituency. 

A further factor that contributed towards uniting Scottish Baptists in the middle of 

the nineteenth century was the temperance movement. This social phenomenon began 

in the 1830s in different parts of the United Kingdom and embraced people of all the 

major Protestant denominations and some important Roman Catholic leaders as 

well. (26) Religious controversies, including those noted at the start of this chapter, in 

the early 1840s, hindered the development of this cause for some years, but 

temperance gained a prominent place in the main Presbyterian denominations by the 

late 1840s. The United Secession Church established a ministers' society in 1845 which 

became a total abstinence society when that body merged with the Relief Church to 
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form the United Presbyterian Church in 1847. The Free Church appointed a 

temperance committee in 1847, followed by the Church of Scotland in 1849. (27) The 

importance of this issue is its ecumenical character, in that it united people concerned 

about a social evil who would not otherwise have stood side by side on the same 

platform. Baptists of all streams in Scotland joined their fellow Christians in this moral 

crusade. The nature of the movement was stated most clearly by George Greig of 

Leeds, the secretary of the British Temperance Association, in a public address in 

Liverpool in August 1841. He was speaking about the need for leaders of all 

denominations to unite against this evil as this was the only way to make headway 

against a powerful foe. 

If they wished to succeed they must all unite in this holy and good cause. 

They must not ask whether a man be a Catholic or a Protestant when he 

wished to enter their society. The men who conducted the affairs of the 

society ought to be good men, but the distinction of Catholic and Protestant 

should never be mentioned among them. They were to acknowledge no 

party, but to seek the interest and happiness of the community at large. (28) 

This was not merely a pious hope, but an accurate description of what was happening 

in different parts of mainland Britain and Ireland. 

In July 1841 there was an impressive sight in Glasgow. It was the occasion of a 

large demonstration on Glasgow Green in which the Independent Order of Rechabites 

appeared in full regalia with the intention of showing solidarity with Roman Catholic 

temperance advocates. It was important to note that the majority of those present were 

Roman Catholics. A similar gathering occured later that summer on 13 August in 

honour of Father Theobald Matthew, the Irish priest who was one of the pioneers of 

the temperance movement in his native land, and who had come for an extended visit 

to Scotland to spread the temperance message. On the evening of 16 August the 

executive of the Western Scottish Temperance Union (W. S. T. U. ) gave a dinner in his 

honour and the main speech that evening was given by the secretary of the W. S. T. U., 

Robert Kettle. (29) Kettle, a member of Hope Street Baptist Church in Glasgow, was 
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one of the most prominent Scottish Baptists in the temperance movement. He first 

came to prominence in the cause in December 1830 when he became assistant 

treasurer of the Scottish Temperance Society. Kettle rose to become one of the 

secretaries in the following year. (30) He had come to Glasgow in 1815 after working 

as a clerk in Perth for the previous six years. Kettle was then employed by a company 

prominent in the cotton trade before setting up his own business as a cotton yarn 

merchant in Virginia Street, Glasgow, in 1834. (31) He had been in the 1820s an active 

member of Thomas Chalmers' congregation at the Tron in Glasgow and had risen to 

occupy the position of deacon. He had become convinced of the temperance cause 

after experiencing an accident while under the influence of alcohol. Kettle became 

President of the Glasgow Abstinence Society in December 1831, an office he held until 

March 1846. He was also the editor of the Scottish Temperance Journal from 1839 to 

1847. The final senior office he held was the presidency of the Scottish Temperance 

League from 1848 to 1852, a position he occupied until his death at the age of 91. (32) 

Kettle joined Hope Street Baptist Church in the 1830s after a change of position over 

baptism. He had been acquainted with James Paterson through the work of the 

Glasgow City Mission. Kettle had been a director and Paterson an agent of the 

Mission. Kettle was one of two unnamed officials of the City Mission who had met 

with Paterson to discuss the latter's change of views on baptism and as a result of being 

unable to convince Paterson they felt it necessary to accept his resignation from the 

mission. The two City Mission officials joined Hope Street Church in the following 

year. This turn of events indicated the strength of Paterson's case on baptism and their 

personal respect for him. (33) Kettle and Paterson had also been associated in 

temperance work, with the latter noted as a prominent temperance lecturer. (34) These 

two men from the ranks of Scottish Baptists and Theobald Matthew in Roman 

Catholic circles were amongst those individuals who filled crucial leadership roles in 

promoting this cause. In the 1840s temperance principles were still held only by a small 

minority of Christians. The church leaders that espoused total abstinence were vital 

recruiters for this movement. 
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Table 7.1 Scottish Baptist Churches, Ministers and Lay Leaders involved in the 
Total Abstinence Cause before 1842 

Name of Church 
Name of Minister President of local Total 
(or church leader) Abstinence Sock or 

other Temperance activity 

1. John Street B. C., Aberdeen 
2. Silver Street Scotch B. C., 

Aberdeen 
3. Airdrie B. C. James Taylor Temperance lecturer 
4. Alloa B. C. 
5. Ayr B. C. James Blair Temperance lecturer 
6. Berwick-upon Tweed B. C. Alexander Kirkwood Temperance lecturer 
7. Dunfermline Scotch B. C. 
8. Dunrossness B. C., Shetland Sinclair Thomson 
9. Elder Street B. C., Edinburgh William Innes 
iO. Falkirk Scotch B. C. John Gillon President of Falkirk 

T. A. S. 
11. George Street Scotch B. C., 

Glasgow Walter Dick M. D. Temperance lecturer. 
12. Hope Street B. C., Glasgow James Paterson Temperance lecturer and 

editor of Scottish 
T R i emperance ev ew 
and later the Scottish 
Review, publications of 
the Scottish 
Temperance League. 

Robert Kettle Vice-President of the 
Western Scottish 
Temperance Union in 
August 1841. 

13. unknown Scotch B. C., Thomas Brown delegate to Annual 
Glasgow meetings of the 

Western Scottish 
Temperance Union, 
June 1840 in 
Glasgow. 

14. North Portland Street 
Scotch B. C., Glasgow Charles Wallace Temperance lecturer 

15. Grantown-on-Spey B. C. Peter Grant President of Grantown 
T. A. S. 

16. St Michael's Street B. C. 
Greenock William Campbell 

Alexander Stevenson 
17. Jrvine B. C. George Barclay Temperance writer 

(1832) and lecturer 
John Leechman Temperance lecturer 

18. Rose Street B. C., Kirkcaldy Robert Lockhart Temperance lecturer 
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Ninian Lockhart jun. Temperance lecturer 
19. Lochgilphead B. C. John McIntosh Temperance lecturer 
20. Millport B. C. James McKirdy 
21. Storie Street B. C., Paisley William Shanks Committee member 

Paisley T. A. S. 
[Perth General B. C. ] Jabez Burns lecturer for Perth 

Temperance Society in 
the early 1830s. He 
took the T. A. pledge in 
London during May 
1836. 

22. Perth B. C. 
23. Port Street, Stirling Mr Boyd President of St 

Ninians T. A. S 

Sources 
The Scottish Temper ance Herald,. 1840-1842. 
The Scottish Temper ance Journal;. Jan. 1839 - Aug. 1841. 
P. T. Winskill, The Te mperance Movement and i ts Workers, 

(4 Vols. ), Glasgow, 1893. 
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The younger Scottish Baptist ministers, and some Scotch Baptist elders, were quick 

to associate themselves with the temperance movement in the 1830s and early 1840s. 

Table 7.1 lists the known Baptist Churches and their leaders that promoted this issue 

prior to 1842. The relevance of this issue for Baptist union is that the men who were 

quickest to associate with fellow Christians and others in moves to promote 

teetotalism also tended to be more prominent in the Baptist constituency amongst 

those people in favour of a closer association amongst the churches. There were at 

least 23 Baptist Churches that were identified with total abstinence by 1842, of which 

only 7 were not in favour of union. A proportion, therefore, of 70% of pro-temperance 

churches was in favour of moves to unite Scottish Baptists compared to the 17% of 

the wider constituency associated with the Scottish Baptist Association in that year. 

The 7 non-participating churches included 5 congregations of the more conservative 

variety of Scotch Baptists in Glasgow (two), Falkirk, Aberdeen and Paisley, and two 

other small congregations in Alloa and Stirling. It was not simply the temperance issue 

per se that revealed which Scottish Baptists were more likely to favour a union of 

churches, but it gave an indication as to which leaders had a wider vision than the local 

affairs of their own congregation, in order to achieve common goals. The minister who 

identified with colleagues of other theological traditions in order to attain particular 

objectives was even more likely to work with others within his own religious 

community for the same kind of reasons. Amongst Scottish Baptists, for example, co- 

operation not only for the cause of a union of churches, but also in the work of the 

B. H. M. S. and in the provision of educational training for ministerial candidates marked 

these men who were involved in the propagation of temperance principles. This cause, 

therefore, was a kind of litmus test that gave a clear sign as to which Scottish Baptists 

were likely to be proponents of a union of Baptist Churches in Scotland. 

Baptists in the temperance movement in Scotland worked very closely with the 

denomination most committed to this cause, the Evangelical Union (E. U. ) . 
Leaders in 

the two denominations shared temperance platforms. This is not surprising in principle 

as some individuals had close links with both movements, but this co-operation 
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extended to Baptists who would not on principle have joined Johnston's Baptist 

Union. Fergus Ferguson, an Evangelical Union minister and the son of an E. U. minister 

of the same name, shared temperance platforms with Robert Kettle and James Paterson 

in 1849. This act has to be considered in the light of the prominence of members of 

Hope Street Baptist Church in the Scottish contingent who supported the Calvinistic 

strict communionist Baptist Evangelical Society at the time of the Johnstonian Baptist 

Union in Scotland. The significance, therefore, of Paterson's actions was that on non- 

doctrinal issues even Baptists of opposing doctrinal positions would willingly work 

with each other and with Christians of other denominations. (35) 

ä There is evidence that indicates significant support by key Baptist leaders in the 

early years of this movement. Jabez Burns was the first Baptist minister in Scotland to 

promote this cause publicly. Bums was an Englishman born to Wesleyan Methodist 

parents in Oldham in 1805. He served as an itinerant minister with the Methodist New 

Connexion, working in the vicinity of York prior to joining the General Baptists at the 

age of twenty-four. Bums became minister of a General Baptist Church in Perth 

in1830, after spending a few months in evangelistic labours in Edinburgh and Leith, in 

1829, for that Baptist body. (36) It was during his ministry there in the early 1830s that 

he espoused the temperance cause. He became an advocate of the Perth Temperance 

Society until his acceptance of a call to New Street General Baptist Church, in 

London, in 1835. This Baptist preacher was one of the most prominent total abstinence 

advocates in Britain in the middle of the nineteenth century. (37) 

George Barclay, minister of the Baptist Church in Irvine, an influential leader 

amongst the 'English' Baptists in Scotland, was also a prominent supporter of this 

movement. Barclay published a sermon on'The Principles of Temperance Societies' as 

early as 1832. (38) Hope Street Baptist Church, Glagow, was home to a number of 

key temperance leaders in Scotland in the 1830s. James Paterson, the minister, 'exerted 

a powerful influence as editor of the League's [S. T. L. ] early journals, The Scottish 

Ie pPrance Review_ which was succeeded by The Scottish Review, a monthly journal 

of social progress and general literature. ' (39) The Primitive Church Mag tine, an 
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English Particular Baptist periodical promoting strict communion principles in that 

constituency, and with which many Scottish Calvinistic Baptists associated themselves, 

had declared itself totally committed to promoting the cause of total abstinence from 

March 1853. 

We have lately felt it to be our duty to identify ourselves with the Total 

Abstinence cause. We believe it to be a cause which God has blessed in a 

high degree to the elevation of the working classes, and one to which 

Christian ministers and editors should give their cordial support. (40) 

Robert Lockhart, the son of Ninian Lockhart, the prominent Baptist layman from 

Kirkcaldy, was another early temperance advocate. 

Mr Robert Lockhart early manifested that attachment to the temperance 

cause which has distinguished him through life, by joining the Kirkcaldy Total 

Abstinence Society on 21st January 1839, within little more than six years 

after the Total Abstinence movement had been inaugurated. From that early 

allegiance he has never wavered, and in the community in which he dwells 

[Dublin Street Baptist Church, Edinburgh] his name is prominently identified 

with social work on temperance lines. (41) 

Lockhart, who had had a Scotch Baptist background, was one of four Baptist speakers 

at the S. T. L. anniversary services and meetings in July 1849. He was associated on that 

occasion with James Taylor, of Glasgow, and Francis Johnston, of Edinburgh. These 

two men were key figures in the third attempt to establish a union of Baptist churches 

in Scotland. In September 1844 Peter Grant, Baptist minister in Grantown, described 

Johnston, in a letter to his son William, as 'unconsciously zealous for the spread of the 

Gospel - for Baptist principles and for teetotalism'. (42) The other Baptist who spoke 

during the anniversary services was Robert Kettle. There was another influential 

advocate of temperance and the cause of Baptist union that needs to be mentioned. 

William Landels in his ministry at Cupar in the 1840s was as zealous for this cause as 

for Morisonian theology-(43) T. D. Landels, his son and biographer, noted his very 

active involvement in temperance work. He indicated that his father's views were very 
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strong on this subject while at Cupar, but later they were 'modified considerably'. 

Landels had chosen deliberately to raise the temperance subject as his theme for 

anniversary soirees in this period. He was responsible for organising the Band of Hope 

amongst Cupar's children with more than six hundred signed up as members. Landels, 

in addition, was involved in organising temperance gatherings in various parts of east 

central Scotland. (44) 

The individuals noted above, and in the Table 7.1, were opinion-formers and 

leaders amongst Scottish Baptists. Their names were prominent in the circles in which 

they moved and records have been kept of their views. It is probable that the numbers 

of Scottish Baptists in support of this movement in the 1840s was higher than the 

institutional records of the major temperance organisations would suggest. There were 

men such as James Malcolm, minister of Michael Street Baptist Church, Greenock, 

who never became prominent at a national level, but who were committed to 

promoting temperance work in their locality. On the occasion of his departure from 

Greenock to Aberdeen, Malcolm was entertained in his home town at a soiree 

organised by the Greenock Total Abstinence Society. (45) The key point to note here is 

that the men most closely identified with the temperance movement amongst Scottish 

Baptists were equally enthusiastic about plans for a union of Baptist churches. There 

is, of course, no formal link between the two issues, but the ability to work with other 

Christians in the temperance cause marked out those individuals who were willing to 

co-operate with people of different views on other issues to achieve a common set of 

objectives. It was through that joint endeavour that they had considerable success in 

changing public attitudes to alcohol. A similar approach to working with fellow 

Baptists, from the different traditions, could also be fruitful in promoting their common 

cause. 

The Baptist Union of Scotland led by Francis Johnston placed theological 

education high on its agenda alongside the need for evangelists and the support of 

pastors in small churches. The Circular Letter of the Bal2tist Union of Scotland for 

1843, written by Johnston, stated: 
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A third object of vital importance is the raising up of a thoroughly educated 

ministry in our churches. The furtherance of this object with spirit and 

resolution we believe to be indispensable to the welfare of Zion and the 

advancement of our principles..... 

We are happy to say that not a few of our brethren and churches are fully 

alive to the importance of the subject, and that for some years committees 

for the education of a Baptist ministry have existed in Edinburgh and 

Glasgow, and that at the present they have young men under their auspices 

pursuing their studies..... We regret the education of students in England; 

for, while there are some advantages connected with the plan, we believe 

they are more than counterbalanced by the fact, that the end in view, which 

is raising up pastors for our churches in Scotland, is not fully gained....... 

We anxiously desire that the Edinburgh and Glasgow brethren, and all the 

churches, would combine to raise a Baptist Theological Institution in 

Scotland-(46) 

Chapter six showed the strong consensus in favour of an educated ministry amongst 

Scottish Baptists and recorded the efforts made to establish appropriate training for the 

adopted candidates. Unfortunately Scottish Baptist Churches had failed to gain much 

benefit from all the work undertaken by the Baptist Academical Society. A period of 

four years from 1842 to 1846 was to elapse before a new venture, the Baptist 

Theological Institute, commenced. On 19 October 1846 the new body was constituted 

with James Taylor, minister of East Regent Place Baptist Church, Glasgow, as its 

chairman and two of his members serving as the secretary (William Pride) and 

treasurer (William McPhume). Francis Johnston, now resident at 29 Gray Street, 

Edinburgh, was installed as the tutor. (47) Four students started the four-year course in 

December 1846, a total increased to six by the autumn of 1847. (48) A serious 

financial shortfall resulted in the student body being reduced to only three men in the 

academic year 1848 to 1849. (49) The generosity of the Baptist constituency allowed 

the work to expand to cover the costs of between nine and eleven students in the next 



296 

three years, at which point the records apparently ceased though the work continued 

for a further three years until 1856. (50) A total of eighteen men were trained by 

Johnston with help from other part-time lecturers. (51) The breadth of support for the 

Baptist Theological Academy, unlike the previous Academical Society, was restricted 

to the minority of Baptists associated with the Baptist Union of Scotland. It had been 

correctly assumed that Johnston would seek to inculcate the newer ideas in theology 

into his students and as a result the majority of churches stood aloof from his efforts. 

Therefore, this cause around which the majority of Scottish Baptists identified in 

principle failed to contribute as expected in this period to the advancement of Baptist 

unity in Scotland. 

The most promising opportunity to establish successfully the Baptist Union of 

Scotland in the 1840s was provided by the older Calvinistic ministers to their younger 

colleagues. In 1845 prior to the August annual meeting of the Baptist Union of 

Scotland a letter was received from the treasurer of the B. H. M. S., Jonathan Watson, 

on behalf of that Society, ' pressing the homologating of the Union and that 

Society'. (52) Watson, a key member of the previous attempts at union, was a fitting 

person to try and bring the two groups of Scottish Baptists together. Watson had the 

full support of the conservative and Calvinistic ministers associated with the B. H. M. S., 

yet he was also sympathetic to the Arminian Baptists, not least his own brother James, 

and therefore could appear as an approachable figure to Johnston and his colleagues. 

The Baptist Union appointed a subcommitee to draft a suitable reply. This was a fitting 

response to Johnston's strong appeal in his 1843 address, An inquiry to the Means of 

e. ý. ý the Baptist Denomination in Scotland: 

The Baptist Union... is formed upon the principle that union is strength, that 

a threefold cord is not easily broken, and that two churches can do more 

than one, and a hundred more than ten; each church meanwhile retaining 

its own individual and scriptural independency. Our Union is formed 

upon the germinating principle, recognizing it to be one great design of 

the institution of the church, that the Christian in the family, the church in 
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the world, and churches working together with churches should produce 

others, not ceasing the work till this rational and scriptural church extension 

scheme has covered the whole world ... 
(53) 

The committee met on 7 August and held what the minutes describe as' a long 

conversation on the question of uniting with the Baptist Home Mission for Scotland'. 

This appears to suggest that there were differences of opinion concerning the response 

to the Home Mission. The meeting concluded unanimously that 'the Secretaries 

[Francis] Johnston and [Robert] Thomson... should do all in their power consistently 

with the avowed principles of the Union to meet the desire expressed in the letter 

received'. At the same meeting it was agreed that the committee would produce a 

series of tracts and start a periodical entitled The Evangelist. The man appointed as 

editor of The Evangelist was James Taylor, the minister of Airdrie Baptist Church, and 

a man of Calvinistic theological beliefs. He was gifted in journalism. He edited Thy 

Friendly Visitor, an evangelistic periodical intended for free distribution and Thy 

l, a Christian magazine for children. The Union adopted these two magazines 

and retained Taylor as editor of all three. (54) The committee also agreed to ask Taylor 

to leave the church at Airdrie and engage in church-planting work in Glasgow with a 

small company of Baptists who were already meeting in the city. They took the 

decision to pay for the financial implications of this new initiative. It was also agreed to 

start a church-plant on the'English' model in Galashiels, as the Scotch Baptist 

congregation was deemed too traditional in its practices. This decision seemed 

acceptable to Scottish Baptists at the time, but later on critical comments were 

received by the Union from churches not associated with it about the propriety of 

setting up another Baptist Church in a town already containing a Baptist congregation. 

The executive committee of the Baptist Union of Scotland met in October and 

December 1845. The minutes of these meetings imply that there was no action taken 

with regard to the proposal from the B. H. M. S. treasurer Jonathan Watson despite their 

agreement (October minutes) with the annual meeting's recommendation that the 

matter be approved 'without delay'. (55) It appears that the Union executive was not as 
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enthusiastic for a merger at this stage. The decision, by inaction, to delay sending a 

reply must have been agreed by the four men on the executive. John Pullar (1803- 

1878) was a member of the famous family in Perth that was involved in the production 
Pwll, ýv 

of clothing, silk dying and scouring. -JohR was well known in the town and became a 

town Councillor and Lord Provost from 1867 to 1873. He was a very convinced 

Baptist and did not have much time for either the Church of Scotland or Roman 

Catholic denominations. (56) Robert Thomson, the minister of Perth Baptist Church, 

Francis Johnston from Cupar and Francis Macintosh, the pastor of the second Baptist 

church in Dunfermline, were the other members of the executive committee. One 

crucial difference between the October and December sessions was the presence of 

Johnston at the December function. This may explain the different attitude taken by the 

two meetings to Watson's proposal. The probable explanation is that Johnston 

persuaded his colleagues to reject the merger offer on both theological and practical 

grounds. The B. H. M. S. had a clear Calvinistic theological position for its workers. 

This viewpoint was constantly referred to both by mission workers and James Haldane, 

one of the mission secretaries, in the annual reports of the Home Mission. (57) The 

Baptist Union initially tolerated a broader view of theological opinions and employed 

both men acceptable to the B. H. M. S. and others, including Johnston, with Arminian 

theological beliefs. It is also likely that the Baptist Union secretary was convinced that 

the more conservative methodology and approach of the B. H. M. S. leaders would 

hinder the evangelistic thrust of the Baptist Union. He was of the opinion that the 

occasion of a more substantial union of Scottish Baptist work and witness was still a 

future ideal, rather than a practical proposition in the mid-1840s. Peter Grant, Baptist 

minister in Grantown-on-Spey, had predicted the failure of potential merger talks 

between the B. H. M. S. and the Baptist Union as early as July 1845. In a letter to his 

son William he stated that some un-named Scottish Baptists believed 'that attempts will 

be made to join the Union and Society together, but I am afraid they are not ripe for 

it'. (58) This Highland preacher was unaware that the merger proposal was to be 

delivered less than one month after his letter had been written, but his assessment of 
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the state of relationships between the Union and the Home Mission leaders proved to 

be accurate. It was, however, to be the last opportunity for the formation of a 

comprehensive Baptist Union during this period of Johnston's ministry in Scotland. In 

the autumn of 1845 it appeared that time was on the side of those who favoured a 

merger of the Baptist Union and the B. H. M. S., but in reality this was not the case. 

The formal reply from the Baptist Union was not sent until August 1846 and was 

taken after a vote at the annual meetings held in Perth. There was a lengthy discussion 

of the proposal sent to the Union by the B. H. M. S. in May 1845. James Taylor, of 

Glasgow, proposed the motion, Alexander Gregg of Perth was the seconder and it was 

unanimously adopted by those present. The motion stated that the committee and 

members of the Union viewed the proposal with great favour in principle: 

yet being persuaded that, by going forward as we have hitherto done, with 

brethren who are all of one mind on the subject, we shall be able more freely 

to carry forward the objects we have in view. And being also assured that our 

operations so far from injuring the Highland Mission will rather tend to 

strengthen it and to benefit its funds - these being better this year than ever- 

and that the members of this committee are willing as they have ever been to 

advance the interests of that institution, we are decidedly of the opinion, that 

by going on meanwhile with our various objects as formerly, we shall more 

effectively and rapidly advance the cause of God in the land. (59) 

It seems probable that some Union members were concerned that they might not have 

the same freedom to express their theological opinions in their preaching and lectures if 

they were associated more formally with the ministers of stricter Calvinistic opinions. 

Others may have felt that the vision of the B. H. M. S. for spreading the Christian gospel 

across the nation was rather limited and unadventurous. In effect separate existence 

but with a measure of continued co-operation appeared to be the best policy for the 

immediate future. 

This rejection of the B. H. M. S proposal would have placed a strain upon the 

relationships of the individuals involved, but it did not preclude gestures of support for 
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the work done for the Baptist cause in Scotland. One example occurred at the annual 

meetings of the B. H. M. S. in Bristo Baptist Church on 1 May 1847. Robert Kettle, a 

deacon of Hope Street Baptist Church in Glasgow, during the course of a business 

session 

very kindly introduced to the notice of the meeting The Evangelist and 

warmly recommended it to the support of the denomination. This was 

kindly seconded by H. D. Dickie, Esq Chairman of the meeting, and Mr 

W. Robson, Baptist minister, Berwick. 

The Evan list article, quoted above, written in June 1847, continued with a statement 

revealing the response of the Union's leadership to such a gesture of friendship. 

We experienced great pleasure in attending the above meetings, and trust 

that now all the past will be forgotten and forgiven, and that, as a 

denomination, we shall be more united, more loving - in a word more 

Christ-like. (60) 

The article also listed the names of the individuals who proposed or seconded motions 

during the meetings held from 29 April to 1 May 1847. It is possibly significant that 

the two prominent names listed from amongst the men who seved on the Baptist Union 

Executive Committee, James Taylor (pastor of East Regent Chapel, Glasgow) and 

Robert Thomson (Perth), were both of Calvinistic theological views. (61) There were 

no names given of prominent Arminian Baptists such as Francis Johnston (pastor of 

Marshall Street Baptist Church in Edinburgh since March 1846) or William Landels 

(pastor of Cupar Baptist Church). Landels had only recently become a Baptist, having 

formerly been a pastor of an Evangelical Union congregation in Ayrshire. He had been 

persuaded to change his views on baptism by the Calvinistic Baptist minister of 

Berwick Baptist Church, Archibald Kirkwood, who had vouched for his orthodoxy to 

Baptist colleagues. The Cupar Baptist Church where Landels was inducted as pastor in 

1846 had been apprehensive concerning his orthodoxy, but had accepted the 

reassurances given by the Berwick minister. Landels was a fervent evangelist, an 

effective communicator with keen journalistic skills and a man destined for prominence 
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in whatever ecclesiastical circles he was to mix. (62) He was, in the 1840s, cautious 

about the promotion of his Morisonian beliefs, though it would not be too long before 

they received a prominent public exposition in the pages of The Evangelist (63) He 

freely admitted at a later date that when he had gone to Cupar it was with a view to 

propagating his Morisonian theological views. (64) The omission of names of such non 

-Calvinistic Baptist ministers from those who were present at the B. H. M. S. annual 

meetings in 1847 appears to suggest that they chose not to attend, fearing a less than 

warm welcome. It was, therefore, perceived as appropriate to refrain from any further 

steps of integrating Union and Home Mission work until relationships were 

strengthened. 

The issue of uniting the Baptists of Scotland, who were affiliated to either the 

B. H. M. S. or the Baptist Union, was not brought up again in the surviving minutes of 

the Baptist Union before it ceased operations in 1856. It was unfortunate that this 

attempt at Union carried with it the seeds of its own destruction. The success of this 

Union, however, in the midst of its failure, was that Scottish Baptists were now 

beginning to realise that they ought to have a Baptist Union of Scotland. 

It is now appropriate to consider the reasons for the failure of this attempt to unite 

Baptists in Scotland. There are a number of factors that contributed to this, but a major 

one was the decision to reject the 1845 offer of merger from Jonathan Watson on 

behalf of the B. H. M. S. This decision and its implications will be discussed before the 

other issues are considered. The work of the B. H. M. S. and the Baptist Union had 

overlapped in the early 1840s and a merger proposal was therefore a sensible 

proposition. There had been initially enthusiastic support from ordinary Union 

members at the annual meeting in August 1845, yet the executive committee 

repeatedly postponed making a decision on the offer until the December executive 

meeting that year at which the request was turned down. The decision may have been 

postponed until December due to the absence of Johnston at other meetings that 

autumn, but it was certainly he who was the decisive influence at the December 1845 

executive committee meeting. (65) It is in the light of this decision that a controversy 
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which erupted in the pages of The Free Church Magazine becomes more intelligible. In 

the January 1846 issue of The Free Church Magazine exception was taken to a tract 

issued in the name of'The Baptist Union of Scotland' entitled The Origin. Antiquity 

and Claims of the Ba tp ists. It was argued that this tract was offensive in its character 

and inaccurate in its content. This contribution would have passed without comment in 

Baptist Union circles had it not been for a letter in the February issue of The Free 

Church Magazine signed by nine of the leading Baptists from all three streams of 

Baptist ecclesiology. Their letter, dated 21 January 1846, was not concerned about the 

tract that was condemned by the Free Church editor, but it was objecting to the 

implied claims of superiority on the part of Johnston and his colleagues. The letter 

included these lines: 

Now we have no knowledge of the tract in question, neither have we any 

connection with the said "Union", but we owe it in justice to the older 

established Baptist Churches in Scotland to say, that it is but a mere fraction 

of their membership which has lately shot up into an association assuming this 

lofty appellation, calculated to lead the ignorant to conclude that the Baptists 

in Scotland have marshalled themselves under its banner, whereas the great 

body stand aloof from it, altogether disapproving of its proceedings. 

- We are, &c. 

J. A. Haldane, 

William Innes, 

H. D. Dickie, 

Christopher Anderson, 

Jonathan Watson, 

Andrew Arthur, 

John Leechman, Irvine, 

Alex. McLeod, Glasgow, 

James Paterson, Glasgow. (66) 
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There can be no doubt that it was the rejection of the merger proposal, instigated 

by the B. H. M. S., that caused these men to react so angrily the following month in the 

letter to this Presbyterian magazine. Some previous studies of this controversy seem to 

be unaware of the main reason for the critical letter and not surprisingly find the letter 

'unjustifiable and inexplicable' if it is only a response to a popular tract. (67) This short 

Baptist handbill was in its substance largely acceptable to most Scottish Baptists. The 

offence was caused by the use of the corporate name, the'Baptist Union', to represent 

only a select minority of the Baptist constituency. The content of the leaflet was 

standard Baptist propaganda which not surprisingly the editor of The Free Church 

Magazinur could not accept. It was less than three years after the Disruption and the 

Free Church was on the defensive about its own ecclesiology. The editor of this 

Scottish periodical replied in a strongly worded propaganda article of his own, in the 

June 1846 issue, in which he helpfully printed the'offensive' tract in full. (68) 

The private correspondence, in 1846, beween Peter Grant, the minister of the 

Baptist Church in Grantown-on-Spey, and his son William, a student based in 

Edinburgh, sheds light on some aspects of this controversy. Peter Grant told his son 

that Robert Thomson, the minister of Perth Baptist Church, had written to him to 

explain that the letter by the nine men had had no connection with the tract, but the 

controversy in the Free Church Magazine had been used as an early opportunity to 

'give a stab at the Union'. Thomson failed to explain why these nine men were so 

angry. It may be because he knew that Peter Grant would have supported the merger 

proposal. This interpretation is supported by a paragraph in a letter sent by Peter to 

William Grant on 7 March 1846. 

My own opinion is that they [B. H. M. S. committee] should let the Union alone 

if they do not choose to join it. I am afraid that England will withdraw their 

support, for all the Baptists in England, America and throughout the world 

join in unions or associations. They have worked well for the last 3Qü years. 

And all know that the want of Union is the ruin of the Baptist cause in 

Scotland. (69) 
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The controversy deepened in March 1846 when a letter from James Haldane demanded 

that Grant state whether he wished to remain associated with the B. H. M. S. or with the 

Baptist Union of Scotland. Peter Grant enclosed a copy of his letter in reply to 

Haldane in a letter sent to his son on 30 March 1846. Grant told his son that he had 

been informed that' none of us could any longer remain connected with the union, and 

with the Baptist home missionary society'. Haldane had taken exception to the untrue 

claiim from the Baptist Union circles that Peter Grant was on the Union committee. 

William was informed that his father had never even attended a meeting in support of 

the Baptist Union of Scotland though he was in favour of it in principle. The Grantown 

minister repeated his conviction that the lack of union amongst Baptists was the cause 

of so many of their problems. 

Having this conviction the committee [of the B. H. M. S. ] need not wonder, 

that I should give my countenance to the men who were attempting to remedy 

the evils I so much deplored although their plans would not be altogether what 

I would wish, still I thought that they meant well. I thought I would remain in 

connection with both, as I was confident that the Union had no intention to 

hurt the society... 

William Grant was concerned that funding for home mission work in Scotland from 

English Baptist Churches would cease if the churches in Scotland were not united in a 

formal union. His father sought to reassure him in this lengthy letter that this was 

improbable. Peter Grant, however, indicated his opinion as to the likely outcome of the 

controversy between the Home Mission and the Union. 'I know that the weight of the 

Scottish Baptists are against the union, and under this weight the union may be 

crushed. '(70) 

It is likely that all the individuals or churches supported by the B. H. M. S. were 

requested to withdraw their support from the Baptist Union of Scotland. The John 

Street Baptist Church in Aberdeen upon receiving their copy of the letter from James 

Haldane 'were in a terrible rage against the Society' and 'they have written to 

Edinburgh accordingly'. William Grant was advised by his father to 'keep yourself 
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neutral, say nothing against the union or the society'. (71) The storm had subsided by 

the autumn of 1846. The correspondence between the Grants in December that year 

indicated a much improved relationship with James Haldane and the B. H. M. S. 

committee. Peter Grant reported that Haldane 'consults me in everything', with respect 

to the work of the Home Mission. (72) It is clear that ordinary Baptists like those in 

Aberdeen and the Grants did not wish to choose between the Union and the B. H. M. S., 

wishing instead to support both organisations. It appears that some Baptists regarded 

the controversy as being the result of differences in methods of working, in addition to 

the theological disputation. The Grantown minister noted that 'Mr Johnston is the most 

active man we have, but it is breaking out here and there that he is not sound in his 

views, but I give it no credit as yet. I think it arises from his manner of preaching'. (73) 

This perception may have changed later, but in 1846 the division between Baptists was 

not primarily between Arminian and Calvinistic theological beliefs. 

The controversy was reported in some English Baptist periodicals including 
. 
TIM 

Baptist Reporter. In the March issue of 1846 the editor noted the controversy and 

indicated that space would be devoted to it in future issues. (74) The April issue used 

the controversial tract as a commended article and later in that issue inserted in full the 

extract from the February issue of The Free Church Magazine. (75) The minutes of the 

executive of the Baptist Union of Scotland on 19 May 1846 recorded a copy of the 

letter sent to their critics with a request for elucidation of the charges made against the 

Union. (76) Francis Johnston wrote a very important letter in the August issue of , 
The. 

Baptist Reporter that provides further helpful information concerning the private 

correspondence that followed the public exchange of views. (77) He records the 

Baptist Union's response to the criticisms of the nine ministers. There were two main 

criticisms: the first was the use of the name 'Baptist Union of Scotland', which it 

alleged was inappropriate for the use of a minority of Baptist churches. It is probable 

that behind this charge is the rejection of the formal merger request. The second 

criticism refers to the planting of new churches by the Baptist Union without 

consultation with the Baptist Home Missionary Society. Johnston in his letter refers to 
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two examples, Galashiels and Glasgow, but fails to mention the one raised to the 

Union by the B. H. M. S. in the autumn of 1845. The minutes of the Union executive for 

December 1845 record the problem of the mission station at Auchterarder in the 

Highlands. Here the agent of the B. H. M. S., a Mr Kirkwood, had applied to transfer his 

affiliation to the Union, with the assumption that the mission station would also have 

allegiance to the Union. His application was considered by the Baptist Union, but it 

withdrew its offer of support after the B. H. M. S. informed the Union executive member 

Francis MacIntosh that both the agent and the mission station 'had been yet not given 

up by that Society'. It was wise of the Union executive to withdraw gracefully, but this 

was an additional irritant to those Baptist leaders who felt that these younger men 

were interfering in already established work. (78) The two charges laid against the 

Union were thus understandable, but from the Union's perspective there was great 

frustration at the limited work being done by the B. H. M. S. in urban areas of Scotland 

and it was this that caused them to act unwisely. 

Johnston's letter to The Baptist Reporter goes on to deal with the need for 

evangelistic outreach and church planting in the large towns and populous districts of 

Scotland which the Union was attempting in a more systematic way than the Home 

Mission. He held out an olive branch for the future. 'The time may come in which both 

will form but one society, but that time will not be hastened by injurious language or 

persecuting measures'. (79). This latter reference is to the exclusion in 1846 of 

Johnston, William Landels and one other Baptist Union official (possibly James 

Taylor), from the committee of the B. H. M. S. (80) It is possible that Johnston may have 

had second thoughts about the wisdom of rejecting the merger proposal in view of the 

further deterioration of relations between the B. H. M. S. and the Union, but the 

resulting conflict had definitely ruled it out for the near future. He may also have begun 

to realise that there were faults on both sides of the disputation and that nothing would 

be gained by further public wrangling. He had an unhealthy desire to confront his 

opponents in print as even his most devoted supporters, such as William Landels, 
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admitted. Landels, in a tribute to Johnston after his death, recorded the following 

observation: 

His excessive zeal sometimes led him to forget - so engrossed was he in his 

work - that those who differed from him might not like to have their own 

beliefs assailed, and that the statement of his views at unsuitable times might 

justly give offence to those who were possibly as conscientious as himself. (81) 

One further lengthy anonymous letter from a Union supporter appeared in The Baptist 

Magazin in July 1853, indicating that the B. H. M. S. still had not addressed the urgent 

- need for evangelism in the major centres of population or updated its old-fashioned 

methods. (82) There are good grounds for believing that had the Baptist Union 

leadership exercised more patience with the B. H. M. S. in the early 1840s that co- 

operation rather than conflict might have been the outcome. It was obvious to all by 

the end of 1846 that great damage had been done to relationships between these two 

groups of Baptists. Evidence for this came from the minutes of the annual meetings of 

the Baptist Union of Scotland in August 1847 where both John Pullar, the Union 

treasurer, and Francis Johnston, the secretary, sought to resign their offices, but neither 

resignation was deemed acceptable to delegates. (83) Ordinary Union members had 

been in favour of joining forces with the B. H. M. S., so it was not surprising that 

Johnston and other officebearers of the Union were blamed for causing the conflict 

with senior Baptist ministers, after their rejection of the merger proposal. In addition, 

the promised rise in the stipends paid to B. H. M. S. agents that year was not paid as the 

income to the Society was less than anticipated. This problem was revealed in a letter 

from Peter Grant to his son William in December 1846. 'I got a letter from Mr Haldane 

with the old salary, & no addition, I am sure this was not Mr James's fault nor several 

others'. Still we are struggling through, hitherto the Lord has helped'. (84) The people 

who had suffered the most from this conflict, the B. H. M. S. agents, had not been 

involved in the controversy. Here was a reminder to all the men involved in the 

disputation that no-one had benefited and some people were worse off 
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Another factor that contributed to the divisions amongst Baptists, and as a result to 

the failure of the third attempt at Baptist union, was emigration from Scotland. The 

1852 annual meetings heard discouraging reports from the churches. 'Most of the 

churches had suffered in numbers from emigration to Australia and America. '(85) This 

was not a new problem, but one that persistently discouraged Baptist churches in the 

mid-nineteenth century. Peter Grant in some remarks on the destitution of the West 

Highlands of Scotland, in November 1846, stated: 'yet it appears that few of them lay it 

to heart so as to turn to the Lord, but it will drive multitudes of them to America a 

land of plenty and liberty'. (86) The emigration was caused partly by famine and partly 

by the compulsory clearances instigated by the landlords. (87) This problem meant that 

even when churches appeared to be growing their progress was arrested. The Tiree 

Baptist Church pastor, Duncan MacDougall, reported that his church membership total 

had grown from 44 in 1842 to 100 in 1846, but added the following observation: 'It is 

probable that emigration will soon diminish our numbers'. (88) He was correct in his 

observation because the membership of the church had fallen to 32 by 1851 as a result 

of departures abroad-(89) The B. H. M. S. committee and its supporters did not appear 

to understand that the removal of many thousands of people from all over the 

Highlands inevitably invited them to consider afresh their primary emphasis on work in 

the Highlands and Islands. An earlier plan in the late 1820s, discussed in chapter five, 

of putting B. H. M. S. personnel in Lowland cities to work amongst migrant Highlanders 

ought to have received further attention in the mid-1840s, but existing priorities appear 

to have been maintained. The Baptist Union committee, however, saw the greater 

urban population in the Lowlands as the principal concern for future evangelism. The 

declining Highland population, to them, indicated that less of a priority ought to given 

to these Highland communities when resources were scarce. These younger leaders in 

the Union felt that their older colleagues in the Home Mission were set in their ways 

and needed encouragement to move forward in their thinking. Emigration was only a 

minor issue in their disputations, but it added an additional factor into the debate about 

evangelistic priorities. 
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The theological differences between the Scottish Baptist ministers had not been at 

the heart of disputes between the Baptist Union and the B. H. M. S. in the 1840s. 

Differences in methodology between men of different generations and personality 

conflicts had taken priority at that time. This was to change after August 1849 when 

the editorship of The Evangelist, transferred from James Taylor, a Calvinist, to William 

Landels, a Morisonian. (90) Taylor, a multi-talented man, had taken on too many 

responsibilities and as a result his health had broken down. He had to give up the 

editorship of The Evangelist . This magazine under his editorship had maintained a 

careful avoidance of controversial issues and a policy of co-operation between Baptists 

of different theological persuasions. The new editor, William Landels, had a very 

different approach. Noting that the Union had adopted The Evangelist as its 

publication, Landels decided that progress would be made most effectively by having a 

clear doctrinal position to advance. It was unfortunate that his doctrinal limits excluded 

the majority of Scottish Baptists. Landels was encouraged in this matter by Francis 

Johnston, the Baptist Union's inspirational leader, and Thomas Hughes Milner, who 

was to succeed Landels as editor of The Evangelist. The January 1850 editorial 

address was a clear statement of the new public position of the Union. After noting 

that the formal decision was taken on this matter in April 1849 at the last annual 

meeting of the Baptist Union at Cupar, Landel's church, the following resolution was 

passed: 

That from January 1850, The Evangelist be taken under the sanction and 

management of the Union; and be recognised as the Union's organ. It will 

henceforth be employed in defending and propagating the three great 

scriptural doctrines, which the brethren in the Union generally are understood 

to hold - The love of God to -The death of Christ for- The influence of the 

Spirit on - all men. This doctrinal triplet we now adopt as our motto, and 

intend to inscribe on the front page of every future number, as an indication 

of its nature and design. We regard it as presenting the only consistent view 

of the character of the Triune God.... And the better to secure this, we 
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respectfully request our brethren to assist us, by contributing carefully written 

papers, in which these doctrines, in their bearings are explained, illustrated 

and applied, and shall refuse insertion to all such papers as do not 

harmonise therewith.... (91) 

The contrast between this theological stance and that presented by the committee of 

the 1827 Baptist Union is absolute. In 1827 the Baptist Union committee could count 

on almost unanimous approval from Scottish Baptists for their doctrinal statement. 

The 1849 Union, by contrast, knew that this Arminian declaration of faith was a source 

of division. This small group of Baptist leaders had deliberately chosen to take this step 

knowing that it would lose them some of their existing supporters. There was, 

however, an honest admission that they knew what they were doing: 

We have counted the cost. Our principles we cannot renounce for friendship's 

sake... we calculate on the defection of those friends, with whom we differ in 

sentiment.... The spread of truth, so important, is worthy of labour, of self- 

denial, and sacrifice... We ask no favour. (92) 

Landels was editor of The Evangelist from September 1849 to May 1850. He was 

obliged to follow Taylor's conciliatory approach in the remaining issues of 1849, but 

became free to change that approach in the 1850 issues. He was asked to resign in 

April 1850 after receiving a call to a Baptist Church in Birmingham. He at first refused 

to acceed to this request, but upon the threat of the withdrawal of financial support 

from the Baptist Union he admitted defeat. The reason for requesting his resignation 

was that he would be living outside Scotland and this rendered his position as editor of 

a Scottish periodical untenable. Readers of the May issue of he Evangelist were given an 

opportunity to read about this unhappy incident. (93) It may also be pertinent to this 

decision to note that there was a significant and steady decline in the circulation figures 

for The Evangelist after the change of editorial policy in January 1850. (94) The 

readership of this denominational periodical, therefore, must have previously included 

a significant proportion of Calvinists who could not accept the new confrontational 

approach. The Baptist Union men were clearly prepared to lose their ties with 
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Calvinistic brethren, but this issue indicated that they could not work in a satisfactory 

manner with each other. 

Thomas Milner, a member of Francis Johnston's congregation in Edinburgh, was 

the new editor of this periodical. The minutes of the Baptist Union in July 1850 record 

Milner's rise to prominence in the Baptist Union. He had been appointed convenor of 

committees and editor of both the Union's magazines, The Evangelist and The Myrtle 

He was also elected as secretary to the Baptist Theological Institution set up in 

response to Johnston's appeal in 1843. (95) It is appropriate to note the unhealthy 

concentration of power in the Baptist Union within one Edinburgh congregation that 

appears to indicate the weakness inherent in the Union. Johnston had kept a firm grip 

on the reins of power, delegating authority only to those who shared or tolerated his 

particular theological opinions. The new editor was just as zealous as his predecessor 

in beating the Arminian drum. No ammunition was spared in the attack on Scottish 

Baptists who dared to disagree with the'new orthodoxy'. One of the targets of Milner's 

criticism in 1850 was Andrew Arthur, co-pastor with H. D. Dickie at Bristo Baptist 

Church in Edinburgh. There was, however, great embarrassment in that Arthur's 1849 

sermon on Mark 4: 10-12 entitled, Spiritual Blindness the Result of Man's Voluntaav 

Opposition to the Truth, had been praised by William Landels on the grounds that it 

was contrary to the known views of Dickie, Arthur's co-pastor. Landels had wanted to 

take revenge on Dickie for excluding him from the committee of the B. H. M. S. in 

1846 and used a review of these sermon notes as a pretext for this attack. (96). It was, 

however, doubtful whether his interpretation of Arthur's theology was correct. Arthur 

certainly believed he had been misrepresented and Milner was happy to agree before 

suggesting in his reply that Arthur's theology was 'calculated to produce appalling 

effects' on its hearers. (97) The use of the denominational magazine to attack fellow- 

Baptists could only hinder the progress towards union between men of differing 

theological sentiments. 

One of the reasons for the weakness of the Baptist Union at this time was the loss 

of members to the Churches of Christ. The Evangelist reported in detail on Arminians 



312 

from the Evangelical Union changing their position over baptism and then joining 

Baptist Union of Scotland congregations, but it for obvious reasons made no reference 

to those individuals who left to join other denominations. (98) Reference has already 

been made to the four churches that had abandoned the Baptist fold to join this new 

movement, but the Campbellite movement's biggest influence on Scottish Baptists 

came through a man who stayed on within Baptist circles to promote the 'advancement 

of Primitive Christianity'. (99) Thomas Hughes Milne; in partnership with his mother, 

worked as a silk mercer, draper and haberdasher in Edinburgh. (100) He had been 

converted and baptised at the age of seventeen through the witness of Bristo Baptist 

Church, Edinburgh, in 1842. Milner left Bristo to join an Evangelical Union 

congregation in Edinburgh and then rejoined the Baptists when Francis Johnston 

arrived from Cupar in 1846 to found a Baptist congregation in the city on Morisonian 

principles. In addition to his work commitments and duties in association with the 

Baptist Union and Theological Institution, this young man in his twenties was also a 

regular open-air preacher in the villages around Edinburgh. Milner had a strong dislike 

of any kind of clericalism and questioned the formal authority of pastors and elders. 

Increasing criticism of'one-man' ministry in the Marshall Street Baptist congregation in 

Edinburgh during 1852 was probably instigated by Milner. (101) The disagreements in 

the Marshall Street Church reached a climax at the time of an election of deacons in 

1852. As a result twenty members led by Milner withdrew to form their own 

independent church. (102) The Milner family had been members of the Clyde Street 

Scotch Baptist Church prior to its merger with Bristo Baptist Church in the early 

1840s. (103) Thomas Milner in 1852 had reunited with some other former members of 

Clyde Street Hall to form a new congregation meeting first in Nicholson Street, later 

Roxburgh Place, Edinburgh. (104) Milner and this church with which he was now 

associated formally separated from the Baptist Union of Scotland in June 1855. (105) 

Opposition within his own congregation must have decreased the energies of Johnston 

for the wider work of the Baptist Union. Milner's book The Gospel Guide, produced 

in 1853, revealed his adoption not only of avowed Arminian ideas (106), but also 
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denied the orthodox understanding of the work of the Holy Spirit in conversion, which 

he claimed comes about through instruction and teaching not through the direct 

influence of the Holy Spirit on the human heart. The scripture alone is the Spirit's voice 

and the sinner's heart is transformed by an act of human will, not through prayer. (107) 

It was no surprise that Calvinistic Baptists produced extremely critical reviews of this 

work, as for example, in the Primitive Church Magazin a Strict Baptist 

periodical. (108) The prominence of a man holding such opinions in the Baptist Union 

of Scotland during the early 1850s ensured that there was no possibility of the vast 

majority of Calvinistic Baptists in Scotland joining in fellowship with this Union. 

MiIner's congregation after 1855 was associated with the Churches of Christ, with 

their leading member taking a prominent position in that constituency in Scotland. 

(109) Thomas Milner in January 1857 produced a new magazine, The Christian 

Advocate, in which he expressed his opinions on the work of the next attempt by 

Scottish Baptists to unite in the newly formed Baptist Association of Scotland set up 

by James Paterson and W. B. Hodge from Hope Street Church, Glasgow, John Pullar 

from Perth and James Culross from Stirling. (110) Milner listed the following 

objections to the new organisation: 

1. It is a piece of human legislation in the Church of God. 

2. It implies the inefficiency of the church, as divinely constituted, to effect 

what God purposes by it. 

3. It introduces a money qualification into the Christian church - the charge 

for membership being half a crown a year. 

4. It leads the congregation to look for something without for'the revival of 

spiritual religion'. 

S. It reduces them to a kind of ecclesiastical pauperism. 

6. It is essentially Sectarian alike by unavoidable coinage and circulation 

of unscriptural epithets, as Evangelical Baptists', by the avowed aim of 

mere denominationalism, and the forming of a party who adhere to the 

Association in contradistinction to those who cannot conscientiously do 
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so. (111) 

In the same article Milner rejected the Baptist view that men can be set apart as 

ministers, as he now believed there was no scriptural basis for such an office. In the 

February issue of The Christian Advocate there is a record of a gathering of 

representatives from the Scottish Churches of Christ in which they accepted a series of 

articles of faith as the basis of their co-operation. It is probable that Milner wrote the 

articles himself and it is noteworthy that there is no place for any formal union or 

association officially linking the churches together. (112) Even attempts towards co- 

operation between churches of his new connexion faced the determined opposition of 

the Edinburgh silk mercer. (113) It seems strange that his views had changed so 

rapidly, but there had been indications prior to his leaving the Baptist Union 

concerning the direction of his thinking. The change in the status of the Baptist Union 

at the August annual meetings of the Union in 1852 sounds very similar to Milner's 

later position. 'It will be noticed that ... the Union , 
instead of consisting of churches, 

should be composed of individuals, members of Baptist churches, who are desirous 

and willing to co-operate for the extension of New Testament Christianity throughout 

Scotland'. (114) The name of the Baptist Union was changed to 'The Association' at the 

1853 annual meetings. (115) It is likely that for Milner this development was not 

simply a recognition of a lesser vision for the new body, but was calling into question 

any ideas about a formal union of churches. This could not be further from Johnston's 

original vision in 1843. Milner was not alone in Britain in holding a leading position in 

a Baptist Union while at the same time wondering whether the very concept was at all 

scriptural. John Howard Hinton, a leading member, and the first secretary, of the 

Baptist Union of Great Britain and Ireland (B. U. G. B. I. ) was in a similar position. 

Hinton even debated as to whether it was scriptural to speak of such an organisation as 

'the church'. (116) He certainly doubted whether a church could have any rules to 

guide the conduct of its members. (117) His resignation speech as secretary to the 

B. U. G. B. I. in 1863 revealed the impact opinions like his own had had on English 

Baptists. He described the Union as a case of apparently morbid apathy' and' that 
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any 'Utopian attempts at working closer together would cause a highly combustible 

situation to explode'. (118) J. Howard Hinton may have been a man of similar views on 

this subject to Milner, but he was not in as dominating a position in the B. U. G. B. I. as 

Milner had obtained in 1852-53 in the Scottish Baptist Union. At this time voices 

advocating a significant role for a union of Baptist churches in Scotland were less 

influential than those of their opponents. It is no surprise that the Baptist Union of 

Scotland that existed from 1843 to 1856 was unable to succeed when one of the key 

leaders had such negative opinions as Milner. Even though it is accepted that his views 

were probably strengthened after he left Baptist circles, the negative tendencies were 

present a few years before he left to chart his own religious course. 

It is appropriate to consider last the man who had dominated the 1843-1856 

Baptist Union of Scotland. His vision and dedication had revitalised the Scottish 

Baptist Association that he had joined in 1842. It was, however, the same man in 

December 1845 who had rejected the B. H. M. S. merger proposal that would have 

combined the Union and the Home Missionary Society. Francis Johnston was a 

complex character who combined zeal for the promotion of the Baptist cause in 

Scotland with an equal zeal to put right the perceived faults of his fellow Baptists. His 

conflicts with three of his Scottish colleagues will illustrate why this attempt at union 

would untimately founder. First of all it is important to consider his attitude to the 

Watson brothers, James, minister of Montrose Baptist Church, and Jonathan, co- 

pastor of Dublin Street Baptist Church, Edinburgh. Francis Johnston wrote 
a 

diary of 

his travels to the north of Scotland in the summer of 1850. He recorded his comments 

on the people and churches in various towns. James Watson, an Arminian, was the 

subject of a paragraph on Montrose. Johnston observed that the majority of the 

Baptists in the town attended the Independent Church due to their Calvinistic views. A 

proportion of the few who remained in the Baptist chapel appeared discontented with 

their situation according to Johnston: 

Some of the friends here anxiously long for the formation of a church by the 

Union, holding clear and enlarged views of the Gospel; and it is high time 



316 

something of the kind were done, for here is a fine and beautiful town of 

16,000 inhabitants where we are doing nothing to witness for God. (1 19) 

The next place on the itinerary was St Andrews where Johnston met the founder 

pastor of Cupar Baptist Church, Jonathan Watson, who was now in 1850 based in 

Edinburgh. The diary entry recorded the following account of their conversation: 'I 

had also an interview with Mr Watson, who manifested an excellent spirit; but I was 

grieved to hear him speak of Universalism. ' (120) This unjustified attack on a senior 

Baptist minister insinuating that he held unorthodox opinions could only harm 

Johnston's cause. Jonathan Watson was a committed Calvinistic Baptist whose views 

were remarkably similar to those of his colleague William Innes at Elder Street Church, 

Edinburgh. This type of personal criticism in the denominational periodical was both 

unwise and unhelpful and the quotations above reveal that it extended to his fellow 

Armimans as well as to Calvinistic brethren. 

A further individual to face censure was Peter Grant, a lawyer and lay-pastor of an 

English' Baptist Church in Stirling. Grant had written a booklet entitled A Brief 

]Review of a Recent Publication entitled, 'The Work of God and the Work of Man in 

conversion' in response to a highly controversial book produced by Francis Johnston. 

The Johnston book attracted criticism from many Scottish Baptists besides Peter 

Grant, but it is the Stirling pastor to whom Johnston responded in the pages of Iha 

ry ng tic . 
There were five instalments in successive issues from August to December 

1850. Johnston's manuscript would have been published earlier, but the editor of Jim 

Evangelist who first received it in the spring or summer of 1849, James Taylor, refused 

to publish it on the grounds that 'enough had been said on that subject'. This was a 

wise decision. A less discerning editor, Thomas Milner, was willing to publish his 

pastor's remarks. (121) It is important to ask why Johnston's book had caused so much 

alarm amongst his fellow Scottish Baptists. In order to answer this question it is 

appropriate to indicate the social context in which this theological debate was taking 

place. 
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Peter Grant, together with other Calvinistic Baptists, was concerned about the 

spread of new theological ideas in Scotland associated with James Morison and the 

Evangelical Union. Many of these new ideas had been taught by the American 

revivalist Charles Finney to whom Morison was greatly indebted. The Kilmarnock 

minister was so excited about his discoveries that he discussed their importance in a 

letter to his father Robert Morison, a United Secession Church minister, in 1838. ' I do 

strenuously advise you to get Finney's lectures on Revivals, and preach like him; I have 

reaped more benefit from the book than from all other human compositions put 

together'. (122) James Morison had had a similar doctrinal pilgrimage to Charles 

Finney. The two men had both been brought up in traditional Calvinistic Presbyterian 

circles and had begun their ministry believing in the doctrine of election before later 

discarding it. (123) The old ideas associated with the consequences of a belief in the 

doctrine of original sin were rejected by both men. (124) Likewise the necessity for a 

supernatural work of the Spirit in a person's heart before conversion was also 

rejected. (125) Finney, in his 1835 Lectures on Revivals of Religion, declared: 'A 

revival is not a miracle, nor dependent on a miracle, in any sense. It is a purely 

philosophical result of the right use of the constituted means'. (126) James Morison had 

already drawn the attention of his peers to his independent mind when he had chosen 

to oppose his own denomination's belief in the eternal Sonship of Christ. (127) An 

article in The Evangelist, in April 1851, also denied the validity of the traditional 

understanding of this doctrine. (128) In the earlier part of the nineteenth century the 

nature of Christ's Sonship was, as we have seen, a mark of heterodoxy or orthodoxy 

within Scotch Baptist circles. (129) A further parallel between Morison and the Scotch 

Baptists was concerning the nature of true faith. Morison in his booklet Saving Faith 

taught that faith is a simple act of belief in Christ which must not be confused with its 

effects, a view shared by Sandemanians. He referred to the disputations on this subject 

between Andrew Fuller (130) and Archibald McLean (131), making it plain that he 

took the side of McLean on this matter. (132) Mainstrean evangelical Calvinists like 

Peter Grant tended to follow Fuller's understanding of this subject. In 1827 Scottish 
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Baptists had been in almost total agreement about theological matters, their 

disagreeements being confined to ecclesiological matters. Now it appeared that the 

very foundational doctrines of the faith were being undermined. In such a context as 

this it is not surprising that Johnston's book roused strong responses within the 

Scottish Baptist constituency. 

It is important to be aware that Johnston had completely rejected the Calvinistic 

understanding of God, humanity and salvation. Some modern writers, unlike his 

contemporaries, appear to underestimate the significance of this development. (133) 

Johnston in his debate with Peter Grant admits that he is an Arminian and that Grant is 

a Calvinist and that the traditional differences between these two systems regarding the 

doctrine of salvation are upheld in their writings. (134) Francis Johnston, however, is 

unwilling to accept the main charges brought by Grant against him. Grant's 

fundamental criticism refers to the apparent equality of roles in the process of 

conversion undertaken by man and God. 

in treating of the glorious work of the new creation, thus to place God and 

man side by side, and as being, as far as the terms go, compeers, and on a 

footing, is an exceeding violation of reverence and right feeling towards 

God............ the doctrine of the lectures indicates views and feelings tending 

to the utter subversion of the grace of God, (135) 

At the heart of the issue is the debate over the manner in which the Holy Spirit brings 

people to faith in Jesus Christ. Peter Grant assumed that Johnston followed Finney and 

Morison in denying the supernatural influence of the Holy Spirit in conversion as the 

determinative factor as to whether a person was brought to faith. The claim was denied 

by Johnston, though his book appeared to confirm the suspicions of his opponents. He 

argued that the Holy Spirit inspired the writers of Holy Scripture and they passed on 

the sacred writings to the members of the church who are commissioned to preach it to 

the world. 'It is thus that the Holy Spirit is at work for the conversion of man to 

God. '(136) The idea of the Holy Spirit working directly and actively on a human being 
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in opening the mind and bringing it to respond to the gospel, as understood in 

Reformed theology, was deciWvely rejected. The effectual call of the Spirit 

is a doctrine of devils, a doctrine in which Satan and his angels and agents 

delight, as being so subservient to their hellish purposes in deceiving and 

destroying millions of souls. It behoves the people of God therefore to set 

their faces against it as a flint. (137) 

Johnston appears to believe, echoing Finney, that if the right human methodology is 

used that there will be a mass turning of the people in the land to the Christian faith. 

'Of one thing the writer is certain, that were the doctrines here stated universally 

preached, there would be a universal revival of religion in our churches. ' (138) 

He also appears to imply a Campbellite view of baptism, suggesting that the reference 

to water in John 3: 5 and the link between 'the laver of regeneration and the renewal of 

the holy Ghost' in Titus 3: 5 inseparably link the two events. (139) Alexander Campbell 

and his colleagues in the Churches of Christ taught that baptism by immersion was 

esential to conversion. In 1823 Campbell stated 

I contended that it was a divine institution designed for putting the 

legitimate subject of it into actual possession of the remission of his sins 

- that to every believing subject it did formally, and in fact, convey to him 

the forgiveness of sins. It was with much hesitation that I presented this view 

of the subject at that time, because of its perfect novelty. (140) 

Opinions such as these expressed by Alexander Campbell and the rational, 

theologically Arminian, position held by Charles Finney, James Morison and Francis 

Johnston were clearly distinct from orthodox Reformed teaching. 

It was only to be expected that other Scottish Baptists besides Peter Grant would 

declare their opposition to Johnston's theology. Jonathan Watson in a public lecture in 

June 1852, given to the Tabernacle congregation in Edinburgh, spoke by contrast to 

Johnston of 

'the indispensable need of the Holy Spirit's influences for our personal 

establishment and general usefulness. ' He exposed the modern views of 
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the Spirit's work, and contended earnestly for the great truth, so plainly 

revealed in the Bible, that when Paul had planted, and Apollos watered, 

God must, for only he can, give the increase. (141) 

Another prominent Baptist minister to speak out against the views propounded in 

Johnston's book was Alexander McLeod, the pastor of South Portland Street Baptist 

Church, Glasgow. After commending some churches for their orthodox faith McLeod 

then contrasts that with others known to him: 

are there not others of undisguised and undisguisable Pelagian opinions ? And 

does not Pelagianism deny that it behoves 'the ungodly and sinners' to be 

illuminated and converted by the special operation of the Holy Spirit ? While 

professing to admit 'the belief of truth' do they not stoutly deny 'the sanctification 

of the Spirit - the washing of regeneration - the renewing of the Holy Ghost? ' of 

which the Lord himself said to Nicodemus, 'except a man be born of the Spirit 

he cannot see the kingdom of God? ' Is this denial of the Holy Spirit less 

dangerous or less ungodly and pernicious than the 

rejection of our Lord's Divine glory and atoning sacrifice ? (142) 

Johnston had the opportunity to correct any mistakes in Grant's critique of his book on 

the work of the Spirit in conversion, but instead appeared to confirm his opponent's 

position. He admitted that 'Faith is the work of man as well as the gift of God', (143) 

and that the working of the Holy Spirit during the ministry of Jesus on earth was solely 

'the Father drawing souls simply through Christ's doctrines and miracles. We ask, were 

not these the means through which God exerted or put forth that influence which alone 

could bring them to Christ ? (144) Far from reassuring fellow Baptists by his extended 

reply to Grant's accusations, Johnston only confirmed the suspicions of many that he 

had departed from the bounds of Christian orthodoxy. This understanding of the 

situation ensured that there was no possibility of the views of the various types of 

Scottish Baptists being contained in a single Baptist Union of Scotland in the 1850s. 

This conclusion was reluctantly drawn by several Scottish Calvinistic Baptist 

ministers in the early 1850s after the separatist declaration of the Union's magazine, 
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The Evangelist in January 1850. A group of men led by Henry John Betts, the 

successor of James Haldane as pastor at the Tabernacle Church in Edinburgh, sought 

to have fellowship with like-minded English Calvinistic Baptists. They supported a 

little known society called 'The Baptist Evangelical Society' (B. E. S. ), (145) and its 

magazine The Primitive Church Magazine (ECK). The B. E. S. was never intended to 

form the basis of a separate denomination, as a declaration, dated April 1845, made 

plain. 'It was never contemplated that brethren or churches , uniting with it, should be 

expected to withdraw, in consequence of doing so, either from local organisations, or 

denominational institutions'. (146) This Society served the purpose of mutually 

encouraging Calvinistic Baptists in the upholding of the principle of strict communion 

and also in advocating the need for a Baptist college in England based upon its 

principles of belief. The college English Calvinistic Baptists in the Society had desired 

was opened in Bury in 1866. It was found a permanent home in Manchester in 1873. 

Charles Haddon Spurgeon formally opened the new facilities on 9 October 1872. The 

B. E. S. ceased operations in 1866 after its main objectives had been achieved. (147) 

The Scottish backers of the Society included from Glasgow, Alex and Richard 

McLeod of South Portland Street Baptist Church; James Paterson, Howard Bowser 

and William Hodge of Hope Street Church and John Shearer from John Street Baptist 

Church. The Baptists from Edinburgh included Jonathan Watson, Henry Dickie and 

Andrew Arthur, Christopher Anderson, and Henry Betts from the Tabernacle Church. 

John, Laurence and Robert Pullar (Perth), Thomas MacAlpine (Paisley), John Mcllvan 

(Greenock), Peter Grant (Grantown-on-Spey) and Sinclair Thompson (Shetland) were 

also in favour of this cause. The subscription lists of supporters, for example in 1855 - 

1858, include many of the leading Scottish Baptists. (148) Henry Betts was the joint- 

editor from 1850 to 1851 and sole editor from 1851 to 1857. (149) In June 1857, a 

doctrinal basis was recorded that made plain that The Primitive Church Mae 'ne 

would continue to proclaim the traditional Calvinistic theology held historically by 

Particular Baptists. (150) A person who supported the work of this Society was never 

going to feel comfortable in the Baptist Union organised by Francis Johnston. An 
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anonymous article by a Scottish supporter of the P. C. M. hinted at the dissension in the 

ranks of the Baptist Union of Scotland as a result of the publication of Johnston's 

controversial book. 

All holding evangelical doctrine (and even some who are still of Mr J. [ohnston]'s 

party) are unanimous in pronouncing his book erroneous, insidious, and of evil 

tendency........... most sincerely do we regret the position of the theological 

tutor of the Baptist Union of Scotland. Some of the best supporters of his 

theological school, it is said, will support it no more. (151) 

One of Johnston's admirers who was a member of the B. E. S., Peter Grant of 

Grantown, had been concerned about the Cupar minister's theology in 1846, long 

before the damage caused by his 1848 treatise. In a letter to his son William, Peter 

Grant expresses his hopes and also his fears for Johnston's future: 

If the Lord preserves Johnston from erroneous views you will see that he 

will be one of the cleverest men of our denomination. I am not sorry that 

you cultivate acquaintance with him, I hope it will not offend anyone. (152) 

The affairs of Baptists in Scotland received prominent coverage in the P. C. M. The 

Grant-Johnston debate was reported on at great length, predictably supporting Grants's 

allegations, much to the annoyance of Francis Johnston (153). Betts, while editor of 

the PAM., strongly attacked an article on the atonement published in The Evangelist, 

in May 1852. The Edinburgh Tabernacle minister received a blunt reply in the August 

issue of that periodical. The request from Betts for his letter to be published was 

delayed to the November issue of The Evangelist, but it was printed in the P. C. M. in 

August 1852, at the same time as its reply from an unidentified supporter of Tha 

Ey . 
(154) The contrasting reviews given in the respective periodicals to Thomas 

Hughes Milner's book The Gospel Guide confirmed the distance between them. (155) 

It was easy and safe for these two groups of Baptists to attack each other in print, but 

it achieved only one objective and that was guaranteeing that instead of building 

'bridges' they were erecting a'wall' between them. 



323 

The arrival of Francis Johnston as minister of Cupar Baptist Church in 1842 was a 

turning point for the Scottish Baptist Association. It now became the Baptist Union of 

Scotland, and had a name to match the new vision. Johnston was a leader who 

provided a vision that inspired many Scottish Baptists to give their time, money and 

skills to its cause and much good was done in terms of church-planting and the 

encouragement of some weaker churches. The Union, in contrast to the B. H. M. S., had 

a more realistic strategy for evangelising Scotland and it was only its meagre resources 

that prevented new work from being done. It is important to note the support in terms 

of both finance and literature that came from England. The Scottish churches could no 

longer remain in splendid northern isolation if they wished to make progress. It is 

ironic that the strong personality of Johnston that enabled the Union to move forward 

was also its undoing. 

The rejection by Johnston of the B. H. M. S. proposal for a merger with the Baptist 

Union at the December 1845 meeting of the executive committee of the Union was the 

major reason for the failure of this attempt at union. A secondary reason was the 

conflict over strategy and sites between the two bodies that came to light that 
same 

meeting. It was to be expected that there would be a negative response from the 

established Baptist leaders in Scotland to the rebuttal of this offer, though it was most 

unfortunate that it was within the pages of an unsympathetic magazine. It was also no 

surprise that Johnston would want the last word, but his confrontational approach, 

especially after 1850, ensured that barriers to union would increase rather than 

decrease in the Scottish Baptist constituency. 

` The Johnstonian Baptist Union which became openly Arminian in its sentiments in 

1850 was to last only five more years. It came to an end with the departure of its 

leaders, Johnston, Milner and Landels. This failure was stark in comparison with the 

success of the Evangelical Union, the group led by James Morison out of the Secession 

Church. This new denomination experienced vigorous growth, eventually joining with 

the Congregationalists in 1896. (156) It is probable that the strength of the Evangelical 

Union delayed its merger with the Congregationalists in Scotland. The first indication 
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of a possible union between these two paedobaptist bodies came in 1867, only two 

years later than the formal moves to unite Baptist Churches in a national organisation 

in 1865. (157) Congregationalists appeared to favour the closer fellowship, but a 

powerful minority of Evangelical Union ministers opposed a merger on the grounds 

that Congregationalists were no nearer to accepting the 'three universalities' (the love 

of God to, the death of Christ for, the influence of the Spirit on, all men ). (158) The 

'three universalities', the doctrinal motto of Evangelical Unionists, had been given the 

same status in the Johnstonian Baptist Union. (159) Congregationalists finally agreed 

in 1896 to adopting the Evangelical Union's doctrinal tenet into the new 

denomination's constitution, providing that it would not be used as a theological test 

for any member or minister, as the Bible alone was to be regarded as the standard of 

faith and life. (160) The status of the Evangelical Union and its steady increase in its 

membership and numbers of churches in the mid-nineteenth century was in contrast 

with the weakness of the Johnstonian Baptists. This fact, when combined with their 

numerical and financial weakness, had ensured that this group of Scottish Baptists 

needed to work with Calvinistic Baptists from as early as 1856, the date of the 

founding of the Scottish Baptist Association. 

Emigration from Scotland, especially from some Highland communities, served to 

highlight the tensions between the old approach of the B. H. M. S. committee and the 

newer thinking of the Baptist Union men, though it was not a major factor. Baptists of 

all persuasions worked happily with members of other churches in the temperance 

movement, but it appeared to make little or no impact on their attitudes towards the 

Johnstonian Baptist Union in 1840s. Ministerial education was a key priority amongst 

Scottish Baptists in the 1830s, but the presence of Johnston as theological tutor, 

especially after 1848, ensured that Scottish Baptists outside the ranks of the Baptist 

Union had withdrawn their support for this work until he was replaced by James 

Paterson, a respected Calvinist, after Johnston's departure to England in 1856. Chapter 

eight will discuss these developments. The wider consequences of his actions, and 

those of his colleagues in the Baptist Union, appeared to be missed by Johnston. 
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Another key factor was the change in policy in the Baptist Union from being a 

theologically inclusive body at its inception to a militantly exclusive Morisonian body 

by January 1850. This decision sealed its fate. The reaction to Johnston's controversial 

book had revealed that he had lost the confidence of the majority of his colleagues. In 

addition the folly of provoking divisions amongst Scottish Baptists whilst at the same 

time calling them to unite was a sign of immaturity. Johnston, by the 1850s, had 

become an obstacle to the union so many Scottish Baptists desired. Calvinistic Baptists 

in Scotland sought fellowship for the time being with colleagues in England in the 

Baptist Evangelical Society. This decision was taken due to the lack of options at 

home in Scotland. Thomas Milner had the mentality of the strict party amongst the 

Scotch Baptists, from the early 1850s onwards, and it was inevitable that he would 

find his ecclesiatical home elsewhere. However in the year that the third attempt at 

Union failed, another group of Baptists arose to take up the challenge of forming a 

Baptist Union of Scotland. It was not incidental that Johnston had moved to a new 

pastorate in Cambridge. His later return to pastoral ministry in Scotland was as an 

older and wiser man and one who adopted an appropriately low national profile. The 

success of the three previous attempts to form a union of Baptist churches in the midst 

of this failure was to ensure that by the mid-1850s Scottish Baptists were largely 

persuaded of the need for a union of churches. Many individuals such as Peter Grant of 

Grantown heartily disapproved of the mud-slinging and doctrinal conflicts and were 

seeking an inclusive and welcoming union to all Scottish Baptists. The ease with which 

the next attempt would succeed revealed that the case for union had been established 

by the previous valiant failures. 
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8. The Genesis of the 1869 Union 

The Baptist Union of Scotland was formed in 1869. At its inaugural meeting in 

October 1869 William Tulloch, a leading Scottish Baptist minister and ardent advocate 

of union, proclaimed: 

the courting and wooing are all over, and the banns have been publicly 

proclaimed, in due order, none objecting, and none forbidding, and nothing 

now remains but the happy consummation of the too-long deferred Union. (1) 

These words indicate something of his frustration that the process of combining 

Baptist churches in Scotland had taken so long. The three previous attempts at union 

that had failed had been a reminder that for over forty years too few Scottish Baptists 

had been convinced of the need for a formal association of their congregations. This 

chapter will explore the reasons why the proposals for uniting Baptists in Scotland had 

been unsuccessful prior to 1869. It will also indicate those factors that were important 

in establishing the union formed through the work of the Scottish Baptist Association 

(S. B. A. ) which began in 1856. 

The S. B. A. that commenced in the mid-1850s was a body that comprised individual 

Scottish Baptists rather than constituting an association of churches. There was, 

therefore, a measure of continuity between the S. B. A. and the previous Arminian 

organisation led by Francis Johnston, as that Baptist Union had been reduced from a 

union of churches to an association of personal members in its last three years of 

operations from 1853 to 1856. It was known in that period of time simply as 'The 

Association'. (2) The Scottish Baptist Association, by contrast with the Johnstonian 

Union, did not attempt to take on more tasks than its resources could cover. Its leaders 

in 1856 made no attempt to engage in evangelistic tours or church-planting initiatives, 

concentrating instead on building up existing congregations, giving spiritual leadership 

to the wider fellowship of Baptist Churches and providing training for young men 

preparing for the pastoral ministry. (3) The moves to form a new union of churches did 

not commence until 1865. There were doubts expressed by some un-named individuals 
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at the S. B. A. annual meetings in 1865 and 1866, but those individuals in favour of the 

proposed venture continued to promote the cause until on 21 October 1869 the Baptist 

Union of Scotland was formed in Hope Street Chapel, Glasgow. (4) The Scottish 

Baptist Association by restricting its activities and achieving its limited goals gained 

the confidence of a growing proportion of Scottish Baptists in the late 1850s and early 

1860s. It was building, therefore, on a strong foundation when the plans to establish a 

union of churches began to be formulated in the mid-1860s. 

Consideration will now be given to the overcoming of obstacles that had hindered 

previous attempts at union. The removal of these difficulties was necessary before the 

establishment of closer formal relationships between the Scottish Baptist churches. 

One obstacle had been the legacy of division that had been strengthened as a result of 

the militant Arminian doctrinal outlook of the Baptist Union of Scotland associated 

with Francis Johnston and Thomas Milner. It must have been clear even to its 

proponents that restricting membership of the Baptist Union of Scotland to those 

people whose views were in line with the secretary Francis Johnston was severely 

limiting the number of churches eligible for membership. In the later years of that 

union, in the early 1850s, it should have been obvious to the participants that Union 

leaders were not carrying fellow Baptists with them. There were some like Thomas 

Milner who were content to be a militant minority, but few shared his limited vision. 

Chapter seven records details of that union. The days of strict confessional orthodoxy 

amongst Baptists in Scotland were coming to an end. The theological climate in 

Baptist churches had been changing, from the 1830s, with the result that the 

boundaries of doctrinal orthodoxy were being extended. One example of this with 

regard to the divisions between Calvinists and Arminians comes from the career of 

James Malcolm. He had been the pastor of the Baptist Church in Michael Street, 

Greenock, from 1853 to 1855 whilst also acting as the evangelist of the Baptist Union 

of Scotland. In order to hold this appointment his theology must have been acceptable 

to Johnston and Milner, the dominant leaders of the Baptist Union. Yet he was called 

to the pastorate of John Street Calvinistic Baptist church, Aberdeen, in October 
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1855. (5) In June 1857 Malcolm accepted an invitation to pastor the Particular Baptist 

Church at Maze Pond in London. (6) Maze Pond Chapel had been particularly noted 

for its evangelistic efforts in an era when many other Baptist congregations were also 

zealous in their public witness. (7) This was probably an unsuccessful ministry as he 

resigned his charge in December 1857. He did receive, however, another opportunity 

for ministry that December from the Dover Street Baptist Church, Leicester. This 

congregation was associated with the General Baptists of the New Connexion. (8) This 

minister is an example of a number of Baptists in both England and Scotland who 

wished to overlook the old differences between Christians who held to an evangelical 

view of their faith. 

It must not be assumed that the most enthusiastic proponents of union amongst 

Scotttish Baptists were those individuals who were indifferent to doctrinal orthodoxy. 

Hope Street Baptist Church, Glasgow, was the most prominent city church supporting 

union in 1856. Its minister, James Paterson, and a deacon, William Hodge, the first 

treasurer of the S. B. A. (9), were both supporters of the Baptist Evangelical Society in 

the 1850s (10) This, as we have seen, had been a Particular Baptist body promoting 

strict communion principles amongst churches within the Baptist Union of Great 

Britain and Ireland. An early meeting of English supporters of this cause passed the 

following resolution in April 1841: 

That since in the New Testament, the ordinance of baptism stands prior to 

admission into the church, and the observance of the Lord's Supper, it is the 

duty of churches invariably to maintain this precedence by admitting none 

but persons immersed upon profession of their faith, to the church, to the 

Lord's table, and other church privileges. (11) 

The declaration of principle enunciated by this gathering of Baptist leaders came from 

a group of men to whom doctrinal orthodoxy was very important. The Scottish 

supporters who were to join their English colleagues in maintaining strict Baptist 

distinctives, listed in chapter seven (12), were no less committed to their theological 

beliefs. Support for the Baptist Evangelical Society appeared to be one of the ties 
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between the different types of Scottish Baptists who had been excluded from the 

Johnstonian Baptist Union. Paterson, Hodge and other Calvinistic Baptists in Scotland 

had sought another vehicle into which they could channel their co-operative vision 

amongst British Baptists. The new challenge for Scottish Baptists in the late 1850s was 

to enable Baptists with differing theological principles to work more closely together. 

Uniformity in ecclesiology was not required prior to united action. Scotch and English' 

Particular Baptists had co-operated successfully since 1827 in the work of the Baptist 

Home Missionary Society for Scotland, discussed in chapter five. It was necessary, 

however, to extend from this Calvinistic base to include the moderate Arminian 

Baptists as well. 

A second factor that was at the heart of the lack of unity amongst Scottish Baptists 

concerned mutual forbearance. John MacAndrew, of Dublin Street Baptist Church, 

Edinburgh, read a paper at the 1868 S. B. A. annual meetings in Rose Street Chapel, 

Edinburgh, on this subject. His title was: 'What are the causes which hinder the more 

complete union of the Baptist churches in Scotland for practical purposes 7' He made 

clear that 'the first cause of hindrance was the want of mutual forbearance'. The report 

of the meeting noted that his assertion resulted in applause from the gathering, 

indicating that his opinion was widely shared amongst the Baptists delegates. (13) The 

principle of forbearance towards fellow-Christians within or outside a particular 

denomination was easy to accept in theory, but more difficult to sustain in practice. 

There had been a split in the Tabernacle Church, Edinburgh, over this subject in 1824. 

On that occasion the debate concerned open or closed views on the relation of baptism 

to church membership-(14) The difficulties James Haldane encountered in seeking to 

put his principles into practice in that context was a good illustration of the greater 

challenges facing those individuals attempting to set up a union of Baptist churches. 

Scottish Baptist congregations had a variety of different shibboleths that needed to be 

overcome before such a vision could be transformed into reality. 

A more pressing subject was the debate between proponents of an open or closed 

table. The traditional position amongst Particular Baptists was that only baptised 
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believers could be invited to participate in the Lord's Supper. There were, however, 

some Baptists who were influenced by the growing trend in England amongst 

Particular Baptists to open the table to all believers regardless of their position on 

baptism. The presence of a growing proportion of ministers in Scottish Baptist 

Churches from England ensured that some of them would raise this matter in their 

pastorates. This point was especially pertinent with reference to Spurgeon's College as 

it had supplied most of the English-trained ministers in this period. The reason for this 

was that Spurgeon had been flexible on this question relating to the Lord's Supper. He 

had made this clear in his address at the opening of the Strict Communion Baptist 

College, Manchester, in 1872. (15) When this subject was mentioned at Scottish 

Baptist Association meetings it is noteworthy that the example given of a disputation 

on this subject concerned one of Spurgeon's former students, T. W. Medhurst. The 

1863 Association report refers to a preaching tour by Medhurst in the north of 

Scotland. He had been preaching at a small (un-named) Baptist Church. The 

congregation would not allow him to receive the bread and wine during the celebration 

of communion because he held to open-communion principles. It chose to disregard 

the fact that he was the minister of a church run on strict communion lines at North 

Frederick Street, Glasgow. Medhurst was, however, invited to pray prior to the 

reception of the elements. (16) This example was not representative of the majority of 

churches, but it illustrates the kind of issues that needed to be addressed before closer 

formal bonds between the churches could be established. 

It was not, however, over any particular issue that Scottish Baptists found 

difficulty in forbearing with one another; rather it related more to the general principle 

of mutual forbearance. The 1859 Association report was written by John Williams, a 

Welshman from Pembroke Dock, who had trained for the Baptist ministry at Bristol 

Baptist College. (17) He had been the first Pembrokeshire Baptist to offer for service 

with the Baptist Missionary Society, working in Jamaica from 1840 to 1842. (18) After 

holding pastorates in Particular Baptist churches in Leeds and Walsall (19), Williams 

had become the minister of North Frederick Street Baptist Church, Glasgow, in 
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1851. (20) His report deals with the issue of forbearance at length. A selection of 

comments from the printed report will make this plain. 

The tide of Christian love and union is rising, and overwhelming much of the 

evil that has long been the reproach of our denomination in the North. Alas, 

our unhallowed strifes and divisions have dishonoured our good name, and 

greatly hindered the prevalence of our principles. There has been much of 

the old Pharisee spirit abroad. More concern has been exhibited to uphold 

ceremonial and ecclesiastical practices, for which no clear and direct 

Scripture authority can be pleaded, than to preserve the weightier matters 

of the law, mercy, justice, and faith. Meddling, headstrong men -"conscientious 

believers in trifles" - have sought to invest some mean and insignificant 

crotchet with the dignity of a Scripture principle, and, by attempting to force 

it down the throat of everybody else, have rent and torn some of our 

churches with manifold and most mischievous divisions. (21) 

The importance of this 1859 report consists in the public acknowledgement by a 

significant proportion of the Scottish Baptist constituency that there had beenmajor 

problem which needed to be addressed. This issue had been a source of controversy 

amongst the Scotch Baptists earlier in the century, as chapter two reveals. It had also 

in a less formal manner afflicted the 'English' Baptist churches in Scotland. There was, 

however, a new determination to confront and resolve this matter. 

The fourth anniversary meeytings in October 1859 revealed a new spirit of 

optimism and determination to press ahead with plans for much closer co-operation 

between the churches. The report indicated that the desire for union was being 

expressed by a greater number of Scottish Baptists . 
There is one thing certain, that, as brethren get to know one another better, the 

spirit of mutual suspicion and distrust, too long the occasion of a widespread 

and protracted alienation among them, fast disappears. The old but not well - 

founded cry of heresy - [the] most fruitful source of brotherly estrangement 

- is quickly dying away. (22) 
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The 'cry of heresy' had been raised in the past over a variety of issues, but supremely 

over Arminian or Calvinistic opinions. Accommodation with other evangelical 

Christians had to be sought, but the resolution of long-standing grounds for conflict 

between Scottish Baptists would take some time to achieve. 

The establishment of a union of Baptist Churches in Scotland that would last for 

more than a decade had previously been beyond the capabilities of Scottish Baptists 

due to underlying differences between them. This association of individuals had 

resolved to confront the underlying problems that separated Scottish Baptist Churches 

prior to becoming a union of churches in 1869. It was this new approach in the context 

of a greater responsiveness to requests for union that was ultimately to succeed. 

Another cause of previous failure concerned the unwillingness of the ministers from 

the large urban churches in the central belt of Scotland to participate in moves towards 

uniting Scottish Baptists. In the first and third attempts at union in the nineteenth 

century there had been some participants from Glasgow and Edinburgh, but an 

insufficient proportion to give momentum to this process. The 1867 annual report of 

the Scottish Baptist Association carefully noted the number of ministers who were 

present at the assembly in Glasgow. The host city provided ministers representing four 

churches : James Paterson of Hope Street Church; Richard Glover from the Blackfriars 

Street Church; Thomas Medhurst from North Frederick Street Church; James 

Chamberlain from Bath Street Church. (23) This represents two thirds of the probably 

six Baptist churches in Glasgow in that year. (24) One of the other churches, South 

Portland Street Church, had been involved in two previous attempts at union since 

1827 and thus can be assumed to have been in favour, even if it was not formally 

represented that year. It was, however, a small church in decline, with an aged minister 

whose remaining energies were focused on that congregation. (25) South Portland 

Street Church did not join the four previously mentioned churches in the 1869 Union 

prior to the church's demise in 1876. (26) John Street Scotch Baptist Church was the 

Glasgow congregation that had chosen not to join this process. Edinburgh provided 

only one representative: Samuel Newman, the minister of the Dublin Street Church. 
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(27) This fact, however, does not give the whole picture, as in previous and 

subsequent years Charlotte Chapel, Duncan Street Church and Richmond Street 

Church were represented by their ministers in the Scottish Baptist Association. (28) 

These four churches formally joined the Baptist Union constituted in 1869. (29) There 

were, therefore, four out of six Edinburgh Baptist churches associated with plans for a 

union of churches. It was the Scotch Baptist Churches that chose at this stage to 

remain outside the Scottish Baptist Association. (30) The tide had now turned in favour 

of union amongst the larger 'English' Baptist churches in the major cities of Scotland. 

The Johnstonian Baptist Union, though largely based in Edinburgh, had prior to 

1850 a key leader, James Taylor, based in Glasgow. After his departure to a church in 

Birmingham, the emphasis swung to the capital city and especially to Johnston's own 

congregation. The Scottish Baptist Association was careful to avoid making the same 

mistakes in this matter. The Minutes of the first S. B. A. meeting, held in September 

1856, indicate the participants' desire to form a geographically inclusive body. 

On Tuesday a meeting of Baptists from various parts was held at Stirling, for 

the purpose of forming an Association for promoting spiritual religion in the 

denomination; for encouraging and aiding young men in preparing for the 

work of the ministry; and for affording to the smaller churches in maintaining 

the ordinances of religion. An excellent spirit prevailed, and resolutions were 

adopted as to the basis and operation of the Association. Mr W. B. Hodge, 

who presided, was chosen Treasurer, and Mr William Tolmie, Secretary. The 

headquarters of the committee will be Glasgow, but the annual conference 

will be held in various towns. (31) 

The policy of rotating venues for the annual assembly was a useful way of drawing 

Baptists in different places into the work of the S. B. A.. 

The October Sacramental Fast-day happens to be observed on the same 

date in Edinburgh and Glasgow, and for some years past the annual 

meetings of the Baptist Association of Scotland, have been held on this 

day in these cities alternately. (32) 
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In addition the premises of more than one Baptist congregation in Glasgow and 

Edinburgh were utilised in a given year. In Edinburgh during October 1861 the Rose 

Street and Dublin Street Churches provided the venues. (33) Glasgow assemblies were 

based in North Frederick Street Baptist Church in 1863; (34) Blackfriars Street and 

Hope Street Churches in 1865, (35) and Hope Street and Bath Street premises in 

1867. (36) Evening dinner was provided during the assembly in a local hotel to 

encourage fellowship between delegates. At the 1863 Association meetings held in 

Glasgow the venue for the evening meal was the Waverley Temperance Hotel. (37) 

The policy of seeking to involve a number of churches from Scotland's two largest 

cities in the work of the S. B. A. was increasing the base support for the cause. 

A further extension of this policy was the invitation to a wide range of Baptist 

leaders to chair or speak at the various sessions of annual meetings. The 1858 annual 

conference in Edinburgh (besides speakers from associated churches in Glasgow and 

Edinburgh) included: John Pullar (Perth); Henry Dickie (Scotch Baptist, Edinburgh); 

E. B. Underhill (B. M. S., England); James Culross (Stirling); and David Wallace (a 

former supporter of the Johnstonian Baptist Union from Paisley). (38) The 1860 

gathering included as speakers William Grant from Grantown-upon-Spey and John 

Mansfield of Rothesay. (39) The involvement of a minister or layman from a variety of 

Baptist congregations throughout Scotland was likely to promote the work of the 

S. B. A. in those churches. 

Some churches had assumed in 1856 that this, the fourth attempt at union, would 

fail in line with the previous attempts. Other churches had seen no benefit in the 

establishment of closer fellowship between Scottish Baptists. The 1861 annual report, 

though refusing to give details of churches in the above categories, indicated that their 

numbers were declining in line with the progress of the moves toward union. 

It is very pleasing to observe the steady progress which this institution is 

making. Five or six years ago when it started there were not wanting those 

who prognosticated failure, and some of the leading spirits of our 

- denomination showed it but little favour or sympathy. Now, though some 
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few of our brethren still stand aloof, the number of those who do so is 

becoming year by year smaller, and it is evident the Association is growing 

in the confidence and respect of the Baptists of Scotland generally. (40) 

Although this quotation is a propaganda utterance issued with the intention of 

persuading more Scottish Baptists to unite with their brethren, there is no reason to 

doubt the accuracy of its statement. Greater care had been taken to ensure that this 

was an inclusive association of churches. This approach was to be vindicated when the 

formal establishment of the Baptist Union of Scotland took place in 1869. 

Another reason for the lack of progress towards union amongst Scottish Baptist 

churches related to the pastoral office. John Macandrew in his address to the 1868 

assembly of the Scottish Baptist Association stated: 

It had been felt that one cause of the present low state of the churches was the 

erroneous views entertained as to the importance of the pastoral office, and of 

having men trained and thoroughly furnished to perform the important functions 

connected with that office. (41) 

This point was a veiled attack on the Scotch Baptists, suggesting that their form of 

ecclesiology, in particular the rejection of specially trained 'sole' pastors in a church, 

had been a significant factor in the failure of Scottish Baptists to grow numerically and 

in their fellowship with one another. It was not without relevance to note that the 

Scotch Baptists had been reluctant to join the Scottish Baptist Association. It would, 

however, be unfair to suggest that this was due to placing a low priority on Baptist 

unity. They would have countered any such suggestion with the response that it was 

because they placed such a high premium on unity within their own ranks that they 

were reluctant to unite in a formal structure with their 'English' Baptist colleagues. It 

is, therefore, appropriate to suggest that the differences in church structures between 

`English' and Scotch Baptists had hindered progress towards a union of Baptist 

churches in Scotland. 

The main reason for the delay in establishing a united body to co-ordinate Baptist 

work and witness in Scotland had been due to the lack of desire for such an 
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organisation prior to the 1860s. It was ironically Francis Johnston, the leader of the 

third attempt at union, who declared at the 1868 Association assembly, in a speech 

giving reasons for the previous failures, that 'the third hindrance, and the great one, 

was the want of making a beginning'. (42) In earlier decades this aspiration had been 

the vision of a minority of individuals and churches who had sought to implement their 

visions in often contradictory ways. The leaders of the Scottish Baptist Association 

that had commenced in 1856 recognised the need to prepare the ground before setting 

up a formally structured union of churches. It was as they had overcome this major 

obstacle to union that a bright future for their hopes was assured. 

It is appropriate next to consider the reasons for the success of this fourth attempt 

at union. The S. B. A. differed from the three previous corporate Baptist bodies by 

being, until 1869, an association not of churches but of individuals. It is important, 

therefore, to consider the men who took up the challenge of forming the Scottish 

Baptist Association in 1856. There were five men who attended the opening meeting 

to consider the possibility of forming a Scottish Baptist Association. Four of the men 

were well known Scottish Baptists: James Paterson and William Hodge from Hope 

Street Church, Glasgow; John Pullar from Perth; and James Culross, the minister of 

Stirling Baptist Church. The other man was a former pastor of the Stirling church, 

Thomas Muir. (43) The result of that meeting was that a circular, signed by all but 

Muir, was issued to Scottish Baptists notifying them of the aspirations of the 

signatories. The reason why Muir did not sign the circular is unclear, but it was not 

because he did not support the venture. This is evident from the S. B. A. annual reports. 

Muir, for example, presided at one of the main meetings at the 1859 assembly. (44) The 

Bp is agape- the British Baptist monthly, in its October 1856 issue gave a brief 

note about an important meeting that was held on the 9th of September'. 

It appears that it has been thought desirable to establish a'Baptist Union' in 

Scotland, and a meeting was called by a circular signed by James Paterson, 

John Pullar, James Culross, and W. B. Hodge. Twenty-seven ministers met 

at Stirling, and constituted themselves into the Baptist Association of 
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Scotland; the objects being the revival of spiritual religion in the churches, 

the encouragement of young men in devoting themselves to the ministry, 

and pecuniary assistance to the support of the smaller churches. A harmon- 

ious spirit prevailed, and resolutions were adopted for carrying out these 

objects. A committee was appointed of eighteen representatives of eleven 

of the larger towns; the meetings to be held in Glasgow. (45) 

The Baptist Magazine reference reveals some pertinent information. The most 

important point to note is the numbers of men present from the larger urban centres in 

Scotland. The failure of previous attempts at union, as has already been discussed, was 

due in part to this factor. The Stirling link was important. Culross and Muir both took 

a prominent part in S. B. A. annual assemblies. Culross was a regular speaker at these 

events, for example, in 1856 and 1858. (46) The Glasgow reference, however, is the 

most significant point. This is because of the domination of the Scottish Baptist 

Association by Hope Street Baptist Church. The treasurer of the S. B. A. from its 

inception had been William Hodge. (47) He had been a valuable member, and later 

deacon, of Hope Street Church after joining that congregation from North Portland 

Street Scotch Baptist Church in October 1838. (48) The first secretary of the S. B. A. 

who held office from 1856 to 1865 was William Tolmie. He was also a member of 

Hope Street Church, joining in December 1840 after a change of understanding on the 

subject of baptism. Tolmie had been a member of Mr Anderson's Relief Church, John 

Street, Glasgow'. (49) James Paterson was not only the chairman at the 1856 and 1857 

S. B. A. assemblies but was also given additional responsibilities at the 1857 assembly. 

'Dr Paterson, of Glasgow, had, at the unanimous request of the committee, undertaken 

the duties of theological tutor'. (50) It may have been seen as helpful for the S. B. A. to 

have its senior office-bearers from one congregation, but the impression could have 

been conveyed that, like the previous union, in which in the early 1850s leading 

officials were mainly from Francis Johnston's church in Edinburgh, support for the 

cause was limited. It is probable, however, that the reason for this was not a lack of 
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alternative volunteers, but a desire to streamline administrative procedures while the 

S. B. A. was only an association of individuals. 

Paterson, Tolmie, Hodge and Muir (51) had been involved in the Baptist 

Evangelical Society, the body that united strict communionist Particular Baptists in 

Britain during the time of the Johnstonian Union. These four 'English' Particular 

Baptists were prepared to work with Baptists who held different theological 

persuasions from themselves, but only on a basis of mutual acceptance. A lesson had 

been learnt from the failure of the third attempt to establish a national Baptist 

organisation in Scotland, namely, that to succeed it must welcome all evangelical 

Baptists to be participants. Any repetition of the policies of the first and third attempts 

at union, in this respect, would end once again in failure. 

There were four names on the printed circular advocating the formation of the 

1856 Scottish Baptist Association. The two men mentioned in the previous paragraph, 

Paterson and Hodge, would have been excluded from the previous attempt at union, 

after 1850, because of their Calvinistic beliefs. The other individuals named on the 

circular, however, would have been associated with it, particularly John Pullar who 

had been a member of the Baptist Union executive committee. James Culross had been 

in training for ministry during most of that period and thus would not have been 

eligible to act as a church representative at Baptist Union meetings. It is clear, 

therefore, that this circular would have been perceived in the Baptist community in 

Scotland as a bridge-building exercise between the Arminian and Calvinistic Baptists. 

John Pullar was by nature a bridge builder amongst Protestants. He was a convinced 

Baptist, but was involved in a whole range of religious activities. He gave lectures to 

the London Missionary Society (52), backed a range of organisations from the 

Religious Tract Society to the Evangelical Protestant Deaconnesses' Institution, the 

Perth City Mission, the Y. M. C. A., and in addition he cleared the outstanding debt on 

the Evangelical Union chapel in Perth. (53) He was a committee member of Perthshire 

Bible Society in 1828 (54) and acted as an organiser of a series of lectures by Robert 
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Moffat, the famous missionary, who had served in southern Africa with the London 

Missionary Society, in 1873. (55) 

James Culross (1824-1899) had been brought up in the Presbyterian tradition in 

the Secession Church. He was a student at St Andrews University when convinced of 

Baptist principles under the preaching of Francis Johnston. (56) He was baptised by the 

lay pastor of St Andrews Baptist Church, John Somerville, on 7 March 1847. (57) 

Culross then studied with Francis Johnston with a view to Baptist ministry from 1846 

to 1848. The church at Rothesay was his sphere of ministry from 1848 to 1849, after 

which he spent a few months ministering in Cupar Baptist Church during the vacancy 

caused by the departure of William Landels to England. Stirling Baptist Church, in 

1850, extended a call to Culross which he accepted, commencing a ministry that was 

to last until 1870. The Baptists in Stirling had gone through difficult days prior to 

Culross`s arrival and, as a result, he had effectively begun a largely new congregation. 

It was likely, however, that many of the ninety-seven members present at his induction 

had attended the main Stirling church under its former Particular Baptist pastors. One 

former minister Thomas Muir had resigned the charge only in 1848 and had remained 

in the congregation. (58) This factor appears to suggest that Culross was more 

moderate in his theological persuasion than his tutor if he was acceptable both to the 

Stirling church and to Johnstonian Baptists. (59) This may, therefore have reduced the 

potential for differing views on church practices in the congregation. The men who 

issued the 1856 circular had clear convictions, but saw the need for an inclusive union 

of Scottish Baptists. All four individuals had experience of working with people from 

outside their own immediate constituency. This enabled them both to learn from 

previous attempts at union that had failed, and to be aware of what was needed to 

achieve their present objectives. It was for these reasons that this fourth attempt at 

union was more likely than its predecessors to succeed. 

James Culross was representative of the new evangelical thinking in the second 

half of the nineteenth century. The formal Calvinistic doctrinal system inherited by the 

overwhelming majority of Evangelicals was being discarded in favour of a more liberal 
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and exclusively Bible-centred approach to theological endeavour. (60) James 

Acworth, the president of Horton Academy, around the middle of the nineteenth 

century, declared sentiments in line with this new emphasis. 'Make your own system' 

was his constant advice to ministerial students. This viewpoint was supported by the 

fact that he rarely gave any theological lectures, insisting that the students should 

directly read and understand'the Words of God'. (61) Culross in his published works 

drew attention to devotional rather than controversial themes, emphasising evangelical 

views rather than Calvinistic or Arminian propositions. In his biography of William 

Carey, the Stirling minister avoided altogether terms such as'hyper-Calvinism' or 

'evangelical Calvinism', even when discussing the transformation of theological outlook 

from the former to the latter category amongst some English Particular Baptists in the 

late eighteenth century. (62) Culross described this process of change in the following 

way: 'Through declension in preaching and life, however, they had been wasting away, 

while communities more distinctly evangelical gradually took their place'. (63) One of 

the main emphases covered when discussing Carey's work in India is the Serampore 

missionary's devotional life. 'Page after page might be filled with similar extracts, but 

these are sufficient. They illustrate the piety, humility and conscientiousness of the 

man'. (64) Culross, not only in his own charge, but in wider Baptist circles, was a 

promoter of pietistic Christianity. It was through this approach and theological 

understanding that Johnstonian Baptists felt able to associate with the S. B. A. after 

1856. The Stirling minister must be credited with this shift in emphasis amongst 

Arminian Baptists in Scotland. 

This pietistic emphasis was not unique to Arminian Baptists. Across the range of 

evangelical theological traditions in the United Kingdom there was a new focus on 

personal holiness and the development of the 'inner life, in contrast to the perceived 

worldliness of many people within the churches. (65) In Scotland the Perth Conferences 

held from 1861 to 1868 under the able leadership of John Milne, a local Free Church 

of Scotland minister, promoted this new approach. The titles of the subjects for the 
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morning 'Bible-readings' from 1863 to 1866 indicate the nature of these Scottish 

Christian conventions. 

In 1863, they were (1) Love to the Father, Son and Spirit, how promoted 

and how maintained; Love to the Saints; Love to a Lost World; (2) Searching 

the Scriptures daily; (3) The Believer's position in the world, accepted, working, 

waiting. In 1864, they were, Progress, Fruitfulness, Holiness; in 1865, Rejoicing, 

Working, Resting; in 1866, Peaceful, Hopeful, Watchful. (66) 

This practical approach to Christian worship and service was carried over into Scottish 

Baptist circles in the 1860s. The basis of union for the Baptist Union of Scotland in 

1869, for example, was not an Arminian or Calvinistic theological statement, but 

instead a declaration that the Union consisted of 'churches and individuals holding 

evangelical doctrines... and who agree to promote its objects and contribute to its 

funds'. (67) An undogmatic Evangelicalism was gaining significant support amongst 

Scottish Baptists and appeared to be the most popular theological position at the end 

of the 1860s. 

The S. B. A. as an association of individuals had a more limited scope for activities 

than the Johnstonian Baptist Union. Its threefold purpose was directed at building up 

existing churches by seeking to stir up their spiritual zeal and by arranging for 

pecuniary assistance for'comparatively feeble churches' in order to enable them to 

sustain 'the ordinances of the gospel'. The other focus was on the training of young men 

for the work of ministry and the encouragement of the skills of younger men new to 

the pastoral offce. (68) The tone of the sermons delivered at the first annual assembly 

of the S. B. A. emphasised the nature of this new organisation. 'Addresses of a practical 

character, bearing upon the objects of the association, were afterwards delivered by the 

Rev. Messrs. [James] Martin, of Edinburgh; [James] Culross, of Stirling; and [John] 

Williams, of Glasgow. ' (69) Unlike the previous union of churches, the new body made 

no appointment of evangelists or plans for a church extension scheme. (70) These 

issues would figure in later years, but in the 1850s James Paterson and his colleagues 

wished to ensure that the objectives of their corporate body could be carried out in 
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full. In this respect the S. B. A. was closer in format to the even more modest S. B. A. 

that existed from 1835 to 1842, discussed in chapter six. (71) 

The climate for united efforts in the 1850s was more encouraging for Baptists than 

in previous decades. One of the reasons for this was the establishment of The Freeman 

as the national weekly Baptist newspaper. British Baptists of the different parties 

subscribed to it, as was revealed by readers' comments listed in The Freeman in 1855. 

Andrew Arthur, one of the pastors at Bristo Scotch Baptist Church, Edinburgh, and 

Francis Johnston, the Arminian Baptist minister then in the same city, were listed side 

by side. (72) In December 1858 this Baptist weekly newspaper published an article 

about 'Our Scottish Brethren' expressing concern at the ease with which they separated 

from each other. The article sought to encourage greater co-operation and fellowship 

between Scottish Baptists, in particular commending the work of the Scottish Baptist 

Association. 

One great characteristic of the Baptists of Scotland has been their strong 

tendency to disunity and segregation...... We are sure, however, we may 

suggest to our Scotch friends, the importance, in maintaining their individual 

convictions, of preserving also the unbroken unity of Christian fellowship, 

and of harmonising personal liberty with church order. We congratulate them 

on the fact that a more genial and unitive spirit has of late appeared amongst 

them, and we trust that that spirit will spread until their unity and charity are as 

marked as their sturdy integrity. 

Let the churches of Scotland be united, peaceful, and desirous of spiritual 

growth and increase, and they will find that ... they will command and retain 

the services of ministerial brethren from other parts of the kingdom; while 

they may be certain that if the churches are divided and contentious their 

ministers will settle in England as surely as they did when educated there, 

and that English brethren will be slow to cross the border. We hope and 

believe that our denomination in Scotland is entering on a period of 

increased prosperity and progress, and trust the Association will greatly 
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promote its advancement. ( 73) 

There was a growing convergence of opinion between the different streams of Baptist 

witness in Scotland. Greater co-operation still was encouraged by this Baptist 

periodical that urged Scots not to rest on the modest progess achieved so far but to 

aim to attain a lasting bond of association amongst themselves. 

When the Scottish Baptist Association was set up in 1856 it had an evangelical 

Calvinistic basis. This statement of belief was mentioned in the 1859 assembly report. 

The S. B. A. consisted of: 

Baptists who hold the doctrines of free, sovereign, unmerited grace; who 

view salvation as originating in God, carried forth and perfected by the 

Word of God made flesh, and effectually applied by the Holy Spirit. (74) 

It is important to be aware that though the language is Calvinistic, revealing the 

doctrinal position of the most influential leaders, it was not excluding evangelical 

Armimans. The wording of this statement does appear to contrast with Francis 

Johnston's controversial book The Work of God and the Work of Man in Conversion, 

discussed in chapter seven, (75) but very few Scottish Baptists could have declined to 

agree with the stated propositions. This theological position was in line with that of the 

1835-1842 Scottish Baptist Association referred to in chapter six. It was also similar to 

a scheme for union devised by the Clyde Street Scotch Baptist Church in 1836. (76) 

Particular Baptists in England had followed a similar direction in their thinking about 

the basis of their union. The English Particular Baptist Union of 1812 had been an 

exclusively Calvinistic one. This basis of union was modified in 1832 in order to 

provide a more inclusive union for English Baptists, in particular in order to enable the 

New Connexion General Baptists to associate with them. This was made possible by 

the withdrawal of the Calvinistic statement of faith and its replacement by an 

'evangelical object'. This change was sufficient to allow the formal merging of the 

evangelical Arminian Baptists with the majority of their Calvinistic colleagues in 

England sixty years later. (77) Baptists in Scotland, like colleagues in the B. U. G. B. I., 



349 

in the second half of the nineteenth century, sought inclusive rather than exclusive 

doctrinal statements. 

The leaders of the S. B. A. had held a meeting with the leaders of the Baptist 

Union from England in order to share fellowship together. The English Baptist 

Churches had seen much growth in the 1860s following the revival at the beginning of 

the decade, but very little if any of the success was due to the minimal structures of the 

Baptist Union. (78) The meeting was intended to be a learning experience, though 

without any plans to copy slavishly the pattern set in place by English Particular 

Baptists. Charles Anderson, the chairman of the business session at the annual 

meetings of the S. B. A. in 1866, noted that: 

The recent meeting which had taken place in connection with the English Baptist 

Union had been quite a success, and, although their Union [B. U. G. B. I. ] was not 

of the same character, it was following in the same train, and he hoped it would 

meet with a like success (79) 

The Baptist Union of Great Britain and Ireland, in the 1860s, was composed mainly of 

Particular Baptist churches, though a small number of New Connexion General Baptist 

congregations had also chosen to affiliate to this body. (80) The Scottish Baptist 

Association had the task of uniting 'English' Particular Baptists, Scotch Baptists, and 

Arminian Baptists who had associated with the Johnstonian Baptist Union. The fact 

that progress was undoubtedly made towards a union of Baptist Churches in Scotland 

in this decade speaks volumes for the vision and dedication of its leaders. Mutual 

interaction of the English and Scottish Baptist leaders was bringing them closer 

together. There were still notable differences between the two bodies in that one was a 

union of individuals and the other a union of churches, but they were both going in the 

same theological direction, namely an inclusive Baptist evangelicalism that 

incorporated Calvinists with moderate Arminians. 

Another way in which the bond of union between Scottish Baptists was 

strengthened was in the association of the S. B. A. with the Baptist Missionary Society 

(B. M. S. ). Scottish Baptists were involved in supporting the B. M. S. in both a personal 
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and collective capacity. It was natural, in the context of a national association of 

Scottish Baptists, to discuss activities which united them. At the 1857 assembly there 

was amongst the delegates Thomas F. Hands, who had worked with B. M. S. from 1843 

to 1852 in Jamaica, (81) and a Colonel Wakefield, who gave a talk on Baptist witness 

in India. He had been located for the past thirty-four years in the sub-continent. (82) 

The 1858 assembly heard an address by E. B. Underhill, one of the secretaries of the 

B. M. S., on the work in India. He spoke about the progress achieved since the arrival 

of pioneer missionaries such as William Carey. It is interesting to note that the Scotch 

Baptist Henry Dickie, of Bristo Baptist Church, Edinburgh, was chairing that 

session. (83) Scotch Baptists had supported the B. M. S. since the 1790s, as chapter two 

records. (84) The focus on B. M. S. during S. B. A. gatherings would act as a bridge to 

help Scotch Baptists in Scotland identify more closely with the work of the 

Association. The role of the B. M. S. in bridging the differences between Scottish 

Baptists was important for the future development of the S. B. A.. 

One factor that transformed the spiritual life of many denominations was the 1859 

revival of religion. Scottish Baptists were certainly among the beneficiaries. The 

connection between Baptists in Scotland and the revival was made plain in the 1859 

annual report. 

The report, which was read at a business meeting, referred to the origin of the 

Association as having arisen out of an earnest desire on the part of members 

of the churches for a larger outpouring of the Spirit of God, and to the 

coincidence that at the very time the same desire had taken possession of the 

hearts of Christians in America, Sweden, and elsewhere, which had been 

followed by actual Revival in these countries, and now in this. The report 

gratefully acknowledged that many of the churches connected with the Baptist 

denomination had participated in these tokens of God's mercy and grace. (85) 

The revival reports in The Freeman during 1859 from John Williams, a Glasgow 

Baptist minister, indicate that it was a pan-denominational movement. Prayer meetings 

in Glasgow, for example, were held under the auspices of the 'committee of the 
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Glasgow Auxiliary of the Evangelical Alliance'. In Helensburgh Presbyterians, Baptists 

and Independents united in earnest prayer and formed a large crowd of people. Many 

individuals were converted and baptised by Baptist minister George Dunn in 

Drumclare near Airdrie. (86) 'A great awakening has taken place in the North of 

Scotland, embracing almost all the parishes between Aberdeen and Inverness -a 

distance upwards of 100 miles'. The impact in Thurso, a town of 3,000 people, 

resulted in 150 people being added to the membership of two unnamed local 

congregations. A large increase of this proportion had never been recorded in their 

previous history. Ayrshire had seen a significant change in social behaviour with a 

dramatic fall in the number of cases of public disorder for the police to handle. 

Maybole was singled out as a good example of a town affected by the revival. (87) 

Eyemouth in Berwickshire had seen'a remarkable outpouring of the Holy Spirit'. The 

local population had been only 2,000 people, but almost every home had been affected 

by the revival. Every night of the week the four churches, Baptist, Methodist, Free 

Church and United Presbyterian, had been open for prayer meetings with seats quickly 

taken. 'The most cordial union exists among the ministers of the town, as well as 

among all Christians. Denominationalism is out of sight, and all are co-operating most 

heartily on behalf of Christ alone'. (88) Arminian and Calvinistic Baptists were united in 

favour of the 1859 Revival. The growth in the churches at this time would act as an 

incentive to further united efforts in prayer and evangelistic activity. The 1861 annual 

report declared that the S. B. A. '... was designed to promote the cause of revivals'. (89) 

When the focus was on shared activities such as prayer and evangelism, as mentioned 

in this context, the ties between Scottish Baptists were becoming more firmly 

established. 

The 1856 assembly of the S. B. A. linked these two activities. It stated: 

The objects of the association were - first, to promote the revival of spiritual 

religion in the denomination......... The chairman made several remarks on 

each of these objects, but dwelt particularly on the first, showing the necessity 

there was for increased earnestness and activity on the part of the ministers, 
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deacons, and members. Addresses of a practical character... were afterwards 

delivered (90) 

In the context of revival blessings from God the theological differences between 

Baptists, and those between Baptists and other evangelical Christians, appeared to be 

much smaller than had previously been thought. William Tulloch, the president of the 

Baptist Union of Scotland in 1881, in his Presidential address, highlighted what he 

believed was one of the main sources of encouragement that strengthened ties 

between Baptists in Scotland. 

The Union was in fact born of a revival... Quickened souls in all the churches 

... 
having been providentially led to co-operate in special efforts on behalf of 

the perishing, both ministers and people felt how good it was to work together 

for their common Lord. This excited in the minds of some of us a strong desire 

to see the body to which we belonged... take its part in so noble a work... The 

breath of heaven, which was then imparting new spiritual life to multitudes, 

could breathe on the Baptist churches too, and drawing together the scattered 

members of the body make them instinct with the life of God. (91) 

Promoting the cause of the revival brought many Scottish Baptists closer together and 

as a result it strengthened the support for the work of the S. B. A. 

One of those shared objectives was the desire to see a greater emphasis on home 

missionary work in the urban centres of central Scotland. There was concern expressed 

at the unwillingness of the Baptist Home Missionary Society for Scotland (B. H. M. S. ) 

to devote more of its energies in this direction. The Johnstonian Baptist Union 

leadership had complained often about this matter. It had made urban church-planting 

one of its top priorities, as has been seen in chapter seven. (92) The attitude displayed 

by the S. B. A. was revealed in a report drawn up after an unsuccesssful meeting with 

the B. H. M. S. 

It was suggested that the Home Mission direct its attention more to the 

centres of population than it had done, and that efforts like that at 

Kilmarnock should be encouraged. This the Home Mission declines to do, 
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and it remains with the friends of the association to carry out this 

recommendation. (93) 

In the 1840s and early 1850s it had been primarily the Arminian Baptists that had laid 

the greatest stress on the need to reach the urban centres with the Christian gospel. 

They through the auspices of the Johnstonian Baptist Union criticised the Calvinistic 

Home Mission for their flawed aims. Now with the S. B. A. largely dominated by 

evangelical Calvinists, such as James Paterson and Jonathan Watson, there could be no 

claim that there was a theological reason behind the disputation. It was beyond doubt a 

matter of practical strategy. The best points from the strategy of the old Johnstonian 

Union were being carried on in the new organisation, enabling those associated with 

the former Baptist Union to see a measure of continuity with the previous regime. A 

policy of consensus was slowly emerging with the hope that one day most if not all 

Scottish Baptists would work together under the auspices of the S. B. A.. 

Some Scottish Baptists sought to work with other evangelical Christians. It is 

important to note those Baptist leaders from Scotland that had been involved in the 

process of setting up the Evangelical Alliance in the United Kingdom. In August 1845 

a meeting of leaders from the Scottish evangelical churches met in Glasgow to co- 

ordinate a resolution to invite their counterparts from Ireland, England and Wales to 

unite more closely with them. All the Scottish Baptists involved in that meeting were 

evangelical Calvinists. In addition they had previously been involved in attempts to 

unite Calvinistic Baptists to work more closely together in their native land. James 

Paterson and Robert Kettle were from Hope Street Church, Glasgow. Alexander 

McLeod was minister of South Portland Street Baptist Church in the same city. 

William Innes represented Elder Street Baptist Church in Edinburgh. (94) It is notable 

that none of the leaders of the Johnstonian Baptist Union chose to be involved in this 

wider evangelical movement. It was, however, this broader vision of focussing on the 

principles that united evangelical Christians that enabled the leaders of the Scottish 

Baptist Association in the 1850s and 1860s to prepare the way for the inclusive 1869 

Baptist Union of Scotland. 
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A further factor that continued the process of building bridges between Scottish 

Baptists was the temperance movement. Scotch, English' and Arminian Baptists 

worked alongside each other in the company of other Christians to promote the cause 

of total abstinence. Chapter seven gives details of the importance of this issue in 

Scottish Baptist circles. (95) In that chapter it was established that the most important 

leaders in the three traditions were committed to this issue in the period from the 

1830s to the 1850s. This pattern was in line with Nonconformist denominations in 

England where, in the 1850s and 1860s, the most prominent younger leaders were 

total abstainers, taking the pledge ahead of the majority of their contemporaries. (96) It 

is likely, however, that institutional records of the temperance societies do not present 

the whole picture. The records of the Scottish Temperance League (S. T. L. ) for 1862 

reveal that there were only sixteen Scottish Baptist ministers in membership. This total 

had risen to only seventeen by 1900. The same register noted, however, that a survey 

conducted in 1901 had indicated that all one hundred and seventeen Scottish Baptist 

ministers were teetotal though the overwhelming majority had not registered their 

position with a temperance organisation. (97) It is probable, therefore, that both 

grassroots and ministerial support for abstinence was higher than the formal records of 

temperance societies have indicated. This cause, however, was not as vital to the work 

of Baptist union in the late 1850s and the early 1860s as it had been in the 1830s and 

1840s, because by the late 1850s Scottish Baptists had made greater efforts to 

overcome their differences. 

The next factor for consideration is the possible influence of the Particular Baptist 

churches involved in the Baptist Union and the Baptist Associations in England. The 

leaders of attempts at union amongst Baptists in Scotland would have been aware that 

the Baptist Union in England had struggled to maintain its early momentum. There 

were many Baptist Churches that were not in any kind of association for much of the 

century. John Howard Hinton, who had been the secretary to the Union through some 

difficult years, was called to the presidential office in 1863-1864. His address was a 
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personal evaluation of the work of the union of churches and it was not a pleasant 

picture that he painted. 

Denominational union among Baptists, he said, has been slow in manifestation, 

and difficult of cultivation. We have long been a divided body, and we are so 

still; and if any progress at all has been made, it is unquestionable both that 

much remains to be done, and that the most recent efforts have met with 

little success..... The Baptist denomination, while in name one, is in fact 

many. If it were an evil spirit it might say, 'My name is Legion. '..... 

In the first place, it is divided into two by a difference of doctrinal sentiments, 

some churches holding the Calvinistic system, some the Arminian...... Of these 

two bodies the larger, or the Particular Baptists, is itself divided by a doctrinal 

diversity, according as the Calvinistic system has been found capable of being 

modified into two forms, which have been called High and Moderate Calvinism. 

The Particular Baptist body is further divided by a practical diversity on the 

subject of communion. It contains churches which restrict fellowship at the 

Lord's Table to persons who have made profession of their faith by baptism, 

and churches who admit to communion professed believers in Jesus, although 

unbaptized. These are called respectively Open - Communionists and Strict 

Communionists...... we have then six parties. (98) 

This was an unduly pessimistic utterance from an elder statesman of the Union but it 

was an indication that all was not well with the Baptist Union of Great Britain and 

Ireland. It is apparent that the workings of this Union of churches was unlikely to have 

provided much encouragement to those Scots seeking to establish their own Baptist 

union. 

The heart of life amongst many English Baptists was their'county' association. The 

Western Association and the Northamptonshire Association had been important in the 

late eighteenth, as well as the nineteenth, centuries. (99) There were, though, other 

associations that also played a prominent part in the lives of English Baptists in the 

nineteenth century. Brief consideration will be given to one, the London Baptist 



356 

Association, that was formed in 1865. London Baptists were amongst the slowest in 

the Baptist constituency in England to succeed in organising themselves into a 

permanent association of churches. There had been various attempts to establish a 

united witness by the Particular Baptists, but all three of their associations that had 

been in existence in the early 1850s had ceased operations by 1856, due to divisions 

over high Calvinist issues. The parallel can be drawn with the situation in Scotland that 

year when new men were needed to advance the cause of united witness amongst 

Baptists. The 1865 London Baptist Association (L. B. A. ) did not commence in a 

context of high expectations, but it was'able to overcome the apathy of many Baptists 

due to the leadership skills of its most prominent ministers. It is important to examine 

why this new association was successful when previous ones had failed because this 

could provide a key for understanding the success of other attempts for union amongst 

Baptists. (100) 

The leaders of the L. B. A. were amongst the most prominent in the metropolis. 

C. H. Spurgeon was the instigator of this project. He had been visiting James Mursell of 

Bradford and they had discussed the work carried out under the auspices of the 

Yorkshire Baptist Association. Spurgeon was particularly impressed by the Loan Fund 

for new church buildings. Here was a practical need that could be met in London by an 

association of Baptists-(101) It had been recognised by most London Baptists that the 

former associations had died out through a lack of aims and objectives, as was stated 

by The Freeman_ the denominational newspaper, in an article in 1865. 'The old 

Association of Baptist Churches in the Metropolis... did some good, until at last, 

through sheer inanation, it died out; killed, because at length it ceased to find anything 

to do'. (102) Spurgeon had not been involved in a Baptist association of churches, but 

had now seen a successful model that could be copied. The colleagues that joined him 

in leadership of the L. B. A. were men who had had some experience of association life. 

William Brock, who had trained at the Stepney Academy, gained experience from his 

involvement in the Norfolk Baptist Association prior to commencing his ministry at 

Bloomsbury Baptist Church in London. William Landels, the minister of Regent's Park 
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Baptist Chapel in London, had had greater experience in this matter. lie had belonged, 

first of all, to the Evangelical Union denomination in Scotland, as outlined in chapter 

seven. Landels then joined the Scottish Baptists associated with Francis Johnston, who 

were involved in the 1842-56 Baptist Union of Scotland. Landels probably was aware 

with hindsight that the Evangelical Union model of association amongst churches 

would not succeed amongst Baptists. An honest evaluation of the Johnstonian Union's 

policy of strict doctrinal conformity to its creed would have shown that it alienated 

many Baptists who would otherwise have been committed to the project. It was during 

his ministry in Birmingham that he would have had opportunity to observe the work of 

the Midland Baptist Association. (103) This body had been in operation for over two 

hundred years and it enabled Landels to see that Particular Baptists were as concerned 

about evangelism and church-planting as evangelical General Baptists. This range of 

experience enabled these leaders and other colleagues to take an inclusive approach in 

their attempts to unite London Baptists in 1865. 

This policy is evident from the first meeting of the L. B. A. The Freeman in its 

report stated : 

The brethren assembled represented well-nigh every shade of opinion amongst 

us, although, if any party predominated, we should say it was that of our strict 

communion brethren. Still, it was most apparent that the ruling wish of all 

present was to give as little place as possible to differences of opinion, and 

rather to find out the common basis on which they could practically agree. 

The commentary by the newspaper affirmed its support for the inclusive nature of the 

L. B. A. ' We are thankful, too, that the basis of this new Association is so broad..... 

It does not rest on the technicalities of a creed, but simply on the wide basis of 

evangelical sentiment. ' (104) The association had three primary aims: fellowship 

amongst Baptists, evangelism and church extension. On the last objective the L. B. A. 

set itself a target of one new church to be erected every year. In the first decade of its 

existence eleven new chapels were built and one other cause saved from closure. This 

record was maintained for many years, with Spurgeon alone being instrumental in the 
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foundation of over 200 churches in London. (105) This association was essentially a 

task-orientated body whose essence related more to what it was going to do than what 

they chose to believe as a group of churches. The significance of this for Scottish 

Baptists is that the first and third attempts at union related more to the latter emphasis 

whilst including the former. The 1835-42 Scottish Baptist Association, though it had 

made little progress in uniting Baptist churches, had had a practical emphasis from the 

start. This in part was due to the very limited resources of the small mainly Highland 

churches of which it chiefly consisted. It would, however, point forward to the best 

way to proceed for future attempts at union. The lessons that were being learnt in 

London would act to reinforce the voices of those men in Scotland who had called for 

a similar basis of union. 

A vital part of the L. B. A's success came about through the Baptist College that 

was established by Spurgeon in order to train men as preachers and pastors. In 1869 at 

the annual gathering Spurgeon declared his satisfaction that 285 students had been 

admitted to the institution since its inception in 1856, a number, he remarked, which, 

, is equal to what some colleges have received during a period of fifty years'. In addition 

460 other men had attended the evening classes with a view to working as lay 

preachers or ministers in other denominations. In that year, 1869,167 men were 

settled pastors and 43 had formed new churches including the erection of 22 new 

buildings and 11 branch (mission-hall) congregations. The L. B. A in this period of 

thirteen years had grown to encompass 102 congregations, a major increase on the 55 

churches involved in 1865. (106) Spurgeon's men contributed a significant proportion 

of the increase in the metropolis. He claimed, at the September L. B. A. gathering in 

1877, that his former students had built about 40 chapels in London. (107) Spurgeon's 

College had trained almost 900 men at the time of his death in 1892. It had as early as 

1866 one third of the students in the nine Baptist Colleges in the United Kingdom and 

one third of the income. (108) The college had trained ministers who were to accept 

calls from churches from all parts of the United Kingdom. In the north west of 

England, in the period 1860-76, there were 12 new churches brought to maturity by 



359 

Spurgeon's men and there was a new enthusiasm for evangelism in many of the other 

churches. The new life in the south stirred up by the advent of Spurgeon to London 

had flowered in the Pastor's College, and the seed was now being scattered over the 

north. Students from this institution were in great demand. One example was the 

church at Tottlebank, in the Lake District, which requested a student to oversee a 

church it had planted nearby. Thomas Lardner was duly sent by Spurgeon and as a 

result the church at Ulverston was established. (109) The impact of C. H. Spurgeon, and 

the Pastor's College, had transformed Baptist life not only in London but also in many 

other parts of England. 

Scotland too benefited from the presence of Spurgeon's men in its pulpits from 

1859 onwards. John Crouch was called to be the founding pastor of Victoria Place 

Baptist Church in Paisley in 1866, by 82 former members of Storie Street congregation 

who had been affected by the 1859 revival. (110) James Chamberlain was called from 

the college to minister at Bath Street Church in Glasgow in February 1867. (111) John 

Alexander Wilson became the first pastor at Peterhead Baptist Church in 1867. He was 

inducted to his new position by Professor Rogers of the Pastor's College, a paedo- 

baptist, in the presence of the ministers of other denominations in Peterhead. (112) 

Falkirk Baptist Church sought assistance from Spurgeon's College after its numbers 

had been reduced to 30 by divisions within the congregation. John L. Spence was the 

student who accepted the call to that pastorate in 1868. (113) The most significant 

individual that came from the college to Scotland was T. W. Medhurst, Spurgeon's first 

student. He was invited in 1862 to pastor North Frederick Street Baptist Church, 

Glasgow, where he remained until 1869. The work advanced under his leadership, 

including the establishment of a branch-church in Govan. He found time, in addition to 

his other labours, for a preaching and lecturing tour to Dundee during which the 

Lochee Church was founded. (114) Medhurst was also strongly in favour of the 

establishment of a Baptist Union of Scotland. He was one of the ministers to whom 

credit is due for the decision to form the organisation in 1869. He had been the acting 

secretary at some of the meetings proposing union in the period prior to his removal to 
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England. (115) The Pastor's College had contributed not only to the success of the 

L. B. A., but also to Scottish Baptist churches which received enthusiastic and well- 

trained men. The L. B. A. had provided a successful model for union which others might 

follow. The major college, in the capital, had provided men with great zeal for 

evangelism and union amongst Baptists who would contribute to the process of 

establishing a Baptist union of churches in Scotland. 

The extent to which Spurgeon's College influenced events in Scotland in the 

period 1856 - 1870 is seen by comparing the records of the settlements of the students 

from the English Baptist Colleges. 
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Table 8.1 Eng ý ist Colleges and Scotland 

Name of College Scots training % Former Former students Former students for mini ministry students settled in Scotland involved in the 
up_t. o 1.870 settled iii prior to 1870 1856 S_B. A_ 

ofnd 
by 1870 

Bristol 20 / 279 5% 13 3 
1800-1870 

Bury [Manchester] 0/9 0% 00 
1866-1870 

Horton [Rawdon] 43 / 303 7% 22 5 
1806-1870 

Regent's Park 7/ 236 0.1% 30 
1810-1870 

Spurgeon's 15 / 294 9% 25 15 
1856-1870 

&ourcff. 
Regent's Park: R. E. Cooper, From S pney to St Alec pp. 109,135-137. 

Stel2ncy College Annual Reports, 1830-1870. 
Bury [Manchester]: C. Rignal, 

- pp. 247-266. 
Bristol: A Report of the Bristol Baptist oll g or n-,. -4-1-Ed ucation Society, 

1875, pp. 36-40. 
S. Hall, The Scottish Links with Bristol Baptist College', private MS. 

Horton [Rawdon]: The Northe 2110"al Society Re. nortq 1805-1805 to 
1870-1871. 

Spurgeon's: Spurgeon's College, Register of Students 1856 to 1871. 
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There were only 3 Regent's Park College students that chose to accept a call to a 

congregation in Scotland. John Pulsford settled briefly in Glasgow in 1840, (116) 

before spending three years at Portland Chapel, Southampton. After twenty years in 

Baptist ministry in Hull, 1843-1863, he moved to the Baptist Church at Offord Road, 

London. His final ministry was in the Albany Street Congregational Church, 

Edinburgh, from 1867 to 1886. (117) James Brown transferred from a London charge 

prior to his induction at Anstruther in 1859. (118) In 1839 James Clark moved from his 

pastorate in Guilsborough, in Northamptonshire, to Edinburgh. He had no intention of 

pastoring a church, but became instrumental in the formation of an unknown Baptist 

church of which he was the minister from 1841 to 1851, prior to settling in Clifton 

near Bristol. (119) The Bury College was a new foundation designed to alleviate the 

shortage of ministers who held to strict communion principles in England. In the early 

years of its existence there was no surprise that its students all settled in England. (120) 

The Bristol College had received Scottish students on a regular basis after 1803, the 

year in which Christopher Anderson of Charlotte Chapel, Edinburgh, had commenced 

his studies there. The students who settled in Scotland did not play a prominent part in 

attempts at union, but 3 men were involved in the S. B. A. which led to the formation of 

the Baptist Union of Scotland in 1869. (121) They were Thomas Holyoak, Bath Street 

Baptist Church, Glasgow, 1865 to 1866; William Rosevear, Blackfiiars Street Baptist 

Church, Glasgow, 1869 to 1871; and John Williams, North Frederick Street Baptist 

Church, Glasgow, 1851 to 1862. (122) The two colleges which had a profound 

influence on Scottish Baptist churches were at Horton and Spurgeon's, in London. 

Horton had 5 former students involved in either the S. B. A. or in the early stages of the 

1869 Baptist Union, but none had a leading position in the association. (123) Francis 

Johnston and Robert Thomson had been prominent in previous attempts at union. The 

other 3 men and their churches were to affiliate with the new union in either 1869 or 

1870; John Macfarlane (Elgin); (124) John Grant (Eyemouth); and J. K. Ashworth 

(North Frederick Street, Glasgow). (125) The honour of making the greatest numerical 

contribution to the process of union fell to Spurgeon's College. In the period 1856- 
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1870 15 out of 23 English-trained men came from that one college. Table 8.2 lists 

these former students and the churches they pastored at that time. It is also relevant to 

note that 14 of these men came to Scotland shortly after the formation of the L. B. A. 

(126) Their experience of union amongst Baptists in London almost certainly 

influenced their decision to associate with the S. B. A. in Scotland. The presence of the 

Spurgeon's men may have been the main factor that lay behind the decision to change 

the S. B. A. from an association of individuals to a union of churches in the late 1860s. 
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Table 8.2 Spurge, eon's College Former Students involved in the SBA.. or Baptist Union 
of Scotland by 1870- 

Name Church 

1. Thomas Medhurst North Frederick Street B. C., 1862-1869 
Glasgow 

2. Clarence Chambers Crown Terrace B. C., 
Aberdeen 1866-1877 

3. Samuel Crabb Aberchirder B. C. 1865-1869 
Rothesay B. C. 1869-1919 

4. Charles Hill Viewfield B. C., Dunfermline 1866-1875 
Stirling Street B. C., Galashiels 1875-1881 

5. Alexander McDougall Rothesay B. C. 1866-1868 
Islay B. C. 1869-1871 

6. John Crouch Victoria Street B. C., Paisley 1866-1896 
7. W. C. Dunning Charlotte Chapel B. C., 

Edinburgh 1867-1872 
8. James Chamberlain Bath Street B. C., Glasgow 1867-1868 
9. John Wilson Peterhead B. C. 1867-1871 
10. J. O. Wills Lochee B. C., Dundee 1866-1869 

Bell Street B. C., Dundee 1869-1873 
11. J. Scott Forres B. C. 1867-1869 
12. John Spence Falkirk B. C. 1868-1870 
13. Henry Moore Bath Street B. C., Glasgow 1869-1872 
14. J. D. Cameron Lochee B. C., Dundee 1870-1880 
15. Arthur Morgan Grantown-upon Spey 1870-1872 

Sources. 
First Annual Report of the Baptist Union of Scotland. 1869. 
S, , on nnual Report of the Baptist Union of Scotland 
Spurgeon's College Register of Students 1856 to 1871, MS in the possession of 

Spurgeon's College. 
G. Yuille (ed. ), History of the Baptists in Scotland, 1926. 
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In the 1860s the Baptist laymen and ministers who took leading parts in the work of 

the Scottish Baptist Association increased both in numbers and in the diversity of their 

theological beliefs. The solid foundation had been established by the five pioneers, 

Paterson, Hodge, John Pullar, Muir and Culross. Scottish Baptists had been too prone 

to fragmentation and division amongst themselves. When the S. B. A. was set up in 

1856 as an association of individuals this was because a more ambitious scheme was 

unlikely to win sufficient support from the churches. James Paterson gave the reason in 

an article written in 1863: 'Partly diversity of opinion as to many things, and partly the 

instinctive love of perfect freedom on the part of the individual churches, rendered it 

inexpedient to attempt a union of churches' (127) The climate probably changed in 

large measure due to an acknowledgement that a new basis for union amongst the 

churches had to be found for the future. Under the auspices of the S. B. A., supporters 

of the B. E. S. and the Arminians traditionally associated with Francis Johnston learned 

to co-operate with one another. 

The first attempts to change the S. B. A. into a union of churches came at the 1865 

and 1866 annual meetings where serious discussion of the proposal resulted in the 

formation of a committee to look further into this matter. There appeared to be no 

further advances until 1868 when Richard Glover, minister of Blackfriars Street, 

Glasgow, proposed a motion that the assembled delegates accepted: 'That a meeting of 

all who are friendly to a more comprehensive union should be held in January 

following'. Hugh Rose, a leading Edinburgh Baptist layman, chaired the January 1869 

meeting which produced the following resolution: 

That a union of the Evangelical Baptist Churches in Scotland is desirable and 

practical, and that its objects shall be to promote evangelical religion in 

connection with the Baptist denomination in Scotland, to cultivate brotherly 

affection, and to secure co-operation in everything relating to the interests of 

the associated churches, and generally to further every good work which from 

time to time may commend itself to the brethren as likely to be instrumental in the 

conversion of souls to the Saviour. 
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The decision was now taken to establish the new national body. Final details were 

worked out at a meeting of delegates during the time of the annual gathering of the 

Baptist Home Missionary Society, held that year in Edinburgh, in April 1869. The 

formal launch Union took place in October 1869. 

The S. B. A. that was founded in 1856 was primarily led by evangelical Calvinists, 

with the exception of James Culross, but prior to 1869 there were a number of men 

with more 'liberal' theological persuasions, included90liver Flett of Storie Street 

Baptist Church in Paisley. He had studied with Culross under Johnston in 1846. (128) 

Flett, who had been exposed to the newer theological ideas taught by Johnston, had 

ministered in Baptist churches in Falkirk and Paisley that had had Scotch foundations. 

As a result of these experiences Flett would have been aware of what was involved in 

bringing Scottish Baptists of diverse backgrounds together in the S. B. A. (129) Richard 

Glover, minister of Blackfiiars Street Baptist Church, Glasgow, was one of the 

individuals in 1865 to 1867 who led the moves to press the case for the association of 

individuals to become a union of churches at each annual meeting. (130) Glover was a 

strong believer in the cause of Baptist unions of churches. After his move to Tyndale 

Baptist Church, Bristol, in 1869 (131) he became involved in the affairs of the British 

Baptist Union, emerging as the leading spokesman amongst those who recommended 

that all denominational societies should be absorbed by the Baptist Union of Great 

Britain and Ireland. (132) His forceful leadership appeared to win the day in that body. 

(133) It does, therefore, indicate that his influence in the smaller Scottish society must 

have been considerable in favour of the cause of a union of churches. Richard Glover 

was persuaded to adopt Baptist principles by William Landels during his ministry at 

Regent's Park Chapel, London. (134) Glover, like Landels, strongly rejected any form 

of Calvinistic theology, counselling his hearers to 'avoid the darkness of Calvinism'. 

(135) He was also more than willing to accept the new developments in biblical 

criticism. (136) It is unsurprising, therefore, that when he moved to Scotland 
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in 1861 that it was to the church recently vacated by Francis Johnston, the premier 

spokesman of Arminian theology. It was during his time at Blackfriars Street Baptist 

Church that he persuaded the church to adopt the practice of open communion. (137) 

The theological climate had indeed changed in Scotland if so liberal-minded a thinker 

as Richard Glover could act in association with the traditional Calvinistic Baptists. 

There were a number of prominent laymen who supported the cause of union. 

Hugh Rose, an oil and colour merchant, was, in addition, a deacon at Dublin Street 

Baptist Church in Edinburgh. (138). Bailie John Walcot, following his return to 

business life in Edinburgh, worked for George Callum & Company, 'braiziers, template 

workers, plumbers, smiths and ironmonger'. (139) Walcot, a member of Charlotte 

Chapel, Edinburgh, was to be the lay president of the Union in 1881, (140) despite 

having served as minister of two Baptist churches in England following his attendance 

at Horton College, Bradford, from 1847 to 1850. (141) Thomas Coats, the sewing 

thread manufacturer who attended Storie Street Church in Paisley, took part in the 

annual assembly meetings (142), later becoming Baptist Union president in 1873. (143) 

The coats family, like many prominent Scottish Baptists, also supported the work of 

the Baptist Evangelical Society. (144). Howard Bowser was another supporter of the 

B. E. S., who, like his predecessor as secretary, William Tolmie, attended Hope Street 

Church in Glasgow. (145) Bowser held the post of secretary of the S. B. A. from 1865 

to 1869, (146) and was the first lay president of the Union in 1871. (147) Earlier 

attempts at union had been organised almost exclusively by the ministers. By contrast, 

in this process in the 1860s Baptist laymen made a far greater impact in offering 

leadership for Baptists at the national level. 

When the Baptist Union of Scotland came into being in 1869, the two senior 

positions, that of secretary and President were given to men long associated with the 

Baptist cause. Jonathan Watson, the first President, was the most appropriate man for 

that office as he had given unstinting service on this matter since the first Baptist Union 

of 1827. His contribution to previous attempts at union can be seen in chapters six and 

seven. The full-time secretary of the Baptist Union of Scotland when it commenced 
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was William Tulloch, the son of William Tulloch of Blair Atholl. Tulloch senior had 

done so much to unite Baptists in evangelism in the process that had led to the 

formation of the B. H. M. S. in 1827, as outlined in chapter five. He had also been 

prominent in the second attempt at Baptist union in the 1830s. His son, of the same 

name, had had pastorates in Elgin and Edinburgh prior to taking up this new 

appointment with the Baptist Union of Scotland. (148) Tulloch junior with experience 

of ministry both in the Highlands and the Lowlands was an ideal candidate for the post 

of Union secretary. Men from the two 'English' Baptist groupings, the Haldaneites and 

those individuals associated with Christopher Anderson, had united to form a viable 

unifying structure for the corporate life of Scottish Baptists. 
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A list of churches in membership with this Baptist Union. 

1. Sandsting B. C., Shetland 
2. Burra Isle B. C., Shetland 
3. Dunrossness B. C., Shetland 
4. Westray B. C., Orkney 
5. Kirkwall B. C., Orkney 
6. Scarfskerry B. C. 
7. Keiss B. C. 
8. Fortrose B. C. 
9. Grantown-on-Spey B. C. 
10. Forres B. C. 
11. Elgin B. C. 
12. Branderburgh B. C. 
13. Peterhead B. C. 
14. John Street B. C., Aberdeen 
15. Be11 Street, Dundee 
16. Lochee B. C., Dundee 
17. Blairgowrie B. C. 
18. Tullymet B. C. 
19. Glenlyon B. C. 
20. Crieff B. C. 
21. Stirling B. C. 
22. Cupar B. C. 
23. Anstruther B. C. 
24. Largo B. C. 
25. Kirkcaldy B. C. 
26. Dunfermline B. C. 

27. Bainsford B. C. 
28. Falkirk B. C. 
29. Airdrie B. C. 
30. Coatbridge B. C. 
31. Leith B. C. 
32. Dublin Street B. C., Edinburgh 
33. Duncan Street B. C., Edinburgh 
34. Richmond Street B. C., Edinburgh 
35. Rose Street B. C., Edinburgh 
36. Eyemouth B. C. 
37. Hawick B. C. 
38. Kilmarnock B. C. 
39. Millport B. C., Great Cumbrae 
40. Rothesay B. C. 
41. Lochgilphead B. C. 
42. Greenock B. C. 
43. Storie Street B. C., Paisley 
44. Victoria Place B. C., Paisley 
45. Bath Street B. C., Glasgow 
46. Blackfiiars Street B. C., Glasgow 
47. Hope Street B. C., Glasgow 
48. North Frederick Street B. C., Glasgow 
49. Ross B. C., Mull 
50. Toberrnory B. C., Mull 
51. Tiree B. C. 
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There were 51 churches that covenanted together to form the Baptist Union of 

Scotland in 1869. (149) It is appropriate to consider which churches chose to join in 

fellowship in comparison with previous efforts. First of all this union comprised 

congregations from all parts of Scotland in contrast to the first two attempts at union 

that were discussed in chapter six. (150) The Johnstonian Baptist Union, the third 

corporate body, had managed to gain additional representatives from the Highlands 

and Islands as members, (151) but still only 38 out of 98 churches had affiliated 

(Figure 6.2). The 1869 Baptist Union of Scotland was able to retain previously 

associated congregations as well as attract new members, as Figure 8.1 reveals. It was 

able to strengthen the corporate presence in the northern mainland with the additions 

of Scarfskerry and Keiss, but the most obvious change came in the large urban centres 

of Scotland. Dundee provided two members, Bell Street Baptist Church in the city and 

Lochee Baptist Church on its outskirts. Glasgow increased its support for united 

witness from one congregation to four with Bath Street, Blackfriars Street, Hope 

Street and North Frederick Street congregations taking part. Edinburgh too increased 

its representation from one to four participating churches with Dublin Street, Duncan 

Street, Richmond Street and Rose Street Baptist congregations opting to join the 

united witness. The distinctive factor that ensured the success of this union was the 

presence of the large and influential congregations in Glasgow and Edinburgh. The 

ministers of these congregations had objected in 1846 to the Johnstonians calling their 

united body'The Baptist Union of Scotland 'because it represented only 39% of the 

Baptist churches in Scotland. (152) In 1869 not only did the Union have affiliated 

congregations throughout Scotland, but also the concentration of churches in areas 

where the previous organisation had limited support had significantly increased. No- 

one could make an accusation such as the one of 1846 against this Baptist Union, 

though it still had commanded the allegiance of only 50% of the Baptist Churches in 

Scotland. 
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A list of churches in membership with this Baptist Union. 

1. Lunnasting B. C., Shetland 
2. Lerwick B. C., Shetland 
3. Sandsting B. C., Shetland 
4. Burra Isle B. C., Shetland 
5. Dunrossness B. C., Shetland 
6. Westray B. C., Orkney 
7. Eday B. C., Orkney 
8. Burray B. C., Orkney 
9. Scarfskerry B. C. 
IO. Keiss and Stroma B. C. 
11. Wick B. C. 
12. Fortrose B. C. 
13. Grantown-on-Spey B. C. 
14. Forres B. C. 
15. Elgin B. C. 
16. Branderburgh B. C. 
17. Aberchirder B. C. 
18. Fraserburgh B. C. 
19. St Fergus B. C. 
20. Peterhead B. C. 
21. Crown Terrace B. C., Aberdeen 
22. Arbroath B. C. 
23. Forfar B. C. 
24. Broughty Ferry B. C., Dundee 
25. Dundee B. C. 
26. Lochee B. C., Dundee 
27. Blair Atholl B. C. 
28. Rannoch B. C. 
29. Tullymet B. C. 
30. Glenlyon B. C. 
31. Blairgowrie B. C. 
32. Lochtayside B. C. [Lawers] 
33. CrieffB. C. 
34. Perth B. C. 
35. Cupar B. C. 
36. St Andrews B. C. 
37. Anstruther B. C. 
38. Kirkcaldy B. C. 
39. Cowdenbeath B. C. 
40. Dunfermline B. C. 
41. AlloaB. C. 
42. Stirling B. C. 

43. St Ninians B. C. 
44. Falkirk B. C. 
45. Airdrie B. C. 
46. Coatbridge B. C. 
47. Leith B. C. 
48. Dublin Street B. C., Edinburgh 
49. Duncan Street B. C., Edinburgh 
50. Marshall Street B. C., Edinburgh 
51. Rose Street B. C., Edinburgh 
52. Eyemouth B. C. 
53. Kelso B. C. 
54. Galashiels B. C. 
55. Ford Forge B. C., Northumberland 
56. Hawick B. C. 
57. Dumfries B. C. 
58. Kilmarnock B. C. 
59. Irvine B. C. 
60. Millport B. C., Great Cumbrae 
61. Rothesay B. C. 
62. Lochgilphead B. C. 
63. Greenock B. C. 
64. Johnstone B. C. 
65. George Street B. C., Paisley 
66. Storie Street B. C., Paisley 
67. Victoria Place B. C., Paisley 
68. Adelaide Place B. C., Glasgow 
69. Cambridge Street B. C., Glasgow. 
70. Gorbals B. C., Glasgow 
71. Govan B. C., Glasgow 
72. John Knox Street B. C., Glasgow 
73. North Frederick Street B. C., Glasgow 
74. Queens Park B. C., Glasgow 
75. Wishaw B. C. 
76. Dumbarton B. C. 
77. Bowmore B. C., Islay 
78. Colonsay B. C. 
79. Ross B. C., Mull 
80. Tiree B. C. 
81. Tobermory B. C., Mull 
82. Lismore B. C. 
83. Broadford B. C., Skye 
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Figure 8.2 records that in 1879, ten years after it had been founded, there were 83 

out of the 92 Baptist Churches associating with the Baptist Union of Scotland. The 

remaining churches outside the Union included the Scotch Baptist congregations at 

John Street, Glasgow, Bristo Place, Edinburgh, Newburgh, Fife, the Second Baptist 

church in Galashiels and Academy Street, Aberdeen. These congregations probably 

objected to the inclusive nature of this Baptist Union on both doctrinal and 

ecclesiological grounds. The other non-participating congregations were very small 

and it is probable that this, rather than theology, was the main reason for their failure 

to associate. A total of 90% of Scottish Baptist churches had formally identified with 

the national organisation by 1879. (153) Even in the congregations that chose to remain 

outside its ranks there were individuals who became personal members of the Union, 

for example, William Grant, a pastor at Bristo Place, Alexander Thomson, a pastor at 

the second church in Galashiels, and Alexander Grant, one of the pastors in John 

Street, Glasgow. Those individuals who had laboured so long could now rest assured 

that their dream had become a lasting reality. The need for a Baptist Union, and its 

continued existence, was now taken for granted. Ten years after the establishment of 

the 1869 Baptist Union its permanence was guaranteed, a notable achievement given 

the battles fought over this body in the previous fifty-two years since 1827. 

The final and most important factor in the process that resulted in the 1869 Baptist 

Union of Scotland was the need to unite for the provision of theological education in 

order to train men for the Baptist ministry. The demand for a better education system 

had been felt throughout Scotland for the whole of the nineteenth century, culminating 

in 1872 with a government-controlled system of school education. (154) The reasons 

for the rising standards could be quite complex. One example of this was religious 

rivalry after 1843 between the Free Church of Scotland and the Church of Scotland. 

These two denominations both set up local schools as they strove to be not only the 

national church but also the best provider of schools for the people of Scotland (155) 

The Free Church had the vision of achieving the ideal promoted by the sixteenth- 

century Scottish Reformers, as expressed in the First Book of Discipline _ of educating 
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each person up to their full potential, regardless of their ability to pay. This plan 

included, for males, university education with appropriate career opportunities to 

follow. (156) The style of training courses for potential ministers in Scotland became 

more academic as the century progressed, in line with the Presbyterian vision of an 

educated ministry. (157) 

British Baptists were also acutely aware of the need for educated ministers. One 

Baptist minister in the early nineteenth century, Thomas Lewis, who was conscious of 

his own lack of adequate training, declared' I feel my great deficiencies, 0, what an 

advantage is learning as the handmaid of religion !I cannot esteem it too highly. I 

bewail the lack. ' (158) John Ryland, minister of Broadmead Baptist Church and 

President of the Bristol Education Society from 1792 to 1825, was convinced of the 

need for an educated ministry. 'It is highly expedient that every large body of Christians 

should possess some learned ministers and the greater their numbers and attainments 

the better', he said in an address to Stepney Academy in 1812. 'An illiterate, though 

pious ministry must be exposed to needless contempt. '(159) A thorough education, 

though, was not merely to aid the student in his future endeavours, for it was also 

essential if the respect of the congregation was to be gained and maintained. Isaac 

Mann, pastor of the Maze Pond Chapel in London, (160) drew attention to this issue 

in 1829 when he argued that Baptists needed to keep up with trends in general 

education, otherwise their congregations would seek 'a more enlightened 

ministry'. (161) In the first half of the nineteenth century new Baptist colleges were 

opened at Horton and Stepney in England and Abergavenny and Llangollen in Wales, 

but the proportion of trained Baptist ministers in churches had reached only 45% 

between 1830 and 1859. There was, however, a significant increase to 67% for men 

who entered the ministry between 1850 and 1879. (162) Samuel Green, the President 

of Rawdon College, (163) was convinced by 1871 that debates over the education of 

ministers were to be centred only on the form, rather than on the principle, of 

theological training. At the autumnal session of the B. U. G. B. I. that year he declared 

that: 
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There are questions which it is now unnecessary to re-open. Even those 

among us who most unfeignedly rejoice in the success of unlettered 

evangelists will not question the value of an educated ministry. It will not be 

maintained that there is anything in high mental training to make the preacher 

ineffective, the pastor careless, or the man undevout. (164) 

If theological qualifications, however, were the mark of respectability then Baptist 

pastors still faced a serious shortfall, as a mere 10% of men entering college between 

1870 and 1899 had obtained a degree, compared to 20% of Congregational ministers 

in the same period of time. (165) Spurgeon's College, founded in 1856, however, had a 

different ethos regarding educational attainment, from that of Regent's Park College, 

for example. Spurgeon made it plain that his institution was founded to train and equip 

'a class of ministers who will not aim at lofty scholarship, but at the winning of souls - 

men of the people who might otherwise receive no training. ' (166) The principle of the 

necessity of training for ministry was admitted by the vast majority of British Baptists. 

The debate centred on the nature of the courses that students would be expected to 

follow. 

English' and Haldaneite Baptists in Scotland had seen the need for an educated 

ministry since the beginning of the nineteenth century, and by the 1830s the majority of 

their Scotch colleagues had also indicated their support, as outlined in chapter six. 

(167) The main focus for discussion, though, amongst Scottish Baptists was regarding 

the proposal for a ministerial training college in their native land. This issue, however, 

was to take another quarter of a century before its resolution in 1894 with the creation 

of the Baptist Theological College of Scotland, in Glasgow. (168) The demand for an 

educated ministry, though, did not exclude spiritual qualities. An adequately trained 

Baptist minister, by the late 1850s, was expected to have both spiritual and scholarly 

qualifications before commencing his vocation. (169) The high educational standards in 

Scotland made Scottish Baptist ministers an attractive proposition to English 

congregations in the third quarter of the nineteenth century. (170) Scottish Baptists, 

however, had valued training and preparation for ministry throughout the nineteenth 
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century even if their modest numerical strength had ensured that a permanent college 

would not be set up until almost the end of the century. 

The Scottish Baptist Association had as one of its main objectives' the 

encouragement of young men in devoting themselves to the ministry'. (171) The 

leading promoter of this object was James Paterson, who was appointed as the sole 

tutor of Baptist ministerial students. The tuition was given on the premises of Hope 

Street Church, in Glasgow. There were 22 men who were trained in this setting, 

including George Yuille who was later to become secretary of the Baptist Union of 

Scotland. The great importance of this objective was taken over into the 1869 Baptist 

Union of Scotland. Its third object stated: 'to aid young men of approved piety and 

talent in preparing for the work of the Christian ministry'. James Culross, at the 

opening meetings of the Baptist Union in 1869, delivered a powerful address on this 

subject. He was appointed the new tutor in place of James Paterson who wished to 

retire from this post at the age of sixty-seven. (172) Scottish Baptists had held to 

different theological systems and worshipped in different traditions in the period 1836- 

1869, but a large number of them were convinced, throughout this period, of the 

necessity of providing opportunities for theological training. This issue served 

consistently to unite Scottish Baptists during decades of disagreement on other matters 

and continued to have that effect in the late 1850s and early 1860s. Other factors such 

as the impact of the evangelical revival and especially the presence of Spurgeon! s men 

in post as ministers in a large minority of the churches in the mid to late 1860s may 

have been more influential later. But over a longer period concern for the training of 

ministers was probably the most important factor in uniting Scottish Baptists, so 

ensuring the success of the fourth and final attempt to establish a Baptist Union of 

Scotland. 

In conclusion there had been many obstacles in the way of forming a union of 

Baptist churches in the period 1856 to 1869. Doctrinal differences between Calvinists 

and Armimans had caused the failure of the third attempt at union. This problem had 

been overcome partly by the removal of militant Anninians from Scottish Baptist 
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circles in the mid -1850s, but also by the inclusive nature of the S. B. A.. Its doctrinal 

statement, though Calvinistic, did not exclude evangelicals with broader views. Mutual 

forbearance on many issues such as open or closed tables and the nature of the pastoral 

office increased as Scottish Baptists were determined to maximise their unity for the 

common good. The failure of churches in the large towns to participate in attempts at 

union had been a problem in the past, though now they were supporting this venture. 

Indifference and an assumption that attempts to establish a union of churches would 

fail were overcome through careful preparation and a willingness to move forward at a 

pace that would carry the majority of churches with the leadership of the S. B. A. 

Wider influences upon Scottish Baptists included involvement in the setting up of 

the Evangelical Alliance and participating in the after-effects of the 1859 revival. The 

regular features at S. B. A. annual meetings of representatives or missionaries from the 

Baptist Missionary Society enabled delegates to remember that they were part of a 

much wider Baptist family. The English Particular Baptists' basis of union in 1832 had 

prepared the way for evangelical Armimans to join in the union alongside their 

Calvinistic colleagues. The willingness of the leaders of the 1856 to 1869 S. B. A. to 

welcome all evangelical Baptists into their midst ensured that the lesson had been 

learned from the mistakes of others. The Association was led in large measure by men 

who held strict communionist Particular Baptist views, but could also accommodate 

liberal-minded Armimans such as Richard Glover. That degree of comprehension at the 

level of leadership ensured that this co-operative venture would be inclusive of all 

Baptists who desired to take part. 

It is instructive to note that even with an established Baptist Union, many English 

Baptists in this era were as reluctant as their Scottish counterparts to work closely with 

each other. The London Baptist Association served as a useful model of a successful 

union. The absence of an exclusive doctrinal basis and clear practical objects led many 

to join its ranks. The L. B. A. was formed in 1865. It was soon making rapid progress in 

uniting London Baptists by engaging them in co-operative ventures such as church- 

planting. Spurgeon's College, established in 1856, provided not only extra ministers for 
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the London area but also for the north of England and Scotland. The presence of so 

many Spurgeon's men in Scottish Baptist pulpits in the late 1860s was highly 

significant in the transformation of the S. B. A. into the Baptist Union of Scotland. An 

association of individuals was changed into a union of churches. The individuals who 

had led the S. B. A. since its foundation in 1856, however, were of greater importance. 

They had been able on the basis of mutual respect to unite Scottish Baptists, enabling a 

growing number of them to join in the union of churches. 

The most important factor, however, deals with ministerial training. Scottish Baptists 

were divided on how best to train their prospective ministers, but were united in 

seeking to improve the opportunities for these men. It was crucial that there was a 

good contingent from each sector of the Baptist constituency in Scotland working on 

this problem. In each of the attempts to unite Scottish Baptists, after 1836, ministerial 

education was always one of the most important objectives. This consideration alone 

was not sufficient to guarantee the formation of the Baptist Union of Scotland, but it 

was the most important of the factors involved in this process in setting in place an 

Association on which a union of churches could be built. The presence of Spurgeon's 

men may have been decisive in the late 1860s, but their influence came to bear on a 

body of men already convinced of the benefits of mutual co-operation. 
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Conclusion 

This thesis has been considering the various issues that were involved in the process 

that eventually resulted, in 1869, in the formation of the Baptist Union of Scotland. 

Scottish Baptists of different traditions had talked with each other about the need for a 

united witness since 1806, but a further sixty-three years were to elapse before a 

successful conclusion was produced. The earliest merger attempt had taken place in 

Edinburgh, in 1806, between two individual congregations representing the Scotch and 

'English' perspectives. At that time the overwhelming majority of Scottish Baptists 

attended Scotch Baptist churches, with 'English'-style congregations being something 

of a novelty, and so it was unsurprising that the friendly overtures were initiated by the 

larger body led by Archibald McLean. Consideration was given to the invitation, but 

eventually it was declined. (1) Even at this early stage there was a conviction, at least 

on the part of the Scotch Baptists, that ideally there ought to be only one Baptist 

denomination in Scotland. Different theological principles, however, were viewed as 

too important to sacrifice for the sake of denominational unity. There were various 

obstacles deemed to be preventing closer fellowship between those individuals and 

churches holding to divergent understandings of Baptist principles. In each of the 

attempts at church union described in chapters six and seven these varied opinions 

were revealed. It is appropriate to consider first those issues that were a hindrance to 

Baptist union before discussing the reasons why a union of Scottish Baptists was 

finally established in 1869. There will then be discussion of the conclusions reached in 

the light of other studies of Scottish social and ecclesiastical history, as well as British 

Baptist developments in this period, before drawing some overall conclusions. 

There were three ecclesiological traditions in the Baptist community in Scotland in 

the early part of the nineteenth century. The largest group consisted of the Scotch 

Baptists whose beliefs and practices were largely shaped by Archibald McLean, an 

inspirational leader who was the senior pastor of their Edinburgh congregation. The 

unity of that connexion largely revolved around his person. (2) Prior to 1810 this 
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group of churches saw much encouragement with new members and churches being 

established, but internal disputes over doctrinal and practical issues that had resulted in 

the division of 1810, followed by another split in 1834, caused a fatal weakening that 

largely prevented further growth. The main issue at the heart of their difficulties was 

the inability to exercise forbearance with each other on any doctrinal issue or church 

practice. (3) It was evident, therefore, that, even before any schemes for Baptist union 

amongst the churches had been proposed, the Scotch Baptists would struggle with the 

necessity of being more flexible in their ecclesiology in order to arrive at any kind of 

agreement with their fellow Baptists. 

The second group of Scottish Baptist churches was associated with Robert and 

James Haldane. This part of the Baptist community, like the Scotch Baptists, had 

strong leadership provided by these influential preachers who also provided the 

necessary pecuniary assistance to pay many of their pastors' salaries. (4) The imposing 

presence of the Haldane brothers ensured that their colleagues were likely to keep in 

step with them. The Baptist constituency in Scotland grew by 23 churches in the years 

1808 to 1810, after the adoption of Baptist principles by these two men. The total 

number of Scottish Baptist churches reached 48 by 1810. (5) The fact that nearly half 

of the congregations had a close link to the Haldanes indicated that their voices would 

carry additional weight in any discussions about united Baptist ventures in Scotland. 

Robert Haldane had been a strong proponent of uniting the churches that had been 

launched in association with the work of the S. P. G. H. at the end of the eighteenth 

century. The conflict, described in chapter three, between the elder Haldane and 

Greville Ewing led Robert Haldane after 1808 to revise his opinions on the nature of 

fellowship between Christian churches. He had come to the conclusion that there was 

little benefit in formal connexional structures. The undenominational'catholic' 

Christianity so prominent at the end of the eighteenth and the beginning of the 

nineteenth centuries probably underlay his vision of the future for evangelical Christian 

churches. (6) 
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James Haldane, the pastor of the Tabernacle congregation in Edinburgh, showed a 

greater awareness than his brother of the need for Baptists to work together in his 

native land. He did share, though, Robert's pan-evangelical vision as the ideal, but 

realised in practice the importance of co-operation between different congregations, 

especially in home mission. (7) Unenthusiastic support sums up his approach to any 

scheme for a formal association of Baptist congregations. The significance of his 

position when combined with that of his brother, allied to the extreme caution of the 

Scotch Baptists, indicated that the prospects for a union of Scottish Baptist churches 

looked bleak in the early years of the nineteenth century. 

The English' Baptists were by far the smallest sector of the Baptist constituency in 

Scotland from 1800 to 1820, but their vision and influence, and later their numbers, 

were to predominate in Scottish Baptist circles by the late 1830s. (8) These Baptists 

identified with the English Particular Baptists due to a common understanding of 

theology and church practices. Christopher Anderson, their most prominent minister, 

had been impressed by association life amongst Calvinistic Baptists in England as early 

as 1805, but the weakness of the 'English' Baptist congregations in Scotland made it 

inevitable that any plans for an association of churches there would not be attempted 

for over twenty years. (9) 

One of the issues that provoked no disagreements between Scottish Baptists was 

the necessity for home mission work. All three Baptist streams had their schemes for 

the promotion of the Christian gospel, especially in the Highlands of Scotland. Chapter 

five outlines the early history of the three societies and the process by which they were 

united in one organisation, the B. H. M. S., in August 1827. (10) This society was 

extraordinarily successful in carrying out its work. The Baptists comprised a mere 1% 

of the Scottish population yet they provided the funds to cover the expenses for 

missionaries to cover nearly all the rural areas of the country with their evangelical 

message. In contrast to the limited support by English Particular Baptists of their own 

home mission organisation, the B. H. M. S. gained the affectionate support of its 

constituency. The success of the B. H. M. S. in raising funds to assist preachers and 
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congregations in rural areas caused some Scottish Baptists to question the necessity of 

a Baptist Union of churches in addition to this body. There were, however, some 

weaknesses in the strategy of the B. H. M. S., notably its lack of vision for the 

evangelisation of the urban masses. Francis Johnston and James Paterson were two of 

a number of Scottish Baptist ministers who at different times would raise this issue 

with their fellow Baptists. It was, therefore no surprise that attempts would be made 

to strengthen the ties between Scottish Baptist congregations. (11) 

The first scheme proposing a formal union of Scottish Baptist churches was 

launched in the spring of 1827 at the same time as plans were being drawn up to to 

unite the home mission organisations. The prospects for the success of the two 

projects appeared to be promising, but whereas the B. H. M. S. fulfilled its potential the 

Baptist Union of Scotland foundered within a short space of time. It is unfortunate that 

the only information that has survived about this body comes from the papers of one 

church, Clyde Street Hall, Edinburgh. This congregation was the first to withdraw 

from this venture when problems caused tension within the executive committee of the 

Baptist Union and, as a result, no documentation has apparently survived from the 

period after 1828. (12) The stumbling-block that had led to the dissolution of this 

Union was the request for admission by an Arminian Baptist, James Watson from 

Montrose. In the late 1820s it is probable that the majority of Scottish Baptists would 

have declined to allow the Montrose congregation and minister to affiliate to the 

Baptist Union. There were, however, others on the committee and in the constituency 

who took the opposing position, not least Watson's brother Jonathan Watson, the 

minister of Cupar Baptist Church. The Cupar minister was known to hold liberal views 

on a number of issues including support for an open communion table and open 

membership in Baptist churches, attitudes which his colleagues either accepted or 

tolerated. (13) Accommodation with Arminians, however, was a step too far for many 

Scottish Particular Baptists. The issue of whether Arminians and Calvinists could be 

accommodated within the same union of churches would continue to be raised in 
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successive attempts to bring together Baptist churches in Scotland. It was one of the 

major obstacles to be overcome in the middle of the nineteenth century. 

The next attempt to unite Sc tf sh Baptists took place between 1835 and 1842 with 
ft- 

the formation of the Scottish Baptist Association. The most obvious weakness of this 

body was the fact that a mere 16% of Scottish Baptist churches chose to affiliate with 

it. (14) The majority of these churches were small Highland congregations based 

mainly in Perthshire. There was no interest from the larger congregations in Glasgow 

and Edinburgh; nor was much support forthcoming from the Scotch Baptist 

constituency. It was not surprising that this the most conservative group of Scottish 

Baptists had largely declined to participate in this venture because their own ranks had 

been decimated by the 1834 divisions. (15) It is possible that disappointment from the 

failure of the previous Baptist Union had not sufficiently dissipated in order to give this 

association a chance to succeed. One thing was clear, however. an insufficient 

proportion of Scottish Baptists, in the 1830s and early 1840s, saw the need for a 

Baptist union of churches as a priority issue. 

One man, Francis Johnston, was to dominate the Baptist Union of Scotland that 

existed from 1843 to 1856. His vision for closer ties amongst Scottish Baptists and 

above all for evangelistic enterprises amongst the urban communities of the central 

Lowlands was clear and inspiring to his colleagues. In the early years of his Baptist 

Union, 1843 to 1845, there was the potential to provide a framework that could have 

united a majority of Scottish Baptist congregations. (16) Johnston, an Arminian 

Baptist, in these early years of his ministry in Cupar and as secretary of the Union, had 

sought to emphasize the bonds of unity between Scottish Baptists rather than highlight 

their differences. This conciliatory approach probably contributed to the decision by 

the Calvinistic leaders of the B. H. M. S. to offer to unite their operations with those of 

Johnston and his colleagues. The olive branch was rejected by the executive 

committee of the Baptist Union after months of reflection under the influence of its 

leader. (17) This was the critical turning point in the fortunes of this Baptist Union of 

Scotland. Its numbers of affiliated churches may have continued to grow until in 1850 
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39% of the constituency had indicated their support, but its credibility was severely 

dented. (18) In 1827 through the auspices of the B. H. M. S. the Haldaneite and'English' 

Baptists had been brought together, leading them to share a common identity in the 

decades that followed. As a result of this development there were then only two 

Baptist streams in Scotland. The decision of the leaders of the Johnstonian Baptist 

Union to create a third constituency, parallel to the E. U. denomination, created a 

situation that appeared to place Baptist relationships in as weak a state as they had 

been in the first couple of decades of the nineteenth century. Despite his good 

intentions, Johnston had set back the chances of a successful Baptist Union for another 

twenty years. 

The polarising of the Scottish Baptist constituency not surprisingly led a significant 

number of Calvinistic Baptists to seek fellowship with likeminded colleagues in 

England, in particular with the strict-communion Particular Baptists that united under 

the name of the Baptist Evangelical Society. (19) In the 1850s the obstacles to union 

appeared to be even greater than prior to the 1827 Baptist Union of Scotland. The 

crucial difference on this occasion was that a clear majority of Scottish Baptists had 

been persuaded of the need for a union of churches. The problem to overcome was 

how to incorporate Baptists with different theological positions in the same 

organisation. The practical questions raised over the admission of James Watson in 

1827 had re-emerged as a point of principle. The ability of the leaders of the next 

attempt at union to address this question successfully leads on to the factors that 

contributed to the formation of the Baptist Union of Scotland in 1869. 

Scottish Baptists were involved in three unsuccessful attempts at resolving their 

differences prior to the establishment of the Baptist Union of Scotland in 1869. There 

were a number of factors that contributed to this process of building bridges between 

Scotch, 'English', and Johnstonian Baptists. First of all, they shared the same desire to 

support missionary activity at home and overseas. The Scotch Baptists had been 

generous supporters of the B. M. S. since the 1790s and in their commitment they were 

followed by the other groups in later years. (20) The merger of the home missionary 
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societies in 1827, described in chapter five, produced one of the strongest bonds 

between the three original streams in this constituency, resulting in closer ties of 

fellowship with each other, with the exception of the more conservative Scotch 

Baptists. The impact of the B. H. M. S. in uniting Scottish Baptists was, however, 

primarily felt in the 1820s to 1840s. After this time other factors were of greater 

importance. 

The temperance cause in Scotland was wholeheartedly supported by the key 

younger leaders that were involved in moves towards union. The ability to work not 

only with fellow Baptists but with other Christians too would reveal the potential 

impact of union with others who shared the same aspirations for a union of Baptist 

churches in their own country. It is impossible to prove, and probably inaccurate to 

state, that all supporters of temperance work in the Baptist community in Scotland 

were in favour of a union of churches, but it was true that a great majority of their 

leaders had taken the pledge. George Barclay, James Paterson, Peter Grant, James 

Taylor, William Landels and Francis Johnston were amongst the most prominent 

temperance activists who were also public advocates of a union of Baptist churches. 

(21) Temperance was of course only one of many causes in which evangelicals co- 

operated in the nineteenth century. This issue is a good example of a wider 

phenomenon in which those individuals who were most enthusiastic about participating 

with other Christians to advance different objectives were more likely to work with 

fellow-Baptists in the cause of a union of churches. Publications such as The 

Edjnburgh Almanac reveal the hive of activities in which these men were engaged. 

These included Bible, missionary, religious tract, Gaelic School and anti-slavery 

societies; in addition, city mission activites and support for the Evangelical 

Alliance. (22) The ability to co-operate with Christians of different theological 

perspectives in order to achieve common objectives indicated the kind of flexibility 

required to set up a Scottish Baptist Union. 

The commencement of The Freeman in 1855 as the national weekly Baptist 

newspaper provided an opportunity for Scottish Baptists to recognise that they were a 
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part of a larger Baptist community in Britain. The proprietors of this newspaper, 

though, had clear opinions about their brethren in Scotland, in particular, concerning 

the ease with which they were willing to separate from one another. A clear message 

was communicated commending a united witness between the churches in order to 

realise the spiritual prosperity that would result from such a decision. Scottish Baptists 

would not be unaware of the closer ties in England between the New Connexion 

General Baptists and the Calvinistic Baptists since the 1832 reorganisation of the 

Baptist Union. (23) The clearest sign of this new relationship was seen in the 

presidential office of B. U. G. B. I. having been held twice by Arminian Baptists, namely 

J. G. Pike in 1842 (24) and Jabez Burns in 1855. (25) Scottish Baptists on their own 

initiative were responsible for each of their attempts at union, but the English 

encouragement towards merger between the different types of Baptists in Scotland 

was now more evident in the late 1850s than it had been before. 

An even greater English influence came from the London Baptist Association 

formed in 1865. It served as a model union showing how Calvinistic and Arminian 

Baptists could work together to achieve practical ends such as church-planting. It had 

an inclusive distinctive doctrinal basis that could incorporate both Charles Spurgeon, 

the champion of Particular Baptists, and William Landels, the advocate of 

Arminianism. The growing numbers of men trained in London at Spurgeon's College 

who had settled in pastorates in Scotland brought with them that confidence in the 

importance of a united witness amongst Baptists. It was probably the presence of these 

men that provided the decisive momentum in the late 1860s behind the establishment 

of the Scottish Baptist Union. (26) 

The leadership of the 1856 Scottish Baptist Association (of individuals ) that 

guided the steps towards the establishment of a union of churches in 1869 must be 

given credit for their achievements: Their enthusiasm alone was insufficient to ensure 

success. It required a mature leadership taking their constituency with them at a pace it 

could accept. This association of pastors and lay-leaders had to build bridges after 

removing the barriers erected between Scottish Baptists in the later years of the 
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Johnstonian Union. The extent of their achievement can be seen in the creation of a 

body that could accept both Scotch Baptists and the more liberally-minded Arminians 

such as Richard Glover. James Paterson and his fellow leaders enabled their colleagues 

to gain confidence in each other prior to inviting the churches to merge in another 

union. This policy may have taken thirteen years, but it ensured that the Baptist Union 

of Scotland began in 1869 on a solid foundation of support. (27) There were 51 out of 

101 churches that had affiliated to the new body at its inception, that is 50% of the 

constituency. Even more importantly, ten years later, in 1879, the figure had risen to 

83 congregations that accounted for 90% of Scottish Baptists. In that decade a number 

of the small rural congregations had closed, thus accounting for the decline to 92 

Baptist churches in Scotland. (28) Support for the Baptist Union was maintained in the 

following ten years. In 1889 92 out of 97 congregations were affiliated to the national 

body. (29) The final decade of the century revealed the benefits of united witness with 

an increase of 27 churches, of which 119 or 96% were Union-affiliated congregations. 

(30) There was, however, in 1869 a clear perception that the time had now come for 

Baptists to concentrate on what they had in common and on that basis to build a future 

together, leaving behind for good the era of fragmentation and division. 

The final and most important factor that brought Scottish Baptists together was 

the necessity to provide adequate provision for theological education. This conviction 

was held not only by the Haldaneite and 'English' Baptists, but also by the majority of 

Scotch Baptist pastors. Many of the ministers and lay leaders saw the need for a 

properly trained ministry. Students prior to 1842 were usually sent to England to 

prepare for ministry, but the limited number that returned to their native land had 

caused a reassessment of that policy. (31) The control of theological education amongst 

Scottish Baptists by Francis Johnston in the 1840s and early 1850s caused some 

Calvinistic Baptists to lessen their support in practice, though not in principle, ensuring 

that this focus for unity had had a limited impact once Morisonian beliefs were 

aggrsively promulgated by the Johnstonian Baptist Union. (32) The 1856 Scottish 

Baptist Association set as one of its main objectives the training of young men for the 
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pastoral ministry. It was in reality the main purpose of this body in its early years. 

Baptists had now joined with Christians of other denominations in demanding higher 

standards of academic preparation for their preachers. If in the late 1850s Scottish 

Baptists had mixed views on plans for denominational unity, there was no hesitation 

expressed regarding this issue. (33) They had consistently united in respect of support 

for ministerial training even when other theological issues had caused division. Other 

factors were needed to bring about the establishment of a union of churches in 1869, 

but theological education was a base around which to build a common future. 

Scottish Baptists did not operate in a social vacuum. It is important to consider 

how they related to their social and ecclesiastical context within Scotland and in 

comparison with their Baptist colleagues in the rest of the United Kingdom. For this 

purpose the findings of this thesis will be compared with some of the major works in 

these fields. Alec Cheyne's The Transforming of the Kirk sought to explain a perceived 

religious revolution that took place in Victorian Scotland, especially amongst the 

Presbyterian Churches. Developments amongst Scottish Baptists in this period do not 

provide comparable evidence for Cheyne's theory. This thesis has revealed that it was a 

slow evolution of growing support for a Baptist Union that led to the successful 1869 

body, rather than a revolutionary development. Baptists did have fierce arguments on 

theological issues, but they tended to be the traditional issues such as the Calvinism- 

Arminianism debate. (34) Many of the other controversial issues were ecclesiological, 

for example, how far local churches ought to be independent from or interdependent 

on each other - an issue at the heart of the debate over the place of a union of 

churches. (35) Scotch Baptist disagreements reached their nadir over the manner in 

which the Lord's Supper was to be observed. (36) Liturgical innovation over 

hymnnody and communion was more readily accepted amongst most Baptists who had 

never formally espoused the austere worship patterns of some of their Presbyterian 

colleagues, though in the Highlands and Islands, where the Free Church held sway 

after the Disruption of 1843, psalmody and plain worship in Gaelic persisted 

throughout this period and beyond. The changes in the lives of Scottish Baptist 
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Churches in the period 1800 to 1870 could be described as more evolutionary than 

revolutionary. The Johnstonian Union from 1850 to1855 had tried to enforce a 

revolution, but its promoters had to acknowledge that it had failed. 

Callum Brown's Religion and Society in Scotland since 1707 describes the social 

impact of religion, in particular the Presbyterian form of Christianity, on Scotland over 

the last three centuries. Baptists as one of the minor denominations were largely 

insignificant in social terms in the eighteenth and much of the nineteenth century. The 

highest density they achieved in terms of churchgoers was 4% in Edinburgh in 1835 to 

1836. (37) This point was supported by James Paterson who stated in 1863 that their 

numbers were small and certainly no greater than 10,000 despite nearly doubling since 

1843. (38) Brown in his descriptions of the fragmentation of Presbyterianism in the 

eighteenth and early nineteenth centuries refers to a phenomenon that was also 

experienced by Baptists in the period 1800 to 1856. (39) Arminianism, according to 

Brown, had become a cause of dissension in evangelical Presbyterianism from the 

1750s onwards. (40) His claim is surely an exaggeration and the evidence on which it is 

based is weak. Brown uses a propaganda utterance of McKerrow, in which the 

Secession minister is seeking to paint a very negative picture of the Established 

Church, with a view to its disestablishment. McKerrow, a strict Calvinist, writing on 

the eve of the Disruption in 1841, perceives any moderation of Reformed beliefs or 

practices as a sign of declension. He cites no examples of'Arminianism' to support this 

claim, and it occurs in the conclusion of a section dealing with an alleged Socinian. It 

should be seen, therefore, as an overstatement in a time of religious conflict. (41) The 

quotation, by Brown, from Archibald McLean, the leading Scotch Baptist, concerning 

pastoral admonition to backsliders, is used out of context. Brown seeks to use the 

extract to imply that Scotch Baptists were weakening their stance regarding the eternal 

security of the elect, but the text cannot be forced to make such a point. McLean, 

however, has been proclaiming the strict conformity of his movement to Reformed 

soteriology. In the short citation used by Brown the Edinburgh elder is simply referring 

to normal pastoral practice amongst the Scotch Baptists. (42) The'Arminianism' that 
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Brown describes became a serious issue in the 1840s, especially with reference to the 

trial of James Morison, though it was technically still a modified Calvinism, as the 

source of inspiration came from the Finneyite version of New England Calvinistic 

theology. (43) Therefore it is unlikely that Arminianism was a significant factor in 

theological debate in Scottish Protestant denominations prior to the mid-1830s. The 

rise of formal Arminian opinions in Scottish Baptist circles was in line with similar 

development in other Protestant denominational bodies in the nineteenth century. 

Orthodox Baptists had remained solidly Calvinistic into the 1830s, with only the 

Montrose congregation serving as an exception. (44) The major conflict over the 
O: F 

extent eve the atonement of Jesus did not begin in their ranks until 1846. The formally 

Arminian Baptist Union that emerged from the conflict in January 1850, led by Francis 

Johnston, survived for only five years and ended with the departure of its leaders, 

Johnston, Milner and Landels. (45). This failure is in stark contrast to the trajectory of 

the Evangelical Union, the group led in 1843 by James Morison out of the United 

Secession Church. This new denomination experienced vigorous growth, eventually 

joining with the Congregationalists in 1896. (46) It is possible that the strength of the 

Evangelical Union delayed its merger with the Congregationalists. This strength is in 

contrast with the weakness of the Johnstonian Baptists that had ensured that they 

needed to work with their fellow Baptists in the Scottish Baptist Association of 1856. 

The trend in Scotland towards a moderated Calvinism that was experienced by various 

Presbyterian denominations in the mid to late nineteenth century was similar to the 

doctrinal changes in the same period amongst Scottish Baptists. 

Scottish Presbyterianism in the late-eighteenth to mid-nineteenth century was 

marked by significant secessions from the Established Church and also within the ranks 

of the various seceding bodies. This practice was largely followed by a series of unions 

in the second half of the century, though the formation of the Free Presbyterian Church 

in 1893 (47) and the continuing Free Church in 1900 (48) were exceptions to this rule. 

There was, however, a modest reversal of the fissiparous trend by the union of the 

'New Light' Burghers and Antiburghers to form the United Secession Church in 1820. 
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This development was followed by the 1847 merger of the United Secession Church 

with the Relief Church to form the United Presbyterian Church, which in turn joined 

with the Free Church of Scotland to form the United Free Church in 1900. The main 

reasons for this reversal of disunity in Presbyterian ranks were the growing co- 

operation of these bodies in the nineteenth century in home and overseas evangelism, 

the work of Bible societies and other religious causes. The ability to co-operate in the 

advancement of so many non-denominational activities had convinced these Scottish 

Christians that they had much more in common than previously thought, and their 

differences were now perceived to be of limited importance, and too minor to prevent 

church union in the promotion of the Reformed faith. (49) Scottish Baptists were also 

marked by a tendency to major on their differences with each other in the first two 

decades of the nineteenth century. Co-operation in the work of home mission, leading 

to the merger of the three home missionary societies in 1827, in addition to support of 

various other religious causes, led to the first attempt at Baptist church union in 1827. 

The failure of this first body did not prevent further developments in this direction in 

1835 and 1843. Even the fatally separatist tendencies of the Johnstonian Baptist 

Union, from 1850 to1855, served only to confirm the need for an inclusive union of 

Baptist Churches in Scotland. The successful Baptist Union launched in 1869 was the 

culmination of a process that had begun in the late 1820s. It was, though, an 

evangelical non-confessional denomination. This position was not to be followed in 

Presbyterian circles until the United Free Church adopted this approach in 1906. (50) 

The tendency to fissiparity and later union in Scottish Baptist ranks was, therefore, 

broadly in line with, similar developments in seceder Presbyterian circles. 

The general decline in adherence to Calvinism in the nineteenth century in the 

English-speaking world was discussed in chapter one. (51) It is important, though, 

here to place this development more firmly in the context of its impact on Baptists in 

Scotland. The body of men that comprised the leadership of the Scotch Baptists, the 

Haldaneite Baptists, the 'English' Baptists and the B. H. M. S. for Scotland, were all 

convinced Calvinists in the period prior to 1835. The doctrinal statement and in 
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particular the pronouncements of the 1827 Baptist Union of Scotland assumed that all 

participating churches would hold to Reformed convictions. (52) This Union of 

churches was probably influenced in this matter by the 1812 Particular Baptist Union in 

England, a body to which 'English' Baptists in Scotland felt some allegiance. (53) There 

was a distinct change of emphasis in the 1835 to 1842 Scottish Baptist Association 

(S. B. A. ). This new venture was inspired by the reorganisation of B. U. G. B. I. in 1832 

and the four objects of the constitution of the two bodies were almost identical. The 

significance of the change is that though the overwhelming majority of participating 

churches were of Calvinistic persuasion those congregations holding to Arminian 

sentiments were welcome to affiliate. In Scotland it was in 1840 that the Montrose 

Baptist Church and its Arminian minister applied for membership of the S. B. A.. The 

minutes of the S. B. A. indicate that the request was granted. This decision was proof of 

a change of theological climate in Scottish Baptist circles. (54) 

. The Johnstonian Baptist Union from 1843 to 1849 continued with the inclusive 

policy of the S. B. A.. In 1849 a decision had been taken to form, in January 1850, a 

Morisonian Baptist denomination in line with the Evangelical Union. It was assumed 

that many Calvinistic Baptists would withdraw their support from the Baptist Union, 

but Johnston and his colleagues had expected that these individuals would be replaced 

by a greater number of incomers attracted by the new theology. (55) The influence, 

ultimately, behind this policy had come from the modified Calvinism of Charles Finney, 

the American revivalist. He had been the inspiration for James Morison, the founder of 

Evangelical Unionism, who in turn had impressed Johnston, Landels and Milner, key 

leaders in the Baptist Union in the mid-nineteenth century. (56) Unlike the 1827 

Baptist Union and the 1835 to 1842 S. B. A. there was no known English influence on 

the theological opinions of the Johnstonian Baptist Union. The late 1840s saw a 

hardening of theological positions due to the crusading zeal of the Morisonian 

Baptists. Peter Grant, one of the most open-minded Calvinistic Baptist ministers in the 

1840s, had expressed his fears about the future direction of the Johnstonian Union in a 

prophetic letter to his son William in February 1848. 
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I thought that Morisonianism was dying away. When Johnston and the Union 

give them [Morisonian ideas]such countenance I am afraid that there must be a 

complete separation, that the Union will make up an Arminian body, and that all 

who are of these views through the churches will join them and that others will 

leave them, for they can hardly put up together. (57) 

A month later the elder Grant had firmed up his opinions in his next letter to his son 

William. 

.. it is only just now that I got the two 'last' Evangelists. I am getting quite 

disgusted with the Union, for better that they would join into a body by 

themselves under the designation of General or Free Will Baptists. (58) 

Grant, who was not party to the change in Baptist Union policies, had seen the 

direction in which Johnston was going. The 1840s was a decade of pioneers who were 

prepared to reject their original vision of the future for what they perceived to be a 

greater one. Johnston, in some respects, was similar to Thomas Chalmers. Chalmers 

had a great vision of the godly commonwealth encompassing the whole of society, but 

it was sacrificed at the Disruption in 1843 for a purer church purged of patronage and 

state interference. The ideal relationship that he had dreamed of between church and 

state would now disappear under the increasing secular control of the government over 

Scottish society. Johnston had aimed to produce a strong Arminian Baptist 

denomination that would see converts in the manner that Morrison and especially 

Finney had seen, but his vision was also unrealistic and less than five years after its 

inception it had demonstrably failed. Chalmers too realised the failure of his ambitions 

prior to his death in 1847. (59) 

The inevitable collapse of the Johnstonian Union gave a new opportunity to 

commence afresh an inclusive approach to fellowship amongst Scottish Baptist 

ministers. Although the leaders of the next body to unite Scottish Baptists, the 1856 to 

1869 S. B. A., were nearly all Calvinists, this association worked hard to bring all 

evangelical Baptists in Scotland together. The triumph, though, that was achieved in 

the formation of the Baptist Union of 1869 was of a very different kind of Union from 
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the two previous organisations with that name. The 1827 Union was confessionally 

Calvinistic; the Johnstonian Union was strictly Arminian; the 1869 Union was open to 

all who professed to be evangelical. If the 1827 Union had been united regarding 

Calvinism, and the second Union destroyed because of it, the final body succeeded 

without final reference to it. Scottish Baptists in the mid-to-late 1860s had begun to 

promote a biblicism that deprecated confessionalism. It was, therefore, the end of the 

Calvinist ascendancy and the beginning of an era in which evangelical Arminianism 

would predominate. 

The Congregational Union of Scotland was the denomination closest in doctrine 

and practices to Scottish Baptists. Congregationalists had had a union of churches 

since 1812, led by the inspirational Greville Ewing. Many of the churches in the 

connexion had large debts on their buildings and their main aim was to enable each 

other to survive the crisis of funding caused by the Haldanes' withdrawal from their 

ranks. (60) It was, however, a loose arrangement between the churches and individual 

members. The formal structures of the annual assembly were set in place only in 1887. 

Thus although their Union had been constituted many years earlier than the 1869 

Baptist equivalent, it was nearly twenty years later before the Congregational body 

exercised the same functions in terms of its formal structure. (61) The other aim was 

the evangelisation of Scotland and, as a result, the Union functioned as a home 

missionary society. (62) Baptists meanwhile had established their own society for home 

evangelisation, the B. H. M. S., in 1827. It appeared that the inspirational leadership of 

Ewing had persuaded Congregationalists to form a union of churches quickly in 1812, 

but a wholehearted commitment to its operations, from this body, took a further 

generation to achieve. The majority of Scottish Congregationalists for a large part of 

the nineteenth century viewed their Union as little more than a church aid and home 

evangelisation society. (63) This perspective was in line with those Scottish Baptists 

who had settled for the B. H. M. S. as the one necessary bond of union in their own 

ranks. (64) 
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The impact of the changing religious scene in the 1840s in Scotland affected 

Congregationalists in a similar way to the Baptists. The Disruption in the Church of 

Scotland, for example, had caused congregations in each to lose many of their hearers. 

(65) The views of James Morison regarding the work of the Holy Spirit in the 

conversion of the sinner, the proclamation of a universal atonement in association with 

a universal work of the Spirit influencing all men for salvation, were replicated in the 

theology of John Kirk, the pastor of the Congregational Church in Hamilton. Orthodox 

Calvinists led by Ralph Wardlaw, one of the most respected ministers in the 

Congregational Union, rejected the new views. The controversy that followed resulted 

in the expulsion of students from the Congregational Academy and some of the 

congregations, together with their ministers, including Kirk, leaving the Union. The 

number of individuals that had left was relatively small, but the dispute had caused a 

major upheaval amongst Congregationalists. (66) The position taken by John Kirk in 

his denomination was very similar to that of Francis Johnston amongst Scottish 

Baptists. Once Johnston had openly pronounced his apparently unorthodox opinions, 

Calvinistic Baptists were quick to attack the new theological system. Chapter seven 

explains the details of the controversy. The majority of Scottish Baptists, and 

especially Calvinistic Baptists, had no formal connection to the Johnstonian Union and 

so consequently they could neither resign nor ask Johnston to leave. Instead many 

chose to affiliate with the English strict communionist Calvinistic body, the Baptist 

Evangelical Society, until the Johnstonian Union had ceased its operations. Therefore in 

a parallel manner to the Congregationalists, proponents of the two theologies belonged 

to different associations of churches. (67) 

There were also parallels in the adoption of social issues such as temperance. 

Congregationalists and their members who left to join the Evangelical Union both took 

an interest in promoting total abstinence prior to the establishment of a national 

temperance committee. The Congregation Union Total Abstinence Society was 

instituted in 1867, with the Evangelical Union society as late as 1879. The latter 

denomination's decision reveals that although its ministers and students for ministry 



402 

were total abstainers in the 1840s, and drink-sellers were barred from the membership 

of E. U. churches, it was over thirty years later before a formal constitution outlined the 

E. U. 's position. (68) The Baptist Union of Scotland set up its Total Abstinence Society 

in 1881, (69) though many of its leading members had been advocating the cause since 

the 1830s and 1840s. (70) Institutional recognition of the temperance movement in 

Scottish denominations lagged a long way behind the practice of many individual 

churches. In the case of the Baptist Union of Scotland many of the key leaders had 

taken the pledge in excess of forty years earlier. 

The Congregational Union of Scotland was to merge with the Evangelical Union in 

1896. Discussions about union between the two bodies had begun as early as 1867, but 

had been held up by members of the Evangelical Union, for example, William 

Adamson, pastor of Buccleuch E. U. Church, Edinburgh, who had insisted as late as 

1884 that Congregationalists must accept the 'three universalities' before any union 

took place. As a result negotiations were lengthy and often produced little progress. 

The contrast with Johnstonian Baptists in the 1850s could not be clearer. Their leaders 

Francis Johnston and William Landels had departed to English Baptist Churches and 

Thomas Milner to the Churches of Christ. As a result the upper hand was held by the 

Calvinistic Baptists who decided to welcome their Arminian brethren, but on a basis 

that prevented old controversies dominating their association. The building of 

individual relationships from 1856 to 1869 led to a harmonious and united group of 

ministers and congregations that formed the Baptist Union of Scotland. (71) 

It is important to compare the progress towards union of Scottish Baptists with 

equivalent developments among their fellow Baptists in England. The General Union 

of English Particular Baptists was established in 1813. (72) Its articles of faith were 

Calvinistic, in fact similar in many respects to the doctrinal basis of the short-lived 

Baptist Union of Scotland constituted in 1827. (73) This British Union was weak and 

made little progress before it was reconstituted in 1832, inviting Baptist ministers and 

churches to affiliate if they agreed with'the sentiments usually denominated 

evangelical'. (74) The new British Union attracted support at its inception from a 
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number of New Connexion General Baptists who played a full part in the life of the 

Union. (75) The English New Connexion General Baptists, who had participated in the 

life of the British Baptist Union and who held to some different theological views and 

church practices from Morisonian Baptists in Scotland, (76) though in a less marked 

way than the'Old Connexion' General Baptists, took a more conciliatory line in 

theological debates with Calvinistic colleagues and never caused the kind of difficulties 

instituted by Francis Johnston and his supporters in the 1840s and 1850s. This fact may 

be in part because they had retained membership in the New Connexion of General 

Baptists, the Arminian Baptist denomination in England, and thus were in a position to 

participate in B. U. G. B. I. as far as they felt able. The constructive contribution of 

General Baptists to the life of B. U. G. B. I. since 1832 was, however, a factor in their 

favour, to which they drew attention when merger negotiations were taking place in 

the 1880s prior to the eventual merger of the two English Baptist denominations in 

1891. (77) English Baptists engaged proportionately in less controversial debate over 

their corporate activities prior to 1870 than did their Scottish counterparts. Their 

support for the Union and its activities, however, was also more lukewarm than that of 

their brethren north of the border. In 1863 only thirteen of the thirty-seven Baptist 

Associations contributed to Union funds and out of the 1,270 affiliated churches only 

sixty sent in their subscriptions, allowing the Union to have an income that year of a 

mere £90 pounds. (78) The Baptist Union of Great Britain and Ireland had increased its 

income in 1874 to £352. (79) This figure compared unfavourably, though, with the 

Baptist Union of Scotland where the treasurer was able to make use of over £1069 

that year. (80) The proportion of Baptist Churches in England in membership with an 

association or the Union had risen to only 73% by 1883. (81) Scottish church 

affiliations to their Baptist Union, by contrast, had exceeded 90% as early as 1879. (82) 

The British Union, prior to the commencement in 1863 of the secretaryship of 

J. H. Millard, minister at Huntingdon, had been extraordinarily weak and achieved very 

little. (83) The Johnstonian Union in the 1840s in Scotland had achieved greater 

successes proportionately in its denominational life than the corresponding body in 
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England. It was in the 1860s that both the Scottish and British Baptist Unions came 

into their own and engaged the active support of a greater proportion of their 

constituencies. The Scots were much slower than the English to commence their 

Union, but once they had accepted the principle they showed greater enthusiasm for its 

different activities in the 1860s and 1870s. 

It is important to consider the attitudes towards union amongst the Baptist 

Churches in Wales and Ireland. The Baptist Union of Wales was constituted in 1866. 

There had been associations of Baptist Churches in Wales since the eighteenth century, 

revealing that the Baptist cause was in a much stronger position there than in Scotland 

in the first half of the nineteenth century. Welsh Baptists had, however, faced 

difficulties over language in their churches, with some using Welsh and others English. 

Another cause of division was a theological issue, namely open versus closed 

communion. These two issues often combined with the result that English-speaking 

churches practising open communion usually chose to affiliate with B. U. G. B. I. and 

Welsh-speaking churches practising closed communion joined the Welsh Baptist 

Union. In Scotland the proportion of Baptist Churches and ministers speaking Gaelic 

was small, probably no more than 10 to 15% of the total at the most, and their 

influence was limited, given that the majority of them were situated in the north-west 

of Scotland. There was, therefore, no formal conflict between English and Gaelic 

speakers in the Union. In Scotland the causes of division between Baptists were 

ecclesiological, between Scotch and 'English' Baptists, and theological, between 

Calvinistic and Morisonian Baptists. One area, though, where there was a similarity 

between Scotland and Wales concerned affiliation to the Union. In Wales the strongest 

Baptist associations were amongst the last to join the Union. (84) Baptists Churches in 

Scotland that were the largest and therefore the strongest were amongst the last to 

affiliate formally with their fellow Baptists. (85) 

The formation of the Irish Baptist Union was very different from the inception of 

the corresponding body in Scotland. The work amongst Baptists in Ireland had been 

seen in B. U. G. B. I. as part of its home mission activities prior to 1862. When the Irish 
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Baptist Association was formed in 1862 it became a constituent association of 

B. U. G. B. I. with no thought at that stage of forming a separate union of churches. The 

Baptist Union of Ireland came into being as a reaction to the Downgrade controversy 

in B. U. G"B"L, in which Irish Baptists followed the opinions of Charles Spurgeon, who 

alleged that theological liberalism had entered Union ranks. The formation of the Irish 

Baptist Union, therefore, was a statement of separation from this perceived theological 

downgrade in B. U. G. B. I.. (86) Scottish Baptists, by contrast, formed their Baptist 

Union in 1869, and from a position of strength chose to affiliate to B. U. G. B. I.. in 

1872. (87) 

The final point of comparison is between the conclusions of this thesis and the 

standard histories of the Baptists in Scotland. For this purpose the various articles and 

books of Derek Murray (88) and The Baptists in Scotland: A History will be 

considered. Murray, the founding father of the critical study of Scottish Baptist 

history, laid the foundations for our understanding of it in his books and articles. This 

thesis, however, has sought to examine some aspects of his work, especially in relation 

to the formation of the Baptist Union of Scotland. He correctly distinguished the three 

streams of Baptist witness in the first three decades of the nineteenth century, 

discussed in chapters two to four. There were, however, some key individuals who 

were attributed either to the wrong tradition or whose theological position had been 

misunderstood. The prominent 'English' Baptist minister Alexander McLeod was 

incorrectly described as a'Scotch Baptist pastor'. (89) James Paterson, the leader of the 

Scottish Baptist Association that began in 1856, was described as a 'General Baptist' 

who had in 1829 'broadened his views'. Paterson was, however, a Particular Baptist 

and one of the Scottish supporters of the Baptist Evangelical Society, a society formed 

to promote strict communion principles amongst English Particular Baptists. (90) It is 

important to grasp the correct theological views of Paterson in particular because he 

was one of the most important leaders in the Baptist community in Scotland prior to 

1870. 
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The first major attempt to establish a union of Baptist churches in Scotland began 

in 1827. Murray, in an article in 1970, gave an outline description of the work of this 

Baptist Union, but some of the detail was still unclear. (91) The circulars issued by the 

individuals promoting this venture were issued anonymously. Chapter six reveals the 

names of the men responsible who were all in the membership of Charlotte Baptist 

Chapel, Edinburgh. As a result of discovering the names of the leading participants it 

was possible to determine the level of support for this project by the members of the 

three Baptist traditions in Scotland. Churches from each part of the Baptist community 

participated, though the 'English' Baptists took the most prominent roles. In 1827 

sixty-two Baptist congregations were in existence in Scotland, of which twenty-eight 

affiliated to the Baptist Union of Scotland. It was only in 1869 at the launch of the 

fourth Baptist fellowship of churches that more than 50% of churches supported the 

Union. (92) The official history of the Baptist Union produced by Murray in 1969 

omitted even to mention efforts to draw Scottish Baptists together in the late 1820s. 

(93) In a later study the impact of 1827 Union is summed up as 'being so premature as 

to be abortive'. (94) In contrast to that assessment, a more accurate understanding of 

this Baptist Union must conclude that it was of much greater significance than 

previous studies have acknowledged. 

The length of time that this Baptist Union continued is a mystery. The only 

surviving records of the Union that have been preserved were those in the possession 

of Clyde Street Hall, Edinburgh. This congregation was, though, the first one to leave 

the Union in the autumn of 1827 and thus its records had ceased at that point. It is 

important to note, however, that the Union was then fully functional and though it 

must have ceased before the start of the next attempt to unite Scottish Baptists in 

1835, it is impossible in the present state of knowledge to determine the endpoint of 

this body. One vital point that probably determined the failure of this Baptist Union 

was the case of the application for membership by James Watson of Montrose. 

Murray refers to him as being probably 'tainted with Socinianism' (95), but surviving 

records describe the error as'the Arminian heresy'. (96) This Scottish Baptist Union 
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was a parallel to the British Particular Baptist Union instituted in 1813 and, as a result, 

contained only individuals and congregations who held firmly to the Calvinistic 

doctrinal basis. It is, therefore, inconceivable that James Watson would have been 

continuing in fellowship with Scotch Baptist churches in the 1820s had he been in any 

way teaching Socinianism. (97) Watson, probably the first Scottish Baptist minister to 

espouse Arminianism, may have done so only in the late 1820s, thus accounting for his 

recent dismissal from Scotch Baptist ranks. If this is so then he is the pioneer of the 

new theological position amongst Scottish Baptists that gained new adherents in the 

1830s and became dominant in Morisonian guise in the Johnstonian Union. 

The next significant difference from Murray's findings relates to the other attempts 

at union discussed in chapters six and seven. He fails to note some of the important 

differences between the Scottish Baptist Association (S. B. A. ), 1835 to 1842, and the 

Johnstonian Baptist Union of 1843 to 1856. The S. B. A. was a new initiative 

deliberately modelled on the restructured British Baptist Union of 1832. Its four 

objects were expressed with the same sentiments and usually the same words as the 

other organisation. The key phrase comes in object 1: ' holding the sentiments usually 

termed evangelical'. (98) In the 1832 Baptist Union statement the first object refers to 

Christians 'who agree in the sentiments usually denominated evangelical'. (99) The 

Scottish Association was clearly influenced by its counterpart in the change of 

theological direction. As in the British Union there were Arminian Baptists who sought 

membership, though in Scotland there were very few of them. This change of policy 

was in stark contrast to the previous Scottish Baptist Union which would not have 

accepted the Montrose minister. The Johnstonian Union continued the inclusivist 

policy of the S. B. A. officially until the end of 1849. It was in January 1850 that 

William Landels' editorial in The Evangelist signalled the reconstituting of the basis for 

membership, in theory at least excluding anyone who did not sign up to the 'three 

Universals', as outlined in chapter seven. (100) Johnston after having served as a pastor 

in England would have been aware of the New Connexion General Baptists. The 

success of that body at this time might have encouraged any ideas that he had about 
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the setting up of a parallel Arminian denomination to the existing Calvinistic Baptist 

network of churches in Scotland. Murray's conclusion that Johnston 'reinvigorated the 

denomination' (101) was correct only for the first three or four years of his term as 

secretary of the Baptist Union of Scotland. After that time by his own choice of an 

exclusivist vision of the future he had become the architect of its certain failure. 

Another area of disagreement with Murray's conclusions concerns the issue of 

theological education. This thesis regards the unifying force of this object as the main 

reason behind the drives for union amongst Scottish Baptists from the 1830s onwards. 

Murray, however, while correctly noting that some Scotch Baptists were opposed to 

theological training for pastoral ministry, failed to recognise that it was only members 

of the strictest party in Scotch ranks, after the 1834 division, that had maintained such 

a policy. (102) The fact that David Smith, one of the pastors at the most conservative 

Scotch Baptist congregation in Glasgow, was involved in 1836 in efforts to set up a 

society to co-ordinate ministerial training reveals the weakness of support for the 

opposing viewpoint. (103) Instead of being a divisive issue, the efforts to provide 

financial assistance and opportunities for the training of young men for the pastoral 

ministry became the most prominent cause around which to unite from the late 1830s 

through to the 1860s. Divisions over the nature of the Johnstonian Union had closed 

its ranks to many Calvinists who had in turn, in the 1840s, withdrawn the opportunity 

for leading Union members to associate with the B. H. M. S.. There were still 

disagreements over the nature of this educational facility, but its necessity served the 

cause of union well, especially at the start of the 1856 Scottish Baptist Association. 

(104) 

The Johnstonian Baptist Union from 1843 to 1845 had taken major steps to provide 

the kind of visionary and inspiring leadership that had been lacking from 183 5 to 1842 

in the earlier S. B. A.. The first sign of problems ahead appeared to arise from a letter 

printed in The Free Church Mag one in February 1846. In his 1970 article Murray 

states, 'What sort of jealousy and theological suspicion was involved here can only be 

guessed at'. (105) A clearer opinion had emerged in his 1988 article, co-written by 
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Donald Meek, where it was noted that, 'the real reason may have been connected with 

theological differences'. (106) Chapter seven makes it plain that it was Johnston's 

rejection of the merger proposal at the executive committee of the Baptist Union of 

Scotland, in December 1845, that had caused the damaging split in Baptist ranks. As a 

result of this discovery the interpretation of the lasting effects of Johnston's ministry in 

Scotland from 1842 to 1856 can be reassessed. He has been described as 'the one man 

capable of arguing the case for co-operation'. (107). It must be accepted that Johnston 

had the skills to unite the majority of Scottish Baptists into a cohesive and effective 

union of churches, but when given the opportunity to put that inclusive vision into 

practice he had chosen to decline it. Instead he settled in 1850 for a smaller, more 

doctrinally pure and evangelistically zealous body, assuming that it would develop 

along the lines of the Evangelical Union denomination. The limited support for his new 

venture led to great discouragement in the ranks and after a mere two years a reversion 

in 1852 to an association of individuals. The decision of Johnston in 1856 to depart for 

a new ministry in England enabled him to make a fresh start and allowed other men 

with an inclusivist vision to begin to reunite the Scottish Baptist community. Murray's 

assessment of Johnston's ministry in the 1840s and 1850s contrasts sharply with the 

case argued here: 'To Francis Johnstone must be given pride of place, for he had the 

original vision, and refused to be discouraged'. (108) Surely pride of place, if it belongs 

to anyone in particular, must be given to Jonathan Watson who had sought to support 

wholeheartedly every attempt at union from 1827 until the Baptist Union of Scotland 

was established in 1869. The decision to appoint him as the first President of the 

Baptist Union of Scotland was sufficient testimony to the opinions of his colleagues on 

this subject. (109) 

For Scottish Baptists, like the majority of other theological traditions in Scotland, 

the tendency to fissiparity overcame the desires for unity in the first half of the 

nineteenth century. This thesis has shown that the influence of English Baptists 

through the formation of their Unions helped to shape the direction of the bodies 

begun in 1827 and 1835. The presence of so many Spurgeon-trained men in the 1860s 
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in Scottish Baptist churches helped to ensure that the association of individuals begun 

in 1856 became a union of churches in 1869. The importance of the 1827 Union and 

the sectarian nature of the later years of the Johnstonian Union have helped to explain 

why the moves towards union developed in the particular manner set out in chapters 

six to eight. The need to provide adequate training for ministerial students continued to 

provide a unifying force in the Baptist community whilst support for a union of 

churches appeared at time to ebb and flow. The support and leadership skills of men 

such as Jonathan Watson and James Paterson were crucial to give much needed 

direction, but ultimately, it was the wholehearted support of the Baptist community in 

Scotland, now convinced of the case for closer ties between the different 

congregations, that ensured that a successful union of churches would be established 

after 1869. In this development Scottish Baptists aligned themselves with other 

Christians in Scotland, because the second half of the nineteenth century was largely 

marked by a number of church unions. The conviction finally had dawned upon them, 

as with other Christians in other contexts, that the things they had in common were 

more than those issues over which they had been in disagreement. 
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