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ABSTRACT

REJECTED OF MEN: THE CHANGING RELIGIOUS VIEWS OF
WILLIAM LLOYD GARRISON AND FREDERICK DOUGLASS

By
William Lloyd Van Deburg

During the ante-bellum period of American history, a group
of reformers known as the Garrisonian abolitionists sought to ef-
fect a moral revolution in the minds and lives of the nation's citi-
zenry. In their campaign to eradicate the national sin of slavery,
as they termed it, the Garrisonians censured the actions of all
those who would not bear unqualified testimony against the evils of
the southern labor system. By so doing, they alienated a large seg-
ment of the nation's clergy.

Two of the major participants in the antislavery struggle,
William Lloyd Garrison and Frederick Douglass, were 8o greatly in-
fluenced by their involvement in the crusade against slavery that
their religious beliefs changed significantly over the decades. The
refusal of the majority of the nation's '"orthodox" churchmen to join
the abolitionists in denouncing slavery led Garrison to reexamine
the eminently orthodox beliefs of his youth while causing him to turn
to the nation's more liberal religionists for aid and religious in-
struction. Scorned by white churchmen both as a black Christian and
as a Garrisonian abolitioniat.(Douglass found it impossible to re-
spect the religious profession of Christians whose characters were
tarnished by anti-Negro projudice? Eventually this feeling contri-
buted importantly to his rejection of the 'wonder-working power"of

the_Chriatisns' God.

et



William Lloyd Van Debdburg

Using manuscript materials, contemporary newspapers, and the
published works of the two abolitionists, this study traces the re-
ligious evolution of Garrison and Douglass from the orthodoxy of
youth to the religious liberalism of later life. While no attempt is
made to forward the idea that a single, overriding factor or event
can explain all of the changes which were effected in their theologi-
cal beliefs, it is suggested that to be "rejected of men'"--to be
scorned and rebuked by the very segments of society from which they
had hoped to receive aid and comfort--was definitely a traumatic ex-
perience for both men. The experience of rejection not only made
the abolitionists wary of all pronouncements emanating from these
quarters, but also served to increase their receptivity to ideas and
concepts forwarded by men whose religious beliefs were markedly dif-
ferent from those to which they had adhered in their earlier years.
The rejection experience closed off certain avenues of belief and
opened up. others.which may never have been seriously considered had
the rejection experience not occurred.

In addition to tracing the changing religious views of the
two men, this study also speaks of the complex relationship which ex-
isted betveen Garrison and Douglass and suggests that their rejection
experiences were not wholly unique. To be "rejected of men," in any
age, tends to make an individual consider the possibility of breaking

old ties and of abandoning long-accepted beliefs.
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He is despised and rejected of men; a man of
sorrows, and acquainted with grief: and we hid

as it were our faces from him; he was despised,
and we esteemed him not. Surely he hath borne

our griefs, and carried our sorrows: yet we did
esteem him stricken, smitten of God, and afflicted.

-=Isaiah 53:3-4
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CHAPTER 1
INTRODUCTION

Whoever may hereafter collect my writings
together, in order to form some estimate of
may character, will, I trust, be able to tes-
tify, that I was no respecter of persons, but
was uniform in my condemnation of corrupt
principles, however high the source from which
they emanated.
~=William Lloyd Garrison
January 31, 1835
During the ante-bellum period of American history, a group
of reformers known as the Garrisonian abolitionists sought to ef-
fect a moral revolution in the minds and lives of the nation's
citizenry. Even though they realized that the institution of Negro
slavery was deeply embedded in the collective American conscience--
8o deeply instilled in fact, that the normal workings of that con-
science seemed at times to be nearly inoperative in regard to ite-
the Garrisonians were determined to lead the nation to repentance.
In their campaign to eradicate the national sin of slavery, as they
termed it, the reformers evidenced little '"respect of persons'e-
censuring the actions of all those who would not bear unqualified
testimony against the evils of the southern labor system. By so
doing, they not only alienated those members of the c¢clergy who
sought to avoid the sort of tumult which the abolitionists were cre-
ating, but also challenged the moral leadership of that influential

body as a whole.
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This study contends that two of the major participants in
the antislavery struggle, William Lloyd Garrison and Frederick
Douglass, were so greatly influenced by their involvement in the
crusade against slavery that their religious beliefs changed signif-
icantly over the decades. The refusal of the majority of the na-
tion's "orthodox" churchmen to join the abolitionists in denouncing
slavery led Garrison to reexamine the eminently orthodox beliefs of
his youth while causing him to turn to the nation's more liberal re-
ligionists for aid and religious instruction. Scorned by white re-
ligionists both as a black Christian and as a Garrisonian aboli-
tionist, Douglass found it impossible to respect the religious pro-
fession of Christians whose characters were tarnished by anti-
Negro prejudice. Eventually this feeling contributed importantly
to his rejection of the "wonder-working power" of the Christians'
God.

Douglass and Garrison were not alone in championing the
antislavery cause against clerical opposition, and it is therefore
quite likely that other abolitionists experienced similar modifica-
tions of religious belief. It is also arparent that a gradual
transformation of religious thought from the trusting conservatism
and orthodoxy of youth to the more reflective, liberal faith of
adulthood is a widespread phenomena which can by no means be attri-
buted solely to the contact which one has had with an unpopular re-
form movement. Certainly it is to be lamented that a true appre-
ciation of the religious evolution through which men like Douglass
and Garrison have passed is all too often made impossible by the

tendency of twentieth-century historians, writing for a largely
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secular audience, either to neglect wholly or to treat in a cursory

manner the problem of religious change. Although undoubtedly aware
that the beliefs which an individual treasures as a child or as a
young adult are not necessarily those to which he adheres in adult-
hood or in old age, scholars often attempt to deal with personal re-
ligious faith in a rather haphazard and unproductive manner. By
citing only certain major events in the development of a historical
figure's religious character or by merely giving a brief overview
of his beliefs, biographers frequently fail to inform their readers
that religious thought, like political, social, or economic thought,
is an ever-changing, multifaceted quantity.

While much progress has been made in this respect by
Garrison's most recent biographers, there still remains no single
work which deals exclusively with the Boston editor's changing re-
ligious views. The religious beliefs of Frederick Douglass have
been even more drastically slighted. When one considers the impor-
tance of understanding both the nature of the personal ties which
existed between these two key figures in the abolitionist movement,
and the relationship of the Garrisonians to organized religion, it
becomes apparent that a study dealing solely with the religious
life of the two reformers is long overdue.

To be "rejected of men"--to be scorned and rebuked by the
very segments of society from which they had horped to receive aid
and comfort--was definitely a traumatic experience for both
Douglass and Garrison. The experience of rejection not only made
the abolitionists wary of all pronouncements emanating from these
quarters, but also served to increase their receptivity to ideas

and concepts forwarded by men whose theological beliefs were
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markedly different from those to which they had adhered in their

earlier years.

Before examining the religious views of the two abolition-
ists in detail, certain intellectual and social movements of the era
must be outlined. Without an understanding of the prevailing reli-
gious climate, a great deal of insight into their changing beliefs
would be lost.

¢ s 00

"No man is an island, entire of itself; every man is a
piece of the continent, a part of the main." By the year 1800,
these words from John Donne's Devotions had acquired a far richer
meaning than his seventeenth-century world could have imagined.
Across the Atlantic a new nation was involved in the fundamental
process of growth from a status akin to childhood, wherein cultural
cues were taken directly from the mother country, to a condition of
budding adolescence. The youthful society of early nineteenth-
century America had already begun to be more circumspect in accept-
ing imported systems of belief and structures of institutional or-
ganization. Within the new Republic, men of ideas greatly influ-
enced national events and were, in turn, strongly affected by the
culture in which they lived. As with all men born into this so-
ciety, William Lloyd Garrison and Frederick Douglass were subjected
to social forces that would color their personalities and beliefs
in later years.

(bnder its nev constitution, the United States was a secular
state, but one which did not give an exaggerated preference to se-
culariam.) Embued with the prevailing belief that free, uncoerced

consent was the proper basis for all human organizations, the
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framers of the Constitution were in agreement with denominational
leaders who desired to propagate their views unobstructed by legal
statute. The delegates to the Constitutional Convention, them-
selves sufficiently representative of the various American denomina-
tions, assured later generations that no religious test would be
required as a qualification for "any Office or public Trust under
the United States.”" Freedom of religious practice and the prohibi-
tion of church establishment were set forth in the First Amendment
to the Constitution. President Washington did not express a novel
sentiment when he paid homage to '"the Invisible Hand which conducts
the affairs of men" in his first Inaugural Address. He was merely
drawing upon the religious foundations previously evidenced in
Article VI of the Constitution, in Article III of the Northwest
Ordinance, and in the Declaration of Independence.l

The tone of early state constitutions was similar to that
of the federal Consfitution with the exception that the '"no reli-
gious test' doctrine did not prevent governors or state legisla-
tures from disqualifying prospective appointees to state service
because of their religious beliefs. The makers of the revolution-
ary constitutions, while promising freedom of religion, did not ex-
pect the states to be totally neutral in such matters. They usu-

ally took it for granted that there was a consensus of orinion in

lyilver G. Katz, Religion and American Constitutions

(Evanston: Northwestern University Press, 1964), p. 22; Anson’
Phelps Stokes, Church and State in the United States, I (New York:
Harper & Brothers, 1950), 516-517; Sidney E. Mead, The Lively
Experiment: The Shaping of Christianity in America (New York:

Per & Row, 1963), p. 61; Edward Frank Humphrey, National and
23135133 in America, 1774-1789 (New York: Russell & Russell, 1965),
PP. U453-45Lk; Roy F. Nichols, Religion and Amerjcan Democracy
Baton Rouge: Louisiana State University Press, 1959), p. 37.
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support of Protestant Christianity. Only Rhode Island and Virginia

conceded full and perfect religious freedom. In the constitutions
of several states, Roman Catholics and Jews were disfranchised or

excluded from public office. Acknowledgement of God's existence

and belief in a future state of rewards and punishments were pre-
gggniaitcamtnmthawtighyMgfmgqufggeﬂin”oxhe:s. As Merrill Jensen

has noted, "the steps in the direction of religious freedom and the
complete separation of church and state were thus halting, but the
direction was sure and the purpose was clear."2

The years after 1776 were ones of transition and change in
which o0ld and new answers to vital questions existed side by side.
Eighteenth-century patterns of belief, formed largely from English
models, persisted, but were coming under attack. The presence of
an ever increasing variety of racial and religious elements within
the new nation gradually accustomed Americans to the possibility of
living on at least tolerable terms with men of differing faiths.
The popular belief that the right to pursue liberty and happiness
included the right to worship in one's own way made it still more
difficult to_preserve religious uniformity within this heteroge-

nggygwngpnlation.3

2Thomna Cuming Hall, The Religious Background of American
Culture (Boston: Little, Brown and Company, 1930), p. 188; Herbert
Wright, "Religious Liberty Under the Constitution of the United
States," Virginia Law Review, XXVII (1940), 77-78; Evarts B. Greene,
Religion and the State: The Making and Testing of an American
TraHf?Ion’TTtEZEh: Great Seal Books, 1959), p. 82; Sanford H. Cobb,
The Rise of Religious Liberty in America (New York: Macmillan Com-
Pany, 1902), Pp. ; Humphrey, Nationalism and Religion, pp. 490=-
499; Merrill Jensen, The New Nation: A History of the United States
Durin thelgonfedcratf3ﬁ.-178I3173§ (New York: Alfred A. Knopf,
13507, P. b

Russel Blaine Nye, The Cultufel Life of the New Nation (New
York: Harger Torchbooks, 1963), pp. 4, 9; Greene, Religion and the
Stato, Pe Se
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As the various denominations struggled to break their 0Old

World ties and to perfect new plans of church organization, major
efforts toward a revitalization of American religious life, as had
occurred in the 1740's, were necessarily delayed. This postpone=-
ment had serious consequences for the nation's churches. By 1783
it wvas the unanimous testimony of the clergy that a rising tide of
iniquity was sweeping the land, causing people to indulge in
hitherto unknown vices and to neglect a proper cultivation of
piety. Various causes for the decline in public virtue were read-
ily apparent. Churches had been destroyed and congregations di-
vided during the war for independence. The breaking of church-
state bonds had encouraged the growth of numerous sects while post-
war inflation made the financial support of both old and new groups
a difficult matter. Other factors much less visible to the contem-
porary layman figured significantly in what came to be known as
"the decline of Puritanism." Calvinism had long been confronted by
opposing systems of belief in both the New World and in Europe, but
after 1750 internal dissension combined with a number of particu-
larly virulent heresies to make it lose its grip on American
society.“

The essential nature of these changes in Puritanism first
became evident during the middle years of the preceding century.
After the death of John Winthrop in 1649, New England intellectual

development consisted of a virtually continuous series of crises

“Uillian Warren Sweet, Religion in the Development of

American Culture, 17 2-184 (New York: Charles Scribner's Sons,
1952), p. 53; Nye, Cultural Life, pp. 204-205; J. Franklin
Jameson, The American Revolution Considered as a Social Movement
(Princeton: Princeton University Press, 19237, PP. 91-93.
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and failures, of contradictory attempts to reach back to the faith

of an earlier day and forward toward certain revisions that would
more easily facilitate adjustments to the rapidly changing patterns
of American life. The harmful consequences of the Half-Way Covenant,
the growing sense of Puritan '"tribalism," and the "heretical" be-
liefs held by clerics such as Boston's Jonathan Mayhew were not
eradicated by the spiritual force of the Great Awakening. In fact,
this revivalistic movement which swept the nation during the third
through sixth decades of the eighteenth century, cresting in the
early 1740's, had its own telling effects upon Calvinist orthodoxy.
Even Jopathan Edwards, who did more than any other man of his day
to make American Calvinism appear both beautiful and viable, left a
mark of change rather than reaction on New England theologye. De=
spite his belief in the revival as a movement inspired by God to
combat the excesses of rationalism and Arminianism, Edwards®' philo-
sophy of mystical idealism and his appeal to emotionalism departed
from both the practice and the theology of the Puritan fathers.
With his assistance, the Great Awakening resulted in a restatement
of Calvinism in terms that gave. the individual greater responsibil-
ity for working out his own salvation, yet without asserting that
meg_ggg;ﬁNhg“gaygdwhx,hig,pun“aqt or be redeemed without experienc-

ing the trapnsforming grace and power of the Holy Spirit.5

5Loren Baritz, City On A Hill: A History of Ideas and Myths
in America (New York: John Wiley and Sona, 193H§. p. 47; Frank Hugh
Foster, A Genetic Histor of the New England Theology (New York:
Russell & Russell, 1963), p. 43; Max Savelle, Seeds of Liberty: The
Genesis of the American Mind (Seattle: Univer51ty of Washington
Press, 1965), pp. &8, 31-32, 47-53, 66, 69; Edmund S. Morgan, The
Puritan Famil Religion and Domestic Relations in Seventeenth-
Century New ﬁ% land ew York: Harper arper Torchbooks, 19335, PP. 161-
18%; Charles Grandison Finney, Lectures on Revivals of Religion, ed.
by William G. McLoughlin (Cambridge: Belknap Press, 1960), p. xiiie
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Edwards gave American religion a new and powerful impetus
which continued to be felt for decades, but a weakening of this
thrust began almost immediately after he had completed his work.
Theological debates among Edwards® successors became increasingly
abstruse as their discussions revolved around ever more minute dis-
tinctions, definitions, and shades of meaning. As Vernon Parrington
has noted, "theological fame in Massachusetts came to be measured
by the skill with which the logician made out to stand on both
sides of the fence at the same time."6

The. pawer of Furitan theology had always rested upon its
ability to work certain ideas about the nature and oreration of man
and the universe into a coherent and plausible system. Since Puri-
tanism was not only a religious creed, but also a total organiza-
tion of human emotional and intellectual life, any dislocation of
the key elements in the synthesis it had achieved would inevitably
produce fatal consequences. While Calvinist theology was gradually
degenerating into a succession of formulations which produced quib-
bling among the clergy and skepticism within the laity, an impor-
tant balance was tipped which helped bring about the internal col-
lapse of Puritanism. As drawn by theologian Joseph Bellamy and
poet Michael Wigglesworth, the Calvinist God became the "Absolute
Monarch of the Universe," an infant-damning judge of a far more

rigid and less complex character than shown by the delicately

6Joeoph Haroutunian, Piety Versus Moralism: The Passing of
the New England Theology (New York: Henry Holt and Company, 1932),
P. xxii; Herbert Wallace Schneider, The Puritan Mind (Ann Arbor:
Ann Arbor Paperbacks, 1958), p. 221; Sidney Earl Mead, Nathaniel
William Taylor, 1786-1858: A Connecticut Liberal (Chlcago. Uni-
versity of Chicago Press, 1942), pp. 95-96; Vernon Louis Parrington,
Main Currents in American Thought, Vol. I: The Colonial Mind (New
York: Harvest Books, 1954), p. 316.
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balanced picture of earlier years. Consequently, many Americans

decided that this portrait, along with the Calvinist belief in pre-
destination and hell's cruel punishments,needlessly made God a fig-
ure of evil and labeled man a morally helpless puppet.7
As Calvinism lost its dynamism, an increasing number of peo-
ple turned their thoughts away from other-worldly pursuits and be=-
came preoccupied with life in the ever expanding mercantile society.
Under the sheltering wing of secular influences and modernizing ten-
dencies, the way was opened for the flowering of the more liberal
ideas that had long been filtering in from across the Atlantic. By
1800 the lines of battle between liberal and conservative theology
were clearly drawn. Liberal Calvinists, many of them holding aca-
demic or clerical positions in the Boston-Cambridge area, were
strongly influenced by the humanized deity described by Mayhew and
Charles Chauncy. The deity of the liberals was not a God of wrath,
but a benevolent purveyor of mercy, compassion and love. In con-
trast to the orthodox Calvinist belief in salvation by God's grace,
the liberals asserted that the essential powers of spiritual re-
generation merely lay dormant in human nature, needing only to be
avakened and emancipated. Tacitly accepting the doctrine that man
was not as depraved, nor God as exalted as had previously been be-

lieved, many Congregational ministers at the turn of the century

7Perry Miller and Thomas H. Johnson, eds., The Puritans
(New York: American Book Company, 1938), pe 4; Clarence H. Faust,
"The Decline of Puritanism,'" in Transitions in American Literary
History, ed. by Harry Hayden Clark (Durham: Duke University Press,
19547, pp. 3, 11, 14, 16, 24=25; Finney, Lectures, p. xiii;
Schneider, Puritan Mind, pp. 232-233.




11

were, for all practical purposes, unitarian in their convictions.

The revision of orthodox Calvinist assumptions was not, how-
ever, wholly the product of inroads made by unitarian tenets.
Jonathan Edwards' departure from the practices of the Puritan fa-
thers was carried on by his pupil and friend, Samuel Hopkins.
"Hopkinsianism," as his beliefs came to be called, held that the
atoning power of Christ's death was not limited to an elect, but was
available to all men. '"Disinterested benevolence," a concern for
the greatest good and happiness of all, became the center of his
theology as well as his key to the realization of imrortant ethical
valuea.g

Also sharing in the movement away from strict Calvinism was
Timothy Dwight, Edwards®' grandson and president of Yale University.
Rallying Christians to the defense of the Biblical faith, Dwight
continually assailed the forces of infidelity and liberal religion.
While calling for a return to the steady society of his forefathers,
he extolled a theology which was a common sense combination of per-
sonal responsibility and dependence upon God. Under Dwight's leader-
ship, old lines of cleavage in doctrine and practice began to fade

in importance. Fine theological points were overlooked in the battle

8Nye. Cultural Life, pp. 205-208, 222-223; Clinton Rossiter,
The First American Revolution: The American Colonies on the Eve of
Independence (New York: Harcourt, Brace and World, 1953). p.-3§;
Savelle, Seeds of Liberty, pp. 32-33; G. Adolf Koch, Republican
Religion: The American Revolution and the Cult of Reason (Gloucester:
Peter Smith, 196%4), pp. 254-295.

Isweet, American Culture, pp. 198-199, 235; Merle Curti,
The Growth of Americanm Thought (New York: Harper & Brothers, 1951),
p. 77.



12

against Satanic foes.lo

After Dwight, Nathaniel W. Taylor, Professor of Didactic
Theology at Yale, continued to push New England theology toward
Arminianism. Virtually repudiating the orthodox doctrine of pre-
destination, @uloi declared that man, as a free and thinking crea-
ture, was wholly capable of accepting goodness and rejecting wicked-
ness. This trend of thought, continued by Lyman Beecher and Charles
Grandison Finney, approached the Methodist position that anyone who
willed to do so could choose to be holy rather than sinful while
minimizing the Calvinistic emphasis on the independent workings of
the Holy Spirit in the conversion process.ll

A primary cause of the '"irreligion" so laboriously lamented
by moderate and \conservative Calvinist;}during the last two decades
of the eighteenth century was held to be the growth of deism, an
imported religio-philosophical movement rooted in the Enlighten-
ment's faith in reason and science. Both unitarian and deist doc-
trine held that God was a benevolent and just Deity, that the aim
of religion was the love of God and the practice of the good life,
and that Jesus was a _humble,.philanthroric being inferior to and
distinct.from the Creator. Mayhew, Chauncy, and other advocates of
early unitarianism cannot, however, be placed in the deist camp be-

cause, despite their essential rationalism, they retained a belief

loﬂoad. Nathaniel William Taylor, pp. 47-49; Bernard
Weisberger, They Gathered at the River: The Story of the Great
Revivalists and Their Impact Upon Religion in America (Boston:
Iittle, Brown and Company, 1950), p. 63; Charles E. Cunningham,

Timothy Dwight, 1752-1817: A Biography (New York: Macmillan Com-
pany, 1942), pp. 327-328.

lthitnoy R. Cross, The Burned-Over District: The Social
and Intellectual History of Enthusiastic Religion in Western New
York, 1333-1820 (New York: Harper Torchbooks, 1965), Pe 27;
Schneider, Puritan Mind, p. 236; Nye, Cultural Life, p. 226.
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in many of the more seemingly irrational elements of revealed
Christianity. Radical deism, on the other hand, held that religious
ideas should be tested by scientific methods, completely ruling out
any belief in revelation. Some of the more extreme American deists
even regarded organized churches as dangerous to human freedom.
Hating "priests, priestcraft and mystery-mongering," deists asserted

that the basis of true religion was personal rather than institu-

tional and was more concerned with reason than with faith. Popular-

ized and defended by the pens of Thomas Paine and Ethan Allen, deism
seemed to be sweeping forward so rapidly that Christian America
would soon be engulfed in a sea of infidelic oblivion.12
Since, initially, the forces of Congregationalism could not
seem to pull themselves away from their own internal doctrinal
squabbles long enough to meet and repel the deistic challenge, it
was left to the Methodists, Baptists and Prestyterians to lead the
most militant opposition to deism. Nevertheless, Calvinist and
Arminian alike seemed to sense that they were struggling for the
exclusive right to speak for the same faith whereas the deists were

dangerous aliens in their Christian society. During the 1790's,

days of fasting, humiliation, and prayer were proclaimed, commencement

12Nye, Cultural Life, pp. 208-211; Peter Gay, ed., Deism:
An Anthology (Princeton: D. Van Nostrand, 1968), p. 13; Herbert M.
Morais, Deism in Eighteenth Century America (New York: Russell &
Russell, 1960), pp. 120-121, 15k, 177-175; Savelle, Seeds of Liberty,
PP.40, 42-43; Sweet, American Culture, pp. 91-92. As a student at
Yale during the mid-1790's, Lyman Beecher witnessed the rising tide
of deism. He later wrote: '"The college church was almost extinct.
Most of the students were skeptical, and rowdies were plenty. Wine
and liquors were kept in many rooms; intemperance, profanity, gam-
bling, and licentiousness were common.... That was the day of the
infidelity of the Tom Paine school...most of the class before me
were infidels, and called each other Voltaire, Rousseau, D'Alembert,
etc., etc." Lyman Beecher, Autobiography, Correspondence, Etc., of
Lyman Beecher, D. D., ed. by Charles Beecher, I (New Yorx: Harper &

Brothersg 1834)' E}o
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speakers condemned the 'gross and monstrous'" deistic philosophy, and
countless sermons asserted the superiority of Biblical revelation as
a guide to living.l3

Actually, as Perry Miller has noted, deism was an "exotic
plant" which never struck roots in the American environment. The
deists claimed more followers than they actually had while clerics
tended to exaggerate deism's threat to revealed religion. Largely
confined to a small minority of intellectual leaders, deism had a
limited appeal to the common man. Its philosophical rationalism
could not compete with the emotions released during the early years
of the nineteenth century when the Second Great Awakening revitalized
American Protestantism.l“

The revivalism that so markedly affected deism and orthodox
Calvinism became a dominant factor in American social and intellec-
tual life during the sixty years preceding the Civil War. [Under the
old Calvinigt orthodoxy. individuals were predestined either to be
led to salyation ar.damned to eternal punishment. The appeals of
the revivalist were expressed in the vocabulary of a contrasting
Arninianism.‘ﬂSnlxa&ign,xaamngt”xggexyggnfqn’anmelect,_but was
available to all who repented of their sins, threw themselves on
God's mercy and accepted Christ as their personal Savior. Much of

the dynamic power of early nineteenth-century revivals can be

13Koch, Republican Religion, pp. 247, 275-278; Gay, Deism,
P. 11; Morais, Eighteenth Century, pp. 159-161.

I“Porry Miller, "From the Covenant to the Revival," in The
Shaping of American Religion, ed. by James Ward Smith and A. Leland
Jamison, I (Princeton: Frinceton University Press, 1961), 353;
Nye, Cultural Life, pp. 213-215; John Allen Krout and Dixon Ryan Fox,

The Completion of Independence, 1790-1830 (New York: Macmillan
Company, 194%4), pp. 165-167; Koch, Republican Religion, p. 298.
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accounted for by the fact that they were addressed to those already
more or less within the churches and because they were able to orer-
ate within a society where a general consent to the principles of
Protestant Christianity was already taken for granted. Productive
of what Ralph Gabriel has termed '"Romantic Christianity," revivalism
emphasized the emotional rather than the rational elements in
American Protestantism.15

There had been indications as early as 1790 that the evan-
gelisa of the 1740's might once again become an important factor in
American religious life. The movement for a renewed emphasis upon
vital religion appeared simultaneously in various parts of the coun-
try and within different denominations. Almost imperceptibly, peo-
Ple began to take a greater interest in religious affairs. New
churches were established and new members enrolled. Within the
Eastern colleges, the Awakening was carried on by an educated leader-
ship which welcomed the upsurge in religious interest as a weapon
against deism. In the West, however, conditions were far different.
With little in the way of an organized ministry to keep theological
order, the emotional elements of revivaliem as proclaimed by itiner-
ant evangelists exerted a powerful appeal to the frontier settlers.

Nearly 1,000 camp meetings were held prior to 1820, each offering

15Perry Miller, The Life of the Mind in America, Erom the
Revolution to the Civil War (New York: Harcourt, Brace and World,

T, Pp. 5-7, 10, 14; Nichols, American Democracy, p. 58; Josef L.
Altholz, The Churches in the Nineteenth Century (1ndianapolis:
Bobba-MerrIll, 1067), PP. 23-2k; Charles C. Cole, Jr., The Social
Ideas of the Northern Evangelists, 1826-1860 (New York:  Columbia
University Press, 1954), p. 7; Ralph Henry Gabriel, The Course of
American Democratic Thought (New York: Ronald Press, 1956), p. 3k.
See also Ral;h H. Gabriel, "Evangelical Religion and Popular
Romanticism in Early Nineteenth-Century America," Church History,
XIX (March, 1950), 34-47.
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the free gift of salvation to all in attendance. In 1801, an esti-
mated 10,000 to 20,000 people took part in the Cane Ridge, Kentucky,
revival. It was in the South, however, that the revivals consis-
tently drew the largest crowds. Gradually growing more conserva-

tive in its theology under the influence of its slave system, the

South moved away from the broader, more tolerant version of Chrig- <. .

tianit t_had held during much of the eighteenth century to

what Russel Nye bas called ''an evangelized neo-Calvinist orthodqu."16

There was little doubt that the Second Great Awakening fur-
thered the steady advance of theology toward Arminianism and stimu-
lated the religious life of the nation as a whole. What was not so
apparent to contemporaries was the effect that it had on American
social structure. The Awakening gave both meaning and directioa to
people suffering in various degrees from the social strains encoun-
tered in a youthful country that was progressing rapidly into new

geographical, economic, and political areas. Despite the revival's

16Cole, Social Ideas, pp. 73-74; Catharine C. Cleveland,

The Great Revival in the West, 1797-1805. (Chicago: University of
Chicago Press, 19137. P. BE, Alice Felt Tyler, Freedom's Ferment:
Phases of American Social History to 1860 (Minneapolis: University
of Minnesota Press, 19L4&), p. 33; Weisberger, They Gathered at the
River, p. 50; William Warren Sweet, The Story of Religions in
America (New York: Harper & Brothers, 1930), pp. 325-326; Sweet,
American Culture, pp. 146-148; W, J. Cash, The Mind of the ougg
(New York: Alfred A. Knopf, 1962), pp. 78-82; Nye, Cultural Life,
Pp. 216-218, 232-234. See also Charles A. Johnson, The Frontier
Camp Meeting Religion's Harvest Time (Dallas: Southern Methodist
University Press, 1955). Gardiner Spr Spring witnessed the revival as
& student at Yale in 1803. Later, as pastor of the Brick Church in
New York City, he wrote: '"From the year 1800 down to the year 1825,
there was an uninterrupted series of these celestial visitations
Spreading over different parts of the land. During the whole of
these twenty-five years there was not a month in which we could not
Point to some village, some city, some seminary of learning, and
8ay, 'Behold what God hath wrought!®'" William Speer, The Great
R‘;ival of 1800 (Philadelphia: Presbyterian Board of Publication,

2), p. 570
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divisive effects on several of the denominations, it had an impor-
tant nationalizing influence which helred to create a more fully
integrated society. This process was not an exclusive one, but was
complementary to the nationally creative forces of economic inter-
action and political involvement.l7

To a great extent, the revival also laid the foundations for
the various humanitarian reform movements of the pre-Civil War years.
While the intense fervor of the Awakening did not continue unabated
throughout the entire period, the revival set forces into motion
that would long influence American life. Converts increased rapidly
as the concept and purpose of the minister changed from pastor to
soul-winner under the evangelical influence. Many of these new
Christians soon felt the call to the ministry which, in turn, cre-
ated a demand for new colleges. Between 1780 and 1830, forty new
institutions of higher education were established, of which only
eleven were state-operated. These same years saw the rise of the
home missionary movement and its natural extension, the benevolent
society. Connected with the missionary societies were evangelical
periodicals founded for the dual purpose of reporting the success-
ful work of the missionaries and defending the faith. Between 1815
and 1826 many Presbyterians and Congregationalists, aided by a
smaller number of Methodists, Baptists, and Episcopalians seeking
to supply the religious needs of the country, united to form five

great interdenominational societies. Held together by the idea of

[ —

179i11iam G. McLoughlin, Jr., Modern Revivalism: Charles
QEsndison Finney to Billy Graham (New York: Ronald ?ress, 19595,
Pe 9; Donald G. Mathews, "The Second Great Awakening as an Organ-

izin, P - R "
g Process, 1780-1830: An Hypothesis American Quarterly, XXI
(springg 1969) ) 2?’ 39"‘"0. ’ )
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benevolence, an infinite concern for the souls and needs of others,
as the highest Christian virtue, they worked outside regular church
organizations to promote what they considered to be the fundamentals
of evangelical Protestantism.18
The benevolence and reform movements of the era had a direct
and vital relationship to revivalism's emphasis on the inestimable
worth of each individual soul. Since all mortal souls were equal <?**”w-
in the sight of God, Christians were obliged to see to it that the
underprivileged, the outcast, and the downtrodden had a chance to
live worthy livea.in this world as well as in the next. The fusion

of these beliefs with a number of other concepts contributed to the

development of the yibrant and compelling doctrine of the free indi-
&

vidual, which held %{bat mankind was moying away from the necessity
of external restraint by man-made laws as it moved toward individual
ibe upon self-control.'?

The Puritans had looked upon society as an aggregate of free-
standing individuals, Jjoined in a compact for God's purposes. This
trend of thought was significantly reinforced by the arrival in

America of the Quakers and the various pietist sects who were even

18Charles Roy Keller, The Second Great Awakening in Connec-

ticut (New Haven: Yale University-?ress. 1942), p. 235; Cleveland,
Ureat Revival, pp. 156-159; William Warren Sweet, Revivalism in Americe
SEEH York: lbgngdon Press, 1944), pp. 148-149; Cross, Burned-Over
strict, p. 28; Tyler, Freedom's Ferment, pp. 31-32; Morais,
§Z§§€eenth Century, pp. 175-175; Clifford S. Griffin, "Religious
enevolence as Social Control, 1815-1860," Mississippi Valley
Historical Review, XLIV (December, 1957), 425-0426; Clifford S.
riffin, Their Brothers' Keepers: Moral Stewardship in the United
States, 1800-1865 (New Brunswick: Rutgers University Press, 1960),
P:- x1i, 25, 56. See also Charles I. Foster, An Errand of Mercy:

19Sweet, Revivalism, p. 152; Gabriel, American Democratic
Thought, pp. 19, 3&.
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more rigorously individualistic than the Calvinists. During the
later years of settlement, the proponents of Enlightenment philo-
sophy posited a liberation of mankind from the restraints of tradi-
tion, dogma, and authority. Enlightened man had confidence in his
ability to find rational solutions to his problems and to gain know-
ledge and control over himself and his universe. The early
@iueteenth-century Irontie} was also an important component in the
individualist formulatiop. The scattered population, the simplicity
of society, and the relative weakness of institutions on the from-
tier of settlement encouraged men to be both self-reliant and indi-
vidualistic. Nevertheless, without Evangelical Protestantism's be-
lief in the freedom of the will, the doctrine of the free individual
would not have had the same dynamism or appeal.zo

American individualism was not, however, a cult of solitude
but a collective individualism. In both the religious and secular
spheres it was participatory and cooperative, seldom evidencing
strong tendencies toward withdrawal or isolation. During this
period, both evangelical churchmen and laymen agreed that government
and religion were similarly rooted in the individual. While admir-
ing the virtues of simplicity, directness and common sense, neither
group had much patience with dogma or tradition. Citizens of the
young republic tended to think of the individual not as a wholly

Separate figure, but as one of many.zl

2oRuasel B. Nye, This Almost Chosen People: Essays inm the
Higstory of American Ideas (East Lansing: Michigan State University
5 =geas
preas, 1§365é pp. 209-2113 Gabriel, American Democratic Thought,
Pe 21-22, 38.

Zlﬂye, Almost Chosen, p. 208; Nye, Cultural Life, p. 221;
Seymour Martin Lipset, The First New Nation: The United States in

Historical and Comparative Perspective (New York: Basic Books, 1963),
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The early years of the new century were important ones for
the individual members of several Protestant denominations as well
as for society as a whole. Presbyterians and Congregationalists
attempted to meet the challenge of the frontier by a Plan of Union.
Adopted in 1801, the Plan provided for the establishment of union
congregations in communities where members of the two communions
were found living side by side. These churches would then be per-
mitted to call either a Presbyterian or a Congregational pastor.
Although it was not intended that either denomination should absorbd
the other, the practical effect was an assimilation of Congrega-
tional churches into Presbyterianism. From the standpoint of deal-
ing with the spiritual needs of the frontier, Congregationalists
were handicapped by their loose form of church polity and by a
leadership that tended to think in sectional rather than national
terms. Presbyterians were greatly affected by those aspects of the
Second Great Awakening that tended toward divisiveness. Troubled
by the intrusion of Unitarian, Universalist, and Methodist doctrines
into their own church, "0ld School" Presbyterians fought for a

strict adherence to the Calvinistic tenets of the Westminster

PPs 163-164., See also T. Scott Miyakawa, Protestants and Pioneers:
Individualism and Conformity on the American Frontier (Chicago:
Uiiversity of Chicago Preass, 1964). Perry Miller has described the
way in which Charles Finney's evangelism fit this pattern of thought:
"By his oratory and his example, he brought the communities together
and yet placed upon individuals responsibility for their own
actions.... It would be false to say that in the second of his in-
Junctions he was advocating what modern economic theory terms ‘in-
dividualism.' With that he was not concerned. He was, rather,
dononstrating a method by which all might participate in the mystery
°f communion, even to self-abasement before the eyes of the fellow-
ship, Yet each person, out of his own resources and courage, might
triunph because he achieved the progress to the anxious seat for

8nd by himself." Miller, Life of the Mind, pp. 34-35.
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Confession. '"New School" men, composed largely of Fresbyterian-
ized Congregationalists, were willing to accept liberalized modifi-
cations of some of Calvinism's more rigid rules. The antipathy be-
tween the two groups, further aggravated by schismatic movements
and by the effects of the Plan of Union, culminated in a series of
heresy trials. In 1837 the Flan was abrogated and the New School
Presbyterian Church seceded from the General Assembly to form a
separate hody.22

During the period 1800-1830, Baptists and Methodists in-
creased their membership dramatically. Unimpeded by bulky ecclesi-
astical machinery or complicated doctrine, the Baptists tripled
their numbers within thirty years. Between 1800 and 1803, 113
churches and 10,000 members were added to the church in Kentucky
alone. By the 1820's the settled portion of the West was covered
with a network of Baptist Associations. (ks defenders of the
Arminian principles of free grade and individual responsibility,
Methodists were insatiable opponents of the Calvinistic tenets of
limited grace and predestination.) Aided by a theology that was
hospitable to the central ideas of revivalism, Methodist circuit
riders spread their message into every corner of the young nation.
By 1844, just sixty years after the Methodist Episcopal Church was
organized, the Methodists had grown to be the largest Protestant
religious body in America. Even in New England, their total member-

ship was second only to the Congregationalista.23

[re—

ZZSweet, American Culture, pp. 99-102, 206-209; Sweet,
Revivaliem, p. 142; Nye, Cultural Life, pp. 218-219, 227-230.

23Nye, Cultural Life, p. 219; Sweet, American Culture,
Pp. 110-111, 115-115. 119, 225; Sweet, Revivalism, p. 129; Cleveland,
Great Revival, p. 131; Weisberger, They Gathered at the River,
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The Protestant Episcopal Church was not well equipped for
frontier missionary endeavor. Tied to their parishes, lack%Pg in
popularity with the masses, and fearing the emotions released by
the Second Great Awakening, Episcopal ministers made little progress
in frontier regions. Episcopalians frowned on lay preachers and
held their educational standards for the clergy at a level which
made the rapid recruitment of ministerial candidates almost impos-
sible. Until the close of the War of 1812, the denomination was in
no position to be assertive or aggressive, even if there had been a
forward=looking tendency on the part of its leaders. During the
post-revolutionary years it was difficult to convince Americans
that the Episcopal Church was anything other than an English insti-
tution.24

American Quakers faced a number of problems during the open-
ing years of the nineteenth century. There was a growing difference
between city Quakers and those who resided in rural districts.
Evangelicalism appealed to many city Quakers because it emphasized.
the necessity of personal religious experience, but in some quarters
the evangelical doctrines were seen as a rejection of the fundamental
principle of the Inner Light. By the end of the 1820's this differ=-

ence of opin r.8)long with what was seen as a growing spirit of

Pp. 42-43, See also William Warren Sweet, Religion on the American
Frontier, Vol. I: The Baptists, 1783-1830, A Collection of Source
Materials (New YorkT Henry Holt and Company, I1931), Pps 13-57 and
am Warren Sweet, Religion on the American Frontier, Vol. IV:
The Methodists, 1783-18%0, X Collectiom of Source Materials
hicago: University of Chicago Press, 1946), pp. 51=70.
2“Nye, Cultural Life, p. 229; Sweet, American Culture,
PP. 104-110; See also William Wilson Manross, The Episcopal Church
1n the United States, 1800-1840: A Study in Church Life (New York:
°1unbia University Press, 1938), Ppe 37-637
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worldliness among the city dwellers, resulted in a serious schism
within the Society of Friends.%’

As Perry Miller has noted, the emergence of Unitarianism out
of Calvinisam was "a very gradual, almost an imperceptible, process."
Until the last years of the eighteenth century there was no clear
line of demarcation between orthodox and liberal within Congrega-
tionalism. Despite a tacit acceptance of liberal doctrine by many
Congregational churchmen, King's Chapel in Boston was New England's
only professedly Unitarian church at the beginning of the new cen-
tury. In 1803, however, William Ellery Channing was ordained and
installed as minister of Boston's Federal Street Church. Within a
few years he became the primary spokesman for the Unitarian move-
lent.26

Universalism paralleled Unitarian development in New England,
but tended to draw its converts from the rural and working classes
rather than from the more educated sectors of society. By 1805, the
son of a Baptist farmer-preacher, Hosea Ballou, had become the recog-
nized leader of American Universalism. Rejecting the theories of
total depravity, endless punishment in hell, the Trinity, and the
miracles, Ballou gave the Universalists their first consistent and
complete philosophy. The Universalists were in fundamental agree-

ment with Initarjanism, holding that God was too good to damn man,

2 Sweet, American Culture, pp. 229-232. See also Robert W.
Doherty, The Hicksite Separation: A Sociological Analysis of
Religious Schism in Early Nineteenth Century America (New Brunswick:
Rutgers University Press, 1967).

26Perry Miller, "Jonathan Edwards to Emerson,'" New England
Quarterly, XIII (December, 1940), 605-606, 612; Sweet, American
Culture, p. 192; George M. Stephenson, The Puritan Heritage (New York:
Macmillan Company, 1952), p. 115.
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while the Unitarians insisted that man was too good to be damned.27
The fact that Black Americans were seldom welcomed as equal
participants in the nation's churches helps to account for the
founding of independent Negro churches during the first decades of
the nineteenth century. Although the great majority of Black
churchgoers were Baptists or Methodists, Negroes could be found in
almost all of the denominations. At least two independent congre-
gations were established in the South before the end of the Revolu=-
tionary War, but real development did not begin until 1787. Some
of the new churches employed white ministers, but the trend toward
racially separate bodies was well under way by 1800. Many churches
were established by Black Christians who desired to conduct reli-
gious services according to their own particular needs. The mem-
bers of these churches found both spiritual comfort and an increased
opportunity for social and political expression within the ;ew in-
stitutiona. Although it further separated the races, the Negro
church proved to be the most dynamic social institution in the ante-
bellum Black commnnity.ZB

Early Negro churchmen such as Richard Allen, first bishop

of the nationally-organized African Methodist Episcopal Church,

27Sweet, American Culture, pp. 196-198; Nye, Cultural Life,
Pe 227. See also Daniel Walker Howe, The Unitarian Conscience:
Harvard Moral Philosophy, 1850-1861 (Cambridge: Harvard University
Press, 19705.

28] gon F. Litwack, North of Slavery: The Negro in the Free
States, 1790-1860 (Chicago:™ University of Chicago Press, 1961),
Fp. 187-188, 195-196; Winthrop D. Jordan, White Over Black:
American Attitudes Toward the Negro, 1550-1812 (Chapel Hill:
University of North Carolina Press, 1963), pp. 422, 425; John W.
Cromwell, '"The Earlier Churches and Freachers" in The Negro Church,
ed. by W. E. Burghardt DuBois (Atlanta: Atlanta University Press,

1903), p. 30; Ruby F. Johnston, The Development of Negro Religion
(New York: Philosophical Library, 1954), ppe 1l-12.
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preached a message of patience and moderation. God would eventually «.--.
liberate the chattel, but until then, slaves had to be obedient and
trust_in the Almighty. Free Blacks had to refrain from manifesting
any i1l will toward their former masters. Nevertheless, before the
end of the 1820's, Negro ministers had begun to condemn the slave
institution as '"the scourge of heaven, and the curse of the earth."
Despite this tendency toward a more aggressive spirit, Black church-
men failed to agree on the proper social and political role of
their institutions. Some ignored the vital issues of the day and
concentrated on proclaiming the hope of a less bitter existence in
the next world.29

Despite the diversity of American religious profession and
practice, the centrifugal tendencies evidenced in several of the
denominations, and the rude shocks made by eighteenth-century ra-
tionalism and "infidelity" on others, the young nation remained
predominately a religious-minded land with an emotional, moralistic,
pietistic spirit that would color its social, political, and econo-
mic beliefs for many generations. As the French traveler Alexis de
Tocqueville noted in 1831, "America is still the place where the
Christian religion has kept the greatest real power over men's

aoula.“Bo

agBonjamin E. Mays, The Negro's God as Reflected in His
Literature (New York: Atheneum, 1969), pp. 34-35, 42; Litwack,
North of Slavery, pp. 189-190.

}oNye. Cultural Life, p. 219; Alexis de Tocqueville,
Democracy in America, ed. by J. P. Mayer and Max Lerner, trans. by
George Lawrence (New York: Harper & Row, 1966), p. 268.
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CHAPTER II

FANNY GARRISON'S BOY

"O that my mother were living!" is often
the exclamation of my heart. Alas! she
cannot come to me. But why do I say "alasl!"
Would I, even if I could, call her away from
the joys and glories of a better world, to
this transient, polluted, dying state of
existence? Oh, no! Rest in heaven, dear
mother! I would go to thee, but not have
thee come to me.... Thy dutiful, penitent,
affectionate child hopes to spend with thee
a blissful eternity!
==William Lloyd Garrison
June 21, 1834
Many of the more radical and individualistic aspects of the
religious upheavals of the 1740's and 1750's were preserved and
carried into the later years of the century by the New England
Baptists, a sect to which William Lloyd Garrison's mother was con-
verted while living with her parents in Nova Scotia during the last
years of the eighteenth century. Francis Maria Lloyd's decision to
abandon Anglicanism for the soul-searching rigors of the Baptists
greatly angered her iron-willed father, eventually causing him to
turn her out of his home. His strident opposition tended to strength-
en rather than to diminish her newly acquired convictions. In 1798
Fanny married Abijah Garrison, a sea~-faring man whose irregular ha-
bits she hoped to cure by exposing him to the regenerating powers
of religion. Abijah was somewhat frightened by his wife's staunch

righteousness and piety. Her ways were certainly not those to which

27
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he had been accustomed. A life of church-going and prayer meetings
depressed him. It was not long before their home life became a bat-
tle of wills. While Fanny worked to convert the maverick searan to
Baptist ways, Abijah turned for comfort to waterfront cronies and
drink. As he grew increasingly unmanageable, Fanny clung ever
closer to the promises of her religion. She was always happiest
when she could forget her worldly problems and, with her mind
""engaged in religion," contemplate her heavenly reward. In later
years, recalling the ''rude blast of misfortunes" which followed her
marriage, she asserted that had it not been for an overruling
Providence, she would have rapidly descended into a state of abject
depression. "I was taught to see that all my dreams of happiness
in this life were chimerical," she wrote, '"the efforts we make here
are all of them imbecility in themselves and illusive, but religion
is perennial. It fortifies the mind to support trouble, elevates
the affections of the heart, and its perpetuity has no end."1

In the spring of 1805 the troubled couple moved from Gran-

ville, Nova Scotia to Newburyport, Massachusetts. It was here, in

1jomn L. Thomas, The Liberator: William Lloyd Garrison

(Boston: Little, Brown and Company, 19635, PP. 11=15, 193 George M.
Fredrickson, ed., William Lloyd Garrison (Englewood Cliffs: Prentice-
Hall, Inc., 1968), pp. B-5; Mary Howitt, "Memoir of William Lloyd
Garrison," People's Journal, II (September 12, 1846), 142; Frances
Maria Garrison to Maria Elizabeth Garrison, May 24, 1820, in Wendell
Phillips Garrison and Francis Jackson Garrison, William Lloyd
Garrison, 1805-1879: The Story of His Life Told by His Children, I
New York: Century Co., 1855), 39. While working in Lynn, Massa-
chusetts in 1814 Fanny wrote: "O that I could once more be re-
stored to my friends again and have just enough to supply my real
Wants--with my tender ofspring around me the Company of my Dear
Christian Freinds--And my mind engaged in Religion--happy thought
although Visionary at present...." Frances Maria Garrison to
William Lloyd Garrison, September 11, 1814, in Walter McIntosh
Merrill, ed., Behold Me Once More: The Confessions of James Holley
Garrison (Boston: Houghton, Mifflin Company, 195E5. p. 10,
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early December, that William Lloyd Garrison was born. The Garrison
family, which by this time also included a daughter, Caroline Eliza,
and a son, James Holley, shared a small frame house with David
Farnbham, a captain in the coastal trade, and his wife, Martha. Both
being ardent religionists, Fanny and Martha soon came to be the best
of friends. Constant in their attendance at the services of the
local Baptist church and occasionally hosting evening meetings in
their own parlor, the two women seemed determined to have their
children grow up in an atmosphere of dedication and service to the
Lord.2

If the adversity which Fanny met when she renounced
Anglicanism served to strengthen her belief in the éorrectness of
her faith, then undoubtedly the trials and tribulations faced by
the Newburyport Baptists also caused her to adhere more closely than
ever to the Baptist communion. A veritable island in a sea of
Congregational and Presbyterian churches, the Baptist Church of
Christ was formed in the face of obstacles which would have discour-
aged less hearty religionists. When a young licentiate minister
named Joshua Chase preached the first sermon to the Newburyport
Baptist Society on Sunday July 22, 1804, he was not only declaring
war against the forces of sin and godlessness, but was also launch-
ing an attack upon the settled habits and opinions of a community
which had experienced little prior contact with people of his reli-
gioua persuasion. While the first baptismal service was held in

October 1804, it was not until May 2, 1805 that a fellowship of

ZAbijah Garrison to Robert and Mary Angus, Arril 4, 1805, in
Garrison and Garrison, Life, I, 17-18; Thomas, Liberator, ppe. 15, 18;
Garrison and Garrison, Life, I, 20, 24, 27.
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some 20 members was officially organized as the Baptist Church of
Christ in Newbury and Newburyport. Initially the meetings were
held in a schoolhouse on Marlborough Street and at several other lo-
cations around town, but by the fall of 1808 the Newburyport
Baptists could boast of a newly constructed $16,000 brick meeting-
house. Unfortunately, a fire destroyed the church building in 1811,
forcing them to meet in the city court house until they could afford
to build a new house of worship the following year.3

Fanny went to this resolute body of believers for spiritual
comfort when, shortly after the birth of Maria Elizabeth in July,
1808, Abijah Garrison left Newburyport--never to return to it or
to his family aga.in.l+ The solace which she found there encouraged
her to strive harder than ever to inculcate in her children a deep
reverence for the things of God. She also found that, among her
Baptist friends, there were those who would willingly help her in
her hour of need. The struggle for existence could indeed become

a severe and bitter experience for a fatherless family of four unless

they received some outside assistance. Such aid was received from

3E. Vale Smith, History of Newburyport: From the Earliest
Settlement of the Country to the Present Time (Newburyport, 18547,
PP. 311-313; John J. Currier, History of Newburyport, Mass., 1764-
1905, I (Newburyport, 1906), 287-289.

“Garrison and Garrison, Life, I, 24. At the time, Abijah
was out of work due to the harmful effects which Jefferson's
Embargo had on Massachusetts' shipping. Without a job, and appar-
ently disinclined to find one, he spent much of his time drinking
rum with his cronies. In the early summer of 18C8, the death of
Caroline, the Garrison's eight-year-old daughter, brought further
depression into the household. Even the birth of another daughter
a few weeks later did little to assuage Fanny's grief. When, in
& sudden fit of temper, she disrupted one of Abijah's social even-
ings at home by breaking the liquor bottles and forcibly ejecting
his companions, her husband walked out and never returned. See
Garrison and Garrison, Life, I, 24-26; Thomas, Liberator, p. 19.



31

Martha Farnham, who assured Fanny that as long as the Farnhams had
a roof over their heads, the Garrisons were welcome to share it.
In later years, a deacon of the church named Ezekiel Bartlett played
a similar role, caring for William while Fanny worked as a house-
keeper in Lynn. Therefore, whether under the care of Fanny, "Aunt"
Martha Farnham, or Deacon Bartlett, young William, or Lloyd as his
mother always called him, was assured of being raised in an atmos-
phere filled with reverence toward God. Although poor in material
goods, young Garrison suffered from no shortage of religious in=-
structors.5

Fanny, however, remained the primary influence on the devel-
opment of Lloyd's religious character. Almost puritanical in her
abhorrence of sin and in her stern and uncompromising moral convic-
tion, she sought to mold his religious beliefs in the image of her
own. By sending him each week to the Baptist church and by leaving
him in the care of devout Christians in her absence, she tried to
ensure that the worldly pleasures which had been so dear to her hus-
band would not entrap her son. Her efforts were not in vain. As
companion, teacher, and protector, Fanny succeeded in leaving an

indelible mark on the boy's mind.6

5Garrison and Garrison, Life, I, 26-27; Howitt, "Memoir,"
Pe 142,

6Thomas, Liberator, ppe. 20-21; Archibald H. Grimké, “"Bio=-
graphical Oration," Alexander's Magazine, I (January, 1906), 17.
John Thomas has noted that one of Garrison's earliest memories was
that of his mother bent in prayer with her '"Dear Christian Friends"
in the parlor. In 1834, Garrison wrote: "I had a mother once, who
cared for me with such a passionate regard, who loved me so intensely,
that no language can describe the yearnings of her soul--no instru-
ment measure the circumference of her maternal spirit.... Her mind
was of the first order--clear, vigorous, creative, and lustrous,
and sanctified by an ever-glowing piety. How often did she watch
over me--weep over me--and pray over me! (I hope, not in vain.) She
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