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Abstract

The Roman Catholic Church, existing as it did in mid-to-late 1840s Glasgow without an
established hierarchy or sufficient human resources to cope with mass Famine migration from
Ireland, turned to congregations of women religious for help. In 1847, the Franciscan Sisters of
the Immaculate Conception arrived from Tourcoing, France, and two years later, in 1849, the

Sisters of Mercy arrived from Limerick, Ireland. Both congregations were recruited to transform

the Catholic population of Glasgow and elevate it to a level of respectability; the establishment
of a Catholic education system was central to this process. The teaching endeavours of the Sisters
were complicated by the endemic and epidemic diseases they encountered upon arrival as well as
by serious conflicts with male clergy. The Sisters of Mercy proved especially vulnerable, losing
Superiors in the process, and the low number of schools they could take on, when compared to
the Franciscan Sisters, indicates that even by the end of the nineteenth century, they had not fully
recovered from these early tnibulations. Limited financial resources were a constant impediment,
but further hardship for the Catholic education system came with the introduction of the
Education (Scotland) Act in 1872. Although the Catholic schools opted out of the state system,
equating 1t with a Protestant system, they were still required to adhere to the regulations of the
Act. They were stringent, but necessary and made teacher provision and teaching qualifications
apriority. The only way to meet these requirements was to establish a training college in Scotland
and in 1894 the Sisters of Notre Dame de Namur arrived from Liverpool to open a female teacher
training college at Dowanhill, in Glasgow’s West End. The Dowanhill Training College was also
representative of the Church’s desire for respectability and indicated how the Church had

modernised.

This thesis argues that these three female congregations secured the survival of Catholicism in
mid- to late-nineteenth-century Glasgow, a predommantly Protestant city where many of the
inhabitants were conspicuously hostile. The Sisters formed the backbone of the Catholic
education system in the city and, over time, improved the prospects of their pupils. Additionally,
through their identity as women religious, they promoted a style of Catholicism that was both
obedient and loyal; characteristics the Church was desperate to instill among its adherents.



Acknowledgements

Firstly, I would like to thank my supervisor, Dr. Irene Maver, for her guidance and knowledge.
We had an excellent working relationship and she gave me continual encouragement and support.

Thanks also to Professor Ted Cowan for providing me with the opportunity to study at the
University of Glasgow, as well as for his support of and enthusiasm for postgraduate research and
development. A very sincere and special thank you to the late Sr. Dolores Cochrane, OSF, and
to Sr. Loyola, OSF, Sr. Bernadette, OSF and Sr. Augustina, OSF, for their kindness and

generosity. I am grateful to Sr. Annette, of the Sisters of Mercy in Glasgow and the late Sr. Anne
of the Sisters of Notre Dame de Namur, Liverpool. My gratitude also goes out to those Sisters
who helped me during the course of my research in Dublin, Limerick, Rathfarnham, Liverpool and
Edinburgh.

I would like to thank Dr. Mary McHugh, archivist for the Archdiocese of Glasgow, and Andrew
Nichol, archivist for the Scottish Catholic Archives, for helping me uncover excellent primary

material. I am also very appreciative of the challenging discussions and useful advice offered by
Bernard Aspinwall on Catholicism in Scotland and elsewhere. In Canada, I would like to give

special thanks to Professor Mark McGowan, Principal, St. Michael’s College, University of
Toronto, for bemng so generous with his time and for his willingness to advise me on my Toronto

chapter. Marc Lerman, archivist of the Archdiocese of Toronto, Linda Wicks, archivist of the
Sisters of St. Joseph, and Sr. Juliana Dusel, archivist of the Institute of the Blessed Virgin Mary,
must also be acknowledged for their extraordinary assistance.

I must also take time to acknowledge the role that Dr. Michael Vance and Dr. Michelle Daveluy

have played in encouraging me to develop my interests and pursue my goals. They were my

teachers at Saint Mary’s University, Halifax, and gave me incredible opportunities and support.
More personally, thank you to the Ducks for providing me with a home away from home. To Ben

Webster and Roman Bruchkowsky, a sincere thanks for helping me out so much during my year
in Toronto. Finally and most importantly, to Myles, Elaine, Katie and Colin - my family - for
being everything to me. I am so blessed to have each of you in my life.



Table of Contents

Abbreviations and Special Notes

Introduction

I. The Nineteenth-Century Foundations of
Glasgow’s Irish Catholic Community

II. Sisters in the City: The Franciscan Sisters
of the Immaculate Conception, the Sisters of Mercy
and the Sisters of Notre Dame de Namur.

III. Building the Foundation:
Sisters and Catholic Elementary Education

IV. Impact and Action:
Sisters and the 1872 Education(Scotland) Act.

V. A Canadian Comparison:
The Work and Experience of Sisters in Toronto.

Conclusion
Appendices

Bibliography

16

76

138

184

191

213



Abbreviations and Special Notes

Abbreviations

CDS Catholic Directory for Scotland.

GMJ Glasgow Medical Journal.

RRES Report of the Religious Examination of Schools.

Sr. M. Sister Mary.

Abbreviations in footnotes only

CSJA Sisters of St. Joseph Archives, Toronto, Canada.

FSICA Franciscan Sisters of the Immaculate Conception Archives, Glasgow.

GAA Archdiocese of Glasgow Archives.

IBVM Institute of the Blessed Virgin Mary Archives, Toronto, Canada.

I.B.V.M. Institute of the Blessed Virgin Mary Central Archives (Insh Branch),
Rathfarnham, Ireland.

MICA Mercy International Centre Archives, Dublin.

SCA Scottish Catholic Archives, Edinburgh.

SMCA Sisters of Mercy Convent Archives (Glasgow, Limerick).

SND PAO  Sisters of Notre Dame de Namur Provincial Archives Office, Liverpool.

Special Notes

The term “Sister’ has been employed throughout this thesis, as opposed to nun. The three focus
congregations were considered ‘active’, since their members took ‘simple vows’ of poverty,
chastity and obedience and undertook works of charity outside of their convent. The term ‘nun’
is usually applied to members of a religious order, who live enclosed within their convent. The

majority of the Sisters in these congregations were choir Sisters, educated women who joined
with a dowry and undertook teaching or nursing work, as opposed to lay Sisters, who usually
entered without a dowry and who were responsible for the convent’s domestic chores. The first
letter of the word “Sister’, as it relates to women religious, has been capitalised to avoid confusion
when discussing siblings.

The term “Mother’ has been used only for those Superiors who established communities and while
there were other Mother Superiors, they have been referred to as ‘Sr. M. (Name)’. While the

terms ‘congregation’ and ‘community’ have been used as opposed to ‘order’, ‘congregation’ has
been generally used to refer to the wider membership, whereas ‘community’ generally refers to

the local group. For example, the Mercy congregationrefers to their membership worldwide, but



the Mercy community refers to a specific group in a given city or town.

Methodological Note

For Chapters Two and Five, five biographical databases were compiled for the Franciscan Sisters
of the Immaculate Conception, the Sisters of Mercy, the Institute of the Blessed Virgin Mary
(Loretto) and the Sisters of St. Joseph. Similar databases were not created for the Sisters of

Notre Dame de Namur because sufficient detail about individual Sisters was not made available.

These databases, which included the categories of Religious Name, Name, Date of Birth, Date
of Death, Place of Birth, Names of Parents, Date and Place of Profession and Important Notes,
were used to determine the origin of the Sisters and to collate the available biographical details

between the period of foundation and roughly 1894 t01913. The databases for the Franciscan
Sisters and the Sisters of Mercy include all Sisters who joined those communities, whereas in the

case of the Sisters of St. Joseph and the Institute of the Blessed Virgin Mary, only those Sisters

bomn in Ireland were included. In addition, because the details were available for the Institute of

the Blessed Virgin Mary, an additional database including those Sisters whose parents were born
in Ireland was also created; similar databases could not be created for the Glasgow communities

because the birthplaces of parents were not recorded. These databases have been included as the
Cd-ROM attachment to this thesis with the kind permission of each community.

On the Cd-Rom, the databases are i1dentified as follows:

Database One: Franciscan Sisters of the Immaculate Conception, Glasgow.

Database Two: Sisters of Mercy, Glasgow.

Database Three: Institute of the Blessed Virgin Mary, Toronto (Sisters of Irish-birth).
Database Four: Institute ofthe Blessed Virgin Mary, Toronto (Sisters with parents of Irish-birth).
Database Five: Sisters of St. Joseph of Toronto (Sisters of Irish-Birth).



Introduction

It is the Reformation we have to thank for the wealth of the
nation, which had previously been drained by the rapacity of a
foreign prnesthood...In place of convents we now behold
~ manufactories, 1n place of dissolute and ignorant monks, we
behold a virtuous and enlightened clergy; in place of idle
mendicants, dependant- on monasteries, we behold industrious
artisans, who would scorn subsistence but from their own labour.

So said the highly influential West Indies merchant James Ewing (1775-1853) on 22 September
1825, as the calls for Catholic Emancipation were reaching fever pitch.? A devout Church of

Scotland Evangéﬁca], Ewing celebrated the laying of the foundation stone for the Knox
monumfent* on the summit of Fir Park, which later became part of Glasgow’s famous cemetery,
the Necropolis. Dedicated to the sixteenth-century Scottish ‘Reformer’ John Knox, a staunch

opponent of Roman Catholicism and an advocate of female ‘submission and obedience’,’ the

monument’s physical positioning was curious, but no doubt deliberate. Overlooking the
magnificent Glasgow Cathedral, one of the few Catholic cathedrals to remain structurally ntact
and later converted into a place of worship for the Church of Scotland, Knox’s statue casts a
watchful eye over the reformed city. It was a symbolic message to the Church of Rome, as well
as a reminder to Scots, that Catholicism was not welcome in this ‘Protestant City’, this city whose
‘spirit of the Covenanters was so strong, where the arm of the Covenanters so firm’. Twenty-

two years after Ewing’s words thundered over the city, as Glasgow encountered unprecedented

levels Irish Catholic migration, the first Roman Catholic religious congregation arrived in the city;

*Account of Ceremonial, & c. at Laying the Foundation Stone of Knox's Monument, in the
Merchant’s Park. (Glasgow: Khull, Blackie, and Co., 1825), p. 18.

2The Glasgow Story, “James Ewing”, http://www.theglasgowstory.com/story.php?id=TGSCHO09 .
(viewed 8 June 2004). He was elected as an MP for Glasgow In 1832, the same year he began his term as Lord

Provost (1832-33). For more on Catholic Emancipation in Scotland see Rev. Ian A. Muirhead, “Catholic
Emancipation: Scottish Reactions in 1829. Part One” in Innes Review. Vol. 24, No. 1 (Spring, 1973), p. 27.
3Lesley A. Orr MacDonald, A Unique and Glorious Mission: Women and Presbyterianism in

Scotland, 1830-1930. (Edinburgh: John Donald Publishers Ltd., 2000), p. 14.

* J. C. Colquhoun, “Great Protestant Meeting held at Hope-Street Gaelic Church, Glasgow, on
Thursday, September 17, 1835” in Romanism as it Rules in Ireland: A Full and Authentic Report of the
meetings held in various parts of England and Scotland in which the Theology secretly taught, the
commentary on the Bible clandestinely circulated, the law of the Papal States surreptitiously set up to govern
Ireland, and the secret Diocesan Statutes of the Province of Leinster, Vols. I and Il. Mortimer O’Sullivan, ed.
(London: R. B. Secley, 1840), p. 292.
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the Ursulines of Jesus, who settled in Edinburgh in 1834, had been first religious congregation to

return to Scotland.’

This thesis examines the three congregations of women religious who were engaged with Catholic

education in Glasgow between 1847 and 1913 and demonstrates that through their educational
work with young girls and women, they were integral to the survival and development of Roman
Catholicism in the city. The Franciscan Sisters of the Immaculate Conception arrived on 18 June

1847 from Tourcoing, France, the Sisters of Mercy arrived on 25 August 1849 from Limerick,

Ireland, and the Sisters of Notre Dame de Namur came from Liverpool, England, on 20 August
1894. Glasgow’s Presbyterian legacy, evidenced in part by the opening quote, was central to the
experience of the Sisters and the work they undertook. In addition, the friction that existed

between the native Scottish Catholics® and the Irish Catholic migrants was also profoundly

influential. The Sisters’ attention to the education of young girls and women would, it was hoped,
tame the Catholic Irish and bring them more in line with quiet and conservative Scottish

Catholicism. This thesis therefore situates an examination of women religious against a backdrop
charged with anti-Catholicism and cultural friction.

Roman Catholicismhad been expanding in Scotland since the late eighteenth-century and statistics
reveal that in 1808, there were roughly 2,300 Catholics in Glasgow, and by 1830s the 65,000

Catholics represented approximately 13 per cent of the city’s population.” Peter Anson’s valuable

study of Catholicism in Scotland between 1622 and 1878, proposes that the erection of St.
Andrew’s Church in Glasgow in 1816 was ‘visible proof® that the Catholic community could

Eleven Ursulines of Jesus, including two Scots, Sr. M. Agnes Xavier Trail and Sr. M. Margaret
Teresa Clapperton, had come from Chavagnes, France in 1834 and established St. Margaret’s convent. Their
chief work was education, though they occasionally carried out nursing work.Anonymous, Revival of
Conventual Life in Scotland: History of St. Margaret's Convent, Edinburgh, the first Religious House founded
in Scotland since the so-called Reformation; and the autobiography of the first religious, Sister Agnes Xavier
Trail. Edinburgh, 1886.

°In this thesis, the term Scottish Catholic is applied to those from pockets in the north east and in the
south west only, it will not apply to Highland Catholics or the children of the Irish Catholic migrants born in
Scotland.

"Bernard Aspinwall, “Children of the Dead End: the formation of the modern Archdiocese of

Glasgow, 1815-1914” in Innes Review. Vol. 43, No. 2 (Autumn, 1992), p. 125. Callum Brown, Religion and
Society in Scotland Since 1707. (Edinburgh: Edinburgh University Press, 1997), p. 32.
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mobilise.® The city’s growing Catholic population was the result of south-bound movement from
the Highlands and Irish migration.” Althougha significant worry for Presbyterian Scotland, whose

own Church was experiencing internal divisions,' this growth represented the opportunity and
the means through which Scotland and the Catholic Church could be reacquainted. The

practicality of re-acquaintance, however, was complicated by Scotland’s status as a mission
territory; there was no Church hierarchy to take responsibility for organisation and delegation.
The organisational dilemma within the Scottish mission was compounded by the impact of
Ireland’s Famine. The statistics based on the census information provided in James Handley’s

dated, though useful study of the Irish in modern Scotland, reveal that in 1841 there were 126,321
Irish-born in Scotland, out of a total population of 2,620,184. By 1851, in the immediate

aftermath of the Famine, the number has risen to 207,367, out of a total Scottish population of

2,888,742. Ten years later, the Irish-born population had decreased slightly to 204,083, but it is

important to remember that children born in Scotland to Irish-born parents were counted as native
Scots.!! Charles Withers estimates the total number of Irish-born in Glasgow to be 59,801 in

1851, or 18.17 per cent of the city’s population,' and roughly three quarters were Catholic.”
Irish migration had overwhelmed the material, human and spiritual resources of Glasgow’s

existing Church, which only had four priests serving an estimated Catholic population of between
36,000 and 44,000 adherents in 1836."

®Peter F. Anson, Underground Catholicism in Scotland, 1622-1878. (Montrose: Standard Press,
1970), p. 230. John F. McCaffrey has shown that Catholic ‘clusters’® were to be found in traditional
strongholds, the north-east, north-west, and the south-west (the profession lists from the focus congregations
vouch for this), but also along the central, industrial belt and in Ayrshire. “Politics and the Catholic

Community since 1878 in Innes Review. Vol. 29, No. 2 (Autumn, 1978), p. 143.

’The number of Scottish Highland Catholics was decreasing yearly on account of migration to
‘America (mainly northern Canada), Australia, New Zealand etc’. FSICA. Box marked “Letters from Rome
(from 1850) on Rule and Constitutions™ ref. # 031.1. Brown folder marked 1851-1875. Letter from Alexander
Smith to Cardinal Fransoni, Prefect of the Sacred Congregation of Propaganda Fide, 18 March 1852.

“Brown, Religion and Society, p. 32. A good introduction is provided in Stewart J. Brown’s, “The
Ten Years’ Conflicts and the Disruption of 1843” in Scotland in the Age of Disruption. Stewart J. Brown and
Michael Fry, eds. (Edinburgh: Edinburgh University Press, 1993), pp. 1-27.

"James E. Handley, The Irish in Modern Scotland. (Cork: Cork University Press, 1947), p. 241

2Charles Withers, “The Demographic History of the City, 1831-1911” in Glasgow Volume II: 1830 to
1912. W. Hamish Fraser and Irene Maver, ed. (Manchester: Manchester University Press), p. 149.

BGraham Walker, “The Protestant Irish in Scotland” in Irish Immigrants and Scottish Society in the
Nineteenth and Twentieth Centuries. T. M. Devine, ed. (Edinburgh: John Donald Publishers, Ltd., 1991), pp.
49-50.

“William Sloan, “Religious Affiliation and the Immigrant Experience: Catholic Irish and Protestant
Highlanders in Glasgow, 1830-1850" in Irish Immigrants, p. 69.
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Faced with a rapidly expanding population, the Church’s first priority was to secure Catholicism,
though methods seem to have differed between the Eastern and Western Districts. The Eastern
District’s Bishop, James Gillis (1802-1864), believed that the ‘re-conversion of Scotland’ "’ would
be achieved through the upper classes, so he focussed more on their needs. In the Western
District, where Glasgow was located and where the Catholic population was numerically much
higher but generally poorer, the focus was on retention rather than re-conversion; it was
imperative that the migrants be kept Catholic. The second priority was to improve the situation
of Glasgow’s Catholics by tending to their long-term needs. Instrumental in this process was the

creation of a Catholic education system which would both elevate both the Catholic population
and the Church to a level of respectability in Scottish and British society. Fundamental to the

aspirations of respectability was the need to employ education as a tool to control the Insh
Catholics and bring them more in line with the obedient and loyal brand of Scottish Catholicism.
The recruitment of women, who were recognised as having an institutionalised link with the
Church and who thus carried ‘religious’ authority, was initiated by Father Peter Forbes (1805-
1872), the senior priest at St. Mary’s Parish, in an effort to secure and expand the influence of the
Church over the Catholic population.

Teaching Sisters were integral to the survival of Roman Catholicism in Glasgow because their
educational work enabled them to fulfil a dual role as community improvers and front-line
propagators of a respectable brand of Catholicism. The result of their influence can be seen in
growth of Catholic observance, and although Mass attendance was less than 10 per cent at mid-
century, with only one benediction service in the Western District in 1860, by 1914, there were
70 weekly benedictions taking place in Glasgow alone. Similarly, on the eve of the First World
War, there were an estimated 463 parochial organisations operating in the Glasgow Archdiocese;
none had existed at the end of the 1830s. Across Scotland, between 1885 and 1920, Catholic
marriages, baptisms and confirmations all increased which suggests a more devout following than
that of fifty years earlier.'® This is not to suggest that Sister alone were responsible for this
devotional transformation, but they certainly played a significant role, and one which many

underestimate. Jo Ann Kay McNamara has proposed, rightly, in her study of'the roles and impact

“Anson, Underground Catholicism, p. 283.
'*Bernard Aspinwall, “Catholic Devotion in Victorian Scotland”. Manuscript of paper delivered in
May 2003 at the University of Aberdeen.
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of nuns through time, that Sisters were not ‘simple do-gooders but determined missionaries’."’

Literature Review

While there 1s useful scholarship about Roman Catholicism and the Irish in nineteenth-century
Scotland, highlighted below, it proved to be severely limiting in its ability to inform a study
concentrating exclusively on Sisters. Having said this, there are two scholars who have included
Sisters intheir consideration of Catholic education. T. A. Fitzpatrick’s No Mean Service: Scottish
Catholic Teacher Education 1895-1995 examines Catholic teachers, but he only looks at the
Sisters of Notre Dame de Namur and their Dowanhill teacher training college. While Francis J.

O’Hagan 1s more expansive in considering the development of Catholic education in Change,

Challenge, and Achievement, mentioning both the Sisters of Mercy and the Franciscan Sisters of
the Immaculate Conception, little convent archival material is included.!® Both works, therefore,
were limited 1n their ability to provide this study with a rounded context of the experience of
women religious. By focussing exclusively on the educational work of three congregations of

Sisters m Glasgow, this thesis illuminates a completely new dimension of Catholic Church history
in the city, and in the process has had to break its own path. The reliance upon the primary

matenal gleaned from the convent archives is evidence of this.

While Scottish historical scholarship has traditionally disregarded a number of themes, women’s

history has suffered especial neglect. Scottish women in the modern period have been left
dispossessed by traditional and patriarchal approaches and projects, though Lesley Orr
MacDonald’s painstaking study on women and Presbyterianism in Scotland between 1830-1930
1s a notable exception. Nevertheless, the history of religion in Scotland excludes women, and the
scholarship focussing on Roman Catholicism in particular, confines the contribution and

'Jo Ann Kay McNamara, Sisters in Arms: Catholic Nuns through Two Millennia. (Cambridge, MA:

Harvard University Press, 1996), p. 574. For a list of the 69 congregations of women religious that came to
Scotland, see Mark Dilworth, “Religious Orders in Scotland, 1878-1978” in Innes Review. Vol. 29, No. |
(Spring, 1978), pp. 103-107. The Good Shepherd Sisters were the next after the Franciscans and the Sisters of
Mercy in 1850 at Dalbeth.

"*Frank O’Hagan, Change, Challenge and Achievement: A study of the development of Catholic
education in the nineteenth and twentieth centuries. (Glasgow: St. Andrew’s College, 1996). His doctoral
dissertation, The Contribution of the religious orders to education in Glasgow during the period 1847-1918
(Faculty of Education, University of Glasgow, 2002) was unavailable due to copyright restrictions.



6

experience of women to a sentence or footnote.' Only in his more recent writings has the Church
historian, Callum Brown, made an effort to reverse past trends of neglect. Yet while his inclusion
of a small section about women in his Religion and Society in Scotland Since 1707, as well as his
more gendered approach in The Death of Christian Britain, attempts to redress the deficiency,
he fails to mention Catholic Sisters, despite commenting on the recruitment of priests in the
second half of the nineteenth-century.”® This is a serious oversight considering their identity as

women religious and their impact on Catholic education.

The reasons for overlooking women’s experience may boil down to an original lack of interest,
but trepidation is also a likely cause. Therefore, in order to inform this thesis about Sisters,
scholarship from Ireland and North America was consulted and four studies proved especially

useful: Mary Peckham Magray’s The Transforming Power of the Nuns: Women, Religion and
Cultural Change in Ireland, 1750-1900, Jo Ann Kay McNamara’s chapter “Culture Wars” 1n

Sisters in Arms: Catholic Nuns through two Millennia, Catriona Clear’s Nuns in Nineteenth-
Century Ireland and Marta Danylewytz’s ground-breaking study Taking the Veil: An Alternative
to Marriage, Motherhood and Spinsterhood in Quebec, 1840-1920.2!

Of all the works consulted about women religious, Magray’s The Transforming Power of the
Nuns is the most pertinent because it too agues that Sisters shaped Catholic culture. In this thesis,
women religious have not been marginalised to the outskirts of Scottish Catholic history, but are

shown as having had a more determined influence over the Catholic population and its subsequent

development, which subscribes to Magray’s overall argument that Sisters facilitated change and

¥Alasdair Roberts’ article, “The Role of Women in Scottish Catholic Survival” in Scottish Historical

Review. Vol. 70, No. 190 (October, 1991) is another exception, though it focusses on the early modern period.
2See MacDonald’s A Unique and Glorious Mission, and Brown’s revised work Religion and Society,

p. 118. His section on piety and femininity was deposited in the last nine pages. His earlier work, The Social
History of Religion in Scotland Since 1730. (London: Methuen, 1987) was cnticised by MacDonald for
excluding the experience of women. The Death of Christian Britain: Understanding Secularisation, 1800-
2000. (London: Routledge, 2001).

2'Two other works deserve special mention. Barbara Walsh’s study, Roman Catholic Nuns in England
and Wales, 1800-1937: A Social History (Dublin: Irish Academic Press, 2002) was useful, its broad scope and
quantitative approach proved precarious for a thesis which focusses largely on one city and takes a more
qualitative approach. (Dublin: Irish Academic Press, 2002). Hasia R. Diner’s chapter “The Web of Support:
Sisters of Service”, particularly pp. 130-138 in Erin’s Daughters in America: Irish immigrant women in the
nineteenth-century (Baltimore: The John Hopkins University Press, 1985), provoked an early interest in the
history of Irish women and women religious.
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transformation which ensured survival and development.* This point is further qualified by Jacinta
Prunty, whose valuable geographical study of the Dublin slums asserts that in many respects,
women made more of an impact than men.”> While Magray shows that the impetus for convent
establishment in Ireland came from the Sisters, the initial drive for their establishment in Glasgow
came from the clergy. Rather than arguing that Sisters had virtual independence from male
clerics, as Margray does, and as Cliona Murphy has criticised her for,** this thesis proposes more
of a partnership between Sisters and the clergy in shaping Catholicism in Glasgow after 1847, but
maintains that Sisters secured its survival. It diverges from Magray’s theory that Sisters were
integral to the ‘embourgeoisement’® that would cultivate the ‘new ruling elite’ because in
Scotland, where Protestants were the majority, despite the best efforts of the Sisters to elevate
the Catholic population to a level of respectability, Catholics in Scotland were never in a position

to challenge Protestant ‘hegemony’.”

McNamara’s “Culture Wars”, which addresses the struggle encountered by women religious in
mission territories, inspired the consideration of ‘culture wars’ among the Sisters in both Glasgow

and Toronto; a comparison of these two Protestant cities is the basis of the fifth chapter. Many
of the issues she discusses, including the inability of formerly cloistered nuns to adapt to the

rigours of mission life, the controversy surrounding the wearing of habits and the constant
conflicts between old and new traditions, were evident in both cities. On a difierent level,
McNamara examines the belief that Sisters were able to convert nations and ‘civilise’ non-white

populations because they ‘reinforced the Vatican’s ultramontane policies by ignoring the
nationalist claims, mixing personnel from several nations or sending congregations from one
nation into territory administered by a different secular government’.?” This approach was
important for the development of similar ideas in this thesis, though the uniqueness of Glasgow’s

ZMary Peckham Magray, The Transforming Power of the Nuns: Women, Religion and Cultural
Change in Ireland, 1750-1900. (Oxford: Oxford University Press, 1998), p. 34.

BJacinta Prunty, Dublin Slums 1800-1925: A Study in Urban Geography. (Dublin: Irish Academic
Press, 1999), p. 240.

%Cliona Murphy, review of The Transforming Power of the Nuns: Women, Religion and Cultural
Change in Ireland, 1750-1900 by Mary Peckham Magray. American Historical Review. Vol. 104, No. 5
(December, 1999), pp. 1761-1762.

BElizabeth Steiner-Scott, review of The Transforming Power of the Nuns: Women, Religion and
Cultural Change in Ireland, 1750-1900 by Mary Peckham Magray. Journal of Modern History. Vol. 72, No., 2
(June, 2000), p. 515.

*Magray, The Transforming Power, p. 41.

*McNamara, Sisters in Arms, p. 584.
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situation inspired a different connection, essentially that Sisters worked to convert a ‘nation’
within a nation in the case of the migrant Irish in Scotland. Here 1t is argued that the ‘culture
war’, as it existed between the Insh and Scottish Catholics in Glasgow, meant that Sisters were
recruited to reform the Irish Catholics, who as well as being Catholic were also Celtic and thus

perceived as racially inferior, and transform them into respectable and obedient Scottish and
British Catholics.

Caitriona Clear’s pioneering study on nuns in nineteenth-century Ireland was an important starting

pomt. Her overall argument, that Sisters were ‘powerless instruments’ of clerical authority,
however, 1s flawed and has been justly criticised by numerous scholars who have shown the

tremendous personal and congregational agency that Sisters and nuns actually had.”® In contrast
to Clear’s approach, the Sisters in Glasgow are shown as intrepid missionaries and reformers. Her
emphasis on the strength of familial bonds (siblings, nieces and cousins) and the impact these had
on convent membership was useful for discerning reasons for the prevalence of Irish sibling sets
in the communities under investigation here. While female “advice, support and companionship’
influenced one’s decision to join, Clear highlights the ‘long-lasting and intimate® familial bonds
that had developed i the nineteenth century along with the social isolation experienced by many

middle-class Irish women.*’

Like Clear, Marta Danylewycz was also a pioneer, though Taking the Veil: An Alternative to
Marriage, Motherhood and Spinsterhood in Quebec, 1840-1920, testifies much more strongly
to the personal agency of Sisters. While similarities exist, specifically the beliefin an ultramontane
push and the reliance upon women as well as the importance of blood relations within
communities, this thesis goes in a different direction. Fundamental to this incongruity is the fact
that Quebec was a predominantly Catholic province, whereas the Sisters in Glasgow and Toronto
resided under the purview of Protestantism. While the final chapter aims to link Glasgow’s Sisters
into the broader experience of women religious in mission territories by considering Toronto, and

although Danylewycz’s study is close to Toronto in time and space, its Protestant character

presents a crucial difference. Therefore, the work of Elizabeth Smyth, concentrating almost

2Ibid., p. 10.
PCaitriona Clear, Nuns in Nineteenth-Century Ireland. (Dublin: Gill and Macmillan,1987), p. 144-
146.
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exclusively on the Sisters of St. Joseph of Toronto (one of the focus congregations), was more
beneficial.*®* Danylewycz’s demonstration that the Church in Quebec defined French nationalism
and controlled intellectual liberalism as a means to secure its hegemony’' is important and
although this thesis also considers national identity, it does so mn terms of the friction that existed
between the native and non-native Catholic groups. Consequently, in Glasgow, where
Catholicism was fighting for survival rather than hegemony, the Church worked diligently to
enable the Catholic community to gain acceptance by and to become a part of the Scottish nation.

The influence that these works had on this thesis is marked, yet not one mentioned Scotland. This
1s indicative of the fact that Scotland’s Catholic past has remained cut-off from the mainstream
historiography of women religious and it is also 1s a reflection of Scottish Catholicism’s tradition
of isolationism. This thesis serves to connect the Scottish experience into the fast-developing field
of historiography on women religious, which will hopefully lead to new, inclusive projects which
consider the significance of these women in a broader nineteenth- and early- twentieth-century
British context. The two scholars considered to be the experts on the history of Catholicism in
Scotland are John McCafirey and Bernard Aspinwall, and between them they have produced a

significant amount of scholarship. In particular, McCaffrey’s “Reactions in Scotland to the
Famine”, “Education and the National Identity: The Scoto-Irish Experience and Aspirations” and
“Politics and the Catholic Community since 1878 have helped develop a context for the Inish and
Catholicism in the west of Scotland.’> Aspinwall’s scholarship, however, has been more
influential because it constantly stresses a Catholic desire for respectability, though at times his

*Elizabeth Smyth, ““Developing the powers of the youthful mind’: The Evolution of Education for
Young Women at St. Joseph’s Academy, Toronto, 1854-1911” in Canadian Catholic Historical Association,
Historical Studies. Vol. 60 (1993-1994), p. 103-125, “‘A Noble Proof of Excellence’: The culture and
curriculum of a nineteenth century Ontario convent academy” in Gender and Education in Ontario: An
Historical Reader. Ruby Heap and Alison Prentice, eds. (Toronto: Canadian Scholars Press, 1991), pp. 269-
290 and “Chnistian Perfection and Service to Neighbours: The Congregation of the Sisters of St. Joseph,
Toronto, 1851-1920” in Changing Roles of Women within the Christian Church in Canada. Elizabeth G. Muir
and Marilyn F. Whiteley, eds. (Toronto: University of Toronto Press, 1995), pp. 38-54.

M According to Marta Danylewycz, the Catholic Church in Quebec became the “fortress of the French
Nation’. Taking the Veil: An Alternative to Marriage, Motherhood and Spinsterhood in Quebec, 1840-1920.

(Toronto: McClelland and Stewart, 1987), p. 30.

*See John F. McCaffrey, “Reactions in Scotland to the Famine” in Scottish Christianity in the
Modern World. Brown, Stewart J. and Newlands, George, eds. (Edinburgh: T & T Clark, 2000), pp. 155-175,
“Politics and the Catholic Community since 1878” in Innes Review. Vol. 29, No. 2 (Autumn, 1978), pp. 140-
155 and “Education and the National Identity: The Scoto-Irish Experience and Aspirations” in Aspects of
Education, Journal of the Institute of Education. No. 54 (1997), pp. 55-71.
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attempts to demonstrate that respectability are overstated and undermine the seventy the poverty
experienced by the majority of Scotland’s Catholics.

That the Irish were seen as ‘dilut[ing] the native traditions’** hardened the resolve among Scottish
Catholics to prevent the incomers from interfering with their desire to become an integral part of
the Scottish nation within Britain. In Apes and Angels: The Irishman in Victorian Caricature,

L. Perry Curtis was highly critical of scholars such as Sheridan Gilley, who dismiss the racial

dimension of attitudes towards the Irish, and points to James E. Handley’s study of the Irish in
modern Scotland as evidence of the existence of a ‘Hibernophobic’ attitude.** Curtis is right to
emphasise the importance of race in the development of anti-Irish attitudes in Britain, but he must
be careful not to dismiss the centrality of religion. In Scotland there was a fundamental belief,
exhibited in the opening quote, that the prosperity of the nation had been a consequence of the
Reformation; the influx of Catholic migrants and the effort to consolidate Catholicism provoked
fear that Scotland’s progress was under threat.

The Scottish Catholic resolve to prevent ‘dilution’ by sublimating the Irishness of the migrants
was very much connected to the broader issues confronting Scottish identity between 1790 and
1860. Scotland’s desire for recognition as an equal partner in the union, a phase described as
‘Unionist-Nationalism®, sparked a reappraisal of its place in Britain.*> The Catholic Bishops,
Andrew Scott, John Murdoch and Alexander Smith, all natives of the Enzie District in
Banffshire,* prioritised education as a means to secure the survival of their Catholic nation.

Aspinwall’s unpublished manuscript, “Catholic Devotionin Victorian Scotland” demonstrates that

the sheer number of Catholics, particularly in the Western District, necessitated discipline,

3McCaffrey, “Reactions in Scotland™, p. 158.

%1, Perry Curtis, Apes and Angels: The Irishman in Victorian Caricature. Revised Edition.
(Washington: Smithsonian Institution Press, 1997), pp. 110-111.

3Graeme Morton, Unionist-nationalism: Governing urban Scotland, 1830-1860. (East Linton:
Tuckwell Press, 1999).

*Anson, Underground Catholicism, p. 258. He argues that had it not been for the stream of priests
who came from this area, the Irish who migrated to the industrial lowlands ‘would have been lost to the faith’.
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organisation and centralisation.”” After 1878 the extreme differences between the country’s three
Catholic districts were strikingly apparent: “The north traditional and aloof from the tensions
which developed elsewhere; the west anti-establishment and mainly Gaelic in origin, with strong
Irish sympathies and large concentrations of Catholics of Irish origin, and the east with its Tory
sympathies viewed in some other parts as alien and snobbish’.®* The consolidation of Catholicism
in Scotland developed out of an ultramontane drive, especially in the case of the Western District,
where it was considerably difficult to unite the Scottish and Irish Catholics, but where both did
seem to bow, grudgingly, to the Pope. Aspinwall’s proposal, that the impetus to mould the
Catholic population into respectable British Catholics came from the Scottish Catholic clergy, had
a tremendous influence on this thesis’s central theme, that the recruitment of Sisters to Glasgow
was done, in part, to reform the migrants and ‘dampen their Irish nationalist militancy’.”

However, an investigation of Sisters, and their role in this sublimating process represents a critical

divergence from Aspinwall’s theories. Therefore, this thesis finds greater resonance with the
work of Mary Peckham Magray, a scholar who argues that Sisters were the transformers of
Catholic culture.®

Primary Sources

Researchmg women religious in Scotland is complicated by issues connected with access and the
limitations or scarcity of the evidence. The research undertaken for this project relied heavily

upon the private convent archives of each community and a range of matenal, including annals,
Rules and Constitutions, reception and profession lists, obituary lists and letters, was consulted.

Although these archives yielded extremely valuable information about community foundation and

37 Aspinwall, “Catholic Devotion”. Created in 1827, the three Districts were: the Western District,
which included Argylishire, Ayrshire, Bute and Arran, Dumbartonshire, Lanarkshire, Renfrewshire,
Wigtonshire, the Hebrides and the southern part of Inverness-shire; the Eastern District which included
Stewartry, Dumfriesshire, Roxburghshire, Berwickshire, Selkirkshire, Pecblesshire, Edinburghshire,
Linlithgowshire, Stirlingshire, Clackmananshire, Kinross-shire, Fifeshire, Perthshire, and Kincardineshire;
and the Northern District which included Aberdeenshire, Banfishire, Murrayshire, Nairnshire, north
Inverness-shire, Ross-shire, Cromartryshire, Sutherlandshire, Caithness-shire and Orkney and Shetland. CDS,
1831, pp. 61, 66 and 71.

#Anthony Ross, “The Development of the Scottish Catholic Community, 1878-1978” in Innes

Review. Vol. 29, No. 1 (Spring, 1978), p. 37.
*Bernard Aspinwall, correspondence with author, 12 February 2004.
“Magray, The Transforming Power.
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organisation, Sister recruitment and their geographic origins as well as their negotiations with
male clerics, evidence relating to their daily lives, usually referred to as ‘convent life’, was
comparatively scant in the Glasgow communities especially. There were no diaries (except for
one anonymous notebook), daily schedules, remnants of schools books or written comments

about their experiences as teachers. Cross checking with other archives was therefore a necessity.

Although there 1s a wealth of untapped primary material, certain impediments and limitations,

unique to the religious congregations, exist and these relate to accessibility , the desire for privacy

and the variation between the convent archives in terms of what records and material were kept.
The convent archives consulted for this thesis are private and therefore access is not guaranteed

and may be complicated by the fact that they are often housed in the same building as elderly
Sisters, who may or may not be fit to receive visitors, especially academic researchers. It may
also be the case that the number of Sisters in a particular community has dwindled to such an
extent that those remaining might be unable to provide for research time because they are
struggling to keep up with the work they already have; only did the Sisters of St. Joseph in
Toronto employ an archivist, the rest were manned by Sisters. The desire to protect their privacy
might also limit a researcher’s access to the financial records and personal information of Sisters,
however, during the course of this research project, the congregations offered continued access
and assistance. Inparticular, the Franciscan Sisters of the Immaculate Conception and the Sisters
of Mercy granted unlimited access, though it is important to emphasise that this privilege may not
be extended to everyone. The variation between convent archives, in terms of what material was
kept, presented a significant challenge, and again this was a particular 1ssue with the Glasgow
communities; the Sisters of Mercy suffered from an especial lack of material. This scarcity of
material necessitated the identification of supplementary repositories such as the Glasgow
Archdiocese Archives, the Scottish Catholic Archives in Edinburgh, Mercy International Centre
in Dublin and the Sisters of Mercy convent archives in Limerick, though access to material in this

last archive was severely restricted.

These additional archives yielded many ‘missing links’ which enabled cross-referencing and
verification. This was particularly the case when seeking to clarify the complicated and
tumultuous relationship between the Franciscan Sisters, the Sisters of Mercy and Father Peter
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Forbes, which required material from four Scottish and two Irish archives. It must also be noted
that while the Scottish Catholic Directory (CDS) is useful for details regarding parish and school

openings, convent school adverts, clergy death dates and obituaries, the volumes are riddled with

inaccuracies and must be used with caution.

Chapter Outlines

Chapter One establishes a context for the Irish in Glasgow. It begins by considering Irish
migration to the west of Scotland before and during the Famine and goes on to examine the
experience of the Irish migrant in mid-nineteenth-century Glasgow. Irish migrants, both
Protestant and Catholic, were attracted to Glasgow for a number of reasons, including education,
job prospects, famiharity through kin ties and previously established seasonal migration patterns.
In the case of the Famine migrants, Glasgow became a destination often out of sheer desperation.
An estimated 75 per cent of these migrants were Roman Catholic and so caused tremendous
population pressure with a significant impact on Catholic identity in the city. The second section
of this chapter explores the Catholic identity of the migrants and the fear they provoked among

Scots, non-Catholic and Catholic alike, as a way to demonstrate why Sisters were recruited in the
first place.

Chapter Two provides an introduction to the three focus Glasgow communities, the Franciscan
Sisters of the Immaculate Conception, the Sisters of Mercy and the Sisters of Notre Dame de
Namur. Aside from detailing how the Sisters were brought to Glasgow, who the founding
members were, where they lived and how they were supported, sections one and two make special
use of the databases created for the Franciscan Sisters and the Sisters of Mercy. The databases,
along with others, are included on the Cd-Rom attached to this thesis and reveal interesting
information such as the national and regional ongin of the Sisters as well as profession statistics
and the prevalence of sibling sets. The third and fourth sections of this chapter consider the
impact that disease, death and conflict had on non-perseverance and community stability. The

early histories of the Franciscan Sisters and the Sisters of Mercy are interwoven, and while they
eventually grew to complement each other, their early relationship suffered setbacks, but they
were more seriously tested by the tension that existed between the Sisters, particularly the
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Superiors, and the male clergy. The final section focusses on the Sisters of Notre Dame de
Namur and links their arrival to the modernisation of the Catholic education system. A database
could not be created for this community, due to imited access, but enough material was provided

to determine the number of Sisters who worked in Glasgow, as well as their nationalities.

Chapter Three first examines the progress made by the Franciscan Sisters and the Sisters of Mercy
in elementary education before 1872. The foothold they achieved for Catholic education was
rooted 1n the success of their parish, Sunday and convent schools, the latter gave them access to
middle- and upper-class Catholics whose money not only funded the community, but helped with
the costs of the poor schools, and whose daughters would make up their future membership. The
second section examines the perception of Sisters and nuns, as part of the anti-Catholicism and

antl-conventualism sentiments that were rampant in nineteenth-century Britain, to reveal the

obstacles, and sometimes personal danger, these women faced.

Chapter Four considers Catholic education in Glasgow after 1872 when the Education (Scotland)
Act was passed. While most of this chapter examines the development of the Catholic education
system, its finances and difficulties, other issues, such as sectarianism and the tension that existed
between the Scottish and Irish clergy, will also be examined. The title of this dissertation was,
In part, inspired by these last two points. There was a desire to protect the uniquely Scottish
brand of quiet Catholicism, but this left many Irish Catholics feeling excluded; some believe,
nghtly, that there was a ‘crackdown on anything which smacked of a political or national
feeling’*' among the Irish Catholics in Glasgow. As the Catholic education system expanded,
Sisters remained key to fostering ‘grassroots’ loyalty to the Church, and while they did not work
with men directly, their sphere of influence certainly extended to them indirectly.** The Church
was determined to ‘inculcate behaviour suitable for the Victorian drawing room’* and that

resolve necessitated the continued influence of Sisters since they were dedicated to bringing about

“‘McCaffrey, “Reactions in Scotland™, p. 161.

“Maria Luddy, ““Angels of Mercy’: Nuns as Workhouse Nurses, 1861-1898” in Medicine, Disease
and the State in Ireland, 1650-1940. Greta Jones and Elizabeth Malcolm, eds. (Cork: Cork University Press,
1999), p. 107.

“Aspinwall, “Catholic Devotion”.
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obedience, conformity and respectability through education.**

Chapter Five compares the recruitment and experience of Sisters in Glasgow and Toronto. It
serves to integrate the Scottish dimension into the broader, international experience of women
religious and thus represents a break-away from traditional and mnsular Scottish historiography.
The preceding chapters’ discussions on Irish migration, Sister recruitment, anti-conventualismand
Catholic education all contain the theme of anti-Catholicism. Chapter Five begins by considering
Toronto and Glasgow as Protestant cities, and although Toronto is not a Presbyterian city, its

comparative value is reflected in its entrenched anti-Catholicism and experience with Irish
Catholic migration. In 1847 the first religious congregation, the Institute of the Blessed Virgin
Mary, arrived from Rathfarnham, Ireland, and shortly after they were joined by the Sisters of St.

Joseph, who arrived from Philadelphia, Pennsylvania, in 1851. These congregations were not the
same as those in Glasgow, but they are comparatively important because they undertook the same
kind of work and had a strong presence of Irish Sisters. Both came in response to the growing
number of Catholic Irish in Toronto and like their Glasgow counterparts, they were charged with
providing for the educational needs of the migrants while simultaneously facilitating Church
expansion. No evidence of overt nationalism was discovered in the archives of the three Scottish
communities, but the same cannot be said for Toronto and this chapter concludes with a
discussion about the prevalence of sibling sets of Irish birth and ancestry, based on databases
created for this dissertation. An important conclusion drawn from this evidence 1s that in
Toronto, Irish Sisters wielded considerable influence, whereas in Glasgow their impact was

closely regulated.

Sisters were the universal ambassadors of a world Church, and this position carried great
responsibility. Their recruitment to Glasgow was undertaken to improve the lot of Catholics and
prevent proselytisation, but also to mould the Catholic population 1nto respectable and loyal
adherents. Far from being ‘powerless instruments’,*’ Sisters in Glasgow were active agents in the

process of transformation. This thesis demonstrates that through their educational work, women

religious ensured the survival and development of Catholicism in Glasgow.

“Large numbers of women from both Scotland and Ireland entered Glasgow convents and unlike
Toronto, there was not one recorded incident of conflict on nationalist grounds.
“Magray’s criticism of Clear in The Transforming Power, p. 10.
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I. The Nineteenth-Century Foundations of
Glasgow’s Irish Catholic Community

Mass Irish migration, particularly during the mid-nineteenth century, initiated tremendous change
in Glasgow, where the bulk of the Scottish-bound migrants settled. Part of this change was the
determined effort to consolidate Catholicism in Scotland and elevate its followers to a level of
respectability; the recruitment of Roman Catholic Sisters and the establishment of a Catholic
education system was the immediate result. However, before this can be examined, 1t is first
necessary to establish the foundations of Glasgow’s Irish Catholic community. This chapter,
which is divided into two sections, considers nineteenth-century Irish migration patterns to the
west of Scotland before examining Glasgow in the 1840s and early 1850s to highlight the phight
of the Irish migrant.

The first section, which examines Irish migration before and during the Famine, has been
informed by scholars suchas L. M. Cullen, Sheridan Gilley, Roger Swift' and James E. Handley,
as well as the comparatively important North American perspectives of Hasia Diner, Kerby
Miller and Donald H. Akenson. The identification of key themes such as permanent and

seasonal migration, work patterns and mass Famine migration provides a context for the second
section which considers how the migrants coped in mid-nineteenth-century Glasgow, the
overwhelmingly Presbyterian second city of the Empire. Their experience was characterised by
a continuation of the poverty they had experienced in Ireland, the diseases many acquired as a
result and by the anti-Irish attitudes which abounded. The city that received them, and more
significantly, the Church that had to serve them, faced unprecedented pressure which
necessitated the recruitment of Sisters who could shape the values of the growing population.

'‘Roger Swift, Irish Migrants in Britain, 1815-1914: A Documentary History.(Cork: Cork University
Press, 2002) and Roger Swift and Sheridan Gilley, eds, The Irish in Victorian Britain: The Local Dimension.
(Dublin: Four Courts Press, 1999) and Irish in the Victorian City. (London: Croom Helm, 1985). Graham
Davis’ “A Culture of Anti-Irishness” is a useful bibliographical chapter. The Irish in Britain, 1815-1914.
(Dublin: Gill and Macmillan Ltd., 1991), pp. 155-209. |

*James E. Handley’s The Irish in Modern Scotland (Cork: Cork University Press, 1947) remains the
steadfast source for the history of the Irish in modern Scotland.
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The scholarship of Irene Maver, Hamish Fraser, Bernard Aspinwall and Tom Devine® has been

employed to provide a context for the Irish in mid-nineteenth-century Glasgow.

Migration from Ireland

The Napoleonic Wars brought prosperity to Ireland, but they also set inmotiona string of events
that would forever change it. Eighteenth-century and early- to mid-nineteenth century Ireland
was overwhelmingly rural, with the majority of its inhabitants living subsistence-focussed lives.
Slow economic progress, the result of poor infrastructure, limited internal trade and the
dependency of exports on outside forces, was curbed by the Napoleonic Wars, which injected
life into its import and export trade, increased the income of farmers and got landowners

thinking about improvement.

In L. M. Cullen’s economic study of Ireland since 1660, the period between 1793-1815 was
described as a boom time for Ireland since the price and volume of Irish exports increased by
120 per cent and 40 per cent respectively, and because investment was visible in projects ranging

from canal construction and factory additions to town growth and the expansion of banking.*
This facilitated trade and development, and farming prospered on account of wartime demand

and inflation, but Kerby Miller, an authority on Irish emigration, points to the conflicts since
1750 and the natural population increase as having created a market for Insh grain, pork, beef

and butter.> Nevertheless, this was slight improvement and significant obstacles remained. The
absentee landlords, who ‘invested neither capital nor time in their estates’,® and Ireland’s limited

*T.M. Devine and Gordon Jackson, eds, Glasgow Volume I: Beginnings to 1830. (Manchester:
Manchester University Press, 1995) and W. Hamish Fraser and Irene Maver, eds., Glasgow Volume II: 1830-
1912. (Manchester: Manchester University Press, 1996). Irene Maver has also written Glasgow. (Edinburgh:
Edinburgh University Press, 2000). Andrew Gibb’s Glasgow: The Making of a City. (London: Croom Helm
Ltd., 1984) includes useful tables and maps.

‘L. M. Cullen, An Economic History of Ireland Since 1660. 2™ Edition. (London: B.T. Batsford Ltd.,
1987), pp. 100-101.

’Ibid., p. 101. Kerby Miller, Emigrants and Exiles: Ireland and the Irish Exodus to North America.
(Oxford: Oxford University Press, 1985), p. 29.

SChristine Kinealy, A Disunited Kingdom? England, Ireland, Scotland and Wales, 1800-1949.
(Cambridge: Cambridge University Press, 1999), p. 21. Bernhard Samuelson, industrialist, philanthropist and
MP for Banbury, agreed that this lot was troublesome in his Studies of the Land and Tenantry of Ireland.
(London: Longmans, Green, and Co., 1870), pp- 14 and 38. Oxfordshire Local History News, Issue 93, June
2002. Samuelson won a prize at Great Exhibition of 1851 for agricultural machines and implements, which
might explain his interest in Irish land use.
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industrialisation, which was restricted to the textile centres of eastern Ulster, specifically Belfast,
Ballymena and Lisburn, had initiated the establishment of migratory patterns to Scotland. Ulster

and the west of Scotland had traditional links through the textile industry, and after 1815, when
cotton production shifted from Belfast to Glasgow,’ Irish migration to Scotland increased.

Pre-Famine migration to Scotland was therefore largely Ulster-based, with Presbyterian

dissenters desirous of a university education and/or religious toleration® and unemployed textile
workers being the majority. Yet although the Irish provided the cheap labour required for the

survival of the Glasgow area mills and factories, it has been noted that as a consequence, those
of the propertied classes in Glasgow did not readily assist with the emigration of paupers
because the stream of Ulster weavers reversed any dent that might have been made in the

existing poverty.” The statistics provided by James Cleland, the nineteenth-century Glasgow
statistician, were employed by Graham Walker who estimates that of the Irish in Glasgow in
1831, roughly 45 per cent were Protestant and 55 per cent were Catholic, the majority of whom
were employed as weavers; though for the entire nineteenth century, the Protestant Irish

represented roughly 25 per cent of the total Irish population in Scotland."

Seasonal migration, another important vein of the pre-Famine movement, originated mainly in

"Brenda Collins, “The Origins of Irish Immigration to Scotland in the Nineteenth and Twentieth
Centuries” in Irish Immigrants and Scottish Society in the Nineteenth and Twentieth Centuries. T. M. Devine,
ed. (Edinburgh: John Donald Publishers, Ltd., 1991), p. 5. In 1811 there were 33 cotton mills in Belfast, 22 in
1824 and 10 in 1840. John Butt, “Belfast and Glasgow: Connections and Comparisons, 1790-1850” in Ireland
and Scotland 1600-1850: Parallels and Contrasts in Economic and Social Development. (Edinburgh: John
Donald Publishers Ltd., 1983), pp. 199-200. F. Geary feels that rather than decline, it was technological
innovation such as the wet-flax spinning process. “The Rise and Fall of the Belfast Cotton Industry: Some
Problems” in Irish Economic and Social History. Vol. VIII (1980), pp. 30-49.

*Graham Walker, Intimate Strangers: Political and Cultural Integration Between Scotland and Ulster
in Modern Times. (Edinburgh: John Donald Publishers, Ltd, 1995), p. 5.

°H. J. M. Johnston, British Emigration Policy, 1815-1830: ‘Shovelling out Paupers'. (Oxford:
Clarendon Press, 1972), pp. 101 and 104. Lorraine Peters has highlighted the impact that the American Civil
War had on the cotton workers in Paisley during 1862-63. The ‘cotton famine’ and high unemployment among
handloom weavers was crippling, and although petitioning secured poor relief for some able-bodied,
‘unemployed operatives’, Glasgow was generally reluctant to help. “Paisley and the Cotton Famine of 1862-
1863 in Scottish Economic and Social History. Vol. 21, Part 2 (2002), pp. 121-139.

'*Graham Walker, “The Protestant Irish in Scotland™ in Irish Immigrants and Scottish Society, pp. 49-
50.
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Connaught and west Ulster and had been common since the 1830s.!! Ruth Ann Harris, in her

study of Irish seasonal migration to Britain before the Famine, argues that seasonal migrants
came to Britam not as an escape, but rather to maintam their links with Ireland. Temporary

migration was beneficial since it permitted the Irish to preserve ‘valued aspects of their existing

social system’,'? it provided autonomy in the form of cash to cover their expenses in Ireland and

it enabled them to retain kin ties. The Scottish farmers similarly benefited from the extra hands

during the harvest, but also from the fact that afterwards, the Irish labourers left and required
nothing further from their temporary employers."

Ireland’s reliance upon subsistence and market agriculture was marked by geographic
specialisation. In Connaught and Ulster, where the soil was of poor quality, subsistence farming

was widespread, whereas south east Leinster was the centre of commercial grain production and
the mountainous regions of Munster, the Golden Vale and the Shannon Estuary, fostered dairy
and pig farming."* The shift towards pastoralism, coupled with partible inheritance patterns,
particularly in Counties Mayo, Galway, Clare and Donegal,"® produced a redundant population
who became accustomed to seasonal migration. Scotland and England, convenient migration

options, came to expect the seasonal movement of Irish. Seasonal migrants travelled to Britain
via eight Irish ports, seven of which had routes to Glasgow and only Liverpool received more
Irish traffic, though it was also the main port of departure for North America.'® Derry, Belfast,
Warrenpoint, Dundalk, Drogheda, Dublin and Cork all served Glasgow-bound ships, but the

heaviest traffic went from Derry, Belfast, Drogheda and Dublin.!” Police counts, conducted at
every port in 1841, reveal that Counties Mayo (10,430), Dublin (5,552) and Roscommon

'"Heather Holmes, ‘4s Good As A Holiday’: Potato Harvesting in the Lothians from 1870 to the
Present. (East Linton: Tuckwell Press Ltd., 2000), p. 188. Part five is dedicated to the Irish seasonal migrants.
While much of her information concerns the period after 1900, it remains an invaluable source.

2Ruth-Ann M. Harris, The Nearest Place That Wasn't Ireland: Early Nineteenth-Century Irish
Labour Migration. (Ames, Iowa: Jowa State University Press, 1994), pp. 9 and 27. A valuable contribution to
Irish migration scholarship, but the title is problematic since Scotland, geographically closest, was virtually
ignored.

“Collins, “The Origins of Irish”, pp. 6-7.

“Miller, Emigrants and Exiles, pp. 36-37.

“Cullen, An Economic History, p. 112.

'*Roger Swift, “The Historiography of the Irish in Nineteenth-Century Britain” in Volume 2: The Irish
in the New Communities. Patrick O’Sullivan, ed. (Leicester: Leicester University Press, 1992), p. 54.

'"T. W. Freeman, Pre-Famine Ireland: A study in Historical Geography. (Manchester: Manchester
University Press, 1957), p. 42.
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(5,422) saw the highest levels of seasonal migration to Britain, while the province of Connaught
was highest overall with 25,686 migrants; Ulster (16,215), Leinster (10,259) and Munster

(1,605) followed."* During the mid-1840s, an estimate put the number of Irish arriving in
Glasgow for the harvest at roughly 25,000;" in 1846, during the Famine, the Glasgow Herald

noted a reduced number of ‘those interesting and useful visitants’,?

Famine and agricultural change in Ireland precipitated a pattern of evictions, increased migration
and emigration. Migration to Scotland peaked at mid-century, largely on account of the Famine,

as sheer desperation saw the departure of many who had before remained at home.*! Distanced
just 13 miles apart at the narrowest point, and with cheap passenger fares to match, Scotland
was a natural option.”* During the Famine, and indeed afterwards, Britain and North America

were the most popular destinations, and have thus received significant attention from emigration
scholars, though literature on the North American dimension is particularly abundant.”
However, although the North America-centred literature is important for the overall context of
Irish out-migration, it cannot explain the unique British or Scottish dimension, as will be
highlighted below. Class was one important difference between North America-bound and
Britain-bound migrants, and in 1849 The lllustrated London News observed that enterprising

citizens went to America while poorer artisans went to Liverpool with the hopes of one day

emigrating to America.”* Many of those who travelled to Glasgow, Liverpool and London had
been unable to afford the passage to North America.

The Famine migration is a complicated subject for scholars because 1t 1s shrouded in academic

*Collins, “The Origins of Irish”, p. 7. Miller estimates that 60,000 people from Connaught ‘made
annual voyages to England and Scotland’. Emigrants and Exiles, p. 34. See corresponding statistics in Harris,
The Nearest Place, pp. 73-99. Appendix 1:1 is a map of Ireland.

®Collins, “The Origins of Irish™, p. 7. Handley, The Irish in Modern, p. 217.

BGlasgow Herald, 10 August 1846. In 1844, they were described as offering ‘valuable assistance’,
while 18 years later, their labour was regarded as an ‘absolutely necessary’. See Docs. 11.2 and 11.3 in Swift,
Irish Migrants, pp. 64-66.

#'Walker, “The Protestant Irish”, p. 52.

ZKinealy, A Disunited Kingdom?, p. 24.

BKerby Miller’s Emigrants and Exiles, Hasia R. Diner, Erin’s Daughters in America: Irish immigrant
women in the nineteenth-century. (Baltimore: The John Hopkins University Press, 1985), Janet A. Nolan,
Ourselves Alone: Women's Emigration from Ireland, 1885-1920. (Lexington: University Press of Kentucky,
1989), Donald H. Akenson, The Irish Diaspora: A Primer. (Toronto: P. D. Meany, Inc., Publishers, 1993).

The Nlustrated London News, 15 December 1849.



21

bickering on both sides of the Atlantic. In his article on the historiography of the Famine,
Graham Davis considers the opposing theses of John Mitchel, a nineteenth-century journalist-
historian who argued that the Famine had been a deliberate attempt by the British government
to eliminate Ireland’s problematic peasantry,” and Kerby Miller, an Irish emigration specialist
who argues that emigration was a consequence of ‘push factors’ from within Irish society,

culture and economy.* Regarding the Mitchel thesis, Davis points to the impact it has made on
scholars such as Charles Gavan Duffy, an original Young Irelander, Cecil Woodham-Smith,
Thomas Gallagher and Christine Kinealy”’ as the most significant aspect. For example, while P.

M. Austin Bourke’s study of the Irish grain trade is often used to dismiss Mitchel’s claims,*®
Kinealy refutes Bourke’s assessment that starvation could not have been offset by prohibiting
the export of grain arguing that the motives of farmers and merchants lay largely unexplored.”
Contemporaries such as the flamboyant nationalist poet, Lady Jane Francesca Wilde (1826-
1896), who was described by Bram Stoker as a ‘phenomenon’,”® was also critical of the grain
exports.”’ Her poem, The Stricken Land, later renamed The Famine Year, was first published
in the Nation, a nationalist paper co-founded by Duffy, on 23 January 1847, and exemplifies this

#Graham Davis, “The Historiography of the Irish Famine™ in Volume 6: The Meaning of the Famine.
Patrick O’Sullivan, ed. (London: University of Leicester Press, 1997), p. 17. He gave a similar commentary in
The Irish in Britain, pp. 21-26. Donald H. Akenson disagrees, believing it to be bad luck that a fungus struck
Ireland’s subsistence crop. The Irish Diaspora, p. 18-19. Mitchel was highly critical of the Devon

Commission, but for a useful analysis see Peter Gray, Famine, Land and Politics: British Government and
Irish Society, 1843-1850. (Dublin: Irish Academic Press, 1999), pp. 55-84.

*Davis, “The Historiography of the Irish™, p. 32. Swift believes that emigration was an increasingly
rational alternative’ and thus a mix of push and pull. “The Historiography”, pp. 33-34.

*Davis credits Kinealy’s The Great Calamity as a ‘professional and Scholarly work’, “The
Historiography of the Irish™, p. 18.

#Christine Kinealy, “Food Exports from Ireland 1846-47" in History Ireland. Vol. 5 No. 1 (Spring
1997), pp. 33.

»P. M. Austin Bourke, “The Irish grain trade, 1839-48" in Irish Historical Studies. Vol. XX, No. 77
(March 1976), p. 165. See also his, The Visitation of God: The Potato and the Great Irish Famine. (Dublin:
Lilliput Press, 1993). Kinealy, “Food Exports from Ireland”, p. 33.

*Barbara Belford, Bram Stoker: A biography of the author of Dracula. (New York: Alfred A. Knopf,
1996), p. 62.

~ 3Kinealy, “Food Exports from Ireland”, pp. 32-36. For information on Robert Pecl and the Comn

Laws, see Paul Adelman, Peel and the Conservative Party 1830-1850. (London: Longman Group UK Limited,
1990) and for more on Peel and Ireland, see Donal A. Kerr, Peel, Priests and Politics: Sir Robert Peel’s
Administration and the Roman Catholic Church in Ireland, 1841-1846. (Oxford: Clarendon Press, 1982). Peel
was contemptuously nicknamed ‘Orange Peel’ in Ireland. Public Characters: Biographical and Characteristic
Sketches, with Portraits, of the Most Distinguished Personages of the Present Age. Vol. 1. (London: Knight
and Lacey, 1828), p. 116.
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criticism.>?

Davis himself even questions what would have happened if the Famine had occurred in
England,” though such speculation is futile. The Highland famine, which occurred between
1846 and 1848, is perhaps the only situation that might be compared to Ireland, though there

were substantial differences because the scale of the Irish crisis was much greater; deaths in
Ireland were estimated at between 1,000,000-1,200,000, whereas no more than 150,000 were
ever at risk in Scotland.* Ireland’s population pressure, its minimal industry and its exclusion
from imperial ventures contrasted significantly with the experience of Scotland and England
demonstrate that the pre-conditions on mainland Britain were too different and reveal the flaw
with Davis’ speculation.

In terms of the Miller thesis, while there was a ‘push’ from within Ireland, migrants and
emigrants were also ‘pulled’ by the opportunities abroad which corresponds with Akenson’s
opinion that there was a conscious decision and willingness to leave Ireland.” Hasia Diner’s
study of Irish female immigrants in the United States is a useful example of this. She weighed
the benefits (social advancement, independence, employment and marriage opportunities) and
dangers (unplanned pregnancy by employers, dangerous working conditions and prostitution)
to show that emigration was a favourable option for Irish women.* That there was a profound
‘female exodus’ since 1830 is demonstrated by the fact that in that year, women represented 35
per cent of all Irish immigrants, but by 1900, they represented 53.8 per cent.”’” Diner’s study is

therefore comparatively important when considering Irish migration to Britain, though crucial

hmitations exist.

32\ilde, an ‘ardent Nationalist’, wrote for the Nation from 1845 under the pen name ‘Speranza’. She
and her husband, Sir William Wilde, had three children: William, Oscar, and Isola. She translated numerous
works and published Ancient Legends of Ireland in 1887 and Ancient Cures in 1891. Melanie Parry, ed.,
Chamber’s Biographical Dictionary. (Edinburgh: Chambers Harrap Publishers Ltd., 1999), p. 1949. Joy
Melville has written her biography, Mother of Oscar: The Life of Jane Francesca Wilde. (London: Allison and
Busby Ltd., 1999). The poem is published in A Treasury of Irish Poetry in the English Tongue. Stopford A.
Brooke and T. W. Rollerson, eds. (London: Macmillan and Co. Ltd., 1905), pp. 177-178.

PDavis, “The Historiography of the Irish”, p. 19.

#T. M. Devine, “The Provision of Relief” in The Great Highland Famine: Hunger, Emigration and
the Scottish Highlands in the Nineteenth Century. (Edinburgh: John Donald Publishers Ltd., 1988), p. 111.

¥ Akenson, The Irish Diaspora, pp. 37-38.

*Diner, Erin’s Daughters.
Ibid., p. 31.
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She emphasises that initially, emigration was more familial, composed mostly of married couples
and their children, but after the Famine, a trend of young, single women emerged; 66 per cent
of emigrants between 1850 and 1887 were aged 15 to 35. She contrasted this to the overall
familial migration pattern to Britain®® and while her statement about migration to mainland

Britain is not incorrect, it is inaccurate because it is based on Maldwyn A. Jones’ outdated and
extremely general British emigration survey. M. A. G. O Tuathaigh’s survey of the Irish in
Britain noted the familial migration pattern before the Famine, especially to places like the west
of Scotland’s textile towns since there was employment for all family members,” and although

he indicates the shift towards the movement of young and single migrants after 1860, he does
not suggest that the movement of this group was restricted to the post-Famine period.*

Irish female migration accelerated with the changes that took place in Irish society, particularly
in terms of the family, economy and religion. The main Irish Churches, Roman Catholic and
Anglican, openly criticised women as inferior and corrupt. In an 1856 sermon delivered at
Trinity Church, Rev’d John Gregg, who became the Anglican Bishop of Cork, Cloyne and Ross,
castigated women as ‘fallen creatures’.*' The Catholic Church became an instrument of social
control m the late nineteenth century, limiting individuality and instilling an ‘obedience
syndrome’ among its followers.** Particularly after the Famine, Ireland was rapidly transformed

into the world’s most faithful and sexually controlled Catholic society.*’ This reveals the flaw

in Maldwyn Jones’ argument that emigration from Europe, including Britain, was caused by the

*Ibid., p. 32-33.

¥M. A. G. O Tuathaigh, “The Irish in Nineteenth Century Britain: Problems of Integration” in
Migration in European History, Volume I. Colin Holmes, ed. (Cheltenham: Edward Elgar Publishing Ltd.,
1996), p. 54. This is supported by Martin Mitchell, The Irish in the West of Scotland, 1797-1848: Trade
Unions, Strikes and Political Movements. (Edinburgh: John Donald Publishers Ltd., 1998), p. 21.

“Q0 Tuathaigh, “The Irish in Nineteenth Century Britain”, p. 55.

‘IRev. John Gregg’s lecture entitled: “Women: A lecture delivered at Trinity Church, 1856 in Luddy,
Women in Ireland 1800-1918, pp. 13-14.

“Miller, Emigrants and Exiles, p. 116. The Church subordinated the ‘active virtues’ of enterprise and
initiative to secure an obedient flock. In an earlier article, Miller suggests that before the 1850s the Church
‘lacked the means to fully order, less homogenize Irish Catholicism’; control came after the Famine.
“Emigrants and Exiles: Irish Cultures and Irish emigration to North America 1790-1922 in Irish Historical

Studies. Vol. 12 No. 86 (September, 1980), p. 109.
“Nolan, Ourselves Alone, p. 36. Miller, Emigrants and Exiles, p. 116.
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‘single set of underlying forces’ of population pressure and economic transformation.*
Emigration cannot be simplified into a basic equation since economics operated in conjunction
with social upheaval, religion and persecution, natural disaster, personal choice and famihal
influence. -

The lack of evidence has meant that little scholarship has been produced on the movement of

non-married migrants, but one cannot ignore the fact that single men and women were very
much a part of the Irish movement to Scotland, and indeed England and Wales. J. H. Treble

makes a passing mention of the single young Irish women who migrated to Glasgow for full-time
work between 1890-1914 and notes that in 1911 Insh women occupied 5.27 per cent of the

female labour market; this is a useful statistic about young, single women since most women
abandoned work upon marriage.*’ Ruth-Ann Harris employs the 1841 census, which enumerated

only those with ‘relatively permanent settlement’,* to show that women tended to migrate to
England on a more permanent basis. The ratio of male to female seasonal migrants was 6:1, but

for every five or six seasonal male migrants who returned to Ireland, one stayed on in Britain and

became a permanent resident.*’ The difference between the Irish in Lancashire, for example, and

the west of Scotland was the tendency for those in Scotland to be more permanently settled;
handloom weaving promoted this because it provided employment for the entire family.*® For

Scotland, more precise data comes from a study of Scottish population figures, which shows that

“Maldwyn A. Jones, “The Background to Emigration from Great Britain in the Nineteenth Century”
in Perspectives in American History. Vol. 7 (1974), p. 3. Another problem was his incorrect assumption that
the experience of handloom weavers has ‘little relevance’ in migration history. This group has had a
tremendous impact on Scotland and to dismiss their migration as irrelevant is to deny the profound effect that
Orangeism, and indeed radicalism, has had on the history of the west of Scotland, p. 43. See Elaine
McFarland, Protestants First: Orangeism in 19* Century Scotland. (Edinburgh: Edinburgh University Press,
1990).

], H. Treble, “The Characteristics of the Female Unskilled Labour Market and the Formation of the
Female Casual Labour Market in Glasgow, 1890-1914” in Scottish Economic and Social History. Vol. 6

(1986), pp. 35-36 and 43.

“Harris, The Nearest Place, p. 137.

“Ibid., pp. 137, 185-186 and 192. Emigrants were ‘failed migrants’ because pre-Famine movement to
Britain was mostly temporary. While she deals very well with the circumstances in Ireland as well as those
post-migration in England, she neglects the return dimension. Could a migrant not end up in a perpetual state
of seasonal employment if he or she were willing to go to where the work was in England and Scotland, as
indeed the Irish proved themselves willing to do?

“Ibid., 137, 152 and 154.
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in 1841 the Irish-born sex ratio in Scotland was 111.2 males for every 100 females.*” If nothing
else, this data confirms that single males, at least, were moving across to Scotland.

However, although difficult to patch together, other bits and pieces do exist that can provide a
slightly wider scope for inquiry. For example, the proviéion of evening classes for factory girls
is one such dimension; their numbers were numerous enough to demand evening classes from
the Roman Catholic teaching Sisters. Although scattered and sometimes lacking concrete

attendance numbers, recorded evening schools made their appearance in the CDS, starting in
1851, and although there were no attendance figures provided for this year, six of the seven

parishes had evening schools for young women and at least four of the evening schools were run
by either the Franciscan Sisters of the Immaculate Conception, or the Sisters of Mercy.>® Before
the educational work of these congregations can be examined, it is important to shift the focus

more directly to Glasgow and construct a context for the Irish in the city and why the need for
Sisters arose. Indeed males dominated the movement to Scotland, but single women cannot be

discounted since, as Ann Rossiter observes, in her article on Irish migrant women in nineteenth-
century Britam, the history of Welsh and Scottish women is ‘camouflaged in the Bntish

experience”' and not given appropriate attention.

The City on the Clyde: Glasgow

The streets of Glasgow are at present literally swarming with
vagrants from the sister country, and the misery which many of
these poor creatures endure can scarcely be less than what they

have fled or been driven from at home...In Buchan Street there

“Michael Flinn, ed., Scottish Population History: From the 17" century to the 1930s. (Cambridge:
Cambridge University Press, 1977), p. 456. O Tuathaigh believes that male migrants outnumbered female
movement to British cities and towns until the 1890s, when women “achicved a slight majority’. “The Irish in
Nineteenth Century Britain”, p. 55. Michael Barke’s examination of census records for the Irish in Falkirk
shows a higher number of Irish men than women, but the difference between the two is minimal, see “Census
Enumeration Books and the Local Historian™ in The Local Historian. Vol.10, No. 5 (February, 1973), pp. 260
and 263.

CDS, 1851, p. 88. The young men’s evening schools were taught by either clergy or lay men. It was
not until 1857 that the Marist Brothers were recorded as working in parish schools and the first parish to list
them was St. Mungo’s. CDS, 1857, p. 99-105.

*'Ann Rossiter, “In Search of Mary’s Past: placing Nineteenth Century Irish immigrant women in
British feminist history”, in Women, Migration and Empire. Joan Grant, ed. (Stoke-on-Trent: Trentham Books
Ltd., 1996), pp. 2-3.
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1s an old granary and malt barn...which was standing unoccupied,

~.and this having come under notice of some destitute Irish
immigrants, they took possession of it and the colony has
continued increasmng till the beginning of this week, when the
number of persons congregating there amounted to upwards of
fifty. Fever having broken out in the place.*

“The Insh Invasion”, printed in the Glasgow Herald on 11 June 1847, exposed the blackest year
in the Famine’s run. Less than one year earlier, the same newspaper warned that Glasgow was
‘overrun with poor, and that...flocking hither in droves [only exposes them] to certain misery®.>
The Irish migrants, their arrival and settlement, were touchy subjects in Victorian Glasgow and
while many Scots were sympathetic to their plight, some wished them back to the supposedly
‘wretched’ 1sland from which they came. Anti-Irishness resonated throughout nineteenth-

century British society and was exhibited in, though not limited to, the writings of prominent

intellectuals such as Friedrich Engels (1820-1895), who declared them to be ‘without
civilisation’ and a race that ‘reached the lowest stage of humanity’,>* and the Scottish-born
Thomas Carlyle (1785-1881) who proclaimed them to be Britain’s ‘sorest evil’.>

It is estimated that in 1831, Glasgow’s population was 202,426, but by 1861 it had almost
doubled to 395,503.>° Much of this growth was the result of in-migration, and it peaked at mid-
century when the Irish represented 18.17 per cent (59,801) of Glasgow’s population; in 1848

an estimated 1,000 Irish arrived in the city each week.’’ Determining the denominational

*The Glasgow Herald, 11 June 1847. The street is Buchan Street, not Buchanan Street. Peter F.
Anson mentions an old barn in the Gorbals which held 50 Irish in 1847, perhaps this is the same one.
Underground Catholicism in Scotland, 1622-1878. (Montrose: Standard Press, 1970), p. 274.

“The Glasgow Herald, 21 December 1846.
*Friederich Engels, The Condition of the Working-class in England in 1844, (London: Allen &

Unwin Ltd., 1892), pp. 60 and 90. In correspondence with Marx, Engels wrote that ‘it is their job to
provide...whores, casual labourers, pimps, rascals, cheats, beggars, and other criminal rabble.’ Fritz J.
Raddatz, ed., The Marx-Engels Correspondence: The Personal Letters, 1844-1877. (London: George

Weidenfeld and Nicholson Ltd., 1981), p. 88.
Quoted in Dorothy Thompson, Outsiders: Class, Gender and Nation. (London: Verso, 1993),p. 126.

*Charles Withers, “The Demographic History of the City, 1831-1911” in Glasgow Volume II, pp.

141-143.
Ibid., pp. 149-150. Northern migrants, including those from the far north, the Highland counties and

the north east, were estimated to number 20,800. Many were temporary migrants who used Glasgow as a
provisional stopover before emigration or they were seasonal migrants following traditional patterns. Robert J.
Klaus’ research at the Public Record Office in London revealed that in 1849, roughly 4,000 Irish migrated to
England weekly. The Pope, Protestants and the Irish: Papal Aggression and Anti-Catholicism in Nineteenth-

Century England. (New York: Garland Publishing Inc., 1987), p. 26.
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breakdown 1s difficult, but, as has been indicated in the previous chapter, it is assumed that Irish

Catholics represented approximately 75 per cent of Glasgow’s Irish population in the nineteenth

century.”®

Many had been attracted by the industrial employment prospects, and research conducted on the
labour force reveals that both male and female employment had been ‘swollen’ by the Irish
migrants during the first half of the nineteenth century.” The majority of women were employed
in the industrial sector and mainly concentrated in the textile (cotton) and clothing trade;* Irish

female factory workers have received attention because they could not be ignored in appraisals
of working-class history. In 1851, 16.3 per cent of women in Greenock were Irish and while
some were hawkers or lodging-house keepers, the majority worked in the town’s mills and

factories; 44.3 per cent of women working in the textile mills were Irish and an incredible 75.9

per cent of women working in paper mills were Irish.®! In 1841 female textile workers
represented 64.6 per cent of Glasgow’s female labour force, and in 1851 the percentage had
increased to 71.2; 60 per cent of the 43,000 female textile workers were single women under the
age of twenty. The industrial sector also employed the majority of men, 73.9 per cent in 1841

and 77.5 per cent in 1851, though they tended to be concentrated in the engineering, tool-
making, metalworking and building trades.®?

The industrial employment sector was insecure and the inadequate pay levels were symptomatic
of the booms and busts that resulted from the free market economy to which Glasgow was

inextricably linked; these factors combined to ensure poor living standards.”> Poverty and

degeneration, the natural consequences of British imperial wealth and power, resulted in a

*Graham Walker, “The Protestant Irish™, p. 49.

*Richard Rodger, “The Labour Force” in Glasgow Volume II, p. 166.

“Rossiter points to Patricia Branca’s book, Silent Sisterhood: Middle Class Women in the Victorian
Home. (London: Croom Helm, 1975). Regarding domestic service, R. D. Lobban has found that in Greenock,
it was the Highland women who were more likely to be employed as domestic servants, while Irish women
took to factory and mill work. “The Irish Community in Greenock in the Nineteenth Century” in Irish
Geography. Vol. 6, No. 3 (1971), pp. 270-272.“The Irish Community in Greenock”, p. 272.

*'The Irish-born population of Greenock was also significant; in 1841, 4,307 or 11.7 per cent of its
population was Irish-born and in 1881 the percentage peaked at 10,717 or 16.1 per cent. Lobban, “The Irish
Community”, pp. 270-272.

“Rodger, “The Labour Force” in Glasgow Volume II, pp. 166-167 and 171. W. Hamis Fraser, “The
Working Class” in Glasgow Volume 11, p. 304.

“Rodger, “The Labour Force”, p. 165.
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sizeable number of ‘unprotected non-citizens’,** many of whom were of Irish birth or descent
since ‘first and second generation immigrant families were consigned to lives of poverty and
misery...[because they got] very uncertain work’.*> The acute vulnerability of this group became
strikingly apparent after the Poor Law Amendment Act was passed for Scotland in 1845.% Prior

to this, Scotland’s poor were the responsibility of a local parish, but the cumulative effects of
industrialisation, rapid urbanisation and the 1843 Disruption, which culminated in the birth of
the Free Church and caused significant reductions in Church of Scotland ministerial and
congregational membership, magnified the inadequacy of the existing arrangements. The new

legislation did permit appeals against ‘inadequate relief’,*’ but the residency requirement was
increased from three to five years, which adversely affected the migrants and roughly 6,000 were
sent back to Ireland annually towards the end of the 1840s.®

In Patrick MacGill’s The Rat Pit, a narrative about the Irish migrant experience in Scotland,
Glasgow was shown as two cities, the first ‘with all its churches, it halls, with its shipping and
commerce, its wharves and factories, its richness and splendour [and the other with] its poor and
unhappy, its oppressed and miserable’.”” The latter caused tremendous concern and in 1840

William Pulteney Alison (1790-1859) and Edwin Chadwick (1800-1890), two of the most

“*Thomas Munck, Seventeenth Century Europe, 1598-1700. (London: The MacMillan Press, 1990), p.
181.

®*Rodger, “The Labour Force™, p. 165.

%Audrey Paterson believes that since Scotland’s industrialisation was not as rapid as England’s, the
number of able-bodied unemployed did not initially pose a substantial problem. “The Poor Law in Nineteenth-
Century Scotland” in The New Poor Law in the Nineteenth-Century. Derek Fraser, ed. (London: The
Macmillan Press Ltd., 1976), p. 173. Charles W. J. Withers, “Poor Relief in Scotland and the General Register

of Poor” in The Local Historian. Vol. 17, No. 1 (February, 1986), pp. 19-29. Scotland’s 1845 Poor Law came
11 years after England’s and 7 years after Ireland’s poor law provision.
M. A. Crowther, “Poverty, Health and Welfare” in People and Society in Scotland. Vol. 11, 1830-

1914. W. Hamish Fraser and R. J. Morris, eds. (Edinburgh: John Donald Publishers Ltd., 1990), p. 268. The
Poor Law Amendment Act (1845) created a Board of Supervision to oversee and guide the annually appointed
parochial boards. Poorhouse provision and eligibility were left to ‘local discretion’, regional difference
abounded. In 1856, legislation enhanced powers of the Inspector of the Poor, but provision was not
standardised. See David Englander, Poverty and Poor Law Reform in 19" Century Britain, 1834-1914.
(London: Longman Ltd., 1998), p. 49.

%Crowther, “Poverty, Health”, pp. 280-281. The residency requirement was reduced to three years in
1898. See also George A. Mackay, The Practice of the Scottish Poor Law. (Edinburgh: William Green & Sons,

1907), p. 74.

“Patrick MacGill, The Rat Pit. 3 Edition. (Edinburgh: Birlinn Limited, 1999), p. 239. See the
companion to The Rat Pit, Children of the Dead End: The Autobiography of a Navvy. (London: Herbert
Jenkins Limited, 1914). MacGill was from County Donegal and worked as a navvy and novelist. For
information on navvies see Terry Coleman, The Railway Navvies. (Harmondsworth, Middlesex: Penguin
Books Ltd., 1968) and James E. Handley, The Navvy in Scotland. (Cork: Cork University Press, 1970).
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influential Victorian public health reformers, declared it ‘the worst of any’ British city.” The
dilapidated districts of Old Glasgow were the ‘breeding-houses of infection’” and particularly
during and after the Famine, the Irish were blamed for the deteriorating health of the city. The
Glasgow Herald was particularly unsympathetic and reported that most of the typhus cases came
from the ‘masses of diseased and famished Irish which have been thrown amongst us’.”* Typhus,
a highly contiguous disease transmitted by lice,” had been a consequence of the poverty,
starvation and overcrowding, and its outbreak mn Glasgow was ‘violent...[with] fearful
mortality’.” It festered in the congested districts of Glasgow’s city centre, like those of “‘Calton

between the Gallowgate and London Street, the wynds and closes of the Trongate and the
Saltmarket, and the closes east of High Street’,” where the majority of the Irish were
concentrated.” The severity of the situation is demonstrated by the city’s epidemic statistics

which reveal that typhus was particularly active in 1847, when 4,346 of the 11,425 typhus
victims treated in hospital died, and again between 1863 and 1870, when roughly 7,000 died.”

Cholera was the other major epidemic to strike Glasgow in the late 1840s and although it could
not be directly linked to the Irish, they were still blamed. The Illustrated London News featured

a story on Glasgow in 1849 and declared it to be an ‘admirable station for the tourist’.” It
reported that ‘Old Glasgow, with all its dirt and discomfort, the swarming wretchedness and filth
of the celebrated “Salt Market,” the “Goose Dubs,” the “Gallowgate,” and the “Cowcaddens”

™Crowther, “Poverty, Health and Welfare”, p. 265. Alison’s research concentrated on Edinburgh and
Glasgow and linked epidemic disease to economic deprivation._http://oxforddnb.com/view/article/350 (viewed
11 April 2005). In Chadwick’s 1842 Report on the Sanitary Condition of the Labour Population of Great
Britain, he attributed disease and death to poor sanitation. http://www.oxforddnb.com/view/article/5013
(viewed 11 April 2005).

" Allan Massie, Glasgow: Portraits of a City. (London: Barrie and Jenkins Ltd., 1989), p. 39.

2Quoted in Frank Neal, Black ‘47: Britain and the Famine Irish. (London: Macmillan Press Ltd.,
1998), p. 161.

BOn-line medical dictionary published at the Department of Medical Oncology, University of

Newcastle upon Tyne. http://cancerweb.ncl.ac.uk/cgi-bin/omd?Typhus,+epidemic (viewed 20 March 2003).
MGlaister, The Epidemic History of Glasgow, insert contained at the back of the book. Crawford argue

they were not entirely responsible since British outbreaks did not always correspond with Irish ones. “Migrant
Maladies”, p. 146. For the impact in Ireland, see Laurence M. Geary, “The Late Disastrous Epidemic: Medical
Relief and the Great Famine” in Fearful Realities: New Perspectives on the Famine. Chris Morash and
Richard Hayes, eds. (Blackrock: Irish Academic Press, 1996), pp. 49-57.

W. Hamish Fraser and Irene Maver, “The Social Problems of the City”” in Glasgow Volume 11, p.
414.

°Gibb, Glasgow, pp. 127 and 130.

TFraser and Maver, “The Social Problems”, p. 354.

BThe lllustrated London News, 22 September 1849.
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is well worthy of a visit’,” and noted that the majority of the inhabitants in these districts were
Irish, but due to the cholera a lengthy visit was not recommended. Cholera, which was equally
serious yet more feared than typhus, struck with a ‘short and sharp’® outbreak in 1848-49, in
the midst of the Famine migration. John Glaister, a contemporary physician, resurrected the
gloomy atmosphere that had engulfed the entire city, when he spoke of the ‘Cholera
caravan...[that was] seen daily in all parts of the city...Horror prevailed everywhere’.*! Cholera’s
irregular pattern provoked terror, and enabled the disease to infiltrate nineteenth-century popular
culture. Constant references to the cholera creeping from ‘dark and foul recesses where his
victims abound’,** past ‘every door and window’*® were frightening and provoked numerous
illustrations, characters and poetry about the dreaded malady. Such personification has been
demonstrated by a chilling Scottish poem entitled The Mowers. An anticipation of the cholera,
1848; stanzas 1, 2 and 6 have been included as Appendix 1:2.%

Typhus and cholera, therefore, made settlement difficult, not simply because they claimed the
lives of many migrants, but also because they served to further distance the already alien migrant
population. The inadequate and squalid housing provided by the tenements, which sprawled

throughout the congested districts, and was symptomatic of both the population explosion that
occurred between 1811 and 1851, when Glasgow’s population more than tripled from 77,385
to 329,097, and the resultant ‘uncontrolled jerry-building’,* worried city officials. Tenements
acquired bad reputations as landlords attempted to maximise profits by renting out as many
individual units as possible to the working classes of Glasgow who, like their counterparts in

Liverpool, sought such accommodation because of its close proximity to industry and on

PIbid.

“Creighton, A History of Epidemics, p. 837.

*'Glaister, The Epidemic History of Glasgow, p. 20.

®2Buchanan, The Waste Places of our Great Cities, p. 28. A poignant illustration of the cholera, as a
draped skeleton hovering under a bridge among mists at sunrise, ‘like a Destroying Angel’, was published in
The Hlustrated London News, 27 October 1849.

®Buchanan, The Waste Places, p. 21.

MThe Poetical Works of Charles Mackay. (London: Frederick Warne and Co., 1876), p. 245.

“Withers, “The Demographic”, p. 142.

“*Handley, The Irish in Modern, p. 150. The word Tenement is rooted in the medieval burgage plot
which described a house built at the head of the plot, rising to several stories in order to maximize plot use.
Gibb, Glasgow, p. 137.
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account of its relative affordability.*’

Population density, and the accompanying unsanitary conditions, were prime factors in the
spread of disecase. Between 1831 and 1841, the population of Glasgow had increased by 33,000
and the average number of people per dwelling was 5.6 with the highest level of overcrowding
in the areas of intense Irish concentration such as the Saltmarket, Bridgegate and the High
Street.”® Fraser and Maver have explained that improvement attempts, such as ticketing and

clearances, exacerbated the problem of overcrowding since many of the cleared tenants sought

refuge with their neighbours; in the 1860s some 20,000 people were displaced with the
construction of St. Enoch station alone.” In 1861 roughly 100,000 people lived in one room
dwellings with many families having a space no larger than ten feet by ten feet.”® Endemic

typhus and epidemic cholera forced a recognition of the wretchedness of the inner city in the
1860s and resulted in the Glasgow Improvement Acts after 1866 under the direction of John
Blackie, Jr., Lord Provost from 1863 to 1866, and John Carrick, Chief Architect, who planned
to demolish and re-construct the city’s Old Town.”® Not coincidentally, this initiative

corresponded with the immediate aftermath of Glasgow’s most serious typhus outbreak in 1863-

1864.” Nevertheless, despite the urban clearances, the Irish continued to maintain a monopoly
over what remained of the dilapidated structures after 1870 because it was cheap and they had
no alternative, a point confirmed by Gibb who commented on the ‘magnetic influence’ that the

‘warrens of cheap housing in the central districts” had on the Irish.” Thus, negative impressions

*’Frank Neal, Sectarian Violence: The Liverpool Experience, 1819-1914, An Aspect of Anglo-Irish
History. (Manchester: Manchester University Press, 1988), p. 11. Irene Maver points out that while they
generally acquired bad reputations, some of the more modern examples exhibit remarkable architecture.
Glasgow, p. 87.

“Fraser and Maver, “The Social Problems”, 364-365.

*Ibid., p. 365.

*Handley, The Irish in Modern, pp. 142-144. Commissioners noted that in one area of Cowcaddens,
supporting 174 houses, there were only six privies and 3 small middens, p. 52. Fraser and Maver, “The Social
Problems”, p. 370.

*'Brian Edwards, “Glasgow Improvements, 1866-1901” in Glasgow: The Forming of the City. Peter
Reed, ed. (Edinburgh: Edinburgh University Press, 1999), pp. 86 and 103. See also Miles Horsey, Tenements
and Towers: Glasgow Working-Class Housing 1890-1990. (The Royal Commission on the Ancient and
Historical Monuments of Scotland, 1990), pp. 3 and 9. Fraser and Maver, Glasgow Volume I, p. 413 for a look
at the Police Acts (1862 and 1892) as an effort to improve public health. The 1862 Act permitted dwelling
inspections to curb overcrowding. Between 1866-1889, the demolition by the City Improvement Trust led to
population displacement. Gibb, Glasgow, p. 143.

2Withers, “The Demographic History”, p. 153.

»Gibb, Glasgow, pp. 127 and 130.
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of the Irish abounded, and their poverty attracted intense criticism, but added to this was their
Catholicism, which was particularly concerning to those Scottish Catholic clerics who were

desperate, for their own cultural and religious security, to sublimate the Irish Catholic culture
of the migrants.

In particular, the Irish migrants who arrived in Glasgow before and during the Famine can be
described as ‘nominal’ rather than devout Catholics.” Mass attendance was therefore
uncommon and Sheridan Gilley proposes that observant Irish Catholicism really began after the
Famine and that by 1900, ‘Irish Catholics had become...the most ‘practising’ Catholics 1n the
world’.”> Roger Swift estimates that “at least half the pre-Famine and Famine emigrants from
Ireland were not churchgoers in their homeland’.™ Poverty was an important factor for low
Mass attendance in Ireland and remained so among the Irish in Britain. For example, In
Lancashire circumstances such as the necessity of earning a living and the segregation of the
poor in the ‘conspicuous free seating in churches’,”’ deterred the working classes from going to
Church. In the early nineteenth-century, it was a similar situation in Glasgow, although there
was actually a shortage of seating so the poor, which included both Irish and Highland mugrants,
had nowhere to sit. In 1836, it was estimated that only 28 per cent of the estimated 36,000
Catholics living in Glasgow attended church regularly, and in the winter months this figure
dropped to 18 per cent.”®

The migrants’ immediate economic challenges, and the humiliation many experienced over
having to attend the weekly ‘free service’ or sit in the ‘free area’ in ragged clothing, affected

attendance, but the chronic shortage of clergy was also a factor; in 1835 there were only four

*Mary Peckham Magray, The Transforming Power of the Nuns: Women, Religion and Cultural
Change in Ireland, 1750-1900. (Oxford: Oxford University Press, 1998), p. 87.

#Sheridan Gilley, “The Roman Catholic Church and the Nineteenth Century Irish Diaspora” in
Journal of Ecclesiastical History. Vol. 35, No. 2 (April 1984), p. 192. See pp. 190-193 for an informed
discussion on the practice of Irish Catholicism. This links with Emmet Larkin’s ‘devotional revolution’
argument which, according to W. J. Lowe, was rooted firmly in the post-Famine era. See “The Lancashire
Irish and the Catholic Church, 1846-71: the social dimension” in Irish Historical Studies. Vol. 20, No. 77

(March, 1976), p. 140.

*Swift, “The Historiography”, p. 71.

"Lowe, “The Lancashire Irish™, p. 140.

%®William Sloan, “Religious Affiliation and the Immigrant Experience: Catholic Irish and Protestant
Highlanders in Glasgow, 1830-1850” in Irish Immigrants and Scottish Society, pp. 69-70.
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priests in Glasgow.” In spite of this deficit, there existed a personal dimension of faith and this
was represented by many private religious traditions, and the almost universal trend of the
reception of the sacraments of baptism, marriage (if required) and last rites.'® Thus, even if
many appeared ‘indifferent’ to their bishops’ and priests’ demands for Mass attendance, migrants
‘seldom lost their emotional loyalty’ to Catholicism.'”! The recruitment of Sisters in the 1840s
was done to consolidate and reform Catholic culture in Glasgow, primarily through their work
with young children, girls and young women, since it was clear that the clergy had been unable
to accomplish this on their own.

The anti-Catholic and anti-Irish climate meant that there was determined effort to secure
Catholicism, by drawing upon that ‘emotional loyalty’ and linking it to the construction and
maintenance of Catholic schools, Catholic Churches, convents and clubs. The amount of money
needed to pursue such grand designs was extraordinary and while many historians focus on the
poverty of the Catholic Irish migrants, attempts have been made to demonstrate that a significant

number were not paupers, or indeed downtrodden. In an article on Irish Catholics and wealth
in Glasgow, Bernard Aspinwall exposed the remarkable ability of Glasgow’s Catholics to ‘build

institutions, churches, schools and an effective community”.'* Callum Brown also comments
that the Catholic population was not ‘uniformly poor’ but importantly, he acknowledges the

financial contributions of those Scottish Catholics of ‘aristocratic pedigree’.!” In Glasgow, it
has been estimated that in 1840, there were only 200-300 non-working-class Catholic families, '™

and although they made regular and generous donations through pew rents, bequests and private
donations, the Church in Glasgow struggled with incessant poverty. At mid-century, and indeed
for some decades afterwards, the majority of the Irish-born migrants and their descendants

occupied the ‘lower echelons’ of the working class,'” but they possessed an identification with
Catholicism, which required cultivation if it was to reach the desired level of respectability.

“Ibid., p. 70. Callum Brown, Religion and Society in Scotland since 1707. (Edinburgh: Edinburgh
Universtty Press, 1997), p. 118-119.

'%Tbid., p. 71. Gilley, “The Roman Catholic Church”, pp. 197 and 206. Lowe has written, correctly,
that the practice of confession was a very personal experience. “The Lancashire Irish”, p. 130 and 197.

') Tuathaigh, “The Irish in Nineteenth Century Britain”, p. 166.

'%Bernard Aspinwall, “The Catholic Irish and Wealth in Glasgow”, in Irish Immigrants and Scottish
Society, p. 92.

'“Brown, Religion and Society, p. 118.

'%Sloan, “Religious Affliation”, p. 72.

'“Brown, Religion and Society, p. 118.
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According to Swift, the Irish in Britain had to develop regular Mass attendance patterns ‘if they

were going to remain good Catholics in England [and Scotland]’.'*®

In Glasgow, the Catholic Church was in an awkward position because it was fighting for the
right to exist in a Presbyterian city, but it was also struggling to maintain the ‘community
toleration achieved by a policy of quiet living’ '’ which required the sublimation of Irish Catholic
culture. As early as 1812, Bishop Scott reported dispanties between the Insh and Scots when
referring to the seat rents needed to cover chapel debts. He commented that since the “fertility
of therr genius [enabled the Inish to frame] plausible excuses for not doing what is disagreeable
to their passions’, it was imperative that they be treated ‘in a different manner from our native
Scots people, or they never can be helped on the way to salvation’.'”® The intra-denominational

strife, which existed between the Insh and Scottish clergy and their various supporters,
combined with widespread anti-Catholicism, delayed the restoration of Scotland’s Roman
Catholic hierarchy until 1878, some 28 years after England.

The fundamental argument of this thesis is that teaching Sisters were recruited to Glasgow to
transform the Irish Catholic population and bring them more in line with the Scottish style of
quiet and conservative Catholicism. This argument, though Glasgow-focussed, builds upon the
precedent set by Mary Peckham Magray, who argues that in Ireland, ‘women religious, through
their intimate and influential relationships with ordinary Irish Catholics and especially young
female Catholics, successfully fostered an environment for a new style of religious devotion and
social behaviour’.'” Magray’s suggestion that between 1800 and 1900 Catholic Ireland was in
the process of cultural change (the impetus for which came from the upper echelons of Catholic
society) whichresulted in the ‘victory of one indigenous Catholic culture over another’'"? is also
sigmficant when connected to the Irish migrants in Glasgow. Having been in the midst of

transformation in Ireland, upon arrival in Glasgow, they faced the imposition of yet another,

'%Ibid.

'%John McCaffrey, “Reactions in Scotland to the Famine” in Scottish Christianity in the Modern
World. Stewart J. Brown and George Newlands, eds. (Edinburgh: T & T Clark, 2000), p. 158 and 161.

'%Christine Johnson, Developments in the Roman Catholic Church in Scotland, 1789-1829.
(Edinburgh: John Donald Publishers Ltd., 1983), pp. 145.

'Magray, The Transforming Power, p. 11.
"“Ibid., p. 74 and 88-89.
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though determinedly Scottish and more conservative, set of Catholic values. Like Ireland, as
Magray has shown, the teaching Sisters in Glasgow were in a position to mould girls and young
women into the respectable guardians of the faith.

Conclusion

The first section of this chapter considered Irish migration to Scotland before and during the

Famine. Pre-Famine patterns of permanent and seasonal migration between Ireland and the west

of Scotland had helped to establish an Irish presence, but the mass Famine migration resulted in

unprecedented population pressure and outright hostility towards the newcomers fromboth anti-
Catholic Protestants and the native Scottish Catholics. The second section focussed spectfically

on Glasgow during the mid-nineteenth century and examined the destitution and disease many
faced upon arrival. Limited religious observance, the overwhelmingly lower-class identity and
the intra-denominational tension amidst a growing population threatened Church stability and
necessitated the recruitment of women religious to ‘transform’ the culture of the migrants and
bring them more 1n Ime with respectable and obedient Scottish Catholicism.

The following chapters examine the central role that Roman Catholic Sisters had in shaping
Glasgow’s Catholic community, and it is important to understand that the first few generations
of Sisters were, by and large, migrants themselves. Their stories are indeed individual and do
not fit neatly within the familial, male, or Ulster Irish migrant story. They were single women
who came from all over Ireland, north east and south west Scotland, and in the case of the first
three Franciscan Sisters of the Immaculate Conception, they came from France and could not
even speak English. Where possible, these Sisters will be shown as individuals, women entitled
to their own story, as is every other man, woman, and child, who stepped foot in Scotland.
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II. Sisters in the City:
The Franciscan Sisters of the Immaculate Conception,
Sisters of Mercy and the Sisters of Notre Dame de Namur.

Women religious arrived in Glasgow during 1847, almost three hundred years after the
Reformation had virtually wiped out Roman Catholicism in Scotland. Recruited to provide a
Catholic education system for Glasgow’s girls and young women, the Franciscan Sisters of the
Immaculate Conception and the Sisters of Mercy represented the front line of the Church’s effort

to elevate the Catholic population in Glasgow to a level of respectability, whereas the Sisters of
Notre Dame de Namur consolidated Catholic education for women with the establishment of their

Dowanhill Teacher Training College in 1894.

This chapter 1s divided into five sections and the first two focus on the Franciscan Sisters of the
Immaculate Conception, who arrived in Glasgow in 1847, and the Sisters of Mercy, who arrived
n 1849. They provide discussions about recruitment and membership, though details relating to
the Sisters of Mercy are comparably scant on account of the limited archival/historical material
that has been retained by the community. Statistical material, relating to the national and regional
origins and profession dates of the Sisters compiled from reception, profession and obituary
records, 1s also highlighted to provide a more detailed picture of who these women were. This
section creates a foundation for the argument that the influence of Irish Sisters was tightly

controlled. The third and fourth sections serve to integrate the two communities by examining

disease, death and non-perseverance trends as well as the conflicts that arose within and between
the communities. The tension between the Franciscan Sisters and the Sisters of Mercy, and the
resultant conflicts with some of the male clergy during the formative period of foundation and
establishment, demonstrates just how pivotal these issues were in undermining congregational

stability and inhibiting their immediate progress with education. The final section deals
exclusively with the Sisters of Notre Dame de Namur and highlights the modernising role they
played in Catholic education and the Church’s overall quest for respectability.
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The Franciscan Sisters of the Immaculate Conception

From the home of her sires she has wandered alone,
To the land of the Celt and the Saxon she’s gone
The olive branch waves in her white gentle hand

And her accents of peace greet the cold frozen land.

Midst the foe, and the stranger she seeks not renown
She courts not their smiles, and she heeds not their frowns
Could she only impart unto childhood and youth
The science of God, of religion, and truth

See her stand in the midst of the listening young
While they hear the blessed words in a sweet foreign tongue
How they gaze with delight on the form that imparts
Their duties to God, to their innocent hearts.

The black cloud of ignorance now disappears
Where darkly it brooded for numberless years

Blind heresy weakened will also decay
As the light of instruction illumines the way.'

Although unable to successfully recruit the Sisters of Mercy first, for some unknown reason,
Father Peter Forbes, senior priest of the newly-constructed parish of St. Mary’s, Abercromby
Street, extended his search for Sisters to the continent. In 1846 he travelled to Tourcoing,
France, and visited the Franciscan Convent of Notre Dame des Anges to plead for Sisters to come
to Glasgow. Forbes’ visit to the French convent profoundly influenced Adelaide Vaast, a Sister
who had longed to work abroad, but up to that point had been unable to obtain permission from

her community. It took over a year to secure approval from their French Superiors to go to
Glasgow, but on 18 June 1847, Mother M. Adelaide Vaast, Mother M. Veronica Cordier and
Miss Constance Marchand arrived.”? The Franciscan Sisters of the Immaculate Conception
became the most influential force in Catholic female elementary education in nineteenth-century

Glasgow.

In Tourcoing, Forbes had been given no formal commitment that any Sisters would go to

'FSICA. Box Marked “Beginnings and Early History” ref. # 012.1, 4 Notre Mére, written by Bishop
Smith 1n 1854, pp. 5-7. The poem is included in a large book with snake skin-like cover and black binding.
On the inside cover, it reads: “Franciscan Convent of the Immaculate Conception Glasgow. The Establishment
of our Foundation and the Subsequent History of our House”, c. 1880.

‘FSICA. Box Marked “Beginnings and Early History” ref. # 012.1. Letter from Mother Veronica
Cordier to Mother Mary of the Cross Black, Tourcoing, France, 28 December 1896.
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Glasgow and claimed that he was ill-prepared when they sent word, in the late Spring of 1847,
that they were in Liverpool and about to depart for Scotland. Initially, Forbes advised them to

return to France, as nothing had been arranged for them, but their refusal forced him to organise
immediate accommodation which delayed them in Liverpool for an additional two weeks.

Although claiming that they were unexpected, it is probable that Forbes had an idea that they were

coming, but perhaps had not secured the necessary permission from Bishop John Murdoch (1796~
1865).> An excerpt froma letter sent from Forbes in France to the languishing and retired Bishop
Andrew Scott (1772-1846) suggests the likelihood of this scenario:

I have with me a letter from Dr. Murdoch, but unfortunately, it has
no deal in it, & in consequence it has been objected to [by those In
France]. Now, as Dr. Murdoch is from[?] home[?] and probably
has not his seal with him would you be kind enough to send me a
short letter, signed and sealed in the proper form?...It might
perhaps be as well to mention that I have your authority to collect
& c. for the faith, for chapels, college, convent &c.*

Thus, it is highly probable that Murdoch, mainly via Bishop Alexander Smith (1813-1861),

Coadjutor Bishop of the Western District, become involved after they arrived.” The Sisters spent
their first three months in Glasgow learning English at Mrs. MacDonald’s Boarding School for
Young Ladies, at 25 Monteith Row.® The school’s advert in the CDS displayed basic information
about tuition and classes, which included English grammar, geography, arithmetic and

needlework, but also emphasised that the Catholicism of the children would be dutifully
promoted.” When their English had reached a competent level, a small house was rented for them,
presumably by Murdoch for £50, at 11 Monteith Row.

3John Murdoch was born in Banffshire, ordained 19 March 1821. He spent his entire priestly life in
Glasgow. Conflict erupted between himself and some of the Irish migrants and for more, see Chapter 4 in
Martin J. Mitchell’s, The Irish in the West of Scotland 1797-1848: Trade Unions, Strikes, and Political

Movements. (Edinburgh: John Donald Publishers Ltd., 1998), pp. 114-143.

‘SCA. OL2/71/20. Letter from Peter Forbes to Bishop Scott, 25 August 1846.

SMICA. Record Group 300-2.5 England/G. B. Glasgow. Statement of the Convent of Mercy. Written
by Bishop Alexander Smith, Glasgow 1857.

SCDS, 1850, pp. 123 and 136. Peter F. Anson mentions this in Underground Catholicism in Scotland
1622-1878. (Montrose: Standard Press, 1970), p. 276. Susan O’Brien also noted the language deficiency

among French Sisters in English missions in “French Nuns in Nineteenth-Century England” in Past and
Present. No. 54 (February, 1997), p. 154.

'CDS, 1850, p. 123. Appendix 2:1, Figure 1, displays an advert for the boarding school.
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The finances of many congregations are either not well-documented or not generally made
accessible to researchers, often because financial records were deemed unimportant and of little
archival interest or seen to be ‘strictly confidential’.® Financial details for the Franciscan Sisters
is therefore scant, but some material is available and relates to their patrons and benefactors, and
perhaps the most important among them was Constance Marchand. She had been a lady boarder
in their convent in France and had accompanied Vaast and Cordier to Scotland to ‘defray the
expenses of...a formidable journey’.’ Aside from Marchand, the identity of religious and non-
religious patrons has been difficult to establish, but one source that has proven fruitful is the
community’s Obituary Book. Bishop Smith, a tremendous support to the community whose
‘purse was even open to their wants’,'’ and Bishop John Gray (1817-1872), a close friend of
Smith and fellow Banffshire native, who became the community’s advisor when Smith died 1n

1861, were both given entries in the Obituary Book; Gray bequeathed his library and possessions

to the community. !

Non-religious patrons were also given entries in the Obituary Book and Miss Eliza Russel, a
woman originally from Co. Kerry, Ireland, was identified as a ‘Special Benefactor’. A parlour

boarder who wished to become a Sister, but whose delicate health did not permit 1t, had left ‘a
considerable portion of her fortune to the community® upon her death.'? Miss Mary Gatherer and

her sister, Sr. M. Margaret (Margaret), who was professed on 15 August 1852, had come from
either Banffshire or Perthshire as the community’s first parlour boarders and had helped, ‘with

their ample means, the many necessities which the then struggling community had to endure’.”
Another supporter was Mr. Michael Jeffrey, who did much to support the community when it
arnved 1n Glasgow, and while he likely offered financial assistance, details have not been found.

He did, however, handle the purchase of the Charlotte Street property for the community in 1851,
but whether or not he made any financial contribution to the deal is not known. In the Obituary

Book he was affectionately described as a ‘protector’ who, during the early years of their teaching

*Barbara Walsh. Roman Catholic Nuns in England and Wales, 1800-1937: A Social History. (Dublin:
Irish Academic Press, 2002), p. 91.

*Scottish Catholic Monthly, May 1894.

FSICA, The Franciscan Sisters of the Immaculate Conception Obituary Book. Kept with the
Superior.

"bid.

2]bid.

PIbid.
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in the poor schools, followed the Sisters, ‘unobserved’, on their route to protect them from ‘much

that was disagreeable in the streets’.!

In common with most congregations, patronage was coupled with the diligence of the Sisters
themselves in creating employment opportunities,” and Vaast, unused to working outside of a
convent, but conscious of the need to generate income and commence their educational mission,
opened a small school 1n therr private residence while Cordier, the younger of the two, took
charge of the Abercromby Street orphanage. The orphanage was founded after the 1832 cholera
epidemic to ‘provide for the maintenance, education, and religious instruction of destitute orphan
children, left by the members of the Catholic Congregations of Glasgow’.'® It opened in January
1833 at Marshall’s Lane, Gallowgate, but was moved next to St. Mary’s Parish Church on
Abercromby Street in 1848. The cholera and typhus outbreaks that had struck Glasgow between

1847 and 1849 had claimed more than 4,000 victims and left countless children orphaned; by 1849
the facility housed over 150 children.’

The death of Adelaide Vaast in February 1849, a pivotal event that will be examined in greater

detail below, threatened the small community’s survival until 1850 when the first three postulants
were admitted. In the months following Vaast’s death, Bishop Smith embarked upon a

recruitment drive in Ireland and successfully persuaded Sr. M. Hyacintha (Julia) Condon and Sr.
M. Joseph (Joanna) Fitzgerald, both from Co. Cork, to come to Scotland.'® They, along with Sr.
M. Francis (Constance) Marchand, were accepted into the community on 8 April 1850 and
became the first three postulants to be received in Scotland since the Reformation.' Information
on who the Franciscan Sisters were can be gleaned from the community’s Profession and
Reception Volumes which include useful, though analogous detail about the origins of Sisters
between 1850 and 1913. As Figure 1 indicates, the 194 Sisters came from a variety of countries,

“Ibid.

PWalsh identified the ability of Sisters to earn money, dowries and benefactors/alms as the three main
sources of income for congregations in England and Wales. Roman Catholic Nuns, p. 92.

"YFSICA. Box marked Early History, ref. # 012.2. “Third Order Regular of St. Francis in Scotland” in
Scottish Catholic Monthly, May, 1894. CDS, 1849, pp. 110-111.

""The Franciscan Sisters of the Immaculate Conception: Celebrating 150 Years in Glasgow, 1847-
1997. (Glasgow: The Franciscan Sisters of the Immaculate Conception, 1997), p. 16.

"FSICA. Box marked “Historical Accounts” ref. # 013. The Franciscan Nuns in Scotland, 1847-1930,

p. 6.
"FSICA. List of Irish-born Religious in Scotland 1829-1999 and the Obituary Book.
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but the majority, 104, were of Scottish-birth, 70 were of Irish-birth and 10 were of English-birth.

Figure 1: Birthplaces (by country) of the Franciscan Sisters of
the Immaculate Conception, 1850-1913.
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I & ll. Kept with the Superior.

[t is not too surprising that the majority of Sisters came from Scotland, but the representation of
Sisters from countries far afield reveals that, like congregations elsewhere, those in Scotland had
an international dimension. Unfortunately, due to the lack of evidence, the circumstances under
which these non-Scottish-born Sisters came to Glasgow and joined the community are not known.

The scarcity of material was a significant limitation, but it was more marked in the case of the
Sisters of Mercy. Interms of the Franciscan Sisters of the Immaculate Conception, little personal
detail about individual Sisters survives in the community’s archive, and in fact the only sources
of any information comes from the often synonymous entries in the Reception and Profession
Volumes and Obituary List. Nevertheless, despite this paucity of additional biographical and
autobiographical material, important detail has been harvested from what is available. The
regional origins of the entrants is important for determining the extent to which the values of
Scottish Catholicism were maintained, and indeed cultivated, within the communities. This issue,

however, was more pressing with the Sisters of Mercy, an Irish congregation, than with the
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Franciscan Sisters of the Immaculate Conception, a congregation with French roots.

Figure 2: Scottish Birthplaces (by county and city) of the Franciscan Sisters of
the Immaculate Conception, 1850-1913.
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Source: FSICA. Obituary List and Sister Professions & Receptions.

Figure 2 displays the regional breakdown of the Scottish-born Sisters and shows that the majority

came from Glasgow, though it also reveals that a significant number came from Aberdeenshire
and Banffshire. It is likely that many of the Glasgow-born Sisters were of Irish descent since an
appraisal of the surnames is an important indicator, but making a concrete statement about this

has not been possible because the parents’ place of birth was not recorded.” Overall, there were
11 Scottish-born sibling sets (23 women) which represented 22 per cent of the total number of
Scottish-born Sisters. The first three Scottish sibling sets were all from the north east, a
traditional Scottish Catholic stronghold: Sr. M. Agnes (Margaret) and Sr. M. Jane (Christina)
Begg joined from Banffshire in 1854; Sr. M. Magdalen (Mary) and Sr. M. Bernadine (unknown)
Bennett also joined from Banffshire in 1855 and 1856; Sr. M. Augustine (Margaret) and Sr. M.
Auselen (Charlotte) Lamont entered from Aberdeenshire in 1862 and 1868. The Farnans, another

“FSICA. Obituary List and Sister Professions & Receptions.
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sibling set, hailed from another regional bastion of Scottish Catholicism, Newton-Stewart in the
south west: Sr. M. Benedicta (Hannah) joined in 1874 while her sisters, Sr. M. Angelina

(Margaret) and Sr. M. Benedicta (Catherine) entered together in 1877.%

Figure 3 displays the regional breakdown of the Irish-born Sisters and reveals that the Irish-born

Sisters came from all across Ireland, but those from Cos. Dublin and Cork accounted for more

than double the number of Sisters from elsewhere.?

Figure 3: Irish Birthplaces (by county) of the Franciscan Sisters of the
Immaculate Conception, 1850-1913.
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The previous chapter established that traditionally, Irish migration to Scotland was strongest from
Ulster and Figure 3 indicates that a significant number of Sisters came from there, but the majority

of the Irish-born Franciscan Sisters had come from elsewhere in Ireland mainly because Roman

“'Ibid.
“Since these women joined after migration, they were either single migrants or the daughters of a
migrant family.
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Catholicism was most prominent in all areas outside of the northern province. Munster was
actually the most-common ‘home’ province with 22 Sisters, Leinster had 20 Sisters, Ulster had
18 and Connaught had 10; the comparatively low number of Sisters from Conaught is indicative

of its impoverished state.

What is also interesting is that there were 10 sibling sets (21 women) which constituted 30 per
cent of all Irish-born entrants. In one case, all five children from the Kerrigan family joined the
religious life and three went to the Franciscan Sisters. Sr. M. Patricia (Anne), Sr. M. Seraphine
(Elizabeth) and Sr. M. Perpetua (Marcella) from Co. Dublin were professed between 1869 and

1881 and became teachers for the Franciscan community; their two other sisters joined unknown
communities elsewhere. Another influential sibling set were the McSwinneys: Sr. M. Angela
(Hannah) and Sr. M. Catherine (Mary) from Co. Cork were professed together on 16 July 1851
and Sr. M. Angela went on to be Superior between 1857 and 1870.2 When the Irish-born sibling
sets are compared to the Scottish-born ones, it is clear that the Irish sibling sets were more
prominent and this is indicative of the broader trend among the Irish-born and descended Sisters
in Glasgow and Toronto, which will be highlighted in some detail in the fifth chapter.

The Sisters of Mercy

The Sisters of Mercy were the second religious congregation to arrive in Glasgow after the
Reformation, and like the Franciscan Sisters of the Immaculate Conception, their mission was to
develop elementary education. Catherine McAuley (1787-1841) had founded the Sisters of
Mercy in 1831 at Baggot Street in Dublin and had instilled a strong educational ethos in the
congregation. This ethos was central to the work of the Sisters in Glasgow and underpinned their
efforts to save the Catholic youth of the city. On 25 August 1849, five Sisters of Mercy arnived
at Port Glasgow from Limerick, Ireland, and proceeded by train to Glasgow. Rev. Father Cody,
a Co. Tipperary-born priest working in Dumbarton, had accompamed Mother M. Elizabeth

Moore,** the Limerick Superior, Sr. M. Clare (Mary) McNamara, Sr. M Catherine (Anne)

BFSICA. List of Irish-born, Obituary List and Sister Professions & Receptions.

“Elizabeth (Anne) Moore initially joined the Stanhope Street Sisters of Charity, but switched to the
Sisters of Mercy on 8 October 1832 and was professed on 8 October 1834. Mary C. Sullivan, Catherine
McAuley and the Tradition of Mercy. (Blackrock, Co. Dublin: Four Courts Press, 1995), pp. 247-248.
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McNamara, Sr. M. Joseph (Margaret) Butler and Sr. M. Clare (Helen) Kerrin from Limerick;
though Moore and Sr. Clare McNamara only intended to stay with the new foundation until it

found 1ts feet. Elizabeth Moore had been appointed Superior of the Limerick convent by
Catherine McAuley, who had made the necessary contacts with the local priests and facilitated
the convent’s establishment. McAuley’s apprehension about leaving the Limerick community
under her direction stemmed from Moore’s inexperience as a Superior and from her lack of
confidence in dealings with priests. One of McAuley’s letters to Sr. M. Francis Ward in Carlow
highlights Moore’s early shortfalls:

...] cannot go for a full month. No person of less experience could

manage at present...As to Sister Elizabeth...we never sent forward
such a faint-hearted soldier, now that she 1s in the field. She willdo

all interior and exterior work but to meet on business, confer with
the Bishop, conclude with a sister, you might as well send a child
that opens the door.”

During their time in Limerick, McAuley taught Moore to ‘respect local needs and preferences’,*
which suggests a possible weakness and might help to explain why there was so much tension
when the Irish congregation first arrived in Glasgow. Nevertheless, Moore’s confidence

developed with McAuley’s constant ‘encouragement’®’ and with the experience she acquired over
time and was exhibited in the 12 new houses she and the Mercy congregation founded in the two

decades after McAuley’s death. Two of these convents were in Scotland, Glasgow in 1849 and

Edinburgh in 1858.2

Evidence relating to the recruitment of the Sisters of Mercy to Glasgow is limited but what does
exist suggests that negotiations to bring them to Glasgow took place between Moore and Father
Peter Forbes. It is likely that Bishop Murdoch was also involved, but efforts to locate copies of

correspondence or other evidence in Scotland from either Forbes or Murdoch to Irish clergymen

PMICA. Record Group 100-3.2. Xeroxed copies of Letters, set 2 of 2. Letter from Catherine McAuley
to Sister Mary Francis Ward, St. Leo Convent, Carlow.

*Sullivan, Catherine McAuley, p. 248.

*Ibid., p. 249. McAuley offered Moore advice in the form of a poem which was meant to remind her

to be patient, affectionate and encouraging. MICA. Record Group 100-3.2. Letter from Catherine McAuley to
Elizabeth Moore, 9 December 1838.

#Sullivan, Catherine McAuley, p. 251.
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regarding the recruitment of the Irish congregation have been unsuccessful.?® The shortage of
material relating to the Sisters of Mercy has dogged aspects of this thesis, but their centrality to
Catholic education necessitates their inclusion. Although limited in comparison to the other
congregations included in this thesis, enough matenal has been collected from a range of archives
to support the conclusions presented about them and their work. However, one particular black
hole relates to their financial situation and although it is clear where they first settled upon arrival,
other details have proven elusive. When they arrived in Glasgow, the first took up residence in
a house on Charlotte Street before moving to the space above the Abercromby Street Orphanage
in 1849.* This move caused tremendous tension between the Sisters of Mercy, Cordier, the lone
Franciscan Sister, Forbes and Bishop Smith, but more detail will be provided below. Aspinwall
has written that some of the female orders came to Glasgow with ‘sizeable lay support’, and it is
likely that the Sisters of Mercy were given initial assistance.” The identity of patrons and
benefactors is not known and therefore a discussion here, similar to that provided for the

Franciscan Sisters is impossible, but it is obvious that this community faced a continued struggle
for financial survival.

Like the Franciscan Sisters of the Immaculate Conception, some background information on
individual Sisters of Mercy exists and useful detail comes from a list complied by the community
of those who entered in Glasgow. Unfortunately, access to the reception, profession and obituary
records was not permitted but the same basic information was included in the complied list and
while it does not provide enough material to create biographical sketches, it does include the
original and religious name, place of birth, date of birth and death, profession year and
occasionally a cause of death. When collated into tables and charts, these details yield some
interesting statistical data and as Figure 4 shows, 42 Sisters joined the Mercy community between
1849 and 1907, but unlike the Franciscan Sisters of the Immaculate Conception, a much larger
community, they did not have the same international representation; their national Origins were

less varied.

®Anson wrote that Murdoch “arranged for some Sisters of Mercy at Limerick to come to Glasgow® but
he did not indicate his source. Underground Catholicism, p. 276.
*MICA. Statement of the Convent of Mercy.

Y'Bernard Aspinwall, “Catholic Devotion in Victorian Scotland™. Manuscript of paper delivered in
May 2003 at the University of Aberdeen.
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Figure 4: Birthplaces (by country) of the Sisters of Mercy, 1849-
1907.

Enaland

France

Source: SMCA, Glasgow. Names of Sisters who entered in
Glasgow. Held in green plastic binder marked “Brief History
of Glasgow Foundation®™ and “"Hand-written Account of
Foundation”.

Figure 5: Scottish Birthplaces (by county and city) of the Sisters of Mercy,
1849-1907.

Inverness-shire (8.70%)
Banffshire (4.35%)
Aberdeenshire (4.35%)

Perthshire (4.35%)

Kirkcudbrightshire (30.43%)

Fifeshire (4.35%)

Dundee (8.70%)
Dumfriesshire (4.35%)

Edinburgh (4.35%

Glasgow (26.09%)

Source: SMCA, Glasgow. Names of Sisters who entered in
Glasgow.

There were 23 Scottish-born Sisters and Figure 5 reveals that the majority came from
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Kirkcudbrightshire and Glasgow.? The high number from Kirkcudbrightshire, an old Scottish
Catholic stronghold in the south west, is attributed to a couple of significant sibling sets; the Riggs
and the Cavens, accounted for seven Sisters which represented 17 per cent of the Mercy
community between 1849 and 1907.>> Sr. M. Magdelen (Margaret) Caven and Sr. M. Agatha
(Mary) Caven and joined the community five years apart in 1853 and 1858. Their cousins, the
Riggs, were Sr. M. Evangelista (Margaret), Sr. M. Aloysius (Teresa Mary), Sr. M. Vincent
(Louisa), and Sr. M. Joseph (unknown) and they all joined within a year of each other, but Louisa
and Teresa Mary entered together on 24 September 1853. These Rigg sisters and Caven sisters
also had another cousin, Sr. M. Catherine (Ann) Rigg, who joined the Mercy community in 1857.

Figure 6: Insh Birthplaces (by county) of the Sisters of Mercy,

1849-1907.
Derry (11.11%) Tipperary (11.11%)
Down (11.11%) Limerick (11.11%)
Carlow (11.11%)
Cork (22.22%)

Dublin (22.22%)

Source: SMCA, Glasgow. Names of Sisters who entered in
Glasgow.

Figure 6 displays the regional breakdown for the Sisters of Irish-birth and reveals that the majority
came from Cos. Dublin and Cork. Unlike the Franciscan Sisters, there were no Irish-born sibling
sets in Mercy community. In contrast to the Franciscan Sisters, who received a high proportion

of Irish-born women between 1851 and 1913, the same cannot be said for the Sisters of Mercy
since only 9 of 42 Sisters professed between 1849 and 1907 were Irish-born, and this is perhaps

»SMCA, Glasgow. Names of Sisters who entered in Glasgow. Held in green plastic binder marked
“Brief History of Glasgow Foundation™ and “Hand-written Account of Foundation™ Names of Sisters.
“There were no professions between 1907-1913.

il e
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indicative of the clerical desire to limit Irish influence. InIreland there was a sharp increase in the
number of Sisters during the nineteenth-century, from one for every 32,000 people in 1800 to one
for every four hundred people by 1900.>* Societal changes, the desire to go abroad and the
chance for amore elevated social position influenced the decision to enter a convent and reinforce
Margaret MacCurtain’s point that the histories of women religious are about much more than
simply religion or gender. Many entered because of the economic and social conditions in

Ireland,® but this was also the case in Scotland.

Disease, Death and Non-Perseverance

Endemic typhus, consumption and recurring cholera epidemics undermined congregational
stability by claiming foundresses and future leaders, and by causing desertions. Both the
Franciscan Sisters and the Sisters of Mercy were primarily focussed on education, but the nature
of their vocation, and the fact that they were the only congregations in the entire city at mid-
century, necessitated their plunge into nursing work during discase and illness peaks.”® Their
identity, as women religious uniquely connected with God, gave them extraordinary access to the
lives and homes of the poor, those whom the medical professionals were least able to reach. Their
contact with this demographic was especially important during illness and death when the family
and friends of the victims required the experience of respectful, Christian death rituals including
the blessings and prayers of religious.

The Obituary List for the Franciscan Sisters reveals that of the 85 women who entered between
1849 and1866, when cholera and typhus were particularly active, 16 Sisters (19 per cent) died,
though it 1s likely that the number was higher because 10 Sisters did not have their date of death

recorded. The majority were young women, aged between 18 and 29, and consumption was the

*Suellen Hoy, “The Journey Out: The Recruitment and Emigration of Irish Religious Women to the
United States 1812-1914” in Journal of Women's History. Vol. 6 No. 4 (Winter/Spring, 1995), p. 70. Her
statistics are even more extraordinary when divided according to sex - roughly 1 nun to every 200 women.
The Sisters of Mercy are the primary subjects, but other congregations are mentioned.

*Margaret MacCurtain, “Catholic Sisters in Twentieth Century Ireland and the New Religious
History” in Journal of Women'’s History. Vols. 6 & 7 Nos. 4 & 1 (Winter & Spring, 1995), pp. 49-63.

*FSICA. Box Marked “Beginnings and Early History” ref. # 012.1. Letter from Mother Veronica
Cordier to Mother Mary of the Cross Black, Tourcoing, France, 28 December 1896.
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most common cause.’ Tragedy struck almost immediately when Veronica Cordier contracted
typhus in 1847, a consequence of her work with the sick poor, and mild cholera in 1848. More
devastating was the loss of Vaast, who died of cholera on 17 February 1849, which almost
destroyed the foundation by leaving just one professed Sister. The Mercy community faced
similar instability because between 1849 and 1877, 21 Sistersdied.*® The 1850s were particularly
delicate years for the Mercy community and a number of novices and postulants were forced to
return home on account of sickness. Numbers leaving for recuperative reasons were not
extraordinarily high, but when compared to the total number of Sisters in the community, the
results are significant indeed and in the space of ten years, between 1849 and 1859, five out of

twenty-five novices were forced to leave due to bad health.”” Two other novices had left on
account of illness, but eventually returned: Sr. M. Aloysius Rigg left on 30 July on 1851 and re-
entered on 8 September 1852 and Sr. M. Berchmans (Catherine) Conway left on 28 August 1863
and re-entered on 4 April 1864.

The Rule and Constitutions of most congregations required them to act compassionately to those
in need. Aside from outlining their devotion to the education of young girls,* the Rule and

Constitutions of the Franciscan Sisters stated that ‘Besides the education of youth, the sisters will
cheerfully undertake any work of charity in accordance with the spirit of their Rule and approved

of by their Superiors’.*! The Rule that Vaast and Cordier had lived by in France was virtually the
same as the one acquired in Scotland,** and the 1852 Scottish version confirmed that their work

must sometimes extend beyond teaching to include working with the sick, ‘to prepare them for

SFSICA. Obituary List.

¥SMCA, Glasgow. History of the Sisters of Mercy, Glasgow. Re-written 12 December 1881 for the
Jubilee of the Mercy Congregation. Small AS sized hard-covered, light green book with intricately-designed
gold trim, pp. 48-49. Three of these deaths were before profession.

PSMCA, Glasgow. List drawn up on December 12* 1881 of those who entered this community but did
not persevere, 1849-1881. Green plastic binder with ‘Brief History of Glasgow Foundation’ and Hand-Written
Account of Foundation’ on the cover.

“FSICA. Box Marked “Copies of Early Constitutions™ ref. #031.30. Brown paper-covered book titled
Constitutions 1852 and Manuscript copy of the Constitutions, Chapter 2 section 1, “Superiors™.

YIFSICA. Box Marked “Copies of Early Constitutions™ ref. # 031.30. Large brown book with brown
leather binding and corners. Rule of the Community of the Immaculate Conception of the Third Order of St.
Francis Glasgow, 1885, p. 1.

CFSICA. Box Marked “Copies of Early Constitutions™ ref. # 031.30. Brown paper-covered book
marked Constitutions 1852 and Manuscript copy of the Constitutions, p. 52. A manuscript copy from 1852

explained that only ‘a few trifling additions and modifications to adapt it to the circumstances of this place’
were made.
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the Holy Sacraments and for death, to console them in their afflictions...and to render them such
necessary temporal relief and comfort on their sick bed, as circumstances will permit’ wherever
they might be.* The Mercy Sisters had acquired reputations as good nurses due to their efforts
to contain and treat the epidemics and sickness in Ireland, and while they too were predominantly

engaged with education in Glasgow by ‘instructing and saving...the souls of the children’,* their
Rule and Constitutions emphasised the necessity of visitations, stating that ‘a most serious
application of the instruction of poor girls, visitation of the sick, and protection of distressed
women of good character® were the particular objects of the institute.®

Religious life in the nineteenth century involved personal risk, including discase and even death

among Sisters. Regular visitations to the sick and poor, plus the austere conditions of convent

life, were not conducive to good health. Inhis memoirs, Rev. Michael Condon (1817-1902), who

worked in Glasgow, Hamilton and Greenock, wrote of the burdens imposed upon priests who
visited the sick in the ‘church and barracks...the poorhouse, infirmary or jail; but more frequently
in the court, close, stairfoot, and not rarely under the shelter of wall, tree or umbrella’.*® In 1847,

Bishop Murdoch’s health broke down during the typhus outbreak because of the amount of

visitations he had been doing;*’ an often excluded dimension of pastoral care is the visitations
undertaken by Sisters who also suffered their share of casualties.** While the nursing work of
Sisters tended to revolve around private visitations, they also involved public places like hospitals
and asylums. Visitations were an essential part of the reforming strategy because, as Mary

Peckham Magray rightly asserts, they provided the opportunity to impart a ‘new religious
orthodoxy’ that was integral to the transformation process. However, Sisters occasionally shirked

“Ibid., 2™ Rule, 3™ Constitution. The Rule and Constitutions for the Franciscan Sisters of the
Immaculate Conception in Glasgow were formally established in 1853, but printed 1855.

¥MICA, Dublin. Shelf Books. Familiar Instructions of Rev. Mother McAuley. (St. Louis: Sisters of
Mercy, 1888), p. 9.

“SMCA, Glasgow. 1® Chapter, 1* Rule in Rule and Constitutions of the Religious called Sisters of
Mercy Part 17,Glasgow 1849. Original Rule handwritten on the book’s spine. Medium-sized, hard-covered
black book with gold-designed border. The Sisters of Charity of St. Vincent de Paul arrived in 1860 and
undertook nursing work in Lanark, and they too visited “the sick and the destitute poor in their homes, and
administer{ed] relief...to the poor of the town and neighbourhood’, CDS, 1866, p. 93.

“GAA. W5/3 Condon Memoirs, p. 442. (Unsorted material). A ‘close’ is an entry to a tenement.

Y"Anson, Underground Catholicism, p. 274.

“John F. McCaffrey, “Roman Catholics in Scotland in the 19" and 20™ Centuries” in Records of the
Scottish Church History Society. Vol. 21 (1983), p. 286. His assessment is problematic because the work of

Sisters was left out, despite his title implying a wider scope. After all, Sisters were recruited to deal with what
the priests could not.
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from these duties and so had to be reminded to ‘Generously overcome the repugnance you may
feel while going through the public streets, or into the hospitals [because] the sight of the poor
should fill you with tender compassion, they have a strong claim to it’.** The illness and death
among adult women often entailed the dual responsibility of nursing and orphan care and between
1847 and 1849, as was previously explained, typhus and cholera claimed almost 4,000 victims and
left countless children orphaned.”

Depending on the diligence of the record-keeping, a convent’s obituary book is a useful resource
for determining the death statistics of a given community and entries can vary from lengthy
tributes to uniform precis, and not all indicate a cause of death. As the available evidence
indicates both the Franciscan Sisters and the Sisters of Mercy experienced a number of typhus,
consumption and cholera deaths, and while neither community was in a prosperous economic
position, the Sisters of Mercy seemed to be particularly financially unstable. That there were only
42 professions between 1849 and 1907 suggests the likelihood of poverty because fewer entrants
meant fewer dowries.”! Disease was only part of the reason why the Sisters of Mercy were a

much smaller community. The explosive conflicts between the Superior and the male clergy also
had a tremendous mmpact, though this point will be expanded in the following section.

Ofthe 194 women who joined the Franciscan Sisters of the Immaculate Conception between 1851
and 1910, 23 did not persevere (12 Irish, 8 Scottish, 2 French, 1 English) and explanations ranged
from women having no vocation or being declared unfit for the religious life by the Council to
being in poor health or transferring to another congregation. The predommant factor,'which
affected 13 women, was being declared unfit for the religious life, but what is particularly
interesting is that the majority were Irish and six were released between 1851 and 1855; only one
Scottish-born woman was declared unfit during this time.>* More explicit explanations were not
recorded in the Profession and Reception Volumes, but these statistics, coupled with anecdotal

“SMCA, Glasgow. Anonymous, “Spiritual Counsels written by hand™. Black, soft-covered (torn and
withered) book, no date but ¢. mid nineteenth-century, section on ‘Visiting the Sick”.

*The Franciscan Sisters of the Immaculate Conception, Celebrating 150 Years in Glasgow 1847-
1997. (Glasgow: The Franciscan Sisters of the Inmaculate Conception, 1997), p. 16.

’SMCA, Glasgow. Names of Sisters and “Hand-written Account of Foundation” and FSICA. Sister
Professions & Receptions.

*FSICA. Sister Professions & Receptions.
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evidence, strongly suggest a determined effort during the community’s formative period to limit
[rish influence. In 1857, after Cordier left the community, Sr. M. Angela McSwinney, a native
of Co. Cork, was elected Superior and during her leadership, which lasted until 1870, no Irish-
born women were rejected.”® That her election was sanctioned by Smith is indicative of the need
for stability in difficult times and not of his acceptance of her Irishness, which remained a problem
for him, as will be highlighted 1n the fourth chapter.

Figure 7 shows that the number of Sisters professed between 1851 and 1871 was fairly steady

despite some struggles, and the only years without professions were 1855 and 1865. Importantly,
by 1855 the community had experienced five years of solid and consistent leadership which
provided insulation for the tumultuous times to come. The successful establishment of a

community fundamentally rested on the shoulders of a competent Superior. The Franciscan Sisters
of the Immaculate Conception had this in Veronica Cordier, who had remained as Superior long

enough to mould the community and instil competency and religious experience in her successors.
Conversely, the Sisters of Mercy lacked the solid and consistent leadership necessary in the
beginning, and their low profession numbers is a telling result.

Figure 7: Annual Professions, Franciscan Sisters of the
Immaculate Conception, 1851-1871.
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Non-perseverence among the Sisters of Mercy was staggering in the beginning and worthy of
inquiry; the non-perseverance list reveals that between 1849 and 1867, 38 women left the
community. The reasons are not immediately apparent but many of the departures correspond
with significant illness peaks and leadership vacuums. It 1s important to highlight that four women
between 1849 and 1854, rather than leaving the religious life, simply transferred to a Mercy
community in either Limerick or Liverpool. However, 1850, 1851 and 1854 were the peak non-
perseverance years, witnessing the desertion of 16 women; the Annals have descnibed 1850 and
1854 as particularly challenging years in terms of sickness. In 1850 there were seven desertions,
and one young Dublin-born postulant, Miss M. Star, contracted typhus shortly after she arrived

and was forced to return home to recuperate. She did not re-enter the Glasgow foundation.>* In
1851, a year marked by illness and serious conflict between the Superior and clergy, six young
women did not persevere, and in 1854, another four deserted. Conflict between the Superior and
host priest flared up once again, but cholera also struck and claimed the life of Sr. M. Ignatius
(Elizabeth) Gordon, a Banffshire native, on 10 April 1854. The previous chapter highlighted the
public’s ubiquitous fear of cholera and so her death probably instigated the departure of some of

these women. The fear of sickness and death certainly impacted on desertion rates and 1t is likely
that many were unaware of the reality of religious life. An anonymous Sister complained of how

the fear of contracting disease caused some, probably the younger Sisters, to feign illness on

occasion:

You would imagine from the excessive care they take to preserve
life that in entering religion their sole object was to avoid dying.
Remember my dear Sisters that you came here to die for Jesus
Christ, and not to live at your ease. The devil will try to persuade
you how much care should be taken of the health for the exact
performance of the Rule, that many die without having kept it for
a week, or even for a single day entirely.>

A Table of Population and Number of Deaths for Each Year from 1783 to 1883 shows that fever
was particularly active in 1846-48, 1864-65 and 1869.° The number of deaths in the Mercy

“SMCA, Glasgow. History of the Sisters of Mercy, p. 5.

»SMCA, Glasgow. Anonymous, “Instructions of St. Theresa” on the cover of a soft-covered book, no
date, c. mid-nineteenth century. Handwritten. Chapter 9 “On the necessity of dying to self and not taking too
much care of our health™, pp. 25-26.

*John Glaister, M.D., The Epidemic History of Glasgow during the Century 1783-1883. Lecture
delivered to the Philosophical Society of Glasgow, 14 April 1886. Insert contained at the back of the book.
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community during the early-to-mid 1860s prompted the annalist to label these years ‘trials of
sickness and death>’ since between February 1862 and January 1867 no fewer than six Sisters
died. Two of these deaths have definitely been attributed to typhus, one was most likely typhus,
another was either typhus or consumption and two were consumption: Sr. M. Vincent Rigg, aged
28, died 2 February 1862, of consumption; Sr. M. Evangelista Rigg, aged 31, died in 1862 from
either typhus or consumption;’® Sr. M. Charlotte (Charlotte) Howie, a postulant aged 26, died 7
February 1863 of typhus; Sr. M. Walburga (Mary) McDonald, age 23, died 3 January 1864 most
likely from typhus; Sr. M. Vincent Aloysius (Louisa) Forster, a novice, died 15 June 1866 of
typhus. Sr. M. Aloysius Rigg had survived typhus in 1862 only to die of consumption on 2
January 1867 at the age of 42.

The hardship that was central to the female religious experience on account of their vows of
poverty, chastity and obedience had obviously proved too much for some, as indicated by the

anonymous brother of one of the Mercy Sisters, who wrote of Sr. M. Vincent Aloysius Forster,
a young woman who died 27 days after profession: ‘Poor thing, she had not a long religious life
but one that has cost her much and consequently, I suppose, fitted her the sooner for Heaven’.”

Iliness and death did not act alone In undermining community stability. Conflicts within and
between the convents as well as the tension between the communities and male clerics seriously

impeded growth and the purpose of the following section is to consider the importance of contlict

as part of mission life.

Community Conflict

Conflict, be it internal or external, was a part of religious life and the disruptions caused by
personality clashes within a convent, competition between congregations and the struggles with

male clerics shaped mission experience. The early histories of both communities were marred by

Y'SMCA, Glasgow. Annals (typed version). ‘Brief History of Glasgow Foundation’ and ‘Hand-Written
Account of Foundation’ on front cover on a green binder.

>*Sr. M. Evangelista Rigg (month of death not recorded) most likely died of either typhus or
consumption since both were active in the community that year date and one of her sisters, Sr. M. Vincent,
died of consumption, while the other, Sr. M. Aloysius, contracted typhus during that year.

»SMCA, Glasgow. Letter to a Sister of Mercy from her brother Michael in 1866. Third letter from the
back n plastic slip. Green Binder entitled “Brief History of the Foundation” and “Hand-written Account of
Foundation™.
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conflict, but the Sisters of Mercy had been unable to recover from these tribulations by the turn
of the twentieth century. Conflict had fused the two communities in 1849 when Adelaide Vaast
died and the Sisters of Mercy arrived. In a candid statement, Smith recounted the tumultuous
relationship between hims;elﬂ Cordier, Forbes and the Sisters of Mercy and was highly cnitical of
both Forbes and the Mercy Sisters, whose actions ‘savourfed] much more of the world than of
Heaven’.*® Smith testified that after Vaast’s death, he had encouraged Cordier to return to France
or join another congregation, but that Forbes had actually initiated arrangements for her transfer
to the Mercy Sisters without her knowledge or consent, ‘taking 1t for granted that she would not
object to change her order nor the Sisters of Mercy to receive her’;®! this proposal was rejected
by both Moore and Cordier. Alone and alienated from the clergy who recruited her, Smith agreed
to take responsibility for Cordier and fundamentally secured the survival of the tmy commumnity.

The stability provided by Smith could not, however, prevent the conflict that erupted between
Cordier and the Sisters of Mercy since trepidation existed over the fact that they were working
in the same parish and competing for limited resources. The orphanage, for example, was one
source of tension because when the Sisters of Mercy arrived, Cordier, who had been working in

the facility, was removed upon the request of the Mercy Superior. Obviously displeased, Smith
wrote the following account:

...As soon as the Sisters of Mercy arrived, she was turned out and
permitted to ltive m a house which she had rented in Bellgrove
Street. She was teaching the orphans when the Sisters went to

visit...but was not even noticed by them. In the course of a few
days, finding the house destined for them too inconvenient and
anxious to obtain the orphan asylum for a convent, Sister Moore
petitioned and obtained from the Bishop leave to transplant the
sisters thither and settled the community there.®

Smith’s account has been corroborated by the personal notes of Cordier, who appears to have felt
very much 1n a state of limbo:

At first, I continued to take fee paying pupils but when they took
them from us, I took up the classes at the orphanage again. I lived
at a good distance from the orphanage and they wished me to be
nearer. But where could I go?...they wished me to go and live in

“Ibid.
“'Ibid.
*“’Ibid
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a block of buildings consisting of working men’s houses. I did not
accept...I did not despise the poor locality but being in a Protestant
country, I wished to uphold the dignity of my vocation...I
continued to go to my classes at the orphanage and the Sisters of
Mercy began on their part to do their work...But a short time
after, they took a dislike to the house. They asked and obtained
the orphanage to make a convent of it. I was then obliged to
withdraw... ¢

The circumstances under which the Sisters of Mercy came to Glasgow were troubled. Forbes had
been the leading figure behind their recruitment, and according to Bishop Smith, because the
terms under which they were meant to come to Glasgow had not been properly considered or
understood by either Forbes or the Mercy Superior since both were headstrong and had made
diligent efforts to retain control over the negotiations. During the complicated negotiation
process, Moore had forwarded her terms to the Glasgow clergy requesting signatures
acknowledging their acceptance and stating that ‘unless her conditions were complied with, the
nuns would be withheld’.* Bishop Murdoch signed the required papers, but Smith did not
because he was frustrated by the way the situation had proceeded and this ‘surprised, but did not
dishearten® Moore. From this point forward Smith believed himself to be labelled an ‘enemy of

the Convent of Mercy’.®

Problems often arose when new women entered communities and while the addition of new

Sisters was necessary to maintain congregational growth, new blood often sparked conflict and
this was precisely what occurred when Sr. M. Aloysius (Barbie) MclIntosh entered the Franciscan
Sisters on 9 July 1850. Born in Jamaica in 1830, Mclntosh and her sister, Sr. M. Magdalena
(Mary), had come to Scotland in 1837 and became the wards of Bishop Smith upon the death of

their parents. They were professed on 16 July 1851 and 3 May 1852 respectively, but on 17
February 1853, Magdalena died at the age of 19, most likely of consumption.*® Her sister, Sr. M.

Aloysius, made a more lasting and controversial impression which eventually led to the departure

®FSICA. Box marked Mother Adelaide and Mother Veronica, ref. # 011. Copy of manuscript sent
from Tourcoing in 1930, pp. 55-57. Medium-sized red note book, Mother Adelaide and Mother Veronica
1936.

“MICA. Statement of the Convent of Mercy.

“Ibid.

“FSICA. Unpublished Manuscript. Sr. M. Dolores Cochrane, Franciscan Sisters of the Immaculate
Conception. In the Beginning. Part One, (1986) p. 36.
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of four professed Sisters, including the Foundress, in 1857. No doubt the relationship between
the community and Bishop Smith was 1nitially strengthened when the Mclntosh sisters joined the

community, but the end result was disruption and division.

The first problem developed because the Glasgow community had been using the Rule and
Constitutions brought over from France, but a new set that was tailored to complement
Glasgow’s circumstances as well as the needs of a new congregation was desired. In 1851 a
disagreement arose during the revision process between McIntosh and Cordier over the issue of

lay Sisters and although it is not clear what it was,*” McIntosh took her concerns to Smith who

then decided to minimise Cordier’s role in the process. Cordier responded with a long letter to
Smith explaining her side of the story, but it was clear that ‘too much friction existed between the
two’® for it to have had a positive impact. A second disagreement between Cordier, Mclntosh
and Smith erupted on 23 July 1854 when the first General Chapter of the community was held.
The 20 professed Sisters present elected the community’s first Council with Cordier as Prioress,
Aloysius as Sub-Prioress and Smith as the Chapter’s president. For the position of Mistress of
the Novices, an office of great significance in terms of vocation formation, Cordier wished Sr. M.
Angela McSwinney, but Smith opposed her choice of the Irish Sister in favour of McIntosh;
although subject to the approval of the Bishop, this decision was normally left to the discretion
of the Superior and Smith’s veto instigated a serious divide within the community. . Sometime
later Cordier questioned Mclintosh’s ability as Mistress of the Novices and made ‘some
observations about sundry acts of negligence’® (it is not stated what they were) to the Novices.
Mclntosh viewed it as a personal attack and complained to Smith, who then wrote to Cordier
requesting that she formally apologise to the Novices. This was an unprecedented request and
one that was completely humiliating for a Superior as well as for the other Sisters who were
‘averse to the idea of their Superior kneeling down to apologise to the Novices’.” In the end,

Cordier resigned as Superior in 1857 and wrote: ‘My responsibility was too great and my

*For more on lay Sisters, see “Lay Sisters” in Maria Luddy’s Women in Ireland: A Documentary
History. (Cork: Cork University Press, 1995), pp. 80-82.

*FSICA. Copy of manuscript, p. 81.

“Ibid., pp. 85 and 87.

PFSICA. Cochrane, Unpublished Manuscript, p. 42.
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conscience too hampered, to be Superior under these conditions’;”! McIntosh resigned as Sub-

Prioress, but remained Mistress of the Novices.”

In 1857, a petition came from a Jesuit priest in Jamaica asking for Sisters ‘to help them in that
distraught and arduous field of labour for the souls’™ and Cordier received permission from the
Council to leave Glasgow and work abroad in Jamaica; three other Sisters, Sr. M. Paula
(Laureute) Charlet, a former pupil of Tourcoing, Sr. M. de Sales (Catherine) O’Neill, originally
from Inverary, Argylishire, and Sr. M. Philomena (Julie Victoire) Dalle, onginally from Lille,
France, all in their early twenties, volunteered to go with her in October 1857.7* After Cordier’s
departure, Sr. M. Angela McSwinney became Superior while her sister, Sr. M. Catherine
McSwinney, was elected as Sub-Prioress; both had been born in Ireland and were professed

together on 16 July 1851. Mclntosh, on the other hand, was taken to Italy in 1857 by Bishop
Smith on account of her rumoured ‘madness’ though the Obituary List simply noted that ‘her
health broke down’; she died in Rome on 18 December 1902, aged 72.7

The voluntary relocation of these Sisters connects to Jo Ann Kay McNamara’s observations about
the difficulty that nuns faced in mission territories when trying to preserve the older traditions of
religious life as new directions were being introduced. Struggles with those Sisters fromthe older
European orders, who held tightly to their strict ways, often ensued when new cultures and
recruits required alternate congregational directions.’”* What may have plagued Cordier and her
French compatriots was a kind of ‘culture war’ since she had been described by those of her own

foundation as a ‘typical French woman...brought up in the strict and even narrow traditions of

NFSICA. Copy of manuscript, p. 87. Jo Ann Kay McNamara noted that clergymen were ‘trained to
regard nuns in their charge as childlike and deficient of judgment’. Sisters in Arms: Catholic Nuns through
Two Millennia. (Cambridge, MA: Harvard University Press, 1996), p. 612. Smith had often refereed relations
between the Sisters of Mercy, the Franciscan Sisters and Forbes.

ZFSICA. Cochrane, Unpublished Manuscript, p. 42.

PFSICA. Box marked “Mother Adelaide and Mother Veronica™ ref. # 011. Medium-sized black book
with 1846-1861 marked in red on the inside cover.

"FSICA. Obituary List. In 1862, Cordier returned to Tourcoing, France in poor health, but survived
until 13 November 1913, aged 91.

PIbid.

“McNamara, Sisters in Arms, pp. 581-82. Although highlighting segregation within convents in
terms of race in the United States, she also explained that “cultural differences” alienated Sisters, p. 597.



60

French spirituality’.” Like so many traditional European nuns, who established foundations in
mission territories, Cordier found that her ways were no longer compatible with those of her

community and so left to start again.

A temporary digression is necessary to explore the pivotal role that Superiors occupied in convent
life. A Superior was effectively the ‘master of her domain’,” directing the spiritual life of the
community, determining customs and practices and developing intimate, maternal relationships
with the Sisters under her direction through the examination of conscience.” Mary Peckham
Magray describes them as spiritual mediators, but their spiritual authority was threatening to
priests who regarded customs like the examination of conscience as elevating Superiors to
positions akin to confessors; the practice was therefore banned in 1894.* While women may have
selected the religious life path as an avenue for opportunity, they were required to live each day
according to rules and restrictions and the hierarchy within religious communities was inflexible
because the obedience and submission of all Sisters to the Superior was a ‘fundamental principle
of convent life’.*! However, the roles for men and women in the Church were clearly defined and

despite the authority they wiclded over convent affairs, Superiors were subordinate to male
Ecclesiastical Advisors.* What is clear from the narrative of Cordier’s departure is that although
the Church desperately needed Sisters to develop and run the social services and institutions
necessary for its survival in Glasgow, a hostile environment, Superiors who challenged clerical
authority were not tolerated. When Smith requested that Cordier apologise, he was asserting his
ecclesiastical authority, but it is important to recognise that his request had called into question
the authority of the Superior, the backbone of the congregation.

TFSICA. Cochrane, Unpublished Manuscript, p. 40. O’Brien addresses this issue and writes that
‘cultural difference in the area of spirituality [was]...taxing for members at all levels in the congregation’.
“French Nuns in Nineteenth-Century England” in Past and Present. No. 54 (February, 1997), p. 154.

"Personal communication with researcher, January 2001.

PFrom their novitiate, women religious would confer with the Superior about their lives, experiences,
feelings and weaknesses, and this process was known as the examination of conscience. It reinforced the
spiritual authority of Superiors. Mary Peckham Magray, The Transforming Power of the Nuns: Women
Religion and Cultural Change in Ireland, 1750-1900. (Oxford: Oxford University Press, 1998), pp. 47-48.

®Ibid., pp. 48-49.

*Ibid., p. 49. John Nicholas Murphy offers a useful description of the office of Superior in the

Presentation Order, in Terra Incognita or the Convents of the United Kingdom. (London: Longmans, Green
and Co., 1873), p. 702-704.

“FSICA. Box Marked “Copies of Early Constitutions™ ref. #031.30, Chapter 2, Section 1 “Supertors”.
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The Sisters of Mercy experienced equally severe, though more fractious conflicts with male
clerics, and suffered from low reception rates for the rest of the nineteenth-century as a direct
result. Although many congregations were actively recruited and lured into dioceses with
incentives including rent- and tax-free accommodation, daily or regular mass within the convent
and perhaps even the money from school fees and subscriptions,* autonomy was only guaranteed
if Superiors could ‘control or withhold’ services based on the observance of their Rule, or if in
more extreme situations, they were willing to leave a diocese.* In 1851, Elizabeth Moore proved
she was willing to do just that, via the puppet Superior, Sr. M. Catherine McNamara. The trend
of non-perseverance within the Mercy community was mentioned previously, but two of the years
with the highest desertion rates, 1851 and 1854, aside from corresponding with illness peaks,
coincided with serious conflicts between the Superiors in Limerick and Glasgow and Peter

Forbes.®® Looking at 1851 in particular, there can be no doubt that the desertion of six young
women was the result of the extraordinary struggle between Elizabeth Moore and Forbes. The
relationship between the Limerick Superior and the Glasgow priests, particularly Bishop Murdoch
and Forbes, was never very good and after Moore had accompanied the Sisters to Glasgow, she
appointed McNamara Superior, though all of the available evidence suggests that in reality,

Moore continued to run the community from Limerick.%

The tension between the clergy and Sisters was very much connected to the anti-Inshness of many
of the Scottish-born clergymen, and even Bishop Smith, an Enzie-born man himself, admitted that
‘a great deal of national feelings existed upon the Bishop’s part® which complicated the already

troubled situation.*” InMay 1851, tempers rose when Moore, acting fromIreland via McNamara,

aware that anti-Irish prejudice might be ‘guiding the bishop’ and some of his priests,*® had

“Marie McClelland, “Catholic Education in Victorian Hull” in The Irish in Victorian Britain: The
Local Dimension. Roger Swift and Sheridan Gilley, Eds. (Dublin: Four Courts Press Ltd., 1999), p. 105.

“[llustrated discussions are providedby Carol K. Coburn and Martha Smith, Spirited Lives: How Nuns
Shaped Catholic Culture and American Life, 1838-1920. (Chapel Hill: The University of North Carolina Press,
1999), p. 84 and 149, and by Marie McClelland, “Catholic Education in Victorian Hul}” in The Irish in
Victorian Britain: The Local Dimension. Roger Swift and Sheridan Gilley, eds. (Dublin: Four Courts Press
Ltd., 1999), p. 105.

“Sioban Nelson, Say Little, Do Much. Nurses, Nuns, and Hospitals in the Nineteenth Century.
(Philadelphia: University of Pennsylvania Press, 2001), p. 25. She also found that conflicts between the Sisters
of Mercy and male clergy undermined stability.

“MICA. Statement of the Convent of Mercy; SCA. OL2/83/5, Letter from Bishop Kyle to Bishop
Murdoch, 3 May 1853; SMCA, Limerick. Annals, Book I, entry for 1851.

:MI CA. Statement of the Convent of Mercy.
ibid.
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commenced efforts to bring the Irish Sisters who had been lent to the Glasgow foundation back
to Limerick. Irritated by the lack of control he was able to exercise over this female community,
who were referred to by other Glasgow priests as the ‘St. Mary’s Nuns’ because of Forbes®
efforts to keep them solely engaged in the work of his parish, Forbes attempted to put his foot
down. However, not ‘relish[ing] the idea of being purely Mr. Forbes’ nuns...underst[anding] him
to be [nothing] but Chaplain or Confessor McNamara sent two professed Sisters back to
Limerick at Moore’s command. Forbes responded by suggesting that since she (McNamara) had
‘only been lent in like manner, she had better return with them, and thus prevent any further

recurrence of the same manner>.”

This clash had catastrophic consequences for the stability of the community and resulted 1n the
exodus of five professed Sisters, four postulants and two novices.” The long term effects were
detrimental since not only had the community lost an experienced Superior, but it had lost six
future members through desertion; the perseverance of a religious vocation was difficult under
the best circumstances, let alone when a community appeared to be falling apart. The egregious
departure of 10 Sisters and six potential religious meant that just two professed Sisters, two
postulants and three novices, all young and inexperienced, remained to do the work of an entire
community and thus ‘struggled through their arduous duties’.”! Sr. M. Bernard Garden, recently
recovered from typhus and a newly-professed Sister herself, was appointed Superior by Bishop
Murdoch.

An Aberdeenshire native, Garden had been hand-picked for the Scottish mission and sent to
Liverpool to be trained by the Sisters of Mercy so that she could return to Glasgow and run a
community. Her Liverpool Superiors had sent her to Limerick in 1849 and evidence suggests a
struggle erupted over Garden between the Sisters of Mercy, who were trying to assert control
over one of their Sisters, and the Scottish Catholic clergy, who desired women steeped in Scottish

Catholicism to spearhead the process of religious reform and cultural transformation among

Scotland’s growing Catholic population. It is likely that Murdoch, a Bishop known to espouse

PSMCA, Glasgow. History of the Sisters of Mercy, pp. 9-10.

®SMCA, Limerick. Annals, Book I, entry for 1851, p. 137. MICA, Statement of the Convent of
Mercy. Smith corroborated the Mercy Annals.

'SMCA, Glasgow. History of the Sisters of Mercy, pp. 12-13.
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anti-Irish sentiments, had intended to appoint Garden Superior after she had obtained sufficient
religious experience.” Presumably, both Moore and the Liverpool Superior, Mother M. St.

Vincent, were aware of this and acted to demonstrate their authority by sending her to Limerick
and attempting to prevent her return to Scotland. Their combined efforts complicated Murdoch’s

93

ambitions, forcing him to travel to Ireland and fetch the young woman.™ Clearly Moore’s

resistance perplexed the Scottish Catholic clergy, as evidenced by a letter written to Murdoch by
Bishop Kyle (1788-1869), Vicar-Apostolic of the Northern District:

I think those who opposed MMB’s coming to Glasgow were quite
in the wrong...They might have thought that she was not ripe to
become superior. In this I and you too would have joined them.

It would have been highly desirable that she had some years before
of religious profession over her head before she got that charge.
It was I understand necessity...But to seek to prevent a Scotch

woman from giving & her own poor country women who stood so
much in need of religious instruction which they judged she was
called by God to impart was I think unreasonable and contrary to
all due order.”

Garden’s time as Superior did not last long and the increased workload took its toll. By the end
of 1851, her ‘health completely gave way and two of the Sisters became very unwell’,because of
her frail condition, she was subsequently transferred back to Liverpool.”

In 1854, the third year with high non-perseverance rates, another conflict involving Forbes
erupted. He had wanted ‘to have changes brought about for the extension of the Sisters
labours’,” but Sr. M. Aloysius (Mary Ann) Consitt, a Superior on loan from Liverpool to help
the floundering community after Sr. M. Garden’s health failed, refused to agree to his demand and
left on 8 November 1854. Glasgow’s position as a new foundation made 1t vulnerable to common
obstacles, but because its stability was continually tested by the lack of consistence and strong
leadership, successful growth was not achieved during the nineteenth century. Young,

”20n one occassion, Murdoch wished that the Young Irelanders would stop interfering with his clergy,
writing that ‘It is really a pity that some of these stupid fools did not get a skinful of bullets -’, another time he
wrote that he was “sadly annoyed by the unsteadiness of the Hibernian portion” of his clergy’. SCA. BL6/587/4
and BL6/587/6. The Blairs Letters at the Scottish Catholic archives are a rich souce of fascinating reading.

:ISbCA. OL2/83/5. Letter from Bishop Kyle to Bishop Murdoch, 3 May 1852.

id.
*Ibid., p. 13.
*Ibid., pp. 17-18.
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prospective Sisters had great difficulty without experienced Sisters available to help cultivate their

vocation. Figure 8 shows how professions in the Mercy community dwindled after these conflicts

and disruptions.

Figure 8: Annual Professions, Sisters of Mercy, 1850-1870.

Years 1850-1870

Source: SMCA, Glasgow. Names of Sisters who
entered in Glasgow.

The Sisters of Notre Dame de Namur

The Sisters of Notre Dame de Namur, the third significant female teaching community, arrived
in 1894 specifically to open a teacher training college that would enable young Catholic women
to receive their teaching qualifications in Scotland. Their arrival was a landmark n the Catholic

community’s quest for respectability and was indicative of its changing profile, but it also
represented a culmination of the efforts of both the Franciscan Sisters and the Sisters of Mercy.
Aspinwall argues convincingly that the ultramontane policy adopted by the Church, after the
restoration of the Scottish Catholic Hierarchy in 1878, sparked a Catholic revivialism which saw

the native Scottish Catholics, the ‘Irish faithful’ and the wealthy converts ‘merge into a cohesive
community’.” Despite Aspinwall’s argument to the contrary, the old divisions were not fully

"Bernard Aspinwall, “Children of the Dead End: the formation of the modern Archdiocese of
Glasgow, 1815-1914” in Innes Review. Vol. 43, No. 2 (Autumn, 1992), p. 123.
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‘resolved’,”® but a shared sense of achievement had indeed developed out of decades of church
and school building and Sisters, because of their work at grassroots levels, were more central to
this process of change than many realise. That the Church was even in a position to recruit the
Sisters of Notre Dame was the result of the groundwork of the other two teaching communities.
The Sisters of Notre Dame were pivotal because they took the Church in Scotland closer to

transformation and modernmisation.

What set the Sisters of Notre Dame apart from both the Franciscan Sisters and the Sisters of
Mercy was the organisation with which they came to Glasgow. They had ensured that adequate
facilities existed for them prior to their arrival and were single-minded in their goal. They also had
the luxury of communicating with and having the full support of the Archbishop, a figure who did
not exist in Glasgow until 1878, and they seemed to be far more seasoned when it came to
negotiating and setting up a new community than either of the previous communities. Having
Archbishop Charles Eyre (1817-1902) oversee the situation was critical since he was looking out
for the interests of an entire Archbishopric, rather than a specific parish, as Forbes had done. He
had actively recruited the Sisters of Notre Dame as part of his own desire to consolidate

Catholicism in Glasgow.

The congregation was founded in Namur, in today’s Belgium, on 2 February 1804 by Julie Billiart
(1751-1816) and Frangoise Blin de Bourbon (1756-1838). Teacher training had a central
presence in their doctrines, and in fact, it became the fourth vow ‘in the early days of Notre
Dame’.” Billiart believed there to be two components in education, ‘les petites sciences’
(intellectual growth, social training and manual skill) and ‘la grande science’ (knowledge of God),
and felt that together, these would help renew ‘Christian family life by training the mothers of the
next generation’.'” Prior to 1895, Scottish women wishing to train as teachers for the Catholic
system had to travel to the Tramning College at Sacred Heart, which had been established at
Wandsworth, London, in 1870, or to the Mount Pleasant Teacher Training College, established

*Ibid.

»Sister Mary Linscott, To Heaven On Foot. (Glasgow: John S. Burns & Sons, 1969), p. 67.
'®Ibid., p. 65.
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in 1856 by the Sisters of Notre Dame de Namur in Liverpool." There were at least 54 young
women from Glasgow who had studied at Mount Pleasant, but the decision to study in Liverpool
was difficult and the expense itself was tremendous.'™ This was understood by Archbishop Eyre,
who remarked upon the great expense involved in being trained outside of Scotland, to Mother
M. of St Philip, the Liverpool Superior:

Another college is evidently wanted and this diocese 1s the most
suitable place...our Scotch girls cannot afford to go to London
for Liverpool], nor to pay for the residence.!®

The task of establishing a training college and recruiting properly qualified Sisters was
complicated. Archbishop Eyre, Canon McIntosh and Canon Chisholm played pivotal roles inthe
process and spent over two years negotiating a suitable situation for the Sisters. In 1892, Sr.

M. of St Philip (unknown) Lescher, Sr. Rose of St Joseph (unknown) McPherson, and Sr. M.
of St Wilfrid (Adela) Lescher (the intended Superior),'™ travelled to Scotland to scout locations,

but it was not until 1893 that an acceptable site for the prospective college was found on a hill

at Dowanside East and Dowanside West in the city’s West End. The records from the Notre
Dame archives in Liverpool suggest that Dowanhill was chosen because of its closeness to the

University and the Sisters were ‘determined that their student teachers should take full advantage
of the opportunity’.'® Glasgow University only opened its doors to women in 1892, but
Dowanhill students did not study there until 1897 and only started graduating from the
University in 1907.'%

Government approval for the College came through on 22 December 1893, after much

“'Francis J. O’Hagan, Change, Challenge and Achievement: A study of the development of Catholic
Education in Glasgow in the nineteenth and twentieth centuries. (Glasgow: St. Andrew’s College, 1996), p.
10. |

'2SND, PAO. BH6/DH.1/3. Unpublished manuscript, The Life of Sister Mary of St Wilfrid, by Sister
Bernadine of Jesus, circa 1950, pp. 57-58.

'“SND, PAO. BH6 DH.h/6. Letter from Archbishop Eyre to Sister Mary of St Philip, 4 April 1893.

'™Sr. M. of St Wilfred (1846-1926) joined the Sisters of Notre Dame de Namur in Belgium in 1869;
she returned to England on 9 September 1871 to teach at Clapham. Illness forced her to move to the Liverpool
community, where she remained until 1886 before returning to Clapham. On 20 August 1894, she took the
position of Superior at Dowanhill, Glasgow. Sr. Dorothy Gillies, “A Pioneer of Catholic Teacher-Training in
Scotland: Sister Mary of St Wilfred,” in Studies from the Notre Dame Archives. Vol.1 No. 1 (Autumn, 1978).
SND, PAO, Shelf Library.

'®SND, PAO. Notre Dame Centenary in Scotland. (Glasgow: Network Printing and Publishing,
1994).

'SND, PAO. BH6 DH.h/3. Dowanbhill Traming College, ‘Establishment and Recognition’ (no date
given)
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persuasion and pressure from Archbishop Eyre and the two Canons;'”’ Eyre’s diary for 1893
states that on 11 December 1893, Canon Chisholm had travelled to London to ‘urge the

authorization of the Glasgow Catholic Training College for female teachers’.'® At the end of

May, 1893, the ‘Sisters of Notre Dame agreed, subject to consent and approval of their
Superiors at Namur, to undertake the college’'” and on 20 August 1894, four Sisters of Notre
Dame de Namur arrived in Glasgow and they were Sr. M. of St Wilfrid, the Superior, Sr. Phillipe
of the Cross (Marguerite) Keating, Sr. Teresa of the Nativity (Dorothy) Cuddon and Sr. Julie
de Ste. Thérése (Mary) Gilby. The Liverpool Superior, Sr M. of St Philip, who had been up in
Glasgow to select a site for the College, arrived four days later. On 25 August 1894, they were

welcomed by a group of 54 former Mount Pleasant students and presented with an address and
a statue of Our Lady of Victories. The following is an excerpt from the address:

And now dear Sister Superior, we the old Students of Liverpool
ask you to accept from us this statue of our Lady of Victories as
a small thanksgiving offering to our Lady for the victory she has
won through you for the cause of Catholic education In
Scotland...Also we ask you to accept it as a slight token of our
undying affection towards your beloved Mistress, an affection
which years has strengthened and deepened as with fuller
experience we are able to realize more all we owe to your
teaching.''’

The fact that this address was written by former Notre Dame students demonstrates their
fondness and respect for the education they had received in Liverpool. Records left by the
students of any institution are difficult to uncover, if they exist at all, and this piece of evidence
is a candid glimpse of the relationship between the Sisters and their students. The personal and

compassionate qualities of the address cannot be ignored because it was a show of great

appreciation. A letter from Sr. M. of St Philip described the gathering in more detail:

You cannot think what a delightful gathering 1t was. It was got
up chiefly by Margaret Maloney, Margaret Graham, and Agnes
Dufly, to welcome the Sisters to Scotland...It was the most lovely
summer afternoon...Soon after the half-hour, the old students

'"WGAA. Box IP-E14. Archbishop Eyre’s Diaries 1889-19985, entry for 22 December 1893.
1% hid, entry for 11 December 1893.

'"GAA. CD6/1 Acta Capituli Glasguensis, entry for 22 June 1893. Report given to the Committee on
the Training College for School Mistresses.
""SND, PAO. MPTC 1. Shelf 1, Box 28, marked ‘Miscellaneous’. Address presented to Sister

Superior of the Liverpool Training College by the old Students resident in and around Glasgow on the
opening of the Dowanhill Training College.
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might have been seen coming up the two avenues and gathering
together on the lawn. There were fifty-four present, and several
others who were out of town sent letters and telegrams...three
came into the middle; one with the address, the others carrying
great ‘shower’ bouquets of white roses, white carnations, white
sweet-peas and white heather. Margaret Maloney read the
address...it was most touching in its out-spoken loyalty and
love.'"!

The address must also be seen as evidence of the progress that Catholic education in Glasgow

had made. Aspinwall argues that education was the vital element in reinforcing stability, roots,

self-discipline, capital and values...which would guarantee individual and collective progress’ and
although by the late 1880s, the pupil population had increased 400 per cent, the retention of
Catholics was still a concern.!'? The Church recognised that Catholic population needed access

to more resources that would provide opportunities for professional advancement and ‘enable
[Catholics]...to compete with their Protestant brethren on equal terms without endangering their
faith’.'® By the time the Sisters of Notre Dame de Namur arrived, however, the Church was in

a position to move beyond simply retaining Catholics and work to convert non-Catholics.
Although evidence of the Church openly admitting the desire to convert non-Catholics before
the 1880s has been hard to find, an 1852 letter from Bishop Smith to Propaganda in Rome,

admited the conversion of some, as well as the baptism of 171 children of Protestant parents.""

While there had always the desire for conversions, the Church in Glasgow had only barely been

in a position to provide security for its own, but by 1886 the Church was secure enough to
spotlight its ‘double duty’ of continuing to provide for the existing Catholic population and

‘facilitat[ing] the return to her bosom of those who do not know their mother’.'"”> When
considering these points, the Address presented by the former Mount Pleasant students

ISND, PAO. BH6/DH.h/3. The Life of Sister Mary, pp. 57-58.

2Aspinwall, “Catholic Devotion in Victorian Scotland”.

'BSND, PAO. Address presented to Sister Superior of the Liverpool Training College.

'MESICA. Box marked “Letters from Rome (from 1850) on Rule and Constitutions™ ref. # 031.1.
Brown folder marked 1851-1875. Letter from Alexander Smith to Cardinal Fransoni, Prefect of the Sacred
Congregation of Propaganda Fide, 18 March 1852. According to Smith, in the Western district, ‘nearly all the
converts are poor people. The rich are too much attached to the riches of this world to become Catholic.’

\Sermon preached at the opening of the National Council of Scotland, 17 August 1886, by His
Grace, the Archbishop of Glasgow. (Glasgow: Hugh Margey, 1886), p. 8. The third aim of the National
Council, according to this sermon was to get the Scottish people to return to the Church with ‘its elasticity and
adaptability to all persons, all times, and all circumstances’, p. 11. The Glasgow Observer printed an account
of a speech delivered in 1890 about the “especial conversion of the Scotch people...”, 25 January 1890.
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illuminates the institutionalized clash of faiths. It is likely that these former Mount Pleasant
students were brought up with the belief that they needed to save and defend Catholicism, but
in 1895 with the arrival of the Sisters of Notre Dame, Catholicism had begun to modernise with
advanced mstitutions like the Dowanhill Teacher Training College, and could be linked,
somewhat, to respectability. The location of the college, in the heart of the West End, where
affluence was on constant show, is evidence of this and while encroachment from the ‘lower
orders’''® was getting more difficult to fend off and the area was losing some of its

‘exclusivity’,'"’ property at Dowanhill remained an impressive acquisition.

The Sisters of Notre Dame de Namur were far more financially stable than the two previous
communities, but again, financial details are scant. The Archdiocese had committed substantial
contributions in an effort to attract the congregation, including the property at Dowabhill, but the
congregation also footed a significant portion of ‘initial financial liabilities connected with the
foundation of the college® and were 1n debt when they arrived.  Aside from the money earned

from their teaching, the Sisters received financial support from local supporters and in 1897, the
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