Edith Cowan University
Research Online

Theses: Doctorates and Masters Theses

2006

A reappraisal of Wesleyan Methodist mission in the first half of
the nineteenth century, as viewed through the ministry of the Rev
John Smithies (1802-1872)

Richard B. Roy
Edith Cowan University

Follow this and additional works at: https://ro.ecu.edu.au/theses

b Part of the History Commons, and the History of Religions of Western Origin Commons

Recommended Citation

Roy, R. B. (2006). A reappraisal of Wesleyan Methodist mission in the first half of the nineteenth century,
as viewed through the ministry of the Rev John Smithies (1802-1872). Edith Cowan University. Retrieved
from https://ro.ecu.edu.au/theses/96

This Thesis is posted at Research Online.
https://ro.ecu.edu.au/theses/96


https://ro.ecu.edu.au/
https://ro.ecu.edu.au/theses
https://ro.ecu.edu.au/thesescoll
https://ro.ecu.edu.au/theses?utm_source=ro.ecu.edu.au%2Ftheses%2F96&utm_medium=PDF&utm_campaign=PDFCoverPages
https://network.bepress.com/hgg/discipline/489?utm_source=ro.ecu.edu.au%2Ftheses%2F96&utm_medium=PDF&utm_campaign=PDFCoverPages
https://network.bepress.com/hgg/discipline/542?utm_source=ro.ecu.edu.au%2Ftheses%2F96&utm_medium=PDF&utm_campaign=PDFCoverPages

Edith Cowan University

Copyright Warning

You may print or download ONE copy of this document for the purpose
of your own research or study.

The University does not authorize you to copy, communicate or
otherwise make available electronically to any other person any
copyright material contained on this site.

You are reminded of the following:

e Copyright owners are entitled to take legal action against persons
who infringe their copyright.

e A reproduction of material that is protected by copyright may be a
copyright infringement. Where the reproduction of such material is
done without attribution of authorship, with false attribution of
authorship or the authorship is treated in a derogatory manner,
this may be a breach of the author’s moral rights contained in Part
IX of the Copyright Act 1968 (Cth).

e Courts have the power to impose a wide range of civil and criminal
sanctions for infringement of copyright, infringement of moral
rights and other offences under the Copyright Act 1968 (Cth).
Higher penalties may apply, and higher damages may be awarded,
for offences and infringements involving the conversion of material
into digital or electronic form.



A REAPPRAISAL OF WESLEYAN METHODIST MISSION IN THE FIRST HALF OF THE
NINETEENTH CENTURY, AS VIEWED THROUGH THE MINISTRY OF
THE REV JOHN SMITHIES (1802-1872)

by
Richard B. Roy
BA Bib Stud, BA Min, MMin

Faculty of Community Services, Education and Social Sciences
Edith Cowan University

This thesis is presented in fulfilment of the requirements for the degree of
Doctor of Philosophy (History)

October 2006



USE OF THESIS

The Use of Thesis statement is not included in this version of the thesis.



ABSTRACT

The dissertation reappraises Wesleyan Methodist (WM) mission in the first half of
the nineteenth century on the basis of its mission statement (‘to reform the nation,
particularly the Church; and to spread scriptural holiness over the land’) and a
primary WM characteristic, religious experience. The mission statement shapes the
outline for the first main section of the dissertation (§3.0) utilising the three
divisions of the statement only in reverse order, specifically, (1) the spread of
scriptural holiness, (2) reform of the church and (3) reform of the land (nation).
The second main section (§4.0) examines religious experience in the core areas, (1)
personal spirituality, (2) conversion and sanctification, and (3) revival.

The prism through which WM is viewed within this two—fold interpretive
framework is the ministry of Wesleyan missionary, Rev John Smithies (1802—
1872). Although utilising an atypical methodology, that is, to review WM mission
through the life of one missionary, the method has sound precedent. Looking at the
movement through one of its relatively obscure missionaries as one might use a
microscope, informs us of more than otherwise visible from gazing at a
metanarrative. The microhistorical methodology used here has aimed to achieve
the maxim, ‘less is more’, as proposed by Ginzburg and others. However, the
dissertation takes a middle ground approach rather than an extreme microhistorical
technique by comparing the small narratives of Smithies’ writings with other WM
sources so that a sharpened picture of its mission might be achieved.

The dissertation answers the primary question, what motivated WM missionaries?
This answer is embraced within a new understanding that the pursuit of holiness
influenced every missionary practice and endeavour and consequently supplies a
more satisfactory insight into WM mission of this period. Although missionary
work is often reviewed as one of conversion, to Methodists it was in reality the
spread of holiness. Additional to the nature and pursuit of holiness were the
religious experiences which fundamentally contributed to adherents’ and
missionaries’ lives and ministries. The dissertation also shows that the usually
underrated place attributed to religious experience in WM missionary endeavours
formed the character of its spirituality. In that it was constitutive of its spirituality,
religious experience contributed greatly to the WM holiness objective and was
therefore inseparable from it. The pursuit of holiness, therefore, meant participation
in religious experience. Conversely, participation in religious experience resulted
in growth in holiness. Thus this thesis presents an important new understanding of
WM in the nineteenth century, one which may be achieved through examining the
nature, practice and outcome of its mission statement and associated religious
experiences, as well as their complementarity.
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81.0. Introduction

§1.1 Preamble

On Tuesday 17 November 1829, a young Wesleyan Methodist missionary, Rev John
Smithies (1802—-1872), traipsed through the snow along the wooded Trinity Bay
coastline in Newfoundland between the towns of New Perlican and Heart’s Delight
(about 20 kilometres apart), unaware that he would soon face a near—death incident.'
Leaving New Perlican at seven in the morning, he walked to Heart’s Content, after
which he set out for Heart’s Desire, foolishly with no guide.” Following tracks in the
snow, he reached his destination by midday where he was invited into a local home.
After resting a few minutes, he suggested that he might pray with the family. The
husband consented but requested first the presence of his neighbours. After their arrival,
the missionary preached to an attentive little congregation from the parable of the Rich
Man and Lazarus (Luke 16:19-31). Smithies then set out for Heart’s Delight, about five
kilometres distant. He continued still with no guide, an unwise practice given the
undeveloped terrain and harsh climate. The pathway he determined to take was now
obscured by snowfalls. Turning back to retrace his tracks, he found even these were
covered. Smithies wandered about totally lost. It was close to sundown and he had no
provisions or means by which to make a fire. Driven by the dreadful possibility of
perishing in full health and strength (not an uncommon occurrence in early nineteenth
century Newfoundland), he fell to his knees and prayed. On doing this, Smithies heard
faintly the sound of waves on the nearby coast. Heading in the direction of the sound,
though travelling was arduous, he reached the shoreline and safety. He arrived finally at

Heart’s Delight at 7.00 p.m., in time to conduct the service.

This episode from Smithies’ earliest missionary work raises the principal question of
this dissertation, namely, what was the motivation of Wesleyan Methodist (WM)
mission in the first half of the nineteenth century?’ This question may appear at first to

have a simple solution, viz. the quest to make Methodist converts or to christianise

'SOAS, University of London, WMMS North American Correspondence, Box 96, Smithies to WMMS,
London, 7 December 1829; extract from letter also quoted in The Wesleyan—Methodist Magazine for
1830 (London: Mason, 1830), 281-282.

% New Perlican, Heart’s Content, Heart’s Desire and Heart’s Delight are outports (small fishing villages),
on the coastline of Trinity Bay, Newfoundland.

? The expression “first half” of the nineteenth century in this dissertation refers to the period
predominantly from 1813 to 1855, but occasionally includes years prior to and after these dates.



indigenous inhabitants of newly conquered territories of the empire.* However, this
dissertation will reappraise Methodist mission to provide new perspective to these more

common and simplistic interpretations.

Wesleyan missions flourished at the end of the eighteenth and beginning of the
nineteenth centuries under the leadership of Dr Thomas Coke (1747-1814) especially
with the launching of his plan in March 1786 for ‘the support of Missionaries in the
Highlands and adjacent Islands of Scotland, the isles of Jersey, Guernsey and
Newfoundland, the West Indies, and the provinces of Nova Scotia and Quebec’.’
However, the Wesleyan Methodist Missionary Society (WMMS) officially evolved
nearly thirty years later from a district meeting at Leeds in 1813. The work of Wesleyan
missions prior to 1813 included Newfoundland, which received its first (though
unofficial) missionary, Rev Laurence Coughlan (d. c.1784), in 1765, North America,
whose first bishop, Rev Francis Asbury (1745-1816), was sent there in 1771, and the
West Indies mission, which was well established by 1786.° Missionaries prior to the
establishment of the WMMS, therefore, were under the direction of Thomas Coke rather
than an official missionary society. The focus of this study, however, is on the next
generation of missionaries, most of whom were sent after 1813 under the auspices of the

WMMS.

These zealous second—generation missionaries made an impact on Christianity and
society generally.” Wesleyan missionaries of this period may properly be called pioneer
missionaries due to their inaugural appointments by the fledgling WMMS, but just as
accurately second—generation Methodists because of their distance from Wesley. There

were leaders at the time who had been his contemporaries, such as Adam Clarke

* See Sheila Barley, ‘Out of Step: The Failure of the Early Protestant Missions’, in European—Aboriginal
Relations in Western Australian History’, eds. Bob Reece and Charles Thomas Stannage, Studies in
Western Australian History 8 (Nedlands, WA: University of Western Australia Press, 1984), 26-32;
Hilary M. Carey, Believing in Australia (Sydney: Allen and Unwin, 1996). 53ff; William McNair
and Hilary Rumley, Pioneer Aboriginal Mission: The Work of Wesleyan Missionary John Smithies
in the Swan River Colony 1840-1855 (Nedlands, WA: University of Western Australia Press, 1981),
146.

> N. Allen Birtwhistle, ‘Methodist Missions’, in 4 History of the Methodist Church in Great Britain, eds.
Rupert E. Davies, et al., (London: Epworth, 1983), iii: 1-116; From this list of places, it is obvious
that Wesleyan missions did not focus on indigenous ‘heathen’ peoples, but on ‘heathen’ of all
ethnicities.

% Birtwhistle, ‘Methodist Missions’, iii: 1-116; Keith J. Hardman, Seasons of Refreshing: Evangelism and
Revivals in America (Grand Rapids, MI: Baker, 1994), 118-123; Henry W. Williams, The
Constitution and Polity of Wesleyan Methodism: being a Digest of its Laws and Institutions brought
down to the Conference of 1880 (London: Wesleyan Conference Centre, 1880), 117; W. J.
Townsend, et al. (eds.), A New History of Methodism (London: Hodder and Stoughton, 1909), ii: 37,
289-290.

7 See Birtwhistle, ‘Methodist Missions’, iii: 1—116; David Martin, Tongues of Fire: The Explosion of
Protestantism in Latin America (Oxford: Basil Blackwell, 1990), 27—46.



(c.1762—-1832), and George Morley (1772—-1843) who is credited with founding the
WMMS. Morley also figured in Smithies’ first appointment.® However, most
missionaries after 1813 were young men and like Smithies were protégés of first
generation Methodists. Due to their missionary efforts, Wesleyan numbers grew more
after the death of Wesley in 1791 than during his lifetime; adherents in North America,
for example, far exceeded Britain’s numerical growth in the first half of the nineteenth
century.” Even more, Wesleyans left a legacy in Christianity that spawned the holiness
movements of the late nineteenth century out of which emerged one of the largest
twentieth century blocs in Christendom, Pentecostalism.'’ There was also a significant
social heritage that David Martin addresses in his Tongues of Fire, but this lies beyond

the scope of the dissertation."'

The nature of the WM legacy included two crucial features, the first of which was an
emphasis on holiness, and the second was the prominence of religious experience.
These features are the focus of the dissertation. Accordingly, our thesis is that an
important new understanding of WM mission in the first half of the nineteenth century
may be achieved through examining the nature and outcome of its mission statement,
‘to spread scriptural holiness over the land', associated religious experiences, and their
relationship to each other. It was the missionary enterprise in the first part of the
nineteenth century in particular that laid the foundation of Methodism’s holiness,
religious experience and social heritage. The spread and impact of Wesleyan mission,
therefore, signifies a movement of considerable social and religious significance that
warrants renewed attention and reappraisal, not the least of which concerns the reason
behind its success which, it will be asserted, lay within the WM objective of holiness

and associated religious experiences.

¥ SOAS, Minutes of the WMMS, Home and general, 1798-1837, Box 1, 4 June 1828.

? Martin Marty, ‘North America’, in The Oxford History of Christianity, ed. John McManners (Oxford:
Oxford University Press, 1990), 396-436; Martin, Tongues of Fire, 27-46; Henry D. Rack,
“Wesleyan Methodism 1849-1902°, in A History of the Methodist Church in Great Britain, eds.
Rupert E. Davies, et al. (London: Epworth, 1983), iii: 119-181; Nathan Bangs, A History of the
Methodist Episcopal Church on CD ROM (Albany, OR: Ages, 1997), iv: 330.

' See David W. Bebbington, The Dominance of Evangelicalism: The Age of Spurgeon and Moody
(Leicester, UK: IVP, 2005), 188-200; Harvey Cox, Fire from Heaven: The Rise of Pentecostal
Spirituality and the Reshaping of Religion in the Twenty—first Century (Reading, MA: Addison—
Wesley, 1995); Martin, Tongues of Fire, 27-46; Walter J. Hollenweger, Pentecostalism. Origins and
Developments Worldwide (Peabody, MA: Hendrickson, 1997), 120-122, 144—152.

" Martin, Tongues of Fire.



§1.2 Plan and methodology

§1.2.1 Interpretive template and plan

The first part of the interpretive framework within which we will investigate Methodist
mission is the WM mission statement, principally its focus on holiness (§3.0). The
mission statement, derived from founder John Wesley (1703—-1791) and reaffirmed at
the British WM conferences of 1820 and 1835, was ‘to spread scriptural holiness
through the land’.'> Wesley’s original statement was, ‘to reform the nation, particularly
the Church; and to spread scriptural holiness over the land’."” The statement as
reaffirmed at the conferences just noted, mentioned only the ‘spread of scriptural
holiness through the land’. It can be safely accepted, however, that the latter expression
included the former since reform of the land was part of spreading scriptural holiness.
Reform of the land included ‘moral influence’ such as promoting Sabbath observance;
the spread of holiness referred more particularly to conversion and sanctification, in
both of which Methodists were engaged in the nineteenth century. Reform of the
church, though, took on a different nature since Methodism was part of the Established
Church (EC) when Wesley made his statement. It was the EC in particular that he
sought to reform. Methodism separated from the Church in the nineteenth century
making this option less likely.'* Nevertheless, since it unabashedly saw itself as a
contemporary renewal of New Testament (NT) Christianity, WM expectation of church

. . 1
reform across all denominations was palpable.'’

We can accept, then, that the
reaffirmation of the original Wesleyan mission statement by the 1820 and 1835 WM
conferences included the entire sentiments of Wesley, albeit with some modification
relating to church reform. This minor alteration will be further explored at the
appropriate point in the dissertation through Smithies’ ministry and suitable

comparisons (§3.3.2).

The WM mission statement raises subsidiary questions to the primary question of

missionary motivation, such as how did its more usually featured goal of soul saving,

"2 See Norman P. Goldhawk, ‘The Methodist People in the Early Victorian Age: Spirituality and
Worship’, in History of the Methodist Church, 1: 113—142; For the ‘original purpose of Methodism’,
see Williams, Constitution and Polity, 117, 313 and Martin, Tongues of Fire, 28.

1 John Wesley, The Works of John Wesley, 3™ edn. (Grand Rapids, MI: Baker, 1998), viii: 299.

' It can be argued that WM separated from the EC when Wesley registered his Deed of Declaration and
ordained preachers in 1784. The Plan of Pacification passed at conference in 1795 might be
considered a more legitimate point to fix separation, but in reality there was no fixed point;
separation was gradual so that well into the first half of the nineteenth century, WM members still
attended EC services and received sacraments there. See John Walsh, ‘Methodism at the End of the
Eighteenth Century’, in A4 History of the Methodist Church in Great Britain, eds. Rupert E. Davies,
et al. (London: Epworth, 1965): i: 277-315.

S E.g., WMM for 1835, 515.



among other objectives, fit into the construct of spreading holiness? In addition, if the
mission statement held such primacy in WM, and if Methodism established a significant
holiness legacy during the first half of the nineteenth century, what were the features of
its missionary activity that precipitated such a legacy? These and similar questions are
crucial, because any study that attempts to gain a satisfactory understanding of WM
missionary activity and its motivation for this period must take fully into account its

own strongly reaffirmed mission statement.

The second part of our interpretive framework concerns the nature and place of
religious experience, especially its relationship to Wesleyan mission (§4.0)."° It is
readily acknowledged, at times with embarrassment, that compared with other
Protestant denominations Methodism was an ‘emotional” movement; that is, it expected
and participated in religious experiences of a mystical nature.'” However, the
proposition that religious experience provided an underlying motivation for Methodist
mission needs to be seriously re—examined. Accordingly, answers to two further
questions are essential. The first question is what function did religious experience have
in missionaries’ life and work? The second asks what connection was there between
religious experience and WM missionaries’ motivation and objectives? It is true that
Methodist experientialism is often reported, and at times in connection with success
among people such as the Amerindians.'® However, just as Beardsall states that studies
on Newfoundland Methodism have ‘remained largely at the level of factual historical
accounts’ and descriptions of the work, so religious experience as a primary feature and
impetus of Wesleyan mission awaits investigation.'® Consequently, it is proposed here
that if in Smithies’ and his contemporaries’ writings, religious experience is found to be
a crucial factor in WM mission, then it may be taken that such experiences were

indispensable to their modus operandi and therefore a major impetus in their mission.”

' See Martin, Tongues of Fire, 27-30.

'7 See Horton Davies, Worship and Theology in England: From Watts and Wesley to Martineau, 1690—
1900, rev. edn. (Grand Rapids, MI: Eerdmans, 1961, 1962, 1996), iv: 216, 244-264; Maldwyn
Edwards, ‘John Wesley’, in History of the Methodist Church, i: 37-79, where religious experience is
passed over in a paragraph on pp. 53-54; Knox, Enthusiasm, 513-548.

'8 E.g., Neil Semple, The Lord’s Dominion: The History of Canadian Methodism (Montreal: McGill—
Queen’s University Press, 1996), 148.

' Sandra Beardsall, ‘Fastened to the Rock: Practicing Methodism in Outport Newfoundland’
(unpublished paper adapted from D.Th. dissertation, St Andrews College, Saskatoon, 2002), intro.

* E.g., Semple, Canadian Methodism, 127ff, 148ff; and Abel Stevens, The History of the Religious
Movement of the Eighteenth Century Called Methodism, Considered in its Different Denominational

Forms and its Relations to British and American Protestantism, (New York: Methodist Book
Concern, ¢.1840), iii: 499.



The importance of this twofold interpretive template is obvious. Since WM had an
unambiguous mission statement that originated from its founder and was reaffirmed
from time to time, and since religious experiences were prevalent and notable in its
activities, it is reasonable, even compelling that WM mission should be viewed through
this framework. To re—evaluate WM missionary practices, therefore, an assessment is
essential that takes full account of its mission statement and associated religious

experiences.

To accomplish our reappraisal, the plan of the dissertation is first to provide historical
background for eighteenth and nineteenth century Methodism (§2.0), then to reassess its
mission in the first half of the nineteenth century (§3.0 — §4.0). This assessment will be
undertaken first through examining the WM mission statement in its three major
aspects, namely, the spread of holiness (§3.2), reform of the church (§3.3), and reform
of the land (§3.4), and second, through analysing religious experience in Methodists’
personal spirituality (§4.2), conversion and sanctification (§4.3), and revivals (§4.4). A
conclusion will discuss the findings of the dissertation (§5.0). As mentioned earlier, the
thesis of the dissertation is that a significant new understanding of WM mission in the
period studied, including that which answers questions regarding missionary objectives
and motivation, may be achieved by examining the nature, practice and outcome of its
mission statement and associated religious experiences as well as their

complementarity.

§1.2.2 Toward ‘thick description’ and beyond metanarrative

Part of our methodology used to re—evaluate WM mission includes treating WM as a
culture. Geertz defines a culture as ‘a web of significance’, spun by leaders and
constituents in which adherents convey and find meaning.?' Methodism, therefore, was
a culture even though the movement existed within many different cultures. Where it
found itself in other cultural settings of the empire, Methodism was identifiable and had
significance to its adherents as a holistic way of living, but it also added meaning to a
host culture such as outport Newfoundlanders.”> Out task therefore is to interpret the
culture’s practices and their meanings, mainly as they relate to Methodist missionary
activity in the first half of the 1800s. To do this, the dissertation will include but not
accentuate interpretation that Geertz describes as ‘thin description’. ‘Thin description’,

he says (citing Gilbert Ryle), is among other things a documentation of activities and

2! Clifford Geertz, “Thick Description: Toward an Interpretative Theory of Culture’, in The Interpretation
of Cultures. Selected Essays (New York: Basic Books, 1973), 3-30.

22 S0 Beardsall, “Fastened to the Rock’, intro.



behaviours from which may be produced a codified system by which a particular culture
may be identified and compared; whereas ‘thick description’ provides an interpretation,
a meaning behind the habits, practices and activities. To discover meaning is ‘thick
description’, it is ‘an elaborate venture in’, according to Geertz. It is not the detailed
description, he says, of a young boy in a given locality and time winking his eye in a
certain manner, but what is meant by his winking, and what other meanings can be
extrapolated when the same activity occurs at other times. Geertz also says that to get at
a meaningful interpretation, one that is not thinly described, practitioners require,
among other tools, a microscope. Broad ‘interpretations and more abstract analyses’, he
says, come ‘from the direction of exceedingly extended acquaintances with extremely
small matters’. Carlo Ginzburg concurs with Geertz saying that ‘by narrowing the scope
of our inquiry, we hope to understand more’.”> He says that ‘this cognitive approach has
been compared to the dilation and constriction of a camera lens’, a method that might be

called ‘microhistory, but labels are ultimately irrelevant’.

In light of Geertz’s and Ginzburg’s comments, therefore, Smithies’ ministry provides a
suitable sample by which to identify and discover the meaning of Wesleyan practices,
for three reasons. The first is the extent of his travels, the second is his Newfoundland
ministry, and the third is the reason for his motivation. To enlarge on the first reason,
the extent of Smithies’ travels in both hemispheres presents a cross section of Wesleyan
missions during the period of his ministry, due to the differences in the fields of mission
and the sheer distance of his travels, both so typical of the far-reaching impact of the
mission. For example, Smithies travelled vast distances to isolated places; the most
isolated being the Swan River colony, Western Australia. Initially, he journeyed to
Newtfoundland where he spent nearly 10 years (1828—1837), then after two years and
four months at home in Bakewell, Derbyshire (1837-1840), he set out for the Swan
River (1840) where he spent nearly fifteen years before relocating to Van Diemen’s

Land (1855), his ministry and life ending there in 1872.

A second reason that Smithies is an ideal example for investigating WM mission is that
his Newfoundland ministry placed him in a primitive Methodist setting providing a
view of the church closest to its eighteenth century origins. This setting, incidentally,
affords a fair comparison between first and second generation Methodism and its

missionary endeavours. Our source for this segment of his ministry will be largely from

* Carlo Ginzburg, ‘Latitude, Slaves, and the Bible: An Experiment in Microhistory’, in Critical Inquiry
31, 3 (Spring 2005): 665-683.
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Smithies’ letters to the WMMS, which are almost unused to date.”* Other
Newfoundland Methodist histories® have not drawn substantially from these letters and
only briefly refer to Smithies at all so that the material in this dissertation will provide
additional insight into Newfoundland Methodism, and to an extent, Methodist mission
as a whole in this period. Therefore, Smithies’ multi—faceted ministry, including the
generational overlap from first to second generation Methodism in Newfoundland,

provides important understanding useful to our study.

Smithies’ motivation is the third reason for investigating his missionary work. He was
not a leading light in Methodism, although a district secretary in Newfoundland, and
apart from Western Australia where he was the first WM missionary, he was not well
known or particularly successful. These are good reasons to study his ministry because
motivations such as success, charisma, position, or popularity, would have provided
little inspiration for him. Also, the longevity of his ministry, coupled with his reported
piety in contrast to his modest achievements, supply additional reasons for examining
Smithies’ motivation.”® In other words, what was the sustaining power of Smithies’
ministry, if not success? An answer to this question is important because it contributes
to the answer of our primary question regarding WM missionary motivation. This third
reason in addition to the other two, therefore, provides legitimate grounds to use

Smithies’ ministry as a lens into WM mission in the first half of the nineteenth century.

In view of our intention to study one person in pursuit of a reappraisal of Wesleyan
mission, a legitimate question to ask is whether or not such a narrow examination can or
will provide the desired outcome as Geertz and Ginzburg suggest, and are there
precedents for this methodology? Conversely, questions have been asked about the

legitimacy of traditional studies conducted on a large scale and whether or not these

2% See scant references in McNair and Rumley, Aboriginal Mission, 32, 162; William Wilson,
Newfoundland and its Missionaries (Cambridge, MA: Dakin and Metcalf, 1866), 331-332; Naboth
Winsor, Building on a Firm Foundation: A History of Methodism in Newfoundland 1825-1855. (NL:
n.p., n.d.), ii: 78-79; David, G. Pitt, Windows of Agates: The Life and Times of Gower Street Church,
St John’s, Newfoundland 1815—1990, rev. edn. (St. John’s, NL: Jesperson, 1990), 64, 66, 73; The
only substantial reference to one of Smithies’ letters was cited earlier in the report of him being lost
in the snow (WMM for 1830, 281-282).

» E.g., T. Watson Smith, History of the Methodist Church within the Territories Embraced in the Late
Conference of Eastern British America, including, Nova Scotia, New Brunswick, Newfoundland,
Prince Edward Island and Bermuda. (Halifax, NS: Huestis, 1890), ii: 179, 420; and D. W. Johnson,
History of Methodism in Eastern British America (Sackville, NB: Tribune, ¢.1925), 258.

26 E.g., Smith, Methodist Church, ii: 179; SOAS, Box 99, John Pickavant to WMMS, 1 September 1837.
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provide the depth and detail required for an adequate interpretation.”” Do we examine
macrohistories and metanarratives alone or do we examine local histories and individual
lives more exclusively, and how should the micro relate to the macro, if at all?

Magnusson challenges us to question whether or not a microscopic study should even

8 In the interests of

try to support a macrohistory such as WM mission.”
Alltagsgeschichte, or ‘every day life history’, the ministry of Smithies could or should
stand by itself as a significant insight into the life of a Wesleyan missionary, according
to Magnusson’s proposition. Similarly, Jean—Francois Lyotard maintains that there are
no metanarratives, only small, ‘local narratives’.”’ Magnusson also provides a
compelling argument for the need ‘to make ordinary people the subject of history on
their own terms’, and that if historians desire to ‘attain a new understanding of the past,
then the one way open is to look beyond the metanarratives, since they impose such
strong limitations on all possibilities to understand the past as a forum for knowledge’.
Magnusson laments the fact that in his book, Education, Love and Grief, where he
researched the ‘personal sources ... of two brothers’, and ‘became increasingly aware of
very powerful links between death and the desire for education’, he ‘passed over the
opportunity to use the material’ adequately due to being ‘straitjacketed and distorted by
frames of reference’ so that he ‘let the metanarrative ... dictate the outcome’.>’ This, he
said was due to being shaped by ‘former frames of reference’ that ‘he had learned long
before’. A case, then, can be made for an interpretive model that precludes overarching
narratives, thus justifying the study of one person’s life and work. The ministry of John
Smithies, therefore, can stand alone as the subject of historical research. However
compelling and attractive that proposition may be, it is not the line taken in this

dissertation.

The method chosen here is more congruent with Robert D. Brown who acknowledges

with self—confessed ‘evangelical’ zeal that microhistory has sought to recover ‘the

" E.g., Sigurdur Gylfi Magniisson, ‘The Singularisation of History: Social History and Microhistory
within the Postmodern State of Knowledge’, Journal of Social History 36, 3 (Spring 2003): 701—
735; Jean—Frangois Lyotard, The Postmodern Condition: A Report on Knowledge (Manchester:
Manchester University Press, 1984), xxiii—xxiv; Stanley J. Grenz, A Primer on Postmodernism
(Grand Rapids, MI: Eerdmans, 1996), 44—46.Richard D. Brown, ‘Microhistory and the Post-Modern
Challenge’, in Journal of the Early Republic 23, 1 (Spring 2003): 1-20.

¥ Magnusson, ‘The Singularisation of History, 701-735.
2 Lyotard, Postmodern Condition, xxiii—xxiv; Grenz, Postmodernism, 44—46.

% Sigurdur Gylfi Magnusson, Menntun, dst og sorg: Einsogurannsokn ' islensku sveitasamfelagi 19. og
20. aldar, Sagnfrwdirannsoknir 13 (Reykjavik, 1997). This was the first purposive work of
microhistorical research conducted in Iceland and became the forerunner of much other subsequent
research.
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experiences of a hitherto obscure people and to give them voice’.”! However, he

disagrees that metanarratives and macrohistories should be severed from microhistory,
in spite of his ‘conversion’ to the method. Nevertheless, he does agree that ‘the broad
generalisations of grand narratives and syntheses cannot make powerful truth claims’
when their foundations are incongruent. Brown argues, therefore, for the connection of
‘the micro to the macro scale of historical events without overreaching’. Referring to
one microhistorical study, he says that this ‘peephole reveals a wide expanse of culture
and society, not a tiny chamber’. In the same tenor, Jill Lepore says that although a
people or person studied may have made little historical impact, they may be used as an
interpretive tool for clarifying a significant ‘historical question’.”* In her “propositions’
for microhistory, she states that ‘however singular a person’s life may be, the value of it
lies in how it serves as an allegory for the culture as a whole’. Consequently, for this
dissertation, a study of Smithies’ ministry provides just such an ‘allegory’ for the
Methodist missionary culture as a whole (macrohistory) for the period under review.
For example, a major part of Wesleyan culture was its frequent revivals. Smithies
provides a suitable and detailed sample of this in his Swan River ministry. In
interpreting this aspect of his work, valuable light will be provided regarding Wesleyan
revivals generally, especially when compared with revivals in its other mission stations.
In addition, Lepore says that microhistory, in addressing itself to ‘solving small
mysteries about a person’s life’ is utilising ‘a means to exploring the culture’. In this
regard, as we will show, a mystery placed under the ‘microscope’ in Smithies’ ministry
was an alteration in his ministry practice regarding the distinctive Wesleyan doctrine of
instant sanctification, a crucial aspect of the mission statement to spread scriptural
holiness through the land. What appeared at first glance to be a personal mystery, turned

out to be an aberration in the movement.

It is expected, therefore, that in this dissertation a sharper focus on Smithies’ ministry in
the manner that Brown and Lepore suggest will present a perspective not previously
viewed. This new understanding will make available a fresh interpretation and therefore
an additional contribution to our wider knowledge of Wesleyan mission in the first half
of the nineteenth century. Accordingly, with a desire to avoid the same omissions as
Magnusson, but also to ensure congruence with WM macrohistory, a methodology

within a microhistorical construct will be utilised to study WM mission in the first half

3! Brown, ‘Microhistory’: 1-20.

32 Jill Lepore, ‘Historians Who Love Too Much: Reflections on Microhistory and Biography’, The
Journal of American History, 88, 1 (June 2001): 129—-144.
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of the nineteenth century, specifically through Smithies’ ministry. Our study, therefore,
will bring to light aspects of Wesleyan mission that an overview of the ‘culture’ alone
might obscure. Religious experience is one such facet that has been clouded. To
illustrate, a broad brush view of Wesleyan mission will turn up its experiential nature,
and in regard to revivals has attracted concentrated attention in a number of studies.”
However, the multifaceted nature and fruit of religious experiences as well as the
manner in which these experiences permeated every aspect of WM spirituality and
mission remains obscure. Consequently, it is only when placing religious experience
under the ‘microscope’ of individual missionary practice such as Smithies’ that we will
be able to detect the manner in which day to day religious experiences occupied and
influenced WM missionary life. Through a microhistorical methodology, therefore, we
will have a sharpened image of a hitherto blurry and under—interpreted, ‘thinly

described’ aspect.

The microscopic subject, however, must not be interpreted as the whole but demonstrate
depth and detail of the whole, which could not otherwise be known. As Brown says,
there is no guarantee that ‘the microcosm is a miniature version of the macrocosm’.**
‘The methodological problem’, says Geertz, ‘which the microscopic’ device ‘presents is
both real and critical’. ‘It is to be resolved — or, anyway, decently kept at bay —’, he
continues, ‘by realising that social actions are comments on more than themselves’.
This will avoid the ‘Jonesville-is—America ... fallacy’, he says. With this in view, as
key points emerge, comparisons will be made with other missionaries and fields of WM
as well as contemporary Methodist literature. A case in point is Smithies’ extensive
interaction with the Established Church (EC) in the Swan River colony. For example,
when compared with other WM literature, was his reform objective in relation to that
church reflective of WM globally? Conversely, statements in WM literature about
reforming the church require interpretation through individual missionaries like
Smithies to obtain a more detailed understanding. Such comparisons will not only
reveal the macrohistory, but also enhance it. Consequently, for the above reasons, a
microhistorical study of Smithies’ ministry is expected to provide new understanding

regarding the WM mission statement and religious experience.

33 E.g., Knox, Enthusiasm, 513—548; Michael R. Watts, The Dissenters: from the Reformation to the
French Revolution (Oxford: Oxford University Press, 1978), 394-445.

¥ Brown, ‘Microhistory’: 1-20.
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§1.3 Reasons for reappraisal
There are at least three reasons that when taken together provide a persuasive case for
undertaking a reppraisal of WM mission. The first is the interest in contemporary

Pentecostalism.>’

What may be viewed as a rebirth of nineteenth century WM,
Pentecostalism has revived enquiry into holiness and religious experience that is
relevant to the study of Wesleyan mission. Second, important studies on WM mission in
the nineteenth century rarely situate it within the construct of holiness and religious
experience nor deal sufficiently with these primary features. Even more importantly
(and surprisingly), there is negligible discussion on the relation between holiness and
religious experience in WM mission. In addition, most texts on WM mission are old, or
if recent, are localised studies.*® Third, it is only when the practices of a movement like
WM are interpreted from the perspective of its own understanding, in this case within
the framework of the WM mission statement and religious experience, that the true

nature of a given movement is uncovered (see §1.2.1). This third reason, together with

the other two just noted, will now be expanded.

Pentecostalism of the twentieth century not only parallels the rapid growth of WM
mission in the first half of the nineteenth century, but also was established on the same
two features, namely, holiness and religious experience.’” To illustrate the vigorous
nature of its expansion, Methodism had spread to the far corners of the earth by the
second half of the nineteenth century in the same manner as had Pentecostalism by the
last half of the twentieth. According to Townsend et al., Methodism could claim
800,000 adherents (including 136,000 members) in both Britain and America at the time
of Wesley’s death in 1791.°® One hundred and twenty years later in its ‘four great
divisions’, made up of many districts including the islands of the Pacific, there were
30,000,000 hearers in its pews’, with ‘every ninth person in Australia’ being
Methodist. In a similar example of rapid growth there were 217,000,000 Pentecostals in
1995 (commenced in 1906) with many in other denominations claiming a Pentecostal

experience (called Charismatics), according to David Barrett.”

33 E.g., Cox, Fire from Heaven; Hollenweger, Pentecostalism; Martin, Tongues of Fire; Vinson Synan,
The Holiness—Pentecostal Tradition: Charismatic Movements in the Twentieth Century, 2™ edn.
(Grand Rapids, MI: Eerdmans, 1997); Vinson Synan, The Century of the Holy Spirit: 100 Years of
Pentecostal and Charismatic Renewal (Nashville, TN: Nelson, 2001).

% E.g., Old: G. G. Findlay and W. W. Holdsworth, The History of the Wesleyan Methodist Missionary
Society, 5 vols. (London: Epworth, 1921); Recent: Semple, Canadian Methodism.

37 Synan, Holiness—Pentecostal Tradition, 1-43, 87-106, 129-142.
¥ Townsend, et al. New History, i: 280-281, 368-369.
%% Synan, Holiness—Pentecostal Tradition, 286-287.
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Regarding the affinity between the two movements, Martin says,

There is no great difficulty in establishing the genetic connection of Methodism
and Pentecostalism. However embarrassing it may be to some Methodists, for
whom the ‘enthusiastic’ past of Methodism is emotionally and historically remote,
the early stages of Methodism in England and America closely resemble the
present condition of Pentecostalism.*’

Martin’s comment here refers to the religious experience quotient in WM. Pentecostal
religious experiences are intrinsic to so called Spirit-baptism including glossolalia
(speaking in tongues) and personal spirituality in the same way as they were integral to
instant sanctification and personal spirituality in WM.*' Martin also notes the holiness
connection. ‘The strongest of all the links’, he says, ‘between Pentecostalism and
Methodism is the search after holiness’.** The link is not only evidenced by the
theological connection as traced by Dayton, but in the fact that the holiness movement
of the nineteenth century, from which twentieth century Pentecostalism derived, was

spawned by Methodism.*® Consequently, the movement has been identified as

. . . 44
Methodism continued or revived.

In view of the fact that Pentecostalism is a direct descendent of WM and stands on the
same two primary pillars, and since writers on Pentecostalism have sourced the
movement’s WM roots for its teaching on holiness and religious experience, a new door
of understanding has been opened into the nature of nineteenth century WM that for
some time has been obscured.*> For example, as noted below in our second reason for
reappraisal, substantial studies on WM relating to its prime mission period (1800—
1850), tend to either overlook or minimize the likely motivating force of holiness and
religious experience. A modernist rationalist viewpoint is a probable reason why books
written on WM from the early twentieth century tended to avoid religious experience,
consequently masking the true character of Methodism. However, the contemporary
interest in Pentecostalism, as well as the sway of postmodernism (a subversive influence
in relation to modernist rationalism), has produced fresh enquiry into spiritual

experiences.”® The new openness is evidenced by a raft of scholarly material now

* Martin, Tongues of Fire, 28.
1 See Synan, Holiness—Pentecostal Tradition, 1-67; 87-106.
*2 Martin, Tongues of Fire, 28.

* Regarding WM roots of Pentecostalism, see Donald W. Dayton, Theological Roots of Pentecostalism
(Peabody, MA: Hendrickson, 1987), 35-60; Synan, Holiness—Pentecostal Tradition, 1-43; Synan,
Century of the Holy Spirit, 15-37.

*So Synan, Holiness—Pentecostal Tradition, 11f, see also Beardsall, ‘Fastened to the Rock’.

4 E.g., Dayton, Pentecostalism, 35—60; Synan, Holiness—Pentecostal Tradition, 1-43.

% E.g., Grenz, Postmodernism, 169-171; Stanley J. Grenz and Roger E. Olson, 20" Century Theology:
God and the World in a Transitional Age (Downers Grove, IL: IVP, 1992), 258-264, 314.

16



available on experiences and theologies of the Spirit from within the academy which
had been largely silent on these subjects. To illustrate, Harvey Cox, Yves Congar,
Kilian McDonnell, George T. Montague, James D. G. Dunn, Gordon D. Fee, and Jiirgen
Moltmann, as well as other scholars, write irenically regarding experiences of the Spirit
and Pentecostalism.*’ This was unthinkable fifty years ago. Consequently, due to a new
spirit of enquiry coupled with extensive sourcing of nineteenth century Methodism, that
which had been unclear about WM from this period can now be brought to light without
embarrassment. This new enthusiasm provides impetus for our reappraisal of WM
through examining Smithies’ ministry and comparing his experiences with WM

contemporaries.

An example of how one early twentieth century writer handled holiness and religious
experience is found in a history of Welsh WM during the period 1800-1858, the same
period reviewed in this dissertation. This author correctly identified the two primary
features of WM saying that ‘the aim of Methodism in both countries [England and
Wales] was the same: to re—awaken the Church, and stimulate it to a keener sense of its
duty and a greater awareness of its responsibility, “to spread scriptural holiness
throughout the land™.*® Author A. H. Williams also said that ‘the essence of
Methodism was the same everywhere: an appeal to experience as against the intellect, a
rousing of the emotions, and an emphasis on the supreme value of a changed heart
rather than a sound head.” Williams, therefore, is an example of an author who in his
excellent work identified the two primary features of WM, but seldom notes these again

other than several examples inevitable in reporting Welsh WM history.*

The point made here is that former assessments of WM mission, at least those from
approximately the First World War until about 1960 have been reluctant to address
religious experience and to some extent the subject of holiness, deeming these subjects
as WM of that period dealt with them to be outside the bounds of reasonableness and

respectability. However, by way of contrast, and to reinforce the point just made, an

7 Cox, Fire from Heaven; Yves M. J. Congar, I Believe in the Holy Spirit: The Experience of the Spirit
(New York: Seabury, 1983); James D. G. Dunn, Baptism in the Holy Spirit (London: SCM, 1970);
Gordon D. Fee, God’s Empowering Presence: The Holy Spirit in the Letters of Paul (Peabody, MA:
Hendrickson, 1994); Kilian McDonnell and George T. Montague, Christian Initiation and Baptism
in the Holy Spirit: Evidence from the First Eight Centuries, 2™ rev. edn. (Collegeville, MN:
Liturgical Press, 1994); Jiirgen Moltmann, The Spirit of Life: A Universal Affirmation (London:
SCM, 1992).

*® A. H. Williams, Welsh Wesleyan Methodism 1800—1858: Its Origins, Growth and Successions (Bangor,
Gwynedd: Lyfrfa’r Methodistiaid, 1935), 37.

* Other examples of texts from that era are James Colwell, (ed.), 4 Century in the Pacific (Sydney:
Beale, 1914); Johnson, Methodism.
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earlier history of WM by Townsend et al. (1909) contains a comprehensive discussion
on religious experience, mysticism and holiness.”® The discussion on mysticism and
religious experience was aided in part by the earlier release (1902) of William James’
The Varieties of Religious Experience which is cited several times by the authors.”
However, just twelve years later when the extensive history of the WMMS was
published (1921), apart from regular (though usually restrained) reports on revivals, the
pages are largely silent on religious experience. In fact, there is a warning about
movements based on emotion, which says among other things that religion ‘which is
based on sentiment is unstable’.”*> The comment is true, of course, but unfortunately no
discussion ensues about the value of religious experience (which includes sentiment)
when religion is based soundly on biblical and traditional foundations. Consequently, in
light of current interest in Pentecostalism and its direct links to Methodism as well as
new enquiry into its holiness—religious experience features, evoked by Pentecostalism, a

fresh assessment of WM mission of the first half of the nineteenth century is both

possible and essential.

Our second reason for reappraisal builds on the first in that major works on Methodism
and WM mission generally do not assess the missionary movement through its mission
statement and related religious experience, even though they may note or give some
space to both topics. To illustrate, what is termed the ‘four volume official authoritative
history of British Methodism’ and is regarded as the standard text on WM, includes
among other relevant studies three that are pertinent to the subject matter of this
dissertation.”® The first is a major and lengthy article on ‘Methodist Missions’ by N.
Allen Birtwhistle, a second, ‘Methodist Religion 1791-1849°, by J. M. Turner, and a
third by Norman P. Goldhawk, called ‘The Methodist People in the Early Victorian
Age: Spirituality and Worship’.>* In the first, Birtwhistle scarcely mentions the two
features of holiness and religious experience and is vague about religious experience
when he does mention it.”> For example, he says that the great missionary movement of

the nineteenth century ‘owed much to the warmth ... of the Wesleys and their

followers’. In a possible, but blurry reference to the spread of holiness, he says that the

% Townsend et al., Methodism, i: 53—62.

' William James, The Varieties of Religious Experience: a Study in Human Nature (London: Penguin,
1985).

>2 Findlay and Holdsworth, History of the WMMS, iv: 146.
>3 Davies, Methodist Church.

>* Birtwhistle, ‘Methodist Missions’, iii: 1-116; Goldhawk, ‘Methodist People’, ii: 113-142; J. M.
Turner, ‘Methodist Religion 1791-1849°, in History of the Methodist Church, ii: 97-112.

> Birtwhistle, ‘Methodist Missions’, iii: 1-116 (p. 2).
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‘missionary impulse sprung from the belief that the conversion of the world was an
important part of the purpose of God’.”® One earlier statement is clear, but stands alone
in his whole article. Here, Birtwhistle says, ‘The primary concern [of nineteenth century
Methodism] was still salvation and holiness attained by the grace of God’.
Notwithstanding the value of his comments, Birtwhistle does not go beyond these
remarks. In the second study, Goldhawk provides the best coverage of holiness and
religious experience but separates holiness from ‘the missionary impulse’ and ‘church
order and discipline’ rather than integrate them as did WM mission in this period and in
the manner shown in this dissertation through Smithies’ writings. In addition, although
he highlights religious experience as a key feature of Methodism, Goldhawk is muted in
his explanation of it and does not integrate it with piety (holiness) or mission work.
Turner, in the third article, mentions revivals but tends to regard them as aberrations,
although important, and reviews alternative reasons for them such as those put forward
by Hobsbawm and Thompson.”” He also cites holiness as an important feature of
Methodism at the time but does not give it nearly the same pre—eminence as WM period
writings. Consequently, in what may be termed three substantial and representative
articles covering the period and subject of this dissertation, there is not found a
satisfying coverage or interpretation of WM mission in the reviewed period in respect to

its mission statement and religious experience. A reappraisal, therefore, is warranted.

Other articles from the same volumes not as pertinent to WM mission do refer to both
holiness and religious experience explicitly, but still fall short of the anticipated
attention due to these topics given their primacy.”® As another example, the five volume
major history on the WMMS pays meagre attention to holiness and religious experience
even though it places high value on holiness in its introduction.’® To illustrate, Findlay
and Holdsworth say, ‘Along with the doctrine of Universal Redemption, that of Entire
Sanctification formed the vital tenet of the Wesleyan teaching’.® They say that ‘from
the year 1760 onwards, this aspect of evangelical faith became prominent, and the

pursuit of holiness engrossed the minds of Preachers, and people’ and then connecting

% Ibid., (p. 43).

*7 Turner, ‘Methodist Religion’, ii: 97112 (p.107), referring to Eric J. Hobsbawm, Labouring Men
(London: Weidenfeld and Nicolson, 1964) and E. P. Thompson, The Making of the English Working
Class, rev. edn. (London: Penguin, 1968), 385f1f.

58 E.g., Edwards, ‘John Wesley’, i: 37-79; John Lawson, ‘The People called Methodists: “Our
Discipline’”, in History of the Methodist Church, i: 183-209. Rupert E. Davies, ‘The People called
Methodists: “Our Doctrines™’, in History of the Methodist Church, i: 147-179.

% Findlay and Holdsworth, History of the WMMS.
“1bid., i: 32-34.
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this to mission they say that the ‘passion for holiness ... was the prelude to the outburst
of missionary enthusiasm in the next generation’. These comments resonate with those
presented in this dissertation as viewed through Smithies’ ministry, but holiness is not
further addressed in the Findlay and Holdsworth text with the significance indicated by
their quote. For example, if holiness was engrossing people’s minds and if the ‘passion
for holiness’ was the groundwork for WM missionary enterprise in the first half of the
nineteenth century, then one would expect the holiness motif to recur frequently
showing the relationship to missionary practice. However, this does not take place and
together with religious experience, other than occurrences in revivals, the text is silent.
The Findlay and Holdsworth history is mentioned here because, although not recent, it
has not been superseded due to its breadth in that that it gives detailed and ‘official’

coverage of worldwide WM mission.

Another more recent work is The Victorian Church. In his section on Methodism, Owen
Chadwick does not treat the issues of holiness or religious experience at all, except a
paragraph or two on revivals that have only cursory use for discerning Methodist
character and consequently for this dissertation.®’ Since Chadwick does not deem it
necessary to highlight holiness—religious experience features in defining WM in this
period, a satisfactory interpretation of WM cannot be gleaned from this work. Another
example is the important study of Hilary Rumley and William McNair which concerns
Smithies’ work in the Swan River colony.®* This admirable text does not highlight the
WM mission statement and though it reports extensively on the revival of 1844, does
not otherwise highlight religious experience, nor does it attempt to interpret the
experiences of indigenous people when reporting the revival. This book is typical of
various studies on WM mission, as just noted in several examples, in that the mission
statement of WM and religious experiences are either overlooked or not given requisite

primacy.

Other histories, including the recent ones, tend to be local or national. An example of a
recent study is The History of Canadian Methodism by Neil Semple.®® His study does
give holiness and religious experience greater prominence, but is restricted to Canada
and does not assess Methodism there within the framework of its mission statement and
religious experience. Nevertheless he does say that, ‘private Methodist religious practice

based on an emotional, experiential vision, underlay and paralleled all church work,

' Owen Chadwick, The Victorian Church, 2" edn. (London: Adam and Charles Black, 1970), i: 369ff.
62 McNair and Rumley, Aboriginal Mission (See pp. 97—102 for revival report).
% Semple, Canadian Methodism.

20



helped to define who a Methodist was, and supplied the essential foundation for
Methodist social religion in the country.”®* However, Semple does not pursue this
sentiment to the extent that his statement suggests. That is, if religious experiences
‘underlay ... church work’ then it might be expected that his study would relentlessly
trace the manner in which it did so. His chapter on indigenous mission is a case in point,
where neither religious experience nor holiness receive due attention.® In addition, in
Semple’s statement that ‘they believed the drive for emotional spirituality, social
morality, and the expansion of missions around the world was well established’, are
found allusions to the two features of holiness and religious experience.’® Although his
study commendably raises the issue of holiness to its justified status, Semple treats it
under headings such as social and moral order and does not tend to view experiences
such as conversion in the light of the pursuit of holiness as did eighteenth and
nineteenth century WM.® Consequently, the work of Canadian Methodism is not
viewed within a holiness—religious experience framework even though Semple gives

these features prominence that might have embarrassed earlier writers.

Our third reason for reappraisal, already alluded to in §1.2.2, is that Methodist practice
and belief may only be interpreted satisfactorily from within its own worldview.
Therefore, unless WM is evaluated through its mission statement and associated
religious experiences, a range of variant, even though valuable conclusions may be
reached that fail to take account of the raison d'étre of WM as it defines itself. Defining
a people or movement from the outside is always tenuous. The so—called ‘participant
observer’ or ‘actor’s eye’ perspective is the most desirable.®® In the case of this
dissertation, we will view WM through one of its own missionaries, John Smithies,
albeit using appropriate comparisons with other missionaries and adherents. It should be
reemphasised that the aim of the dissertation is to interpret WM practices from its own
viewpoint, as far as that is possible, in a similar manner to which other cultural practices
are observed and interpreted. Defining a practice is one thing (‘thin description’), as
Geertz points out, adequately interpreting practice is another (‘thick description’).*” It is

highly inappropriate, after all, if a study on a given culture assesses practice

% Ibid., 70.

% Ibid., 148-178.

% Ibid., 148.

7 Ibid., 53-70, 127-147, 211-238, 334-362.

58 Geertz, ‘Thick Description’, 3-30; Paul G. Hiebert, Cultural Anthropology, 2™ edn. (Grand Rapids,
MI: Baker, 1983), 5-7; Stephen A. Grunlan and Marvin K. Mayers, Cultural Anthropology: A
Christian Perspective, 2nd edn. (Grand Rapids, MI: Zondervan, 1988), 233-250.
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ethnocentrically or anachronistically as would be the case when limited by rationalistic
modernism in that holiness is interpreted merely as imperialism or Victorianism, for
example, and religious experiences dismissed as medieval Catholic magic or
psychological dysfunction.”’ Since it would be unthinkable to study an indigenous
culture from any other perspective than its own, this dissertation will take the position
of interpreting, as far as possible, WM practices from its own perceived meaning. This
third reason combines with the previous two, namely, current interest in Pentecostalism
and nominal treatment in relevant texts on WM, in proposing why a case for reappraisal

1s substantial.

Finally, it is surprising that both fundamental features of WM, namely, to spread
scriptural holiness through the land and religious experience, have received limited
attention in important studies on WM mission in the first half of the nineteenth century.
Further to the neglect of these two WM features is the crucial issue of their association
with each other making a study of their interconnectedness obligatory. It is this deficit
in our knowledge that we will attempt to remedy by presenting a reappraisal within such
a framework, and one that will attempt to answer questions regarding missionary
objectives and motivation. Consequently, we expect that the dissertation will provide an
innovative understanding of WM mission in the reviewed period through investigating
the nature, practice and outcome of its mission statement and associated religious

experiences, as well as their complementarity.

§1.4 Definitions

Before we move on to the next chapter (§2.0) to review the historical background of
WM and its mission, it is important to provide definitions of essential words and terms
used in the dissertation to enable the reader an easier pathway through the material. We

begin with conversion.

Conversion is a word used frequently in the dissertation and needs to be located within
its Wesleyan setting.”' Methodists believed that conversion was usually a distinct,
instantaneous experience, variously referred to as ‘salvation of the soul’, ‘receiving the

peace of sins forgiven’, ‘made happy’, as well as other descriptive terms that will be

" E.g., Thompson, English Working Class, 385ff;, Charles Goodwin, ‘The Religion of Feeling: Wesleyan
Catholicism’, History Today 46, 10 (October 1996): 44—49; Carol Holly, ‘“Grand and Sweet
Methodist Hymns”: Spiritual Transformation and Imperialistic Vision in Harriet Prescott Spofford’s
“Circumstance”’, Legacy, Amherst, 18, 2 (Oct 31, 2002): 153ff.

! David Lowes Watson, ‘Methodist Spirituality’, in Exploring Christian Spirituality: an Ecumenical
Reader, ed. Kenneth J. Collins (Grand Rapids, MI: Baker, 2000), 172-213; Kenneth Collins, John
Wesley: a Theological Journey (Nashville, TN: Abingdon, 2003), 129—-153.
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explained at appropriate places in the dissertation.”> Conversion was accompanied by
the ‘witness of the Spirit’, a religious experience (defined below) that was a particular
hallmark of Methodism, although it derived from earlier Puritans. ‘Witness of the
Spirit’ was a ‘divinely’ given assurance of conversion resulting in a sense of
forgiveness, peace and relief from guilt, as revealed in John Wesley’s conversion at
Aldersgate.”” Demonstrating that Methodism was renowned for its belief and
participation in sudden, experiential conversion, William James noted in his classic, The
Varieties of Religious Experience, that ‘the more usual sects of Protestantism have no

. . 4
such store by instantaneous conversion’.”

Dissenter, another commonly used word in the eighteenth and nineteenth centuries, and
therefore important for this dissertation, refers to those Protestant Christians outside the
EC, such as Congregationalists, Baptists and Presbyterians.”” The EC, of course, was
the Church of England, severed from Rome by Henry VIII (1491-1547) who became its
new head when he and parliament passed a series of Acts (1532-6).”® However, under
Elizabeth 1 (1533-1603) the EC became ‘officially Protestant’ through the Acts of
Supremacy and Uniformity. But even further, through the Subscription Act (1571),
ministers were obliged to subscribe to the Thirty Nine Article of Religion, a Protestant
credo. Methodists were, strictly speaking, not a denomination initially and, according to
Chadwick, ‘were not sure whether they were Dissenters’.”’ However, Methodists

inevitably fell into the dissenting category, although reluctantly at first.

Evangelical 1s an important word used in the dissertation but notoriously difficult to
define. A contemporary definition, and one that Hart (citing George Marsden) says ‘has
become de rigueur among religion scholars’, states that Evangelicals are conservative
Protestant Christians who believe in the ‘final authority of Scripture’, in ‘the real,
historical character of God’s saving work recorded in Scripture’, in ‘eternal salvation
only through personal trust in Christ’, in the ‘importance of evangelism and missions’

and in ‘the importance of a spiritually transformed life’.”® In the eighteenth century,

" E.g., SOAS, Box 517, Smithies to WMMS, London, 26 October 1844; Semple, Canadian Methodism,
59.

7 Watson, ‘Methodist Spirituality’, 172-213; Collins, John Wesley, 129-153; Wesley, Works, i: 90-91.
7 James, Varieties, 226-2217.
7 Chadwick, Victorian Church, i: 370-439.

76 John Guy, ‘The Tudor Age (1485-1603)’, in The Oxford History of Britain, ed. Kenneth O. Morgan
(Oxford: Oxford University Press, 1984), 257-326.
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John Wesley used the word evangelical to refer to reformation doctrines, particularly
salvation through faith alone (sola fide). Those in the EC who believed in salvation
through faith alone, he called ‘evangelical brethren’.” Therefore, to establish a working
definition for the dissertation, Evangelical will refer to Protestants who believed that
conversion to Christianity through faith alone was a necessity for every person and who
therefore practiced vigorous evangelism including missionary endeavours to this end. In
addition, Evangelical Christians usually believed in revival as a powerful means toward
the goal of conversion. Evangelicals of the nineteenth century also subscribed to the

points of the Hart’s definition noted above, but so did most Protestants.®

Holiness, also called sanctification (see below), is a fundamental word in the
dissertation, and is customarily thought of (in relation to nineteenth century
Evangelicals) as a high standard of moral behaviour (sometimes labelled
‘Victorianism’) including strict marital fidelity, sexual abstinence except within
marriage, temperance or total abstinence from alcohol, and strict observance of the
Sabbath (Sunday). This observance meant regular church attendance and detachment
from amusements so that the day would be dedicated to the worship of God and
contemplation of spiritual matters.”’ In addition, holiness meant simple dress and
avoidance of fashion, wholesome speech free from profanity or coarseness, and
generally speaking, a morally upright life. However, holiness meant far more to Wesley
and the Methodists that followed him. To Wesley, it was first of all ‘freedom from
outward sin’ (at conversion) followed by steady progress in freedom from all inward sin
toward the goal of entire sanctification.®” However, above everything else, holiness
meant loving God and neighbour with all the heart.*> While the former were certainly
components of holiness, and are the features most held up to scrutiny (and ridicule), the
real essence of holiness for Methodists was sincere love.** Viewing the motive and
essence of Methodists’ practice of holiness presents a perspective that must be taken

into account when assessing the movement. This view is of crucial importance for the

7 See Wesley, Works, v: 6, 1011, 28, for examples of conversion and ‘evangelical’.

80 See Hart, Evangelicalism, 19-32; Alec R. Vidler, The Church in an Age of Revoltuion:1789 to the
Present Day, 3" rev. edn. (London: Penguin, 1974), 36-44; Carey, Believing, 10—19.

$! Louis Billington, ‘Revivalism and Popular Religion’, in In Search of Victorian Values: Aspects of
Nineteenth Century Thought and Society, ed. Eric M. Sigsworth (Manchester: Manchester University
Press, 1988): 147-161.
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dissertation because the WM objective to ‘spread scriptural holiness through the land’ is

part of the framework through which its mission will be reappraised.

In addition, Methodists considered that conversion was the beginning of a life of
holiness.® Since Methodists believed that without holiness a person would not see the
Lord’ (Hebrews 12:14), meaning obtain eternal life, the pursuit of holiness was critical.
Holiness was also something in which adherents were expected to grow. Further, there
was a second conversion—like experience called instant sanctification (explained below)
which accelerated Methodists in their progress toward perfection. However, it was
expected that growth in holiness would be gradual and lifelong. Further, a more helpful
understanding will be provided for the dissertation if we keep in mind the primary
essence of holiness, namely, wholehearted love for God and people that was applied

practically.

The name, Methodist, as used here is synonymous and interchangeable with Wesleyan,
and refers to that Christian movement founded by John Wesley in the 1700s as a society
within the EC. Wesleyan Methodism (WM), descended from founder John Wesley and
i1s the Methodist denomination regarded as mainstream, and that to which Smithies
belonged.*® By Smithies’ time, WM was a separate denomination, although it regarded
itself a daughter of the EC still referring to itself as a society (or Connexion) well into
the nineteenth century. Although the word Methodism in the nineteenth century could
refer to any Methodist branch, or the movement as a whole including its offshoots, in
this dissertation it will refer to WM unless otherwise stated. The distinctive features of

WM require explanation that is more particular.

The WM ministry model includes, soul—saving (efforts to bring about conversions),
revivalism, conversion with associated religious experiences (noted above), a
subsequent experience referred to as instant sanctification (explained below), the
society (a local WM church which included class meetings, bands and the discipline of
the society), the Comnnexion (the entire WM denomination), local preachers (lay
preachers), and Sabbath and day schools.”” As mentioned earlier, other Evangelicals®™

(including those within the EC and among Dissenters) could identify some of these

% Wesley, Works, xi: 387-388.
% See Chadwick, Victorian Church, i: 370-391.

%7 For a detailed description of WM organisation, see Davies, ‘The People called Methodists’ in History
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features in their ministry paradigms but none would have espoused them all, as did the

Methodists.* A more detailed description follows.

The revival, referred to often in the dissertation, was an important means of saving
souls. Chadwick says that ‘Methodists confessed that every preacher ought to be at
heart a revivalist’.”® To Methodists, revival was the spontaneous, powerful working of
God’s Spirit at various seasons, usually occurring during society meetings, although the
phenomenon could continue for weeks, affecting people in their homes and places of
employment.”’ Wakefield says that in ‘the nineteenth century in all branches of
Methodism there was a perennial longing for revival, revival, and still more revival’.”*
Through passionate evangelistic preaching and earnest prayer, it was a WM expectation,
and indeed its experience, that spiritual awakenings (revivals) would occur resulting in
the sudden conversion of whole groups of people at one time.”> On such occasions,
already converted adherents would be revitalised in their faith. Alternative terms for
revival, as shown in Smithies’ writings, include ‘outpouring of the Spirit’, ‘awakening’,
the ‘making bare of God’s arm’, as well as other terms and variations on these terms.”*
Revivals have attracted attention through the last four centuries for their sometimes
bizarre nature in which participants fell to the ground with groaning, weeping and loud
cries. Such scenes were frequently followed by equally emotional outpourings of joy

from the newly converted. Revivals, then, were a sense of something divine that was

‘from above’ and consisted of religious experiences on a communal scale,.”

The saving of souls was of extreme importance to Methodists as indicated by founder
John Wesley’s (1703—1791) admonition to his adherents, ‘You have nothing to do but
to save souls. Therefore spend and be spent in this work.”’® To Wesleyans, all people
were created in God’s image but had been separated from God because of sin. All

humankind, therefore, needed to be reconciled to God through conversion.”’

% Vidler highlights the uniqueness of the Methodists who regarded themselves connected to the EC rather
than being Dissenters but were held at arm’s length by both. See Vidler, Church, 40—41.
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Consequently, soul saving was a primary concern of WM missionaries including those
in the first half of the nineteenth century and therefore essential for our understanding in

this dissertation.

Sanctification, or particularly, instant sanctification, is a term frequently used in the
dissertation describing a religious experience subsequent to conversion which provided
Methodists with a dramatic deepening of their faith, including purification of their
spiritual lives. They believed that the experience removed sinful propensities rather than
creating sinless perfection, since recipients were still subject to ‘involuntary
transgressions’.”® In addition, Wesley said, ‘I cannot but believe that sanctification is
commonly, if not always, an instantaneous work’.”” Instant sanctification was also
known by such terms as ‘sanctification’ (although gradual progress in holiness was also
called sanctification), ‘made perfect in love’, ‘entire sanctification’, ‘second blessing’,

and occasionally ‘baptism in the Holy Ghost”.'"

A variety of terms defines the operation of WM societies so integral to Smithies’
ministry paradigm.'®’ The society refers to a local Methodist church or parish. Wesley
said that ‘society’ was simply the best word available to describe his congregations.'®?
Another probable reason for this name was his reluctance to break away from the EC
and call regular Methodist gatherings, ‘churches’.'” The class meeting, an
indispensable WM feature, was usually a weekly gathering of 10-20 people to assist
members in their pursuit of holiness as well as to bring seekers to conversion. Bands
were even smaller gatherings of either men or women that met as intimate
accountability groups for the particular purpose of fostering growth in holiness.'™ The

discipline was a code by which the society conducted itself. In John Wesley’s own

words:
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And remember! A Methodist Preacher is to mind every point, great and small, in
the Methodist discipline! Therefore you will need all the sense you have, and to
have all your wits about you! 105

Local Preachers were lay people who were assistant, and sometimes substitute
ministers within societies.'”® This ingenious feature aided the spread of Methodism as
well as providing pastoral care for adherents. Wesleyan Methodists did not rely on their
‘ordained’ ministers alone.'"”’ As Latourette says, ‘lay [local] preachers became
characteristic of Methodism’.'” At Wesley’s death it was said that ‘He lived to see, in
these kingdoms only, about three hundred itinerant, and one thousand Local Preachers,

raised up from the midst of his own people’.'”

Love Feasts were regular meetings of Methodists, usually convened once a quarter
where a simple meal was eaten, hymns were sung, mutual confession of sin was made,
prayers were offered for one another, and members shared their stories of personal faith.
The atmosphere of the gatherings was more spontaneous and charismatic than the

Sunday meetings. Love Feasts added considerable impetus to Methodists’ vitality.''°

Religious experience, another fundamental expression used in the dissertation, refers to
a direct awareness, perception or experience of God that WM believed made ‘it possible
... to enjoy the relation of loving communion with God’.'"" Wesley described it as
God’s outpoured love, the immediacy of God acting on the soul in a tangible manner.''
Similarly, Tannehill defines religious experience as a belief ‘that the individual can
come into immediate contact with God through subjective experiences which differ
essentially from the experience of ordinary life’.'”® As already noted, to Methodists,
conversion, instant sanctification, revivals, and even the practice of personal spirituality

consisted of, or included religious experiences.
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Further to the definitions just provided, as other terms occur, meanings will be supplied
at their point of use. The next preparatory step is to briefly survey historical settings for

the dissertation.

82.0 Methodist macrohistory

§2.1 Introduction

In order to facilitate our reappraisal of WM mission, this chapter will review Methodist
macrohistory to provide the setting for a microscopic view of one missionary within the
movement, namely, John Smithies. We will first consider the WM worldview and its
eighteenth century milieu, followed by a scan of the first half of the nineteenth century
in which WM missions prospered, concluding with a survey of the context and outline
of Smithies’ three missionary appointments. The period dealt with is the era of John
Wesley (1703-1791) and his brother Charles (1707—1788), until the mid nineteenth
century. Central considerations will be the circumstances in which Methodism
originated and flourished including economic, political, philosophical, and religious

conditions.
§2.2 Rise of Methodism

§2.2.1 Preparation for Methodism

The new age of philosophy, which in part prepared the way for the rise of Methodism,
had its roots in the seventeenth century with René Descartes (1596-1650) who is
epitomised by the well-known Cartesian, cogito ergo sum (‘I think therefore I am’)."
Descartes affirmed belief in God saying that the clear concept of God confirms God’s
existence. However, the scepticism precipitated by Cartesian thought began to erode
traditional belief. Blaise Pascal (1623—1662), on the other hand, opposed the Cartesian
premise especially in relation to faith and reason.” Whilst he, the brilliant
mathematician, concurred with Descartes’ appeal to reason, he argued that faith is
included in reason but not subservient to it since it is derived from God, that science and
faith, knowledge and belief should co—exist and complement each other, and that there
can be no actual disagreement between them. In fact, faith informs reason where
mysteries occur. John Wesley’s mother, Susanna Annesley Wesley (1669-1742), was

influenced by Pascal’s Pensées agreeing with Pascal that reason alone would eliminate

! Grenz and Olson, 20" Century Theology, 18—19; Arguably these roots go back to scholasticism and its
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the ‘supernatural’ and ‘mysterious’. Pascal’s explanations still stand as formidable

theses.” Nevertheless, a new age had dawned and religious dogma was under notice.

During the same period, the first half of the seventeenth century, a group referred to as
the Cambridge Platonists embraced the new era of reason.” These were university men
who presented the reasonableness of faith vis-a-vis the dogmatic assertions of Puritans.
In the spirit of Pascal, they affirmed that reason and faith were not mutually exclusive
but rather complementary. Their motivation was to relate faith to the new age.
Mysticism, albeit a ‘balanced’ mysticism, was an important part of the Cambridge
Platonists’ schema preserving them from the coldness of pure rationalism. Their
writings played an important part in the formation of Wesley’s life and belief. This led
him to Thomas a Kempis’ book, The Imitation of Christ, which became recommended
reading for all Methodists as evidenced in one of Smithies’ letters where he mentioned
distributing the book to Newfoundland Methodist societies.’” The nature of the
Platonists’ writing plus the content of The Imitation, both of which highlight the interior
life including religious experience, places Wesley and the Methodists in touch with the
mystical tradition of Christianity, providing some background for our chapter on
religious experience (§4.0). The later seventeenth century Latitudinarians, protégées of
the Platonists, carried reasonableness further so that mysticism disappeared resulting in
inevitable coldness. They had forgotten that religion was a matter of heart as well as
mind. Latitudinarians were influential EC clergy, unlike the Platonists, so their sway
was felt more widely. By the time of Wesley, in the early to mid—eighteenth century,
much of the church had been affected by the deadening effects of Latitudinarianism

creating a vacuum for the ‘vital Christianity’ of Wesley.

Deism was also influencing religious conditions in England just prior to Wesley so that
many church leaders felt a degree of alarm.® This had been aggravated by John Locke
(1632—-1704) and his Reasonableness of Christianity that made way for the Deism of the
eighteenth century. Locke opposed enthusiasm in religion proposing a rational, non—
dogmatic faith much in tune with the Latitudinarians. On the other hand, Locke’s
defence of the Revolution of 1688 played a significant role in the new era of toleration

which began to be experienced from the late seventeenth to the early eighteenth century.
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It was Locke’s Essay on Human Understanding that was later the focus of an article by

Wesley.

The new way of thinking was further epitomised by Thomas Paine’s (1737-1809) Age
of Reason that asserted that the Bible was inferior to nature in its revelation of God.*
Christianity, he argued, was a kind of atheism because it promoted the worship of a man
(i.e., Jesus Christ). Since his works were widely known and distributed, his influence
provoked the kind of alarm just noted. This anxiety was also recorded in the
observations of Thomas Jackson, President of the Methodist Conference in 1839, in his
book celebrating the Centenary of WM. He said that prior to Wesley’s rise there had
been a move to ‘natural’ religion, an appeal to ‘the light of nature’, as opposed to the
evangelical ‘revealed’ religion, and even a move to Arianism from Trinitarian
orthodoxy.” Samuel Wesley (1661-1735), father of John, also revealed this trend
believing that contemporary Dissenters were greatly influenced by Arianism.'’ These
themes were seen by Evangelicals to be both symptomatic and causal of coldness in
religion. As noted, the trend had commenced earlier, Morrill referring to a general
attitude in the late seventeenth century to religion as a ‘hobby’, which ‘Puritans of
previous generations could not have conceived anything so anaemic’.'' Ministers were
promoting the reasonableness of Christianity, the ethical duty of Christians, and God as
a distant creator and sustainer rather than an ever—present Saviour who desired ‘the
transformation of the world’.'* The relationship between philosophy and the religious
conditions of the day were closely connected as indicated here. However, there were

other conditions in the church that prepared the way for the rise of Methodism.

In the EC at this time, a glimmer of light appeared in Dr Thomas Bray’s (1656—1730)
formation of the Society for Promoting Christian Knowledge (SPCK) in 1698 for the

" Wesley, Works, xiii: 455-464.
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purpose of disseminating low cost Christian books of practical spiritual value.> The
society shortly after spawned the missionary organisation known as the Society for the
Propagation of the Gospel (1701) under whose auspices Wesley and his brother Charles
went as missionaries to Georgia in 1735. Laurence Coughlan was appointed to
Newfoundland under this sponsorship in 1765 although his ministry is regarded as the
foundation of Methodism there.'* Societies such as these provided precedent for the
formation of Methodist ‘societies’ within the EC, meaning Methodism was not a
Dissenting group in the strictest sense until later in its history. Thus, the late 1600s and
early 1700s was a time of modest spiritual prosperity for the EC, but the church was
also affected by political entanglement and pluralism connected with clerical non—

residence or absenteeism.

Pluralism, the appointment of clergy to more than one parish, produced the not
uncommon practice of clergy neglecting one parish in favour of another, usually the one
in which they resided.'”” Non-residence or absenteeism sprung from this practice
because a second, poorly paid parish might never be occupied, and in some cases never
even visited. An incumbent collected both (if appointed to two) stipends, although in
many cases incumbents presided over more than two parishes. This was scandalous in
some instances where large fortunes were amassed. Bishop Hutton was a glaring
example of one who reportedly died with a fortune of £50,000, none of it going toward
any benevolent purpose. In others, it was a way of survival since many parishes paid a
pittance. A parish not attended or visited may have had a curate appointed who would
hopefully care for its needs. These curates were often treated poorly being compensated
with a bare subsistence. Such abuses brought ridicule on the church adding to the
dissatisfaction of the public opening a further window for the scrupulously honest and

diligent Methodists who were shortly to appear on the scene.

As for Dissenters, when the Hanoverian era commenced in 1714, Dissenters supported
George 1 (1660-1727) against the Jacobite uprising of 1715 expecting additional
toleration in return.'® The Occasional Conformity and Schism Acts were subsequently
repealed and the Act for Quieting and Establishing Corporations allowed Dissenters to
hold some public offices under certain conditions. Then the Indemnity Acts (from 1727)

released Dissenters from penalties of previous acts. But that was as far as Dissenters’

13 Craig, Age of Reason, 55-59; Findlay and Holdsworth, History of the WMMS, i: 256-263.
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reward went, although they desired much more. The nature of Dissent at the early part
of the century found Presbyterians drawn into Unitarianism in Trinitarian controversies,
mentioned above, whilst Baptists and other Independents fell back to their defensive
position of Calvinism. This created a vacuum of another kind because Calvinism had
become unpopular due to its tendency to legalism and formalism, and Unitarianism was
regarded as heretical and certainly not Evangelical. In addition, their influence and
numbers began to decline shortly after Wesley’s rise and thus his orthodoxy and
Arminianism had more ready acceptance. However, the Methodist and Calvinist George

Whitefield (1714-1770), also had great success in Britain but particularly in America.

The church’s coldness, therefore, prior to and during Wesley’s rise, provided fertile
ground for his message.17 In fact, the contrast between the two found Wesley often
wearing the title ‘enthusiast’, so that he was forced to write a number of rebuttals.'® The
EC authorities were very nervous about enthusiastic spirituality (which to them meant
extremism and fanaticism, not simply being enthusiastic), just as they were suspicious
of anything that threatened the accepted order, particularly since it was fairly recent that
Tories and Jacobites were deemed synonymous and Wesley was high church and Tory.
For Wesley and his ‘new’ spirituality, these were the ‘best of times’ and ‘the worst of
times’."” They were the best because he was eminently successful due to ripe conditions
such as the low state of religion and emerging industrialisation which resulted in
population displacement and thus anomie. They were also worst for Wesley because he

was opposed, at times violently, particularly early in his ministry and was always held

at arm’s length by his own (Established) church.*’

The rise of Methodism and its later missionary expansion also found an advantageous
environment in the pre—industrial development already well under way during George
I’s reign (1714—1727) and gathering strength throughout the eighteenth century.”' By
the time John Wesley was born in 1703, England was a large scale exporter of goods,
particularly to the American colonies, and also had been extensively engaged in such
endeavours as cod fishing in Newfoundland since the sixteenth century. Newfoundland

was also one of Methodism’s earliest missionary outposts (1765), and Smithies’ first
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missionary appointment in 1828. It was England’s aggressive search for and
establishment of new markets that is thought to be a major factor in its later industrial
expansion, since demand for its goods required more efficient and larger manufacturing

capacities.

A principal English export in 1700 was woollen goods and although its production had
been giving some concern, it began to show signs of reviving especially in the West
Country.** A little later, emerging industrialised centres such as those associated with
iron smelters, as well as villages and small settlements neglected by the EC, provided
fertile soil for Wesley’s evangelical message. An early impediment to industry of all
kinds was the appalling road system making transportation by sea the most efficient
means. England’s inland waterways were also inefficient and far behind France.
Improvement in transportation began to appear in the mid eighteenth century as
turnpikes multiplied due to new Acts of Parliament enabling local trusts to be set up to
build and maintain roads, and collect tolls. About the same time, the inland waters ways
began to improve so that overall, England’s transportation was transformed, aiding its
burgeoning agricultural market. Wesley and his preachers were also able to utilise the
newly improved and extended roads to accelerate their itinerant ministry. Agricultural
regions which were escalating through improvements such as cultivation, threshing and
drainage and more intentional dissemination of farming knowledge, were not the main
focus of Wesley’s ministry since he concentrated on the rising industrial centres and

smaller villages remote from EC parishes where he perceived a greater need.

A darker side of English trade was African slavery, which flourished in the American
colonies and the West Indies, providing its merchants with substantial economic
advantage since it is estimated that from 1700 to 1850, more than nine million slaves
were traded.” Concurrently with the slave trade in the West Indies, Methodism’s
earliest missionary endeavours flourished there so that even locations accommodating
the sinister face of English trade were conducive to WM mission. The slave trade also
occupied Wesley’s attention provoking his vigorous condemnation in a published article
in 1774, as well as his strong support for the reformer William Wilberforce (1759—
1833).

2 Herbert Butterfield, ‘England in the Eighteenth Century’, in History of the Methodist Church, 1:3-33.
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In addition, the expansion of London as a commercial focal point of the nation’s
industrial growth was beyond doubt as the city emerged as one of ‘the most dynamic’ in
the ‘Western world”.** Wesley also utilised the strategic importance of London as one
his major bases for Methodism, as well as his final home situated within the grounds of
his City Road chapel. The city became the site of Methodist headquarters, especially the
WMMS, situated at 77 Hatton Gardens, from where Smithies was sent to
Newfoundland in 1828 and to which he addressed more than eighty letters. Whilst
London’s expansion and that of various industrial centres in the nation added
considerable wealth to the already affluent and to a new class of ‘capitalist farmers’,
many were reduced to poverty, adding to an already large pool of poor.25 Disparity
between the poor and wealthy engendered considerable unrest, which at times resulted
in riots. The plight of the poor occupied Wesley’s attention from his earliest beginnings
and he urged his followers to imitate his example.*® It is to Wesley’s life and ministry

that we now turn our attention.

§2.2.2 The rise and spread of Methodism:

When dying, John Wesley’s father, Samuel, exhorted him saying, ‘The inward witness,
son, the inward witness ... that is the proof, the strongest proof of Christianity!’27
(Inward witness is the WM and earlier Puritan view that conversion was attested to by
divinely imparted assurance.)™ It was this advice that was to be a theme of his life and
ministry and a primary hallmark of Methodism although he went through a period of
agony in search of his own inward witness. Samuel also had a keen interest in missions,
offering his services as clergyman to James Edward Oglethorpe’s (1696—-1785)
settlement in Georgia.*” Ironically, it was John and Charles who were later to sail to

Georgia as missionaries sent by the EC Society for the Propagation of the Gospel in

foreign parts, referred to earlier. But prior to this, John had entered Oxford in 1720.*

* Langford, ‘The Eighteenth Century’, 426, 424-448.
*Ibid., 424-448
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Oxford’s part in shaping Wesley was at least threefold, not least of which was his
education.’’ First, upon completing his MA, he found himself equipped with an ability
in reasoning and logic and subsequently attained a position as lecturer in Greek, logic,
and later, philosophy. Although his parents had warned John against rationalism, neither
they nor he avoided the application of careful reasoning to faith as well as to other
issues. Christianity was indeed reasonable, but reason had to have solid foundations.
Second, at Oxford Wesley came under the influence of the writings of Cambridge
Platonists which taught him about spiritual interiority and the knowledge of God
through mystical experience. Although Wesley did not embrace all their teaching, he
nevertheless recommended reading their works for the value they did contain. His
father’s advice about the inward witness undoubtedly resonated with part of the
Platonists’ views on mystical experience. The Holy Club was the third influence

afforded at Oxford that shaped his life.

Just prior to the Holy Club’s formation, Wesley responded to Samuel’s call in 1727 to
assist him as curate at Wroot.** Charles had commenced a society prior to John’s return
to Oxford in 1729. The society, called the Holy Club, met regularly for prayer, study of
scripture, and social work among the poor and imprisoned. These habits attracted the
derisive term, ‘Methodist’; a name that stuck. This club was WM in embryo; the
training ground for Wesley’s bands, classes and societies. The name, Holy Club,
indicates its purpose which Wesley stressed when describing the group later, saying,
‘but still holiness was their point’.*® This ‘point’ of holiness became the driving force of
Wesley’s ministry. The Holy Club readily looked to John for leadership, enjoying about
five years of disciplined personal growth and service as a group of never more than
about twenty—five. The group included the Wesley brothers and George Whitefield
(1714-1770), the third principal leader of Methodism in Great Britain, and principal in
the Great Awakening (1725-1760) in North America. The Holy Club disbanded when
John and Charles sailed for Georgia.

It was in 1735 that John and Charles Wesley, ordained clergymen of the EC, sailed for
Georgia to be missionaries to the Indians. They were unsuccessful in this missionary
endeavour working mainly with settlers. Returning to England in a dispirited state, John

Wesley lamented, ‘I went to America to convert the Indians, but oh! who shall convert

*! Ibid.
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me?”** His already acute perception of the need for conversion with accompanying
inward witness was made even more poignant through the influence of the Moravians,
first on board ship en route to America, then by personal acquaintance with August
Gottlieb Spangenberg (1704—-1792) in Georgia, and Peter Bohler (1712—1775) upon
Wesley’s return to England. It was shortly after this, on Wednesday 24 May 1738, that
he received his well-known evangelical conversion.” His heartfelt conversion, mission
experience and earlier Holy Club involvement were to influence the beliefs and
practices of WM for the next two hundred years. This will be demonstrated in Smithies’

ministry and his nineteenth century missionary endeavours.*°

A crucial span of Wesley’s history encompassed the reign of George II (1683—-1760),
which ended in 1760. " It was the period of Wesley’s missionary journey to Savannah
Georgia in 1735, his evangelical conversion in 1738, and the early years of Methodism
whose membership reached 25,000 by 1767, just seven years into the reign of George
IIT (1738-1820). The early years of George Il were difficult for England as epidemics of
various kinds broke out across the country causing a death rate exceeding any of recent
times discounting the small rise in population over the previous 60 years, so that it stood
at about 5.2 million in 1731. This figure was probably lower than the mid seventeenth
century. The ingredients of diluted Christianity, economic growth juxtaposed with
poverty (including social unrest), travel and expanding empire, provided the setting for
the Wesleyan world of Evangelical revival. Although a middle—class Tory, Wesley
found great acceptance among the poor and artisan classes, although during the first ten
years of his ministry, he faced mob violence and narrowly escaped death a number of

times.

The reason for the intensity of persecution was the complete novelty of Wesley’s
ministry and its consequent jarring of accepted behaviour and convention.*® The spectre
of ordained clergy, complete with their clerical attire, speaking to crowds of common
people in the open fields, offering Christianity through heartfelt conversion, simply
stunned both commoners and the EC alike. Added to the spectacle were the

manifestations, shrieks, groans and a general outflow of emotion. The former was

3 Ibid., i: 74; John Telford, The Life of John Wesley (London: Epworth, 1953), 92.
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difficult enough to handle, but the latter exceeded all bounds. If this was not enough, at
one period of public fear (1744), Wesley was confused with current political events,
being suspected of association with the Young Pretender.” Of course, the Methodist
bands, class meetings and midnight ‘love feasts’ evoked images of dark and secretive
practices in the public mind further adding to the suspicion. The persecution was often
sparked by a landowner (sometimes he was a magistrate as well, further complicating
the issue) or an EC clergyman. The former had grievances with the ‘levelling
tendencies’ of the revivalists’ in preaching to common people, and for the latter, it was
the breaking of accepted church conventions. Together, they incited mobs that found a
new sport in which to engage themselves. Staffordshire and Cornwall were major areas
of rioting, with those at Cornwall in 1745 being particularly vicious. The courage of the
Wesleys is legendary, John occasionally stepping calmly amidst threatening mobs
asking what it was they wanted. His calmness disarmed the mob whereupon Wesley
would address the crowd, usually with great effect. The persecution did not stop their
work; they carried on relentlessly. Eventually the opposition proved to be excellent

publicity for accelerating the revival’s influence.

George III (1738-1820) privately confided in Charles Wesley’s son, also called Charles,
that he believed that George Whitefield, his uncle John and father Charles, as well as
Lady Huntingdon (1707-1791), who introduced Methodism to the upper classes, had
done more to promote true religion than ‘all the dignified clergy’ of the EC ‘put
together’.*” George III was known for his moral strictness, exemplified on one hand by
his devotion to wife and family, but on the other by harshness in the way he tried to
control his children’s lives, particularly in their choice of spouses.* Wesley seemed to
support this assessment since he wrote that George III ‘believes the Bible ... fears God’
and ‘loves the Queen’ (A Letter to a Friend, 1768).* Religious matters, namely, the
deep divide between Catholics and Protestants, were also an issue in George III’s reign
demonstrated by his personal order to the military to put down the Gordon Riots in
1780. The riots were a violent protest over the rejection of a petition to repeal the Relief
Act of 1778, which did away with repressive anti—Catholic laws. Lord George Gordon
(1751-1793), president of the Protestant Association, led a march to Parliament of

¥ Wesley, Works, 1:460, 463.
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between 40,000 to 60,000 people to present the petition. Occurring over a period of 10
days in London, the unrest left more than 450 people dead. The riots portray the depth
of anti—Catholic sentiment in the nation at the time. Wesley visited Gordon in the Tower
after his arrest and from his journal entry it is not clear whether or not he supported
Gordon. There is some debate about this especially in light of Wesley’s anti—Catholic
attitude.” On the other hand, his ambivalence toward Catholics is demonstrated in
relation to his visits to Ireland and the opposition his adherents faced there. Wesley’s
letter, ‘To a Roman Catholic’ (directed to Irish Catholics), shows mildness and
ecumenicity incongruent with his other statements.** This will be discussed later in the
dissertation in relation to the next century’s WM missionaries’ approach toward

Catholics as demonstrated in Smithies.

Wesley ministered for more than fifty years until his death in 1791.*> He laid the
foundation for what was to become an organisation that not only outgrew the
Methodism of his time, but which spread around the world leaving a significant legacy
for future Christianity as well as future societies in general.*® The vehicle for the
preservation of this legacy was the genius of WM organization derived wholly from its
founder. Wesley organised his new converts at first into bands, little groups of two or
three who regularly met to encourage and sustain each member’s newfound faith and
promote growth in holiness. He then found it necessary, as numbers grew, to form
‘classes’ of between 10-20 people for the same purpose and to appoint ‘class leaders’.
Members were on trial for a period of time before being issued with a full ‘ticket’ of
membership into these classes. Societies were formed next comprised of groups of
bands and classes. Wesley then formed circuits consisting of groups of societies in a
given area over which, in time, a superintendent was appointed. Another early initiative,
at first resisted by Wesley, eventually proved to be a most effective tool of Methodism;
this was the lay, or ‘local’, preacher. This ‘Methodistic’ style organisation featured
strongly in the work of nineteenth century missionaries like Smithies as he and his

colleagues rigorously applied the pattern laid out for them by Wesley, as we shall see.

The nature of the meetings of Methodism evolved in association with its structure. As

noted, these included the love feast, watch-night services, meetings of the bands and
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classes, as well as the weekly meetings of societies.*’ This organisational system and its
content were based upon the Moravian pattern developed by Count von Zinzendorf
(1700-1760), leader of a pietistic group in Hernhut, Germany, with whom Wesley spent
some time in a visit shortly after his evangelical conversion in 1738.* Wesley’s system
is credited with being the basis for movements such as the Chartists, Trade Unions and
to some extent even the Communist Party. There is no doubt that Wesley’s ‘cellular’
organisation was a valuable aspect of Methodism as far as its expansion and longevity
were concerned. The history and features of Methodism, as just outlined, have a direct
bearing on the rise of Wesleyan missions as represented in Smithies’ ministry. Of
significance is the content of Methodism, its belief in ‘vital religion’, sudden
conversion, scriptural holiness, evangelistic preaching and the revival, all so important
in the ministry of early nineteenth century Wesleyan missionaries like Smithies. In

addition, the structure was vital for the preservation of their ‘cause’.

By the end of Wesley’s life in 1791, there were 71,668 Methodists in Great Britain
constituting what was in reality a new denomination, although Wesley to the end of his
life was opposed to such establishment.*” Methodism had spread at least to Scotland,
Ireland, North America, the West Indies, Nova Scotia and Newfoundland by the time of
Wesley’s death.”® Afterwards, the movement separated into three main branches, the
mainstream being WM. The other two were the New Connection in ¢.1795 and
Primitive Methodism in 1810. In spite of its troubles, Methodism was to remain vibrant
until the early twentieth century. In America, one reason given for its incredible growth
was the word, ‘revival’, although there were other significant reasons, not the least of
these was the ministry of Bishop Francis Asbury. In other places such as the Pacific
Islands, Newfoundland, Africa and Australia, missionary zeal and to a greater or lesser
extent, revival played a significant role. There can be no doubt that Wesley’s genius for

organisation also provided a sound structure for the growth of his churches long after

7 See also Watson, Class Meeting.
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his death but the vital nature of the movement’s faith was its real secret, as will be

demonstrated. *'

Another feature, which preserved and perhaps increased the Methodists’ strength and
growth demonstrating the vitality of its faith, was the phenomenon of their music.’* In
addition, the music of Methodism has particular relevance to religious experience since
it gave expression to deepest religious feelings.”®> Charles Wesley was the poet of the
movement writing over 7,000 hymns and poems during his lifetime. These hymns were
a blend of popular music of the day and orthodox Protestant Christian doctrine. It is
claimed that in the generation after Wesley, when no ‘apostolic’ leader existed, the
hymns of Charles Wesley carried the movement forward. The Methodist liturgy though
based on the Common Book of Prayer used by its leaders was nevertheless unique.
Added to this liturgy was the ingredient of the ‘love feast’, noted above, a time of eating
and spontaneous worship. Evidences of Methodist liturgy in the nineteenth century will

surface as we survey Smithies’ letters and the ministries of his contemporaries.
§2.3 Nineteenth Century: The Mission Age™

§2.3.1 Conditions ripe for mission

The reign of George III (the last nine years with his eldest son as regent) covered a
tumultuous yet strategic era for Britain. The period included growing radicalism, the
Seven Years War, the American War of Independence (1775-1783) together with the
loss of the American colonies, the French Revolution (1789-1799), the French
Revolutionary Wars (1793-1802), the Napoleonic Wars (1803—-1815) and the Industrial
Revolution.” It also covered the periods of John Wesley’s later ministry and death
(1791), and the formation of posthumous Methodism including the rise of the WMMS
from 1813, which sent Smithies first to Newfoundland and many other missionaries to
all parts of the globe. It was also during George III’s reign that Britain found itself in
possession of a vast Empire, encompassing British North America, India and the West
Indies, and the newly emerging southern world, which included parts of Africa, Pacific
Islands and Australia. Even after the loss of the American colonies, Britain’s empire

was immense. Expansion of empire together with continuation of aristocratic leadership
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in league with the Crown, meant that Britain’s influence carried over until the end of
Victoria’s reign. The missionary movement was borne along to an extent with Britain’s
expansion as it ‘civilised and christianised’ settlers and indigenous peoples of newly

acquired (or invaded) territories.”®

It was during the period of the loss of the American colonies and the Gordon Riots that
the John Wilkes (1727-1797) saga emerged.”’ Wilkes became known as a proponent of
common rights vis-a-vis government oppression and was seen as a kind of folk hero. He
opposed the American War of Independence and also the Gordon Riots since he was a
supporter of religious toleration. Wilkes was also a radical and therefore attracted few
friends in government. Neither did he find support from the churches, being a Deist and
writer of a pornographic paper, Essay of a Woman, partly for which he spent two years
in prison. Wesley engaged with Wilkesite thought in his articles ‘Free Thoughts on the
Present State of Public Affairs’ (1768) and ‘Thoughts upon Liberty’ (1772). In these, he
took his usual Tory line in support of the King, warning against dangers of the mob.’® In
relation to the American colonies, Wesley, who was never afraid to speak out on
political matters, wrote at least two articles, ‘A Calm Address to Our American
Colonies’ and ‘Observation on Liberty’, addressing these issues in the spirit of the
Wesleyan objective to ‘reform the land’. Although initially favouring the Americans, he
finally took a stand against them as the articles show.” The American War of
Independence and Wilkes’ activities are symbols of liberal ideas earlier engendered
during the eighteenth century and which provided a fertile environment for the

Methodist advancement and its novel ideas and methods.

Although Enlightenment Rationalism continued to challenge old traditions there was
growing weariness with its soul-destroying pre—eminence of logic and reason opening
the way for the emergence of Romanticism, a movement embracing feeling,
imagination and the ideal.”” Simultaneously, a new tide of moral conscience was
breaking upon the people of Britain fuelled by recent fires of Evangelical revival which
in many ways was about to intensify throughout the nineteenth century producing,

among other things, what we term, ‘Victorianism’. Then there were the social pressures
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brought on by population, agricultural and industrial expansion, and urbanisation, each
of these precipitating a variety of outcomes, including riots on the one hand, prosperity
on the other. Growing unrest among a number of key groups troubled an aristocracy
already sensitive from the recent French Revolution, as pressure for reform mounted

particularly when the Napoleonic Wars ended.

As noted, Enlightenment Rationalism persisted in the nineteenth century continuing to
challenge both orthodox and Evangelical faith and practices.”' It was David Friedrich
Strauss (1808—1874) and his Leben Jesu, published in 1835, which opened the door for
serious questioning of the Bible as a historic and scientific document rather than solely
a faith text. Chadwick says ‘modern divinity dates’ from Strauss’s work although it is
largely disregarded now.”” A gradual shift toward a ‘more reasonable faith’ had a
monumental effect on the nineteenth and twentieth century church making Evangelicals
defensive and even embattled as ‘higher criticism’ established itself in mainline

Christianity.

However, at the same time, Romanticism, which is thought to have bloomed from 1780
to 1820, touched art, poetry, architecture, religion and social order.”’ Romanticists
wanted an immanent God rather than one who was exiled to transcendent Deism. They
sought to experience spirituality rather than just define it. They imagined an ideal world
in Platonic terms, and in many ways would identify with postmodernism. It was natural
that Evangelicals would hold things in common with Romantics due to their
experientialist belief, expectation of the coming Kingdom of God, and their aversion to
an intellectualised faith. Evangelical precursors of Romanticism were William Cowper
(1731-1800), whose poetry pre—empted it, and William Wilberforce (1759-1833), who
would certainly not have called himself a Romanticist, but who passionately committed
himself to transform his generation into an ideal world. Even Wesley provided early
influence through his belief in a ‘Christian world’, heart experience, and together with
Charles his brother, provided thousands of hymns expressing such realities. Other
examples are Samuel Taylor Coleridge (1772-1834), for whom truth had to be grasped
and felt, Friedrich Schleiermacher (1768—1834) who although not a Briton, had a
profound effect on subsequent Christian belief and to whom the essence of religion was

‘immediate consciousness of the Deity as he is found in ourselves and in the world’.
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William Wordsworth (1770-1850) was another Romanticist for whom God was the
author of nature and immanent in it.°* Emily Bronté also has been classified as
Romanticist, her Wuthering Heights being viewed in the ‘enthusiastic [Methodist]
tradition’.® Enlightenment Rationalism and the more recent Romanticism, therefore,
made their own impact on Britain and the world. While Rationalism tended to quench
the exercise of faith, and transcendentalise deity tending toward Deism, Romanticism
opened a window to faith as well as bringing God near.°® Philosophical and religious
revolution, as just discussed, was indicative of another significant reform in the

nineteenth century, the parliamentary and legislative.

A landmark reform that also paved the way for other crucial reforms noted below was
that by Parliament in 1828, namely, the repeal of the Test and Corporations Acts, which
previously limited Dissenters from occupying municipal and state office, though it still
prevented them from entering the universities.”” Following in the train of this repeal, the
year after, the Catholic Emancipation (Relief) Act (1829) finally passed, granting
Catholics the right to sit in parliament although they could never aspire to the throne
since the Act of Settlement 1701 dedicated that to Protestants. George IV (1762—-1830),
in keeping with the spirit of Hanoverian succession, resisted the move for Catholic
relief every inch of the way, finally weeping as he signed it into law. The effect of these
reforms, which opened the way to the passing of the Reform Bill, was also felt in
Newfoundland where Catholics were elected to the first House of Assembly there in late
1832, the first sitting being 1 January 1833 under Governor Thomas Cochrane (1789—
1872).°® Smithies reported to the WMMS on the violence that attended the second
election in 1836, so strong were the feelings between Protestants and Catholics since the

first election.®’

William IV’s brief reign (1830-1837) was notable for a number of reforms by the Grey,

and then Melbourne ministries, the most influential being the just noted Reform Act of
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1832 which removed from the electoral system many long—criticised voting
irregularities granting the franchise to more middle class citizens and eliminating fifty—
six rotten and pocket boroughs.” Then in 1832-1833, another pivotal reform occurred
with the emancipation of slaves although the slave trade had been abolished much
earlier in 1807. Methodist and other missionaries in the West Indies at that time came
under considerable persecution as slave owners refused to accept the approaching
emancipation seeing missionaries as a party to what they perceived as a scheme to
destroy their industry.”' Even after emancipation, landholders used every means to

avoid their new responsibilities.

As far as change and reform through industrial and commercial expansion is concerned,
possibly nothing better exemplified Britain’s dominance in the world than the Great
Exhibition in 1851 in the Crystal Palace.”* Initiated by Queen Victoria’s consort, Prince
Albert, from May to October more than 6 million people came to view the 13,000
exhibits. As the exhibition made obvious, Britain was by this time fully self—conscious
of its industrial transformation. In addition, its population had surpassed 26 million
(incl. Wales, Scotland and Ireland) by 1851, an enormous leap since 1801 when it stood
at much less than half that number. By the next year, there were 11,000 kilometres of
railway line across the country including two to Scotland as well as to the north and
south coasts of Wales. Indeed, Britain’s industrial ascendancy was now found in steam
driven machines, steel, and its railways, whereas it was in agriculture, wool and cotton

that it had predominated.

Protestants and Catholics benefited from the development that Britain and its empire
experienced in the nineteenth century.” On the other hand, the ‘Church of England ...
continued to suffer from some of the shortcomings which had been only too evident
during the whole of the eighteenth century’, and was ‘confronted with an enormous
need for adjustment’.”® The EC inability to cope with immense changes such as
expanding population, industrial and commercial growth as well as urbanisation,

compounded by its absenteeism, pluralism, inadequate evangelism and pastoral

oversight, placed the church in danger of becoming a ‘minority religious establishment’.
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The EC recovered but not until after 1830, although there was substantial gradual
growth prior to this date. WM, on the other hand, filled part of the gap, experiencing
phenomenal growth (17,000 overseas members in 1813 excluding America, and
200,000 by 1863), the reasons for which were internal as well as external including the
just noted vacuum created by an inert EC.”> The church’s inner vitality was inspired in
part by its founder’s vision of a ‘Christian world”.”® (Other major reasons for missionary
motivation will be uncovered as the dissertation progresses.) Externally, causes that
favoured the missionary enterprise of Methodism (along with other Christian
denominations) were spreading empire, just noted societal changes, and industrial
revolution. For example, the Crown encouraged missionaries to ‘christianise and
civilise’ inhabitants of those countries into which the empire had expanded as exampled
by an instruction given to Governor Hutt of the Swan River colony.”” There was,
therefore, a role for the Christian church in the expansion of empire.”® Evangelicals like
the Methodists saw this as a providential opportunity to ‘preach the gospel to all
creatures’ (Matthew 28:18-20).

Perhaps the most important factor in the remarkable missionary enterprise of the
nineteenth century was the Evangelical revival that commenced in the previous
century.” The Revival coupled with news of Captain Cook’s voyages, William Carey’s
pioneering missionary ideas and endeavours, early Moravian and Methodist missions,
mixed with the expansion of the British Empire and the sovereign’s express request for
the churches to ‘christianise and civilise’ inhabitants of new lands, as just noted, all
provided powerful fuel for the missionary explosion. The prominent missionary
societies originated during the late eighteenth and early nineteenth centuries, such as the
Church Missionary Society, the London Missionary Society, the Baptist Missionary
Society and the Scottish Missionary Society. These all played a part in making the

nineteenth century ‘the greatest century since the first’ in missionary expansion.™
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Another reason for church expansion was simply that people sought a better life in the
new colonies of the expanded empire.®" The lure of good weather, farming conditions,
and the possibilities of new mineral discoveries provided impetus for new settlers, the
majority of whom were Protestant, at least in the early days of settlement in the Swan
River although Catholics were in the majority in the earlier settled Newfoundland
numbering three to each Protestant in the capital, St John’s.** Turmoil, plague and new
freedoms such as Catholic Emancipation (threatening for Protestants) would have also
had their impact making migration to a new land an attractive proposition. Added to this
were improving modes of travel and ‘new mechanical inventions’, which made settlers’
prospects even more attractive.*”’ The Swan River News tells of a ‘half-pay officer’ who
sought to make a better living in Australia, a surgeon who believed he would find better
opportunity, and two youths who sought better living and health.*® In the same way,
Methodist settlers like the Hardeys seeking a better life, provided additional motivation
for missionaries such as Smithies. It was the persistent requests from these and other
Methodist families in the Swan River that resulted in his appointment to the colony.85
Convict emigrants must not be forgotten since they rapidly swelled numbers in the

Colonies and were candidates for zealous Evangelicals.

Another contributing factor in church expansion may be explained by events like the
disastrous cholera epidemic of 1831-1832, which came from the Middle East via
Europe, claiming the lives of over 30,000 in Britain alone. William IV called for a
national day of fasting and humiliation in March 1832 because of the impact of the
epidemic.® Also, the occurrence of the so—called Captain Swing Riots where a person
signing himself, ‘Captain Swing’, warned farmers of ‘wrath to come’ which was
quickly followed by burning of farms and damage to farm machinery, much like the
Luddites of the previous decade.”” These riots were an unplanned uprising of
disenfranchised poor who saw the new threshing machine as a further threat to their

well-being. Then there was the strange occurrence of glossolalia and other charismata
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at Edward Irving’s (1792—-1834) Catholic Apostolic Churches in Scotland that sounded
a trumpet call to the effect that ‘the coming of the Lord draweth nigh’ (James 5:8). Such
incidents were thought to have produced an apocalyptic trend in Protestantism that may
have provided impetus for its worldwide missionary thrust. The settings for these were
the above—noted events such as the French Revolution (1789-1799) and its associated
atheism, wars with France (recently concluded in 1815), and the Catholic Emancipation
Act (1829), which sparked fears of rising ‘popery’. The occurrence of these and similar
events of the period, spurred Evangelicals to mission since the ‘end of all things was at
hand’ (1 Peter 4:7).*® These events and sentiments would not have escaped Smithies
attention due to their significance and the fact that he was a regular reader of the
Wesleyan Methodist Magazine (WMM) that carried topical articles designed to urge
Methodist labourers to ‘work while it is day’ (John 9:4).% Writer, Charlotte Brontg, in
Shirley (1849), conveys something of the power of the publication, albeit in a negative
vein, referring to the ‘mad Methodist Magazines’.”" In anticipation of more detailed
examination of the missionary activity of WM in the first half of the nineteenth century,
through the eyes of John Smithies and others, the history of WM immediately after
Wesley will be briefly reviewed at this point.

In the first half of the nineteenth century, WM had a succession of leaders but one stood
out as authoritative as Wesley himself, if not as charismatic.”’ Rev Jabez Bunting
(1779-1858), though criticised by many for his authoritarian style, was just the person
needed at such a crucial time in WM history. It was through him and his colleagues that
Methodism, including its missionaries like Smithies, continued to flourish although the
movement was beset by further divisions as new Methodist schisms occurred. There
appears to be a parallel between Methodist schism and the growing movement for
reform in England. For example, although Wesley had empowered lay people,
appointing class leaders, local preachers, and women into new ministries, the
movement’s overall leadership remained authoritarian and male dominated. The
incongruence between the lay movement and authoritarian leadership caused severe

tensions. The root of this style undoubtedly derived from Wesley.”
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Before Wesley died, through a ‘Deed of Declaration’ he appointed the ‘legal hundred’,
an annual conference of one hundred trusted ministers.”® This conference resisted lay
participation on some key questions resulting in the formation of the breakaway
Methodist New Connection in 1796, the first schism from Wesleyan Methodism, under
the leadership of recently expelled preacher Alexander Kilham (1762—-1798). He had
vehemently objected to the lack of lay voting rights and was regarded as schismatic in
an atmosphere tense from French Revolution and Tom Paine excitement. In addition,
Kilham’s backers were radicals, which made the Methodist hierarchy even more
nervous since the latter’s sympathies, like their founder, were Tory. The second major
schism occurred with the refusal by Hugh Bourne (1772—-1852) and William Clowes
(1780-1851) to cease conducting American—style revivalist camp meetings. They were
summarily dispelled from the WM Church and consequently founded the Primitive
Methodists in about 1810, their first chapel being erected in 1811. We may accept 13
February 1812 as the date that the Primitive Methodists were formally established
although their first conference was not held until 1820. The third offshoot began on 9
October 1815 with the commencement of what was to be named Bible Christians by
1819, the date of their first conference, led by William O’Bryan (1778-1868). O’Bryan
was a lay preacher who simply went where he felt God had called him and being an
unapproved preacher who had absented himself from class meetings due to his
preaching, he was expelled. Such was the stern nature of Methodist discipline.
Eventually however, O’Bryan found himself isolated from his own denomination in
1829 for exercising the same authoritarianism that originally spawned the Bible
Christians. Other splits occurred but the most damaging was about the time of Chartism
in mid—nineteenth century through a series of ‘Fly—Sheets’ in which the Wesleyan
leadership, particularly Jabez Bunting, came under sustained criticism for autocratic
style. Tens of thousands of people (estimated to be as high as 100,000) left WM at this
time, which in turn drastically affected its income. Many of those who left or who were
expelled, later became members of a new denomination, the United Methodist Free
Churches, formed on 14 May 1857. The loss of membership from the WM Church
directly impacted the WMMS’ ability to meet all the needs of its far—flung missionary
enterprise. Smithies felt the effect of this as his Swan River letters reveal.”* However,

this was only a temporary setback for Methodism.

9 Bowle, English Experience, 411; Chadwick, Victorian Church, i: 380-386; Davey, Methodist Story,
29-32, 59-68, 69-77, 86-94, 102-110; Davies, Methodism, 144; Harvie, ‘Revolution’, 505.

* E.g., SOAS, Box 517, Smithies to WMMS, London, 25 September 1850.

49



Happier events than the schisms just noted unfolded earlier in Yorkshire in 1813 as a
locally arranged meeting of the Leeds’ Circuit launched what was to become the
Wesleyan Methodist Missionary Society (WMMS) by 1818.”> Wesleyan mission was
already a substantial endeavour before 1813, as noted earlier, but had been directed to
that point by Thomas Coke. WM members consequently directed their donations and in
some cases their services as missionaries to other established missionary societies in the
absence of their own. To George Morley can be attributed the launching of the WMMS,
although his intention was a network of support based at Leeds. On 6 October 1813, the
Leeds circuit met to initiate a means for the perpetual support of missions in light of a
new, expensive missionary endeavour in Ceylon for which Morley believed there had
been inadequate planning for ongoing financial support. He returned home from the
conference determined to rectify the situation from his circuit in conjunction with
associated circuits in the vicinity. A local society was launched at Leeds but gradually
other circuits followed until finally, in 1817, the WM Conference embraced a whole
network of mission support societies into one missionary society. The WMMS had its
first official meeting in May 1818, and became a significant factor in global Wesleyan
advance. It was the WMMS that sent John and Hannah Smithies to their several

missionary appointments.

§2.3.2 Smithies’ early life and ministry overview

Smithies might accurately be called a second generation Wesleyan Methodist who
breathed the same atmosphere as the first. Indeed some of his peers, particularly his
mentors, were colleagues and acquaintances of Wesley himself as already noted.”® What
we have in Smithies, then, is an example of second generation Methodism who was still
inspired by Wesleyan revival, as well as a person who lived in the overlap of the
Georgian and Victorian periods characterised by the transition from the early industrial
to high industrial period. John Smithies was born at Sheffield, Yorkshire, on 4 July
1802, to John (a shoemaker) and Charlotte (nee Machan) Smithies.”” His parents were
married on 22 September 1801, also at Sheffield.”® According to Branagan, biographer
of John’s grandson Frederick Smithies, John was from a ‘prominent non—conformist

[dissenting]’ family ‘of Wood Green, near Tottenham’, and had been ‘for a number of
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generations’.”” Why John’s parents were married at Sheffield and he was born there,
when they had lived ‘for generations’ in London is not known. Just five years after
Smithies’ birth, a daughter, Hannah, was born in London on 7 December in 1807 to an
obscure former Royal Navy able seaman, William Witt, who had been discharged in

1800.'%° Hannah was to become Smithies’ wife.

Smithies’ first missionary appointment was to Newfoundland, at that time a colony of
England, which achieved representative government in 1832, and later became a

province of Canada in 1948.'"!

As noted, Methodism was established early here and by
the time of Smithies’ arrival had been a WM district for thirteen years (since 1815).
Two years after his arrival, in 1830 he married Hannah Witt, who after receiving
permission from the WMMS, journeyed to Newfoundland for this purpose.'® Three
children were born to them in Newfoundland. To understand the environment that the
new missionary and his young family were first engaged, we will now outline the
history of Newfoundland including the geography, nature of settlement, and the

establishment and early progress of Methodism.

Newfoundland’s history, says Rowe, ‘is inextricably bound up with its environment’.'"®

Situated at the easternmost tip of North America, its closest point to Europe,
Newfoundland lies between latitude 46.0 north and 52.0 north, and between longitude
52.0 west and 60.0 west, between the Gulf of St Lawrence and the Atlantic Ocean. The
island is directly influenced by arctic currents making the climate severe in winter. It
also has an absence of good soil for cropping, but was sought after for centuries for its
seal and cod fishing, so much so that Newfoundland was thought of as a ‘convenient
base for West Country fishing ships’.'® However, it was not only the British who
sought the lucrative fishing grounds. The French, Portuguese, and the Spanish, were at
times aggressive competitors. For about two hundred years, the so—called French Shore
(from 1713 this consisted mainly of the north eastern shore from Cape Bonavista to Port

Riche, and from 1783, the western and north eastern shore from Cape Ray to Cape St.

John) was a source of argument from the time it was ceded to the French in the Treaty
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of Utrecht (1713). Britain achieved sovereignty over the whole island in 1904, finally
settling the long agitation.

Newfoundland was the original home of indigenous people including the so—called
Ancient Maritime Indians from as early as 3000 BCE until ¢.1200 BCE, followed by
Groswater Palaco—eskimos from ¢.800 BCE, who were not Indians but ‘descendents of
Siberian hunters’.'”> By about the first century CE, the Dorset Palaco—eskimos appeared
in Newfoundland, the former Groswater Palaco—eskimos having disappeared. The
Dorset Palaco—eskimos ‘either withdrew’ or ‘became extinct’ by ¢.800 CE. The modern
Beothuks® ancestors were likely to have been Indians who ‘intruded’ into
Newfoundland in ¢.500 CE, approximately the time that the Dorset Palaco—eskimos
were receding although no proof exists that they caused their disappearance. However,
the Beothuks’ ancestors can be identified from 1,000 CE. Unfortunately, by the time of
Smithies’ first appointment to Hant’s Harbour in 1828, the last Newfoundland Beothuk

had only one year to live. Her name was Shanadithit who died in 1829.1%

Europeans did not ‘discover’ Newfoundland until ¢.985 CE.'”” According to the
Gronlendinga Saga, ‘originally oral records of [Norse] voyages made around 1000 CE”’,
which were ‘committed to writing” in 1250 CE ‘or later’, a Norse discoverer, Bjarni
Herjolfsson who lost his way between Iceland and Greenland stumbled onto what was
likely Newfoundland.'® Leif Eiriksson followed him in ¢.1000 CE. He went ashore and
built ‘large houses’ in which to spend the winter. Evidence of early Norse settlement on
the northern tip of Newfoundland is extant dating from ¢.1000 CE lending weight to
these theories of European discovery. Whether Herjolfsson or Eiriksson did encounter
Newfoundland, there were Norse that did from the year noted above, so that to them
belongs the first European discovery. Eventually, John Cabot (1450-1499), acting on
behalf of the Henry VII (1457-1509) of England, claimed the island (uncertainty exists
that it was Newfoundland) in 1497, although it was mainly a symbolic gesture since
there was no real settlement and governor until August 1610.'"” However, Cabot’s
voyage certainly aroused English interest in North America and raised the rich fishing
grounds of the Grand Banks to public awareness. Sir Humphrey Gilbert (c.1537-1583)

made a more formal declaration in 1583 proclaiming on behalf of Elizabeth 1 that
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Newfoundland was part of British dominion. In addition, Gilbert sought to establish
Christian worship and practice according the EC tradition. Newfoundland was for years
a staging point for cod and seal fishing rather than a settlement, the British government
discouraging, even forbidding settlers in the Western Charter (so—called) of 1634."'% As
noted earlier, the island finally became a legal colony of Britain in 1824 although
colonisation had been taking place from the early seventeenth century and British
sovereignty claimed for three centuries. The first governor of the colony, Sir Thomas
Cochrane (1789—1872), took up his post in 1825.""!

As for Newfoundland society, O’Flaherty says that the early seventeenth century was
‘often rowdy and brutal’ and ‘governed ... by custom, not law’."'? Rowe paints a
picture of overuse of alcohol, particularly rum, due to sea—faring origins and rum being
ridiculously cheap. Children were customarily served three doses of rum a day, and
could often be seen drunk in the streets. The public houses were a perennial problem.'"
Wilson confirmed this assessment and that it lasted even into the early nineteenth
century according to his Newfoundland and its Missionaries. He said, ‘Fifty years ago
[he wrote in 1866]... rum was considered almost a necessity of life’. 14 After all, he
observed quoting a local, how could a person exist without ‘a drop of rum to keep the
cold out?” He also noted that ‘fond parents often unthinkingly taught their children the
habit’. He said that the ‘evil was a shocking enormity’. By his date of writing, however,
Newfoundlanders were mostly acting and thinking differently.

The houses in early nineteenth century Newfoundland outports were all timber and the
tilts ‘covered with boards, or spruce rinds’.'"> Tilts were houses for temporary
accommodation built for seasonal occupations for fishermen, furriers and
woodcutters.''® Homes were simply furnished with carpet in the living room and sand
floors in their kitchens. There was a large fire in the corner of the living room that was

also used for cooking, homes having no stoves for this purpose. Each house had an

enclosed garden attached but contained very little other than a few potatoes, vegetables
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and currants.''” Most of the emigrants came to Newfoundland from poor areas of
England, Ireland, Scotland and the Channel Islands, and local merchants failed to
provide education for their workers whilst ‘they gained almost boundless wealth’. By
the 1820s, therefore, the people remained limited in their education.''® Writing about
the late nineteenth century, Lumsden described the Newfoundlander as ‘happy, easy
going ... with little apparent regard for the value of time’. He also described the people
as superstitious with ‘a streak of fatalism’. When speaking of the death of a shipmate, a
reasonably frequent occurrence, Newfoundlanders accepted it as fate.''” Although
Lumsden’s assessments were from a later date, they afford a reasonable appraisal of

what Smithies encountered earlier in the century.

According to D. W. Johnson and Semple, Methodism began in Newfoundland in 1765
through the agency of missionary Laurence (also spelt ‘Lawrence’) Coughlan, an Irish
Methodist convert.'® Although the EC Society for the Propagation of the Gospel
sponsored him, Coughlan viewed himself a Methodist preacher. He established a
society (church) after the Methodist model using Harbour Grace as his base where ‘a
great work of grace began among the people in Harbour Grace, Carbonear, Blackhead,
and other communities about the Bay [Conception Bay]’. Four key lay members
continued the work after Coughlan returned to England in 1773. These workers were
Thomas Pottle (Carbonear), Arthur Thomey (Harbour Grace), John Stretton (Harbour
Grace) and John Hoskins (Old Perlican).'*!

In 1785, Wesley sent John McGeary as the first authorised Methodist missionary to

assist in the work.'** He left after a short period in Newfoundland but another minister,

George Smith commenced in 1794, establishing a society at Bonavista Bay. In 1796,

according to Johnson, ‘he was joined by William Thoresby, who remained at

Conception Bay’, while Smith established societies at ‘Greenspond, Trinity Bay, and
> 123

Bonavista’.” ™ It was during McGeary’s short tenure that Rev William Black (1760—
1834) visited for a brief period from 10 August 1791, at the urging of Wesley and

"7 Wilson, Newfoundland, 355.
"8 Ibid., 358-360.

"9 James A. Lumsden, The Skipper Parson on the Bays and Barrens of Newfoundland (London, Kelly,
1906), 93-97.

120 yohnson, Methodism, 242 Semple, Canadian Methodism, 28-30; see also Hans Rollmann, Early
Methodism in Newfoundland (St. John’s, NL: Memorial University of Newfoundland), URL:
http://www.mun.ca/ rels/meth/index.html.

12! Johnson, Methodism, 242-243; Rollmann, Early Methodism.
122 yohnson, Methodism, 242; Rollmann, Early Methodism.
123 Johnson, Methodism, 244.
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Thomas Coke, the latter known as ‘the Foreign Minister of Methodism’.'** His visit is

renowned as a time of revival that left the churches with no fewer than two hundred
converts. The effect of the revival also greatly encouraged the churches and resulted in
the formation of new Methodist class meetings and the procurement of new property.
Rev Richard Knight (1788—-1860) regarded the revival under Black as the salvation of a

125

floundering Methodism in Newfoundland at that time. ~ However, Arthur Kewley says

that his claim must be regarded as ‘emotional’. He says, ‘there seems to be little doubt
that Methodism in Newfoundland was still in a precarious state at the beginning of the

: 12
nineteenth century’.'*

Notwithstanding the revival under Black and the encouragement it brought, the growth

127 At that time, three Irish Methodist

of Methodism was slow until the early 1800s.
ministers, William Ellis, Samuel McDowell and John Remmington, began their labours
and were to play ‘an influential part in establishing Methodism on firm foundations in
the land’. Johnston said, ‘under this “Irish Trio”, the work of God greatly prospered all
around Conception Bay, Trinity, Bonavista and other districts’, and noted that 314
members were recorded in the Methodist Minutes of 1813. ‘Attendance at worship’
numbers were always much higher than membership records, so there may have been up

128

to 1000 worshippers each Sunday. ©° Johnston also reported that around the same

period, as more ministers and circuits were added, Newfoundland became an official
Methodist District (1815).'"” By 1816, the official list of Newfoundland ministers

1
showed: '’

St. John’s — George Cubitt. Island Cove and Perlican — John Bell.

Carbonear — John Walsh. Port de Grave — James Hickson.

Harbour Grace — Ninian Barr Bonavista — Thomas Hickson.

Blackhead — John Pickavant.  Trinity Harbour — William Ellis.

Western Bay — John Haigh. Fortune Bay — Richard Knight.
Hant’s Harbour — John Lewis

This list is of interest to the dissertation because Smithies mentioned most of the above
locations as those in which he worked. He was also a contemporary of several of the

ministers on the list. For example, Richard Knight officiated at John and Hannah’s

124 Johnson, Methodism, 244 Findlay and Findlay, Parish, 14; Rollmann, Early Methodism.

125 Richard Knight, “‘Memoir of the Rev William Black, of Halifax, Nova—Scotia’, in WMM for 1837,
241-250.

12 Arthur E. Kewley, ‘The First Fifty Years of Methodism in Newfoundland 1765-1815: Was It
Authentic Methodism?’ The Bulletin 26 (March—June, 1977): 6-26.

127 Johnson, Methodism, 245-246.

'8 E g, Table for Van Diemen’s Land, p. 68.
'** Johnson, Methodism, 246.

P9 Tbid., 247.
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wedding (1830), and John Pickavant was District Chairman when Smithies was

secretary (1837).131

The station at St John’s, the capital of Newfoundland, witnessed the
early development of Methodism in the period of Remmington’s ministry (1804—1810),
and in the year of the appointment of its first minister, John Pickavant (c.1794—-1848), a

132

chapel was built in 1815.°7 This chapel was the forerunner to the present Gower Street

United Church. John Smithies served as a minister of this church from 1835 to 1837.

Methodist membership in Newfoundland increased by 50% between 1830 and 1832 to
2,000."* This may be attributed to a ‘tide of religious revival’, which will be expanded
on later in the dissertation. At the time of the establishment of the Eastern British
American Conference (1855), the Methodist Church had more than 13,000 members,
‘88 ministers and 102 Local Preachers’, in all four districts.'** Lench records 28,990
adherents (not members) by 1872.'% By the turn of the century, Methodist numbers
were estimated to be 30.5% of the population at 61,379 adherents out of a population of
217,037 (1901 census)."*® The census also records 76,259 Roman Catholics and 73,016
Church of England adherents. The Methodist conference figures confirm these numbers
since the statistics for 1903 show 11,665 members with 16,617 Sunday school teachers
and scholars.”®” The former census figures reflect numbers who deemed themselves
Methodist but may not have been practising members. All this must be set in the context
of a rugged geography and inhospitable climate, which paralleled the distinctive nature

of Newfoundland Methodism.

It was at age twenty—six that Smithies left England in 1828 to spend nearly ten years in
Newfoundland."*® From this point, he was more detached from occurrences in Britain
though never too far away due to colonial connections. Of interest is that Smithies’
English experience predated many of the major national changes, which commenced the

year after he left for Newfoundland. As implied above, this meant his memory of

! Minutes of the Newfoundland District of the Wesleyan Methodist Church, 1829—1850 (St John’s, NL:
United Church Conference Archives); Pitt, Windows of Agates, 73.

132 yohnson, Methodism, 250-251.
'3 Findlay and Findlay, Parish, 39.
134 Ibid., 136.

13 Charles Lench, 4n Account of the Rise and Progress of Methodism, On the Grand banks and Fortune
Circuits from 1816 to 1916 (Grand Banks, NF: 1916), URL: http://ngb.chebucto.org/ Articles/burin—
methodist.shtml.

1 Lumsden, Skipper Parson, 37-39; Lumsden’s figures can be substantiated since Johnson records
74,152 Methodists at the 1923 census, about 29.4% of Newfoundland’s total (Johnson, Methodism,
248-249).

7 Lumsden, Skipper Parson, 44.
%8 S0 Smith, Methodist Church, 179.
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England was Georgian and in a sense pre—industrial although industrialisation ‘became,

9.1% Newfoundland, on the other hand, was

quite suddenly, unmistakeable’ by 182
relatively unaffected by industrialisation when Smithies arrived, the island
concentrating on seal, cod and the newer herring fisheries.'** The first mine was not

established there until 1864; the railways commenced well after that.'*!

Three children were born to the Smithies in Newfoundland. John Samuel was born at
Burin on 2 February 1832, William Joshua at Blackhead on 2 July 1833, and Alice
Hephzibah also at Blackhead on 22 April 1835.'* Smithies laboured in Newfoundland
from 1828 to 1837, writing about 30 letters to his missionary society superiors. His
letters speak extensively of his ministry and that of WM in Newfoundland.'*® The
character and habits of the people also form part of the content of his letters providing a
picture of his life, ministry and the milieu in that place. Some of the topics he covered
include hardships, famine, epidemic and revivals. Places from which he wrote in
Newfoundland include St John’s, capital of Newfoundland, and outports, Hant’s

Harbour, Burin, Carbonear and Blackhead.'**

It was into a tumultuous and industrialised English life, Smithies re—entered after his
nine—year absence in Newfoundland.'* During this period in England, McNair says he
ministered mainly in the Derbyshire circuit."*® He was, in fact, stationed at Bakewell,

Derbyshire, and wrote a letter from there to the WMMS.'*

We wonder how he adjusted
in light of the many changes that had taken place, not the least of these in his own
family. In 1836, Hannah Smithies and children had returned to England while Smithies
was appointed to the Abaco Circuit in 1837 (Abaco is one of the Family Islands in the

148

Bahamas.).”™ Hannah was pregnant and needed to be in England for the latter part of

her confinement and delivery due to accompanying illness. As it turned out, John did

' Harvie, ‘Revolution’, 470-517.

'Y OFlaherty, Old Newfoundland, 126-151; Major, Heaven by Sea, 282ff.
"I Major, Heaven by Sea, 282ff.
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