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1, THE BACKGROUND

Evangelical is a useful blanket term to cover all Protestant Christians
whe claim to have experienced spiritual regeneration, being justified
by faith alone, and who stress a Christ-centred gospel and the supreme
authority of the Bible, the study and right application of which makes
for sanctification by the Holy Spirit and the right preaching of which
makes for new converts. But it is only a blanket term: +there are
Evangelicals and Evangelicals.

Today there are Liberal and Conservative Evangelicals; in the
eighteenth century there were Arminian and Calvinist wings., We deal
only with the Calvinist Evangelicals, who spread across the main
denominations, bridging even the issues of baptism and the separation
of Church and State. They ranged froem the roving Calvinist Methodists
with their greater stress on an emotional Christianity threugh the
radical Dissenters with their self-discipline and sober approach te
life to the socially higher, richer and more politically conservative
Anglican and Church of Scotland Evangelicals, In general Seottish
Evangelicals, especially the ministers, had received greater formal
education than their Bnglish counterparts.

Private devotion and family worship with wife, children and servants
and strict observance of the Sabbath were the hallmarks of Evangelicals
in our period. Almost to a man they spurned the pleasures of dancing,
gambling and the theatre (the condemnation of tobacco and alcohol came
hter) and in aesthetic appreciation they were perhaps deficient.

In our study we shall meet with different groups of Scottish Presby-
terians, and with Anglicans, Independents (or Congregationalists) and
Baptists (both Scottish and English) who, because they were linked by
a common conversion experience and Calvinist beliefs, were ready on
occasion to sink denominational differences to aid a common cause,
During our period there was close collaboration between Scottish and
English Evangelicals, including a remarkable procession of Englishmen
to Scotland, vhere the emphasis of this study lies.

But first we mmst sketch in the background to these developments.
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(a) The Eighteenth Century Revival

The religious background to the Scottish and English Evangelicals of
our period was of course the great revival of the eighteenth century.
Once they had experienced revival for themselves Evangelicals sought
to pass on the torch of knowing God to their own and the next gener-
ations. Some of our Evangelicals died in spiritual harness as late
as the 1860s.

Though many ministers and laymen and laywomen directed people's
thoughts and wills back to God during the revival, the Rev. George
Whitefield may perhaps be considered the Calvinist evangelist par
excellence of this remarkable movement of God's Spirit.

First taught what true religion is by the Scot Henry Scougal's "Life
of God in the Soul of Man" (1), Whitefield was ordained as a Church of
England minister in 1736, His very first sermon touched on the
necessity of regeneration, a theme which ran right through his ministry
and gave cutting power to his importunate preaching. And once he had
taken to open-air preaching he soon became God's ambassador extra-
ordinary te the English-speaking world. His admirers and supporters
came from all classes, from the miners of Kingswood to the imperious
Countess of Huntingdon.

Whitefield brought back into prominence the doctrine for which in
earlier ages martyrs had been burnt: justification by faith alone in
Christ's finished work of redemption. Salvation was a gift and all
of God, not dependent on man's supposedly good works at all. Yet
Whitefield was careful to stress that such saving faith always resulted
in good works and personal holiness of character and conduct. As a
Calvinist Whitefield emphasised the doctrine of election and so reluc-
tantly broke with the Wesleys in 1741 whose Arminianism placed more
stress on man's free will to choose God's offer of salvation.

Whitefield's travels were extensive. In seven visits to the British
colonies in America he addressed, it is estimated, over half their total
population of one million (2). Between 1741 and 1768 he paid 14 visits

(1) G. Whitefield's Journals, Banner of Truth Trust edn. 1960, p. 47
(2) A. Dallimore, George Whitefield, Vol. 1, p. 587
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to Scotland where he was welcomed as a Calvinist into the homes and
pulpits of Evangelical ministers. Though faithful to the last to
the teaching of the Anglican Church as expressed in her 39 Articles
and Prayer Book, Whitefield loved all wheom he regarded as true
Christians, whatever their denomination. He was willing to preach
anywhere and to cross party barriers, thus teaching exclusively-
minded Scots that the 'one thing needful' was a living relationship
with the living God, beside which matters of church order were of
minor importance. He reminded his societies that there was a
Catholic Christianity, and not merely a denominational or national
Christianity. So ecclesiastical divisions always saddened him, and
that party differences in Scotland were deen and bitter was seen by
the Seceders' withdrawal from sponsoring his 1741 visit, on finding
him willing to occupy Established Church pulpits also. For the
young Secession Synod had invited the English evangelist for his
first visit to Scotland as a psychological and spiritual boost

to their cause and were unwilling to share him with others. ILater,
Secession leaders jealously or foolishly associated the Cambuslang
revival with the 'delusions of Satan' (3).

Whitefield did not initiate, though with other ministers he helped
at its height, the Cambuslang revival of 1742-3, On 28 April, 1742
the Rev. William McCulloch wrote to Whitefield that about 300 souls
had been awakened. Congregations aprroached the 10,000 mark, On
11 July Whitefield preached to 20,000 at Cambuslang and about 1,700
commnicated. That night McCulloch preached till 1 a.m. and Whitefield
wrote that 'throughout the whole of the night might the voice of prayer
and praise be still heard in the fields‘ (4). On his first visit
to Scotland whitefield had written of Edinburgh 'Never did I see so
many Bibles nor people looking into them, whem I am expounding, with
so much attention' (5). Now, of the day after the commmnion, he
wrote '... such an universal stir I never saw before ... thousands

bathed in tears. Some at the same time wringing their hands, others

(3) Act at Dunfermline, 15 July 1742
(#) G. Whitefield's Works, Vol. 1, p. 410
(5) 1bid., p. 316
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almost swooning, and others crying out' (6).

At a quick follow-up communion on 15 August - 'a thing not practised
before in Scotland' (7) but suggested by Dr. Webster of Edinburgh
and approved by the Kirk Session - 30,000 were present and 3,000
took communion, this at a time when Glasgow's population was about
17,000 (8). This second communion was probably held for evangelistic
rather than sacramental reasons, though the fact that people wishing
to commmunicate at the first comminion had been unable to was one
argument used to advocate a follow-up commnion (9). Next year
the number of communicants fell to 2,000 but this was still abnormally
large.

The Cambuslang revival overspilled to surrounding Presbyteries and
as far north as Golspie and Rosemarkie. But after 1743 there was
no revival on the same scale in Scotland till the turn of the century,
though Whitefield's visits were 'always refreshing to serious persons'.

We have dealt with Whitefield in some detail for several reasons.
First, his influence on England was great and on Scotland considerable.
His ecumenical spirit was noted by the "Scots Magazine": 'This
gentleman recommends the essentials of Religion, and decries the
distinguishing punctilios of parties' (10). Whitefield made no
attempt to Anglicise Scots and was in fact something of a cosmopo-
litan person. Second, all of the Evangelicals of our study followed
Whitefield in his Calvinism and many took him as their model of a
Christian. Third, some of our Evangelicals had direct links with
Whitefield, having met him or corresponded with him or heard him
preach or having relations or friends among his converts. Fourth,
Whitefield's death in 1770 was far enough away in time for the aura
of respect surrounding his name to have increased while close enough

for people alive in 1790 to have seen and heard of his work.

(6) Whitefield, A Select Collection of Letters of the late Reverend
George, 1772, London, pp. 409-10

(7) G. whitefield's Works, Vol. 1, p. 413

(8) H. Hamilton, An Economic History of Scotland in the Eighteenth
century, p. 18

(9) A. Fawcett, The Cambuslang Revival, p. 119

(10) July 1741, p. 331



(b) The English Evangelicals

1791 saw the deaths of both John Wesley and Selina, Countess of
Huntingdon. [Each was a spiritual autocrat, full of enthusiasm
and vigour, a leader of men and a founder of a whole string of
societies and chapels across the face of England and Wales, so
their passing marked the end of an era. Yet both had been forced
to bow to circumstances, being obliged to register their chapels
rather than be fined under the Conventicle Act and so in effect
become Dissenters in all but name.

Wesley preached some 40,000 sermons to Whitefield's 18,000 and
between 1751 and 1790 visited Scotland 22 times, but his Arminian
views, his teaching on Christian perfection and his tendency to
encourage emotional outbursts in his meetings made him less popular
than Whitefield with Scottish Presbyterians. His efforts therefore
met with relatively little success. 'His appeal was emotional
rather than intellectual, and these northerners, glutted with pulpit
theology, found little to admire in it' (11). Wesley himself wrote
in his Journal on 28 May, 1764 'There is seldom fear of wanting a
congregation in Scotland. But the misfortune is, they know every-
thing, so they learn nothing'. Ten years later he wrote of Glas-
wegians 'they hear much, know everything, and feel nothing'.

Wesley paid deference to Scottish opinion, however, and the Church
of Scotland Evangelical leader could write of him 'During his own
life, as well as since his death, the Methodist preachers sent to
Edinburgh have been always men who either held the Calvinistic
doctrines, or lkmew how to avoid the topics which brought their
Calvinistic opinions into question' (12).

In England and Wales, however, Wesley's Methodism flourished.
Begun in 1739, Wesley's societies under his organising gemuis by
1790 had 71,568 members, 294 preachers and over 350 chapels in 118

(11) R. A. Knox, Enthusiasm, p. 459
(12) H. Moncreiff Wellwood, Account of the Life and Writings of
John Er‘kine, DoDo’ ppo 261"'2

(5)
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circuits (13). During our period of 20 years these numbers were
to be approximately doubled (14).

The Methodist revival movement originating in the 1730s soon split,
as we have seen, into Arminian and Calvinistic wings. Lady Hunting-
don, whose piety and good works George III valued so highly (15),
from her privileged position of power took it upon herself to be
the patroness of certain prominent Calvinist Anglican ministers,
among them Whitefield, William Romaine and Thomas Haweis (pronounced
Haws). Widowed in 1746, Lady Huntingdon gave away about £100,000
to Christian work, an example followed by John Thornton of London
and Robert Haldane of Edinburgh. In her perfumed parlours Evan-
gelical leaders preached to the upper classes, Lord Dartmouth being
the most notable convert.

Several prominent Calvinist Anglican ministers did not join Lady
Huntingdon's Connexion, however. Toplady of Deven kept to his
parish and would not itinerate around her chapels, most of which
were in fashionable health resorts, where the upper classes gathered
and could be preached to. Rowland Hill, whose preaching revived
Lady Huntingdon's chapels in London and who was called by her 'a
second Whitefield', was bold, independent, proud or rash enough to
stand up to her dictatorial ways and even to poke fun at her from
the pulpit, and though he was ostensibly forgiven he was thereafter
forbidden to preach in any of her chapels. Haweis with other ministers
withdrew from her Connexion after 1781, but on marrying her rich
travelling companion Haweis again became Lady Huntingdon's chaplain
in 1789, remaining a Church of England minister while itinerating
in what had become a Dissenting body!

The Calvinist Methodists were mainly found in the larger towns
and not all were as diplomatic and scriptural as Whitefield.
Incidentally, at the start of his ministry Whitefield had read
nothing of Calvin's works - it was "The Freedom of the Will" by
Jonathan Edwards, the Congregationalist through whom revival had

(13) L. Elliott-Binns, The Early Evangelicals, p. 172

(14) D. Bogue and J. Bennett, The History of the Dissenters, Vol. 2,
PP. 551-2

(15) Elliott-Binns, op. cit., p. 142
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come to Massachusetts in 1735, that was 'the textbook of the Cal-
vinistic section of the Revival in England, Wales, and,of course,
Scotland' (16). The Calvinistic Methodists' places of worship
became 'the largest and most crowded of any in the kingdom, or
perhaps in the world' (17). Two colleges for training ministers
were started, Lady Huntingdon's in 1768 at Trevecca in South
Wales and one in 1803 at Hackmey.

The Wesleyan or Arminian Methodists, and the Calvinistic
Methodists, some of whom were in Lady Huntingdon's Connexion but
after 1781 drifted into become Independents or Congregationalists,
were two evangelical groupings. A third comprised those Evange-
licals in the Anglican Church who remained in it to form the
Evangelical party of the nineteenth century.

These three groupings were not distinct for they arose from the
revival background common to all. As has been said, 'It is
difficult in any account of eighteenth century religion to separate
the Evangelicals and the Methodists. They overlap' (18)., At the
same time general differences can be discerned between the Anglican
Evangelicals and the Methodists. For instance, °*All the Methodists,
like their leader, claimed the world as their parish; they would
not hear of confining themselves to work in a single village. The
Evangelicals, on the other hand, were in danger of making the parish
their world. Many of them strongly disapproved of the itinerant
system, and even those who itinerated most always put their parish
work on a higher level' (19). Moreover, Methodism became more and
more a lay movement. A third difference was that most Anglican
Evangelicals were strict Churchmen and wary of co-operation with
Dissenters. John Newton and John Berridge were exceptions here,
but even Wilberforce wrote in 1789 of the 'general evils of dissent.
The increase of dissenters is highly injurious to the interests of

religion in the long run' (20). There was a difference in outlook

(16) A. 8. Wood, Thomas Haweis 1734-1820, p. 7

(17) Bogue and Bemnett, op. cit., Vol. 2, p. 49

(18) S. C. Carpenter, Eighteenth Century Churches and People, p. 218

(19) G. R. Balleine, A History of the Evangelical Party in the Church
of England, p. 37

(20) R. I. and S. Wilberforce, The Life of William Wilberforce, Vol. 1,
P. 248
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too, the Anglicans, like the Church of Scotland Evangelicals,

being opposed to Christian perfection theories and an over-exaltation
of the emotions and looking to the Church of the Reformation and to
the Puritan tradition for their guide, while Wesley tended to look

to the Primitive Church (21).

Numerically small in our period, the Anglican Evangelicals
gathered themselves for mutual encouragement in societies. Indeed,
it has even been claimed that 'what saved religion in England
during the eighteenth century, was the Religious Societies ...
within the Established Churches, where earnest Bible students met
for devotion' (22). The Holy Club at Oxford was followed by
clerical societies begun by Samuel Walker in Truro, by Henry Venn
at Huddersfield (continued at Elland), by John Fletcher at Madeley,
by Haweis at Aldwinckle and by Newton at London, the famous Eclec-
tic Society. These Anglican societies were somewhat similar to
the monthly or weekly Fellowship Meetings in Scotland at the time.

The fourth and final group of English Evangelicals were the
Dissenters. Though some Evangelicals in our study remained loyal
to the Established Churches, most of them were - or became -~ Dis-
senters.

According to their historians (23) Bogue and Bennett, who them-
selves figure in this study, the Dissenters' fundamental principle
was that Christ is the sole head of the Church. A second main
principle was that the Scriptures were the only rule of faith and
practice, another concerned the right of private judgement in all
matters of religion and a fourth gave high importance to discipline
in the 'gathered' churches.

By 1700 the Dissenters had fallen on evil times. They had
survived the persecution under Charles II to become second class
citizens by the 1689 Act of Toleration, but little of the old zeal
or vigour remained and deism, rationalism and unitarianism made
serious inroads into them. It seems that between 1695 and 1730
only one new dissenting church was built in London (24). And at

(21) Elliott-Binns, op. cit., ch. 12

(22) W. T. whitley, A History of British Baptists, p. 211
(23) Bogue and Bennett, op. cit., Vol. 1, pp. 88-94, 130
(24) 1. H. Murray, The Puritan Hope, p. 108
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the Salter's Hall conference in 1719 a majority of London Dissenters
refused to insist that ministers should subscribe to the trini-
tarian doctrine and even among the Independents, who were almost
all among the large minority, there was a tendency later to com-
promise on this issme (25). But 'it was Wesley's fate, not

merely to found a new body of Dissenters, but also, quite inadver-
tently, to revive the old Dissenting bodies' (26) and orthodox
Dissenters who kept their Calvinist theology pressed forward to

the triumphs of our period.

For these Independents had maintained their emphases on fellowship
in the church meeting, intimacy between the minister and his con-
gregation (all of whom were responsible for his call) and the
profession of faith each new member made. Surely too the hymms
of Watts and Doddridge 'powerfully confirmed the faith of those who
sang them' (27).

Most of the English Presbyterians, on the other hand, became
Unitarians during the eighteenth century. Unlike the Scottish
Presbyterians with their treatises in defence of orthodox Christ-
ianity and well-organised hierarchy of church courts with discip~
linary powers and, in the case of Church of Scotland members, all
the political, social and psychological advantages that accrued
from being the Established Church and having their General Assembly
(the best apology for a Scottish Parliament), the English Presby-
terians had never established a system of church courts and had
little sense of denominational unity. Moreover, the English
Presbyterians put less store by the profession of faith of new
members and in many congregations power had passed into the hands
of trustees (28).

According to the Baptist minister Josiah Thompson, the number of
dissenting congregations in 1772 was as follows: England 1,092
(Baptist 390); South Wales 14l (Baptist 54); North Wales 160
(Baptist 59); total 1,252 (Baptist 449). The figures show that

(25) 1Ibid., p. 108

(26) Elliott-Binns, op. cit., p. 228

(27) G. B. Cragg, The Church and the Age of Reason 1648-1789, p. 138
(28) 1bid., p. 136
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during the century Independents had quite replaced the Presbyterians
as the largest group of Dissenters, and by 1790 most Independents,
whose Evangelicalism was partly a reaction against the intellectual
defences previously required to conserve orthodoxy and partly a
recovery of their fore-fathers' aggressive evangelism, were poised

to promote the missionary explosion.
(¢) The Scottish Background

Around 1780 Scotland enjoyed a brilliantepoch in literature and
science, with men of letters like Hume and Smollett and men of
science like Hunter and Black. As the centre of culture Edinburgh
gained the title of the ‘'Athens of the North'.

There was economic growth also. The Act of Union and the opening
up of trade across the Atlantic, and the Agrarian and Industrial
Revolutions, brought great changes to Scotland's economy. In 1783
Britain's first Chamber of Commerce was opened in Glasgow, whose
merchants, having captured the lion's share of the West Indian tobacco
trade earlier in the century, were by then changing after the slump
caused by the American War of Independence to the import of cotton
and sugar. Based on applications of the new factory techmology of
Lancashire, the cotton industry grew tremendously in the period 1780-
1800 to become Scotland's leading industry. And though contem~
poraries estimated that the general level of rent doubled between
1783 and 1793 and doubled again from 1794 to 1815 (29), it has also
been estimated that while between 1750 and 1790 the price of oatmeal,
then the staple food of Scots, rose by little more than 50% and the
prices of most other provisions roughly doubled, the wages of labour
rose by 24 or 3 times (30). In other words, the standard of living
was rising.

With new agricultural methods, tools and fertilisers, food pro-
duction soared. By 1800 tea and sugar were cheap enough for the
lower classes to buy and there was a growing choice of vegetables.

Most important of all, the potato became common.

(29) T. C. Smout, A History of the Scottish People 1560-1830, p. 310
(30) Hamilton, op. cit., p. 377
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Despite some emigration to North America, Scotland's population
rose by about 343,000 or 27.2% between Dr. Webster's 1755 estimate
and the official 1801 census. In this interval the new industries
of the Central Belt attracted many Highlanders and a steady flow
of labour from Ireland, probably far in excess of the number of
Scots who migrated to England in search of employment during this
period.

So most Scots prospered materially compared with the past, as
the reports reaching Sir John Sinclair in the 1790s for his "Statis-
tical Account" amply confirmed. But spiritually Scots fared worse,
Many were among the unchurched masses in the booming but congested
new industrial towns, for which the traditional pattern of presby-
teries made no provision, Others attended churches where the trumpet
gave out an uncertain sound and the note of urgency was largely
lacking.

The 1690 settlement had ended episcopal rule and re-established
Presbyterianism and restored the General Assembly, but it had denied
the Church of Scotland, in its exercise of church discipline, the
guaranteed support of civil law. 'Excomminication thus lost its
material terrors' (31). The political collapse of Jacobitism in
1746 again left the National Church without serious rivals. Epis-
copacy was proscribed and Roman Catholicism withdrew to its mountain
and island strongholds. But in the absence of external conflict
old internal ecclesiastical divisions appeared, and the National
Church which itself had known persecution in the years before 1688
came at times to exercise a persecuting role.

For much of the eighteenth century the dominant party in the Church
of Scotland was the Moderate party. To some extent the Moderates
were Scottish Latitudinarians, trying in the context of the European
Enlightenment movement to reconcile the Church to the changes they
felt a new intellectual environment demanded, for they were concerned
to keep intellectuals in the Church. Thus, to achieve their goals,
the Moderates reacted against a stern Calvinist morality and the
religious 'enthusiasm' exemplified by Whitefield's preaching which
appealed to the emotions and will as well as to the mind, and at the
same time attacked the Deists for thinking that natural religion was

(31) Smout, op. cits, p. 511
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sufficient for men.

The Moderates tended to adopt a humanistic and ratiomalistic
outlook and to teach the ethics of philosophy rather than those of
the New Testament. They seemed pre-occupied with refinement and
good manners, so that their Sunday services were 'short, formal,
bland and pointless' and their moralistic preaching 'might tickle
the ear, but had no sting for the conscience' (32).

However, it must be said that some Moderates were pioneers in
agricultural improvements and some made great contributions to the
arts, More important perhaps was their concern for tolerance -
for too long Presbyterianism had exhibited symptoms of bigotry and
a dour narrow-mindedness. In 1696 the Edinburgh student Aikenhead
on the testimony of one witness was found guilty of denying Christ's
divinity. For this he was executed. And as late as 1757 when the
Rev., John Home's tragedy "Douglas" was acclaimed in Edinburgh he was
encouraged or forced to resign his charge.

In short, the Moderates have been not unfairly described as
'undogmatic preachers, polished gentlemen, men of the world ... the
chief object of their policy was to foster in the Church an enlight-
ened, rational, tolerant spirit' (33). Obviously one's opinion of
the Moderates must be largely decided by one's theology. As has
been said, 'If we occupy the position of Broad Churchmen, we will
regard them (the Moderates) as the advanced spirits of their age,
seeking that comprehension of all creeds and classes in an Estab-
lished Church which was the ecclesiastical ideal ... But if we have
any love for definite theological teaching on such subjects as the
Fall of Man and the Atonement of Christ ... we will look upon the
age of their ascendancy as one of dark and disastrous eclipse'’ (34).

The Moderates were especially strong in the period 1760-1800,
William Robertson, 'the most famous historian in Europe after Edward
Gibbon', (35) went in 1761 to 0ld Greyfriars, Edinburgh. The next

(32) A. Thomson, A Historical Sketch of the Origin of the Secession
Church, pp. 189, 145

(33) W.L. Mathieson, The Awakening of Scotland 1747-97, p. 240

(34) W.M. Taylor, The Scottish Pulpit, p. 139

(35) Smout, op. cit., p. 377
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year Robertson became Principal of Edinburgh University and for
nearly 20 years remained the undisputed leader of the Moderates
owing to 'his ability, his unquestioned integrity and especially
to his gift of lucid persuasive speech' (36). But his opponents
held his support of the principle of patronage and his friendship
with the sceptic Hume against him.

Robertson's successor as the Moderate leader was Principal George
Hill of St. Andrews, friend of the politician Dundas. Though Hill
was a sincere and sound theologican under him 'Moderatism took on
ugly features, becoming little more than the Dundas interest at
prayer, with nepotism and pluralism the main order of service' (37).

The other distinct party was the Evangelical or Peopular party.
From 1750 they were fighting a rearguard action, mainly on the
question of patronage. Claiming that over 100,000 people had
separated themselves from the Kirk because of the rigorous enforce-
ment of the law of patronage, the Evangelical sponsors of the 1766
'Overture on Schism' debate did well to lose by only 99-85 votes,
but thereafter till Chalmers rallied them in the 1830s the Evan-
gelicals became 'more concerned with personal religion than with
church politics' (38). In the highlands as the power of the chiefs
declined the great Evangelical preachers became popular leaders and
the praying societies and the usefulness of the 'Men' (laymen per-
mitted to speak at the Friday 'Question Meetings' at sacrament time)
continued. But even 'northern Evangelicalism, at the end of the
eighteenth century, was in need of a fresh impulse of the Spirit' (39).

In 1790 the Evangelical leaders were old John Erskine and his
lieutenant, successor and biographer, Sir Harry Moncreiff. Both
were men of intellect and wealth. As a young man Erskine had asked
Whitefield to preach for him and later he corresponded with Jonathan
Edwards and other American ministers as well as Continental theolo-

(36) J.H.S. Burleigh, A Church History of Scotland, p. 300

(37) W. Ferguson, Scotland 1689 to the Present, p. 227

(38) J. MacInnes, The Evangelical Movement in the Highlands of
Scotland 1688 to 1800, p. 83

(39) 1Ibid., p. 128
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gians. Ironically Dr. Erskine's colleague at 0ld Greyfriars was
the Moderate leader Robertson. Several times they opposed each
other in the Assembly and occasionally in their church. The story
is told how one Sunday morning Robertson said from the pulpit that
if only Virtue in all its beauty were to be seen on earth, all men
would fall down and worship it. That evening Erskine preached on
the theme that Virtue had indeed come to earth in the person of
Jesus, yet men had crucified Him (40).

Like his fellow Evangelicals Erskine, who had on occasion attacked
Wesley's Arminianism, was opposed to what he considered the emas-
culated Christianity preached by the Moderates and to the manner
of life lived by Moderate socialites like Dr. 'Jupiter' Carlyle who
took dancing lessons, played cards and attended theatres.

0f the other Churches some interest us little and others will be
mentioned in their place. In 1786 the Relief Church pioneered
mission work in the Highlands in Kilbrandon but Neil Douglas met
with considerable discouragement (41). Later, after a successful
tour of Kintyre, Douglas wrote acidly of the Established Church
ministers who opposed his tours: 'they recite their jejune, barren
harangues, till they become more insipid than the white of an egg,
and their prayers, till every schoolboy in the parish can repeat
them verbatim' (42).

The Scottish picture is not uniformly dark, however. Many were
learning to read their Bibles, tracts were being circulated privately,
philanthropic work was being done in Christ's name, more Christian
classics were being t