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Abstract 

 

This thesis considers the financial development of the Catholic Church in Scotland between 

1772 and circa 1890. In 1772, the Church was heavily reliant on external, normally 

insufficient sources of income. The dangers of this over-reliance became clear when the 

progress of the French Revolution destroyed the Church’s foreign financial bases and saw the 

loss of its continental colleges. Consequently, and for the first time, the Church turned to the 

Catholic laity for financial support. This represented a significant cultural shift for a 

community which was unaccustomed to providing such support. But recognising the Church’s 

financial needs, the laity responded generously to this appeal and in many places raised 

additional funds to support their priests. Very quickly this financial necessity was subsumed 

into a larger narrative of religious duty and idealism, so that to financially support the Church 

was now also crucial to an individual’s spiritual and temporal well-being. By the early 

decades of the nineteenth century, financial voluntarism was well embedded in the Catholic 

community and ordinary Catholics had assumed responsibility for financing many of the 

Church’s activities. As the century progressed, and as the Church responded to new pressures 

caused by famine migration, the bishops began to exert greater control over the Church’s 

financial life. The rise of ultramontanism within the Church, with its focus on the parish 

church, ensured that the local church also became the locus for many of these new fundraising 

efforts. A sign of the Church’s increasing maturation came in 1878 when Rome restored the 

episcopal hierarchy, which had a number of financial implications as the bishops sought to 

come to terms with ordinary ecclesiastical government - something that had been lacking for 

nearly three centuries. By c. 1890, most of the difficulties of these years had been resolved 

and the Church had put in place financial infrastructures that, in many ways, remain in place 

even today. 
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Notes 

The term ‘Church’ has been used throughout this thesis rather than ‘mission’. Technically 

speaking, between 1653 and 1878 Rome considered Scotland a mission territory since 

following the Reformation of 1560 Catholicism was no longer the nation’s official religion, 

nor was it followed by the majority of the Scottish people. Often in the primary sources, 

however, the terms ‘Church’ and ‘mission’ are used interchangeably, so that it was deemed 

best to use the more readily understood term ‘Church’. Where ‘mission’ has been used it is to 

describe individual stations or parishes. 
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Introduction 

 

Between 1772 and 1890 the Catholic Church in Scotland was transformed from one marked 

by an ‘air of timidity’, cowed by two centuries of legal proscription and poverty, and battered 

by an almost fatalistic attachment to the House of Stuart, into a highly visible institution that 

was very much a part of Scottish society.
1
 The question is, how did this remarkable 

transformation come about? Certainly, a number of factors played a part, each in their own 

time, including legislative relief in 1793 and 1829 and the Famine migration of the 1840s, but 

nothing could have been achieved without money and appropriate financial structures. 

Without money, priests and bishops could not have functioned during the penal era and most 

likely Catholicism would have vanished from Scotland. Without money, the Church could not 

have built and sustained the many new churches and schools of the nineteenth century or 

created a suitable devotional and liturgical programme for the faithful. Money, in other words, 

sustained - indeed sustains - the Catholic Church in Scotland. As such, a systematic 

consideration of how the Church evolved financially is crucial to understanding how it 

survived and developed, as well as bringing into relief many of its current financial structures, 

attitudes and practices, all of which contribute to its ongoing existence as an institution, as a 

corporation. 

Ecclesiastical finances, perhaps more than any other aspect of the Catholic Church, 

capture the popular imagination, particularly if the story centres on the Holy See. In recent 

times such stories have again come to the fore. In 2012, a papal butler was arrested for 

removing documents from the Apostolic Palace, which, among other things, highlighted 

corruption at the Institute of Religious Works, more commonly known as the Vatican bank.
2
 

In 2013, a senior priest at the Administration for the Patrimony of St Peter was imprisoned on 

                                                             
1
 Michael A. Mullet, Catholics in Britain and Ireland 1558-1829 (London, 1998), p. 167. 

2
 See, for example, The Guardian 26 May 2012, 13 August 2012, 29 September 2012. 
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suspicion of laundering £17m, while Pope Francis issued a Motu Proprio (on his own 

authority) in an attempt to clean up various aspects of the Vatican’s financial dealings and to 

increase transparency.
3
  

Away from the intrigues of Papal Rome, the Church in Scotland has also attracted 

attention over its finances, although it lacks much of the sensationalism that marks the stories 

discussed above. The Scottish leg of Benedict XVI’s 2010 state visit is reported to have cost 

nearly £2m, part-funded by the Church through a per-head levy of £20 for attendance at the 

Papal Mass in Bellahouston in Glasgow, which was attended by more than 60,000 people. In 

the same city, by the end of the financial year 2010/11, the archdiocese of Glasgow had raised 

more than £8m for its Faith in Action programme - aimed at developing various aspects of 

parochial life and work - but was reproached for using professional fundraisers.
4
 Some of that 

money was filtered through to the £5m refurbishment fund for the 200-year-old St Andrew’s 

Cathedral on Clyde Street, the results of which have been both praised and criticised.
5
 

Though these issues are contemporary, the debate around them nevertheless highlights 

a number of important points, all of which are relevant to this thesis: a study of church 

finances in the eighteenth and nineteenth centuries. First, the very existence and functioning 

of the Church, including its finances, can be a highly emotive issue, thus the historian must be 

careful to maintain impartiality and use the sources in a strictly scholarly fashion. It is all too 

easy for sympathetic Catholic historians to present the Church in a favourable light, or for 

hostile commentators to present it as the new Babylon. Such polarity is not uncommon.
6
 

Secondly, the Church needs money to function, a fact perhaps not fully appreciated by 

                                                             
3
 The Guardian, 25 July 2013. 

4
 The Scotsman, 1 September 2012. 

5
 See, for example, The Guardian, 26 August 2012, in which the writer describes the refurbished cathedral as 

‘gaudy’. 
6
 An example of this is the ongoing debate surrounding Pope Pius XII’s actions during the Second War, and 

particularly his action towards the Jews. For works which paint Pius in a negative light see, for instance, John 

Cornwell, Hitler’s Pope: The Secret History of Pius XII (London, 2000); Susan Zuccotti, Under His Very 

Windows: The Vatican and the Holocaust in Italy (New Haven, 2000). For sympathetic accounts of the pontiff’s 

role see Pierre Blet, Pius XII and the Second World War According to the Archives of the Vatican (Hereford, 

1997) and M. Marchione, Pope Pius XII: Architect for Peace (New Jersey, 2000). 
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everyone. That need is as true of the Papacy now as it was for a nineteenth-century priest 

stationed in Glasgow, Edinburgh or Aberdeen.  

Many of the financial and fundraising mechanisms the Scottish Church uses today 

were first developed or introduced during the period covered by this thesis, including trust 

funds, collections at Mass, financial investments and direct contributions towards the upkeep 

of the episcopal office, or the cathedraticum. True, methods have become more sophisticated 

and professionalised since then - think, for instance, of Gift Aid schemes or the professional 

fundraisers mentioned above - but they have their roots in the nineteenth century. Consider 

also the system of specific-purpose collections discussed throughout the thesis. The Church 

continues to use such collections, still centred on parish churches, but for slightly modified 

purposes. Each year the Scottish bishops authorise nation-wide collections for the Church’s 

various agencies, including the Catholic Education Service and the Justice and Peace 

Commission, while individual parishes often call upon their parishioners for additional 

financial support.
7
 Throughout the summer of 2013 St Augustine’s in Coatbridge held weekly 

second collections and used a ‘sponsor a tile’ scheme, with each tile costing £10, to raise 

funds for a new roof, while St Mary Star of the Sea in Leith was attempting to raise £8,000 

for a new baptismal font.
8
 Parish collections, which assumed prominence during the period 

covered by this thesis, remain the Church’s most important source of income.  

The importance of a study of the Church’s financial development is further shown by 

the fact that several of the trusts established in the nineteenth century continue to yield 

significant income: the John Menzies Charleston Estate regularly yields in excess of £250,000 

to the archdiocese of St Andrews and Edinburgh; the Thomas Mitchell Bequest some £20,000 

each year for sick and elderly clergy; and the Charles Trotter Trust brings in approximately 

                                                             
7
 The Bishops’ Conference of Scotland Catholic National Endowment Trust: Report of the Trustees and 

Financial Statements For the year ended 31 December 2010. 
8
 St Augustine’s, Coatbridge, Bulletin 8 September 2013, 22 September 2013; St Mary Star of the Sea Leith, 

Bulletin 4 August 2013. 
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£20,000 per year for the ‘behoof’ of the whole Church.
9
 And in keeping with its charitable 

status and various legal obligations, the Church now makes frequent use of experts such as 

accountants, bankers and solicitors, a practice that also has its roots in the nineteenth 

century.
10

 

This thesis, then, explores the financial development of the Church in Scotland 

between 1772 and c.1890, during which time it evolved into the financial institution that it 

more or less remains today. It is difficult to overstate the importance of finances within the 

post-Reformation Church, and the ubiquity of financial references within the primary sources 

demonstrates how much it weighed on the minds of the Church’s leaders. Despite this, there 

has been no systematic attempt to chart how the Church developed financially during these 

years. Admittedly, the task is not an easy one, given this huge volume of primary material. 

Likewise, the complexity of ecclesiastical finances, the inability easily to follow a ‘money 

trail’ because of gaps in the sources and the lack - for the most part - of common financial 

policies from one diocese or district to another, all make it difficult to extrapolate the pennies 

earned and spent. Consequently, this thesis cannot claim to consider every financial 

transaction that occurred during the period under consideration nor to have tracked how every 

church and school was financed, nor note every benefaction the Church received. This thesis 

nonetheless proposes that there were three discernible phases to the Church’s financial 

development, each of which was, to some extent, driven by factors beyond its control. The 

first of these lasted from at least the beginning of the eighteenth century until 1772, the 

second between 1772 and the 1840s, and the third from the 1840s until around 1890. 

                                                             
9
 Information extracted from the Office of the Scottish Charity Regulator. 

10
 The Bishops’ Conference, for instance, banks with the Bank of Scotland and uses as its auditor the Glasgow 

firm, Hardie Caldwell LLP, while another Church trust, the John Menzies for Scotus College Education Trust, 

banks with Lloyds TSB and employs as its financial advisers the Edinburgh company Charles Stanley & Co Ltd. 

See The Bishops’ Conference of Scotland Catholic National Endowment Trust: Report of the Trustees and 

Financial Statements For the year ended 31 December 2010 and John Menzies Trust for Scotus College & 

Catholic Education Financial Statements for the year ended 28 February 2010. 
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During the first phase the Church relied almost exclusively on external sources of 

funding, namely from the Congregation for the Propagation of the Faith in Rome 

(Propaganda), under whose care it had been since 1653, and from France, which became one 

its main centres for financial business following the Reformation. This reliance developed for 

two reasons. Firstly, the wide-ranging anti-Catholic penal laws introduced by the Reformation 

Parliament and reaffirmed and extended by the 1700 Act for Preventing the Growth of 

Popery, meant, quite simply, that it was illegal to be a practising Catholic in Scotland. Among 

other things, Catholics could not legally acquire property or hear Mass.
11

 Because of these 

measures, the Church had little choice but to look beyond Scotland for most of its various 

needs, including money to support its priests in their work. The Catholic community itself 

was small - never numbering more than 30,000 in the eighteenth century - impoverished and 

unaccustomed to making regular financial contributions to support its priests, although many 

contributed in kind, offering food and shelter. The Church therefore looked to Rome and Paris 

for a vital stream of subventions. Together these sources provided the overwhelming majority 

of the Church’s income until the French Revolution effectively destroyed both the Scottish 

Church’s and the Vatican’s financial base. 

The Church was not, of course, the only proscribed church in the British Isles, and its 

sister churches in England and Ireland faced similar legal sanctions. Nor were these 

communities the only proscribed religious groups in Europe; consider, for example, French 

Protestants - the Huguenots - who faced renewed persecution following the revocation of the 

Edict of Nantes in 1685. Huguenot ministers were executed for conducting Protestant 

services, their friends and family forced to convert to Catholicism on their deathbeds and their 

children compelled into Catholic education. As a result, much like priests in Scotland, 

Huguenot ministers went ‘underground’, used aliases, avoided large towns and conducted 

                                                             
11

 For a summary of the penal laws see Alphons Bellesheim, History of the Catholic Church in Scotland from the 

Introduction of Christianity to the Present day, vol. IV (Edinburgh, 1890), pp. 229-32. 
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their pastoral work only at night.
12

  

The Huguenot community sought to counteract some of the worst features of the penal 

code in 1715 when, at a national synod, it introduced a number of measures intended to create 

a new organisational structure. These included greater emphasis on properly trained ministers 

and the introduction of local disciplinary structures, such as local synods. More progress was 

made a number of years later when, in 1726, a new seminary was opened in Lausanne, which 

over the course of only two decades or so produced 90 Protestant pastors.
13

 Maintaining a 

supply of ministers or priests was vital if an underground church was to survive at all, and if 

the Huguenots looked outside France to ensure this supply so, too, did Catholics in Scotland, 

England and Ireland look beyond their respective countries. The Scots established colleges at 

Paris, Rome, Douai and Madrid (later moved to Valladolid). The Irish founded no less than 10 

Continental establishments including those at Paris, Rome and Lisbon. English Catholics 

possessed colleges at Rome, Douai, Valladolid and one in Seville.  

Clearly, some kind of organisational framework or structure, which included a supply 

of ministers, was essential if a persecuted religious group was not only to survive but to 

eventually take its first tentative steps towards emergence from the underground. As 

mentioned above, the Huguenots put such a framework in place in 1715. The Scots Catholics 

had moved earlier to do the same in 1694 with the appointment of the first Catholic bishop 

since the Reformation, and in 1700 with the creation of a central management system. English 

Catholics created a new ecclesiastical framework in 1685, when four new districts, each with 

its own bishop, were erected. Irish Catholics also created a new framework and, despite wide-

ranging penal laws intended to ‘make them poor and to keep them poor…[and] to degrade 

them into a servile caste’, had bishops in place in most of the country’s old dioceses by the 

                                                             
12

 Shelby T. McCloy, ‘Persecution of the Huguenots in the 18
th
 Century’, Church History, vol. 20, no. 3 (1951), 

p. 62. 
13

 Geoffrey Adams, The Huguenots and French Opinion 1685-1787 (Ontario, 1991), p. 38-9. 
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1730s.
14

  

Yet for as much as these groups might have created structures that ultimately helped 

ensure their survival, other factors were important and common to each. The first is that penal 

legislation was always enforced selectively, whether in Scotland, Ireland, England or France. 

Linked to this was the fact that each group relied on sympathisers and friends who shielded 

them from excessive applications of the various penal codes.
15

 Finally, as the confessional 

state began to erode, legal toleration became a possibility, then a reality, for these outlawed 

churches. 

Central to all of this were finances, without which survival would have been 

impossible. Unlike the Irish Catholics or Huguenots who responded to penalization by 

directing their energies into commerce which, in turn, generated wealth that helped sustain 

their respective churches, Scottish Catholics made no such response and were 

overwhelmingly poor.
16

 In Ireland, moreover, the penal code resulted in the emergence of 

financial voluntarism within the Catholic community, which would eventually emerge in 

Scotland.
17

 This saw ordinary Catholics contribute to the Church in both money and kind, 

including gifts of corn and grain, as well as through collections taken up at weddings and 

funerals.
18

 This financial support meant that in the first half of the nineteenth century the Irish 

Church spent some £5m on building work, was supporting 26 bishops and able to pay priests, 

                                                             
14

 Quoted in Patrick J. Corish, The Catholic Community in the Seventeenth and Eighteenth Centuries (Dublin, 

1992), p. 73. 
15

 For the Huguenots see McCloy, ‘Persecution’, pp. 71-2; for Scots Catholics see Callum Brown, ‘Religion and 

Social Change’, in T.M. Devine and Mitchison (eds), People and Society in Scotland, Vol. 1, 1768-1830 

(Edinburgh, 1988), p. 212; Mary McHugh, ‘Religious Condition of the Highlands and Islands in the mid-18
th
 

century’, Innes Review, vol. 35, no.1 (1984), p. 25; Callum Brown, Social History of Religion in Scotland since 

1730 (Edinburgh, 1992), p. 117. For Ireland see Ian McBride, Eighteenth-Century Ireland (Dublin, 2009), p. 

216. 
16

 Warren Candler Scoville, The Persecution of the Huguenots and French Economic Development, 1680-1720 

(California, 1960), p. 155. 
17

 Patrick Carey, ‘Voluntaryism: An Irish Catholic Tradition’, Church History, vol. 48, no. 1 (1979), pp. 49-62. 
18

 For an overview of the Irish Catholic Church at this point see Patrick J. Corish The Irish Catholic Experience: 

A Historical Survey (Delaware, 1985), chapter 5. See also Thomas Bartlett, Ireland: A History (Cambridge, 

2010), pp. 163-72, which deals with the eighteenth century. For a discussion of the uniquely Irish practice of 

missions, which provided much support for priests see Emmet Larkin, The Pastoral Role of the Roman Catholic 

Church in Pre-Famine Ireland, 1750-1850 (Dublin, 2006), chapter 4. 
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on average, £65 per year.
19

 As a small and poor community, Scotland’s Catholics could not 

match such levels of expenditure, nor could they match the level of ‘old’ wealth which existed 

in the English Catholic community and which helped to sustain the Church there during the 

penal era.
20

 As it was, then, the Church in Scotland became reliant on foreign sources of 

income, unable to sustain itself financially - at least initially - on its own resources. 

By the time of the French Revolution, of the communities mentioned above, only 

Scotland’s Catholics had not benefitted from any measures intended to limit or remove the 

penal laws: Ireland and England legislated for Catholic relief in 1778 and the French removed 

many of the restrictions on the Huguenots in 1787. Yet it was the French Revolution rather 

than relief, eventually enacted in 1793, that precipitated the second phase of the Scottish 

Church’s financial evolution, not least because of the pecuniary hardship it caused. True, the 

Church had long been conscious of the need to wean itself off foreign income and had been 

building up its domestic resources since the 1770s, but under the leadership of George Hay, 

vicar apostolic of the Lowland District, its reorientation away from Europe and back to 

Scotland quickened, at least in financial terms. Indeed, the French Revolution not only 

justified Hay’s reasoning but also ensured the Church’s full turn to Scotland, compelling it to 

develop resources at a much greater speed and, for the first time, to appeal formally to the 

faithful for financial support. A new compact was forged between faith and finances, one in 

which the laity assumed, often on their own initiative, greater responsibility for the Church’s 

progress. This was, in other words, the emergence of the first contours of financial 

voluntarism within the Scottish Catholic community. Yet generous as they may have been, 

these initial responses were designed to meet the needs of a small and rural Church and could 

not cope with the much more substantial pressures caused by the 120,000 Irish men and 

                                                             
19

 Theodore Hoppen, Ireland Since 1800: Conflict and Conformity (London, 1989), pp. 33, 60 & 70. 
20

 Michael Mullet, “‘So they became contemptible’: Clergy and laity in a mission territory’, in Benjamin Kaplan, 

Bob Moore, Henk Van Nierop and Judith Pollmann (eds), Catholic Communities in Protestant States: Britain 

and Netherlands c. 1570-1720 (Manchester, 2009), p. 37; Gabriel Glickmann, The English Catholic Community 

1688-1745: Politics, Culture and Ideology (Woodbridge, 2009), pp. 55 & 60-4. 
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women who, fleeing poverty and famine in their homeland, arrived in Scotland over the 

course of the 1840s.
21

 

This mass movement of people pushed the Church into the third phase of its financial 

development. More Catholics meant there was a greater need to build churches and schools 

and to develop other associated organisations, all of which came at a considerable cost. New 

methods and sources of incomes had to be utilised, including those from secular sources such 

as banks. Unquestionably, the Church’s development during these years was both rapid and 

impressive, allowing it to position itself as an important part of Scottish society. But such 

growth came at a heavy financial price: massive debts would linger well into the twentieth 

century and the plundering of capital and trust funds meant shortfalls had to be made up from 

elsewhere. Episcopal mismanagement and infighting also meant that much money was lost or 

squandered. Too many priests and bishops neglected their roles as custodians of the Church’s 

funds and simply applied whatever resources they could obtain to satisfying immediate needs, 

leaving future generations encumbered with debt and depleted capital funds. Yet, despite all 

this, the faithful continued to give generously, perhaps even ignoring the failings of their 

priests and prelates.  

The period 1772 to 1890 might well be described as one in which the Catholic Church 

not only emerged from the underground after more than two centuries of proscription and 

persecution, but also one in which it developed, albeit slowly and painfully, to become an 

important agent in Scottish society. This same process reveals that there are a number of 

factors at work in how a church emerges from the underground and develops into a mature 

institution. The first is the need, early on, to establish a central bureaucracy to promote fiscal 

and personal discipline and to ensure basic supply lines of money and manpower. The second 
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is the dependence on ‘other’ people, that is, those sympathetic to a particular group despite its 

legal proscription. Linked to this is the ability to tap into a larger network of support, which in 

the case of Scottish Catholics was the colleges abroad and access to finance. Finally, of 

course, there is the need for legal toleration, which itself is often precipitated by wider events 

rather than by charity. Scottish Catholic relief, for instance, was intended to secure the loyalty 

of Catholics against a backdrop of violence and turmoil in revolutionary France. Once legal 

toleration had been achieved, a church’s development, for the most part, was very much in its 

own hands, from financial investments to capital projects. Key to all of this is money, without 

which no church, whether underground or established, can survive. Understanding how a 

church develops financially both as an underground movement and as an active participant in 

society is therefore central to understanding the very nature of the institution itself. 

 

Literature Review 

The number of historical studies of the Roman Catholic Church in Scotland has increased 

greatly over the last two or three decades, but few, if any, have had as their focus the 

Church’s financial development. This thesis, by contrast, seeks to move finance from the 

sidelines to the centre, by focusing primarily on how the Church evolved as a corporate, 

financial organisation. As such, it is in many ways a study of institutional development, a 

theme also little touched upon in the historiography, with the exception of John 

Cunningham’s study of church organisation between 1878 and 1978.
22

 

Several scholars, including Bernard Aspinwall, Roderick MacDonald and John 

McCaffrey, have highlighted the Church’s general poverty during the period covered by this 

thesis, but most historians discuss finance as a secondary rather than a central theme.
23
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Indeed, the historiography of modern Scottish Catholicism is still very much a developing 

area of research and to date much of the effort has been consumed, among others, by the areas 

of education, politics and the religious orders, to the neglect of the Church’s financial 

development. A brief survey of the Innes Review, the journal of the Scottish Catholic 

Historical Association, which has been published continuously since 1950, confirms these 

trends.
24

   

Given the preoccupation with these ‘major’ themes of the Church, it perhaps 

understandable, despite a general acknowledgement of the Catholic community’s poverty,  

that the Church’s financial development should be overlooked. Yet it is also true that the 

extent to which ecclesiastical finances come to the fore in both the popular media and public 

imagination means it is incumbent upon historians to examine this development, if for no 

other reason than to dispel through scholarly study the more fantastical assertions about 

Church wealth and finance.
25

 

Despite this general lack of interest in finances, Scottish Catholic historiography 

nevertheless yields a number of important themes upon which any consideration of the 

Church’s financial development must ultimately turn. Bernard Aspinwall has consistently 
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highlighted the importance of ultramontanism to the development of the Catholic community, 

particularly in the second half of the nineteenth century.
26

 More recently, Karly Kehoe has 

revisited this argument, albeit with less emphasis on the importance of ultramontanism.
27

 

Understanding how ultramontanism within the Catholic community in Scotland might have 

affected fiscal development was an important consideration for this thesis. Here the work of 

several historians is useful. Emmet Larkin argues that in Ireland there was a ‘devotional 

revolution’, led by the ultramontane Cardinal Paul Cullen, which led to a more disciplined 

and widely available devotional and liturgical life, of: 

the rosary, forty hours, perpetual adoration, novenas, blessed altars, Via Crucis,  

benediction, vespers, devotion to the Sacred Heart and to the Immaculate 

Conception, jubilees, triduums, pilgrimages, shrines, processions, and 

retreats…[and] the use of devotional tools and aids: beads, scapulars, medals, 

missals, prayer books, catechisms, holy pictures, and Agnus Deis.
28

 

While Larkin’s idea of a ‘revolution’ has been challenged and nuanced by other historians, it 

nevertheless proved useful in understanding how a more ordered and widely available 

devotional life might translate into a framework of greater and more regular financial 

contributions from the Catholic laity.
29

 Greater contact between people and church meant 

more opportunities for fundraising, or in the words of Christopher Clarke, the redistribution of 

church income, including contributions from the laity, towards parochial provision. And as 

Aspinwall states in the context of the Scottish experience, ultramontanism did indeed affect 

finances and vice versa: 

money - or the lack of it - dictated most Ultramontane responses…revivalist 

practices gave a greater spiritual return on investments of resources and 

manpower: less debt, more effective use of priests and maximum impact…[It] 
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was a practical response to uniquely Scottish problems.
30

 

If ultramontanism provided a framework within which to develop new and more effective 

fiscal strategies, then Mark Goldie highlights the prerequisite intellectual development which 

both preceded ultramontanism and had a crucial role in the Church’s financial development, 

particularly Bishop George Hay’s efforts on money-lending.
31

 As Benjamin Nelson notes in 

his work on usury, Hay’s intervention represented ‘one of the earliest and more ingenious 

attempts to prove that Catholicism rather than Calvinism effectively reconciles the interests of 

modern capitalism with the spirit of sacred traditions’. This contradicts Max Weber’s 

contention that it was the latter rather than former that effected this reconciliation.
32

 Goldie’s 

description of Hay as a ‘priest [not] to stand apart from the secular currents of his time’ is also 

useful, particularly in light of John Pollard’s account of the Holy See’s financial development, 

showing as it does the relative lateness with which the Vatican adopted financial practices that 

the Scottish Church had been using since the second half of the eighteenth century.
33

 

Linked to Hay’s intellectual activity as elucidated by Goldie is Patrick Carey’s article 

on Irish Catholic voluntarism both at home and in the Diaspora. This work had a significant 

bearing on how this thesis interpreted the Church’s move towards financial voluntarism in the 

late eighteenth century and provided a lens through which to view the laity’s increasingly 

important financial role.
34

 Similarly, Robert Burns’s article on how such a system could be 

abused was useful in understanding the Church’s initial caution as it sought to introduce 

something altogether new into the Catholic community in Scotland.
35

 Also useful here was 

James Lawlor’s article on benefactors of the Glasgow mission, which provides early evidence 
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of emerging voluntarism within the community.
36

 

The work of Emmet Larkin on the economic development of the Irish Church was 

useful in understanding the centrality of finances to a church’s development. Larkin argues 

that the Church, by effectively absorbing 15 per cent of the financial resources available to the 

Irish Catholic community over and above subsistence, hindered economic progress.
37

 While 

historians have challenged this in recent years, it nevertheless raised a number of important 

considerations for this thesis.
38

 The first was to note that an analysis akin to Larkin’s is 

impossible due to a lack of similar sources. The second was about how the Church carried out 

its financial activities within a Protestant society, thereby engaging with that society. 

As Goldie notes, the Church, in the form of Hay, was keen to overcome perceptions of 

Catholic economic backwardness. If Hay did indeed manage to overcome such attitudes, then 

new prejudices emerged, particularly those which painted the Irish - and by extension 

Catholics - as a threat to Scotland’s moral and economic security. As Roger Swift argues, 

many contemporaries believed there was a link between the Irish and crime, while Victoria 

Summers states they were identified with ‘wretchedness [and] suspicion‘.
39

 Tom Devine has 

noted the ‘apocalyptic reaction’ of Victorian Scots to the in-pouring of famine Irish from 

1846 onwards, while Colin Kidd has argued in his study of nineteenth-century Scottish 

nationhood that racialism added a ‘gloss of scientific respectability to nativist and sectarian 

opposition to Irish Catholic immigration’.
40

 For David Fitzpatrick, among the Irish migrants 

to Britain - whom he describes as occupying a ‘curious middle place’ - Roman Catholicism 
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was pervasive, and it was the Catholic Church in Scotland, according to a number of scholars, 

that encouraged them to embrace the values of their host society. As Callum Brown states, the 

Church sought to facilitate ‘assimilation to the social values and ideals of industrial society’.
41

 

T.C. Smout, rather more poetically, argues that an ‘eager’ Catholic Church ‘wanted to see the 

lambs in its flock at least as decent as Protestants’.
42

 

This was reflected in the Church’s financial strategies, which encouraged Catholics to 

save and invest, to join church-approved societies and to invest in church building, schools 

and Catholic education, through which, as Kehoe argues, they could share in a sense of 

achievement.
43

 As elsewhere, the Church in Scotland enjoyed a revival in the second half of 

the nineteenth century, which required significant financial investment. This revival included 

the more structured devotional life highlighted by Larkin and, in the words of Christopher 

Clarke, ‘a proliferation and elaboration of…church buildings, religious foundations and 

associations, and confessionally motivated newspapers and journals. This revitalisation of 

religious energies coincided with profound changes within the church itself’.
44

 As such, the 

Catholic Church in Scotland did not stand apart from developments in the wider Catholic 

Church, but its starting position was perhaps different - and certainly more challenging - 

shifting quickly from a small and poor rural community to a large, perhaps poorer, urban 

sprawl. 

This change was problematic for the Church, not least because it lacked sufficient 

resources to cope, but also because the new Irish arrivals were often involved in Irish and 
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radical politics. The Church, conscious, in Fitzpatrick’s words, of its ‘vulnerability as a 

minority instrument’, therefore sought to divert Irish energies away from politics and into the 

life of the Church.
45

 As Amy O’Reilly argues, moreover, church-approved societies were not 

simply channels through which the Church could inculcate doctrine and contemporary values, 

including the host society’s, but also provided a means by which it could shift Irish political 

interest - and money - away from ‘Ribbon societies and [the] pub culture that accompanied 

them’.
46

 As Martin Mitchell shows, the Catholic bishops were particularly concerned about 

the flow of money away from the Church because of Irish Catholic involvement in Irish 

politics.
47

 And as both Elaine McFarland and Terrence McBride note, the Church may well 

have had cause for concern over Irish involvement in Irish politics.
48

  

English Catholic historiography is also useful here because of the parallels that can be 

drawn between the Church in Scotland and the Church in England in terms of institutional 

development, including financially, and shows that the former’s financial problems were not 

unique. In his study of nineteenth-century English Catholicism, Edward Norman considers the 

financial difficulties caused after the restoration of the English hierarchy in 1850 as well as 

the disputes that arose between secular and regular clergy.
49

 Moreover, Sheridan Gilley and 

Peter Doyle’s respective studies of two English bishops confirm that Scottish problems were 

similar to those in England, albeit experienced at different times, as each institution 
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matured.
50

 

 

Primary Sources 

There were two particular challenges encountered during the research and writing of this 

thesis. The first was the fragmentation and removal of much of the Scottish Catholic Archives 

from Edinburgh to Aberdeen. This became an issue in 2012, with departure of the Keeper of 

the Archives, to which the Catholic Church responded by simply closing the Archives for a 

number of weeks. Eventually, the Church put in place arrangements to ensure ongoing access 

but these turned out to be poor and included rationed appointments. The archive was closed 

indefinitely in April 2013 and, at the time of writing, remains closed, with no access granted 

to researchers.   

The second challenge was the sheer ubiquity of primary sources in the Scottish 

Catholic Archives that deal with financial matters, such as letters between the clergy or letters 

between priests and their bishops: to have considered them all would have been impossible 

and many of them discuss financial matters of very little consequence. Moreover, given that 

the secondary material available in this area is severely limited, there was very little 

framework against which a narrative of the Church’s financial development might be 

constructed. Faced with a mountain of primary sources and dearth of secondary material, the 

only solution was to begin the primary research with immediately obvious sources, including 

the procurators’ accounts, last wills and testaments, mission accounts and church daybooks. 

In other words, financial data - raw numbers - were the starting point for the research. There 

was a concern that the thesis would be laden with statistics, tables and graphs, with no logical 

link to the historiography or wider historical landscape, but once the information was 
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extracted and transcribed it became immediately clear that a much larger story lay behind the 

Church’s financial development, one which would indeed contribute to the historiography.  

Although the Scottish Catholic Archives was the primary repository for this thesis, 

other archives yielded useful information, such as the Scots College Rome and Propaganda 

Fide. While many of the sources were simply duplicates, held in each of the three archives, 

the Roman archives contained a number of documents not held in Edinburgh. This was 

particularly true of Propaganda’s archives and instances in which ecclesiastics or laypeople 

corresponded directly with Rome rather than through the Church’s agent at the college. 

Moreover, in both Roman archives there were a number of official Propaganda decrees on 

various issues in Scotland, particularly following the restoration of the hierarchy in 1878, 

which threw a great deal of light on the Church’s development in the latter decades of the 

nineteenth century. In addition, parliamentary papers and newspapers, as secular sources, 

provided something of a balance to a thesis otherwise heavily dependent on church sources. 

Finally, the archives of various religious orders - the Jesuits, the Sisters of Mercy and the 

Franciscan Sisters of the Immaculate Conception - yielded useful information. The Jesuit 

archives in particular contained a number of documents dealing with the Scots Jesuits’ 

finances at the Society’s repression in 1773, its restoration in 1814 and its reintroduction to 

Scotland in the mid-nineteenth century. 

 

Chapter Overview 

The first chapter will briefly explore the Church’s financial development between 1653 and 

1772, or the period during which it was most dependent on foreign sources of income. In 

1653, the Church was transferred to the care of Propaganda Fide, which at the same time 

began to make regular financial contributions towards the Scottish Church. By 1700, despite 

the difficulties created by the penal laws and renewed persecution precipitated by the 1688 
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Revolution, the Church had in place a new vicar apostolic and various rules and regulations 

aimed at ensuring more effective management, particularly in financial matters, including the 

appointment of administrators and procurators. Immediately apparent is the importance of 

Rome in ensuring the Church a regular income without which it could hardly have functioned 

at all. Property and investments in France likewise provided vital income, while Scotland, 

perhaps surprisingly in view of the penal laws, also yielded a small contribution. Yet even 

with these various income streams, the Church remained impoverished throughout this period, 

with priests barely able to support themselves on their small annual allowances, or ‘quotas’. 

But prudence and careful management enabled the Church to turn a small surplus in the 

majority of years in the second half of the century, which allowed it to invest more money in 

domestic enterprises and to begin shifting the financial emphasis back onto Scotland. 

 Chapter two will consider the Church’s financial life between 1772 and 1827, during 

which it moved into the second phase of its financial evolution. The year 1772 marks the 

point at which Scotland began to exceed Paris and Rome in importance as the Church’s major 

source of income. This was no mere accident or aberration. Under the leadership of George 

Hay, the Church developed an awareness of the need to grow its domestic resources to reduce 

its dependence on foreign sources over which it had very little control. This shift is best 

demonstrated by Hay’s and the Church’s purchase of Bank of Scotland shares in the late 

eighteenth century. These investments also point towards the growing tolerance of 

Catholicism within Scottish society, the most obvious physical manifestation of which was 

the construction of St Gregory’s Church, Preshome in 1788 - the first Catholic church since 

the Reformation built to look like a church. The shift back to Scotland as the Church’s major 

financial centre assumed even greater importance in wake of the French Revolution and its 

aftermath, in the course of which the Church incurred significant financial losses as well as 

the loss of its four continental colleges. This chapter will explore how the Revolution affected 
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the Church’s finances and subsequent planning, including its first formal appeals to the laity 

for financial help and the establishment of new domestic colleges. 

 The third chapter will consider the major financial developments in the Church 

between the reorganisation of its structures in 1827 and the eve of the Irish Famine in the 

1840s - or the latter stage in the second phase of its development. It discusses some of the first 

serious internal disputes between the bishops, most of which centred on finances, and 

suggests that they prefigured some of the difficulties which arose later in the century. Despite 

these problems, this chapter will show that the laity had embraced financial voluntarism and 

become the primary funders of the Church. This voluntarism allowed Catholics to participate 

in Scottish civic life through their support of secular causes and institutions, and to 

demonstrate their commitment to the contemporary values of thrift, self-help and 

respectability, not least of all through the establishment of Catholic friendly societies. 

 Chapter four will explore the financial strategies the Church used and developed as it 

sought to respond to mass Catholic Irish migration from the 1840s onward and to fund the 

revival of the second half of the century, or the third phase of its financial development. Like 

the French Revolution, the mass arrival of Irish Catholics forced a rethink in how the Church 

financed its activities. It now needed a much greater number of churches and schools and, 

consequently, required new methods of raising funds that could meet such demand. One 

response was the institution of centralised, district-wide funds such as the St Andrew’s 

Society in the Eastern District and the Western District Fund. The Church’s efforts were 

greatly aided by the wave of prominent and wealthy converts it welcomed during these years, 

who brought with them not only religious zeal but also a willingness to use their substantial 

means and influence to advance and develop the Church. During these years the Church was 

transformed, including its finances. New churches, schools and various other organisations 

sprang up everywhere; religious orders returned or arrived for the first time; and the Church 
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finally achieved the respectability it desired. All of this came at considerable cost, including 

the accumulation of large debts, which would cause additional problems following the 

restoration of the hierarchy in 1878.  

 The final chapter will consider the internal financial difficulties the Church 

encountered following the restoration of the hierarchy in 1878 until 1890, a period which may 

well be called the final stage in the third phase of its financial development. In particular, this 

chapter will consider three case studies to show how the Church was still in the process of 

maturing as an institution, of which the restoration of the hierarchy was itself a sign. That the 

bishops bickered over how they should divide the debts and resources of the old ecclesiastical 

structures among the new dioceses was certainly unedifying and caused concern both at home 

and in Rome. Yet given the scale of the resources consumed in the three decades prior, it is 

perhaps a sign of the Church’s vitality that it still had anything at all to share.  By 1890, with 

the continued financial support of the lay faithful and with help from Rome, the Church had 

settled most of these disputes. 
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Chapter 1 - Background to Church Finance, 1603-1772 

 

Introduction 

In 1603, following the death in Paris of James Beaton, archbishop of Glasgow, the hierarchy 

of the Roman Catholic Church in Scotland was extinguished and the country became a 

mission territory in the eyes of Rome. Twenty years later, Pope Gregory XV placed the 

Scottish Church under the leadership of William Bishop, vicar apostolic of England, an 

arrangement which caused much consternation among the Scottish clergy. Not only did they 

see it as an encroachment on the Church’s ancient independence - established in 1192 by the 

Papal bull Filia Specialis - but they questioned how a distant bishop could advance the faith 

in Scotland.
1
 After numerous such complaints, the Pope agreed to suspend Bishop’s authority 

in Scotland.  

 Despite these protests, the secular clergy were in disarray and without leadership; the 

Catholic faith in Scotland kept alive, if only barely, by the efforts of the priests of the various 

religious orders, including the Society of Jesus (the Jesuits), the Dominicans, the Franciscans 

and the Vincentians.
2
 The Holy See moved to improve the seculars’ position in 1649 with the 

appointment of William Leslie as their agent in Rome. Four years later, responsibility for the 

Scottish Church was transferred to the Sacred Congregation for the Propagation of the Faith 

(Propaganda), a charge it would hold for more than two-and-a-half centuries. Erected in 1622 

by Gregory XV’s bull Inscrutabili Divinae, Propaganda’s mission was twofold. Firstly, to 

spread the Catholic faith in those regions of the world where the people had no knowledge of 

the Christian message, and secondly, to roll back the frontiers of Protestantism, reclaiming 
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those lands and people lost to the Reformation. Countries that fell under first charge included 

Brazil, Japan and China, while Scotland, where the 1560 Reformation struck an almost fatal 

blow to Catholicism, fell under the second charge, as did the Catholic Church in England and 

Ireland. As part of its new responsibility, Propaganda, while maintaining oversight of the 

Church, appointed William Ballantyne, a secular priest serving in Rome, as Scotland first’s 

prefect-apostolic with jurisdiction over the secular clergy.
3
 Ballantyne’s duties were primarily 

administrative and included maintaining correspondence with Scotland.
4
 In addition, 

Propaganda awarded the Church an annual remittance of 500 crowns, or £120, for the support 

of 10 priests, which Ballantyne administered. 

These administrative structures remained in place until 1694 when Thomas Nicolson 

was consecrated in the private chapel of the archbishop of Paris as bishop of Peristachium in 

partibus infidelium (in the land of the infidels) and first vicar apostolic of Scotland. In this 

capacity, Nicolson was effectively the Pope’s delegate, and while not a diocesan bishop, 

possessed most of the powers ordinary to a diocesan bishop. A convert to Catholicism, he 

taught for 14 years at the University of Glasgow, earning a reputation for his skill in rhetoric 

and disputation. Although keen to become a priest following his conversion, believing himself 

‘called’ to serve his countrymen and women, Nicolson was less enthusiastic about the 

prospect of being raised to the episcopate, citing his poor health. At the Revolution of 1688, 

he was apprehended and imprisoned for a number of months and upon his release was 

banished to the Continent, where he became confessor to a convent of English nuns at 

Dunkirk.
5
 His European sojourn was short lived and in 1697 he returned to Scotland to take 

up his episcopal duties. 

By the time of Nicolson’s return the Scottish Church had developed three distinct 
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sources of income. The first of these was Rome, from where the Church had been receiving 

financial support from Propaganda since 1653. The second source was France, where the 

Church had had colleges in Paris and Douai since 1603 and 1612 respectively. As the ‘eldest 

daughter’ of the Holy See and Scotland’s partner in the ‘Auld Alliance’, France was a natural 

refuge for Scottish Catholics, as it was for English and Irish Catholics who were also under 

the cosh of wide-ranging penal laws. Third, and perhaps most surprisingly of all, the Church 

continued to draw a small income from Scotland despite the obvious difficulties and dangers 

this posed. This is the first discernible phase in the Church’s financial development, one in 

which it was almost entirely dependent upon foreign sources of income. More often than not, 

these three sources are referred to in the archival records by their codenames: Hamburgh 

(Rome), Amsterdam (Paris) and Prussia (Scotland). These nomenclatures formed part of a 

much larger code system which provided the Church with a veil of protection against its 

enemies.  

Upon his return to Scotland Bishop Nicolson spearheaded a flurry of activity, all of 

which was intended to bring greater structure and stability to the Church. In 1700, he issued 

his Statuta Missionis, a corpus of regulatory provisions which remained in place until 1780. 

Like its system of codes, the Statuta offers insights into the condition and concerns of the 

Church of this period. Among other things, it explicitly set out the authority of the bishop 

over both the secular and regular clergy in matters of the sacraments. If any disputes did arise, 

they were to be referred to the bishop who would act as arbiter between the quarrelling parties 

or, failing that, refer the matter to the Holy See. Individual stations were fixed so that priests 

now operated within a defined geographical area. Priests, as well as called to live Godly and 

Christian lives, were warned to avoid taverns and over-familiarity with women, and were 

prohibited from absenting themselves from their stations for more than three weeks without 

prior episcopal permission. The Eucharist, which could not be reserved in places for any 
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length of time, could be kept as viaticum - ‘for the journey’ - to be given to dying Catholics.
6
 

In the same year that Nicolson issued these new regulations, the Scottish Parliament 

enacted additional penal laws. These included a 500 merks (£25) reward for anyone who 

aided the capture of a priest, banishment for any priests apprehended, the death penalty for 

those banished who subsequently returned, and a prohibition on Catholic inheritance and 

education.
7
 This legislation was a signal of the state’s intention to crush Catholicism, forcing 

the Church to ‘devise strategies for practicing in secret’.
8
   

 

Administrators and Procurators, 1700-1772 

It was against this backdrop that, in 1700, the clergy wrote to Nicolson to suggest to him that 

nothing would be more ‘profitable and necessary… [than] that the clergy do all things with 

common consent… [and] that a certain number should be named and deputed by all, which 

number should represent the whole’.
9
 They recommended this group consist of nine priests, 

from whose number would be appointed a dean, who would meet once a year for ordinary 

affairs and extraordinarily for ‘affaires of great consequence’.
10

 For James McMillan, this 

recommendation represented a much overdue but highly practical reform: it would mitigate 

the penal laws by removing the need for the entire body of the clergy to meet in one place - an 

action which could have had disastrous consequences if ever the meeting was discovered.
11

 

Moreover, a representative body of the clergy had the potential to overcome the difficulties 

posed by the great distances that separated priests from one another by removing the need for 

the majority of them to travel across Scotland’s often hazardous topography. But more than 
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mitigating against such dangers, a centralised bureaucratic structure would give the Church’s 

leaders, including its bishops, the opportunity to meet regularly in conference, to plan 

expenditure and to discuss financial activities.  

Nicolson approved the clergy’s recommendations but with some alterations. Rather 

than nine representatives, there would be seven and the quorum for meetings was reduced 

from five to four. The group, he said, would have his approval to act on the clergy’s behalf so 

long as it did not impinge upon his authority or that of his successors. Should the 

administrators ever act in a manner which contravened episcopal authority, then such actions 

were to be held invalid. That agreed, letters went out to the clergy asking for their approval, 

which was duly given, and between 17 July and 2 August 1701, the group met for the first 

time. 

The meeting was held in secret and opened with a prayer to beg divine assistance, after 

which the delegates set to work. Over the course of a fortnight, they developed a number of 

regulations aimed at better and more effective management of the Church’s meagre resources. 

The first rule agreed was that every future meeting would open with relevant prayers, hymns 

and an invocation of the divine to ‘calm their passions, to give them strength and impartial 

views, to illuminate their minds, to direct their deliberations and to give them such success as 

they ought to desire’.
12

 Each administrator was to fulfil his role in a spirit of service and 

consider himself ‘obliged to be exemplary in humility, mortification, prudence, 

disinterestedness, meekness and fraternal charity’.
13

 Above all else, they were to be obedient 

to their bishops. The meetings themselves were to be held once or twice a year - to allow the 

Church’s accounts to be cleared - in convenient locations rather than in private houses, since 

this incurred additional expense and posed a serious risk to the houses’ owners should the 

meetings be discovered. All matters of business to be discussed had to be formally proposed, 
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after which those present would ‘reason upon it and at last all give their views regularly upon 

it; delaying that formal conclusion by vote, till they have maturely deliberated upon the 

whole’.
14

 At all times, the delegates agreed, their deliberations were to be kept secret, an 

essential precaution given the nature of their work and the potential consequences if their 

activities became public. 

Having set out their guiding principles and governance, the delegates turned to the 

Church’s affairs proper. The first point on the agenda noted that no regular financial accounts 

had been maintained for the years prior to 1699: ‘hitherto the affairs of the Company have not 

been put in order and not carried out in a regular manner’.
15

 As such, a procurator was 

appointed and empowered to ‘take in and distribute the Company’s [Church’s] money and to 

make all the public expenses…[and] he shall be for present empowered to act as treasurer of 

the same’.
16

 Accountability was also tightened, with authority to distribute money restricted to 

the procurator or a quorum of the delegates; experience had shown them that ‘giving of 

money without such orders has been the cause of unnecessary expense and of considerable 

losses to the publick’.
17

 

The delegates then turned their attention to Paris, where the Church held a number of 

investments. The first of these, a bequest of seventy livres, had been ‘fixed upon’ the Hotel de 

Ville by two women named Maxwell, but the Church had either never received the bequest or 

was simply unable to account for it. The delegates therefore ordered an enquiry, to the ‘end 

that neither the company may be any longer wronged nor these gentlewomen’s pious 

intentions frustrated’.
18

 Unfortunately, the source gives no further details about the ladies 

Maxwell, but they may have been of the old Catholic family the Maxwells of Kirkconnell and 
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Terregles.
19

 In addition to the Maxwell bequest, a similar enquiry was ordered into a 

‘foundation in the Scotch college of Paris of fifty crowns a year established by a Patrick 

Gordon…for the trading here’.
20

 In all likelihood this refers to the legacy of Patrick Gordon of 

Glastirim, which was entrusted to the Carthusian Priory in the city and intended to cover the 

travel expenses of priests from the college returning to Scotland to begin their ministry.
21

 A 

further enquiry was ordered into the ‘70 crowns which come yearly from Hamburgh (Rome)’, 

a sum of money known as hospitium and intended for the support of retired priests. That little 

or no record of these monies had been maintained points either to the impact of the upheaval 

of the previous years on the Church’s record-keeping or to the simple fact that record-keeping 

had been poor.
22

 In any case, prior to the appointment of administrators and procurators, no 

bureaucratic structures existed within the Church in Scotland that might have allowed proper 

recording-keeping and accounting practices to be followed. 

One of the last items considered at the meeting, which may now seem trivial but was 

of great importance to the Church, was postage. Before now, the Church’s mail was delivered 

to, and opened at, Edinburgh, which required travel to the city. Because of the high costs 

involved in this system, the administrators opted instead to have all mail relating to ‘public 

affairs’ addressed to either the procurator or someone involved  in the Church’s management. 

A priest could now receive mail only if he had and could produce a certificate from the 

procurator to that effect. If he could not, the mail was deemed private and the priest liable for 

the cost, which was deducted from his stipend.
23

 

The creation of a central bureaucracy or management system which controlled funds 

and provided a regular forum for the Church’s leaders seems to have been unique to the 
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Church in Scotland; no such structure existed in either Ireland or England.
24

 In Ireland, unlike 

in Scotland or England, the church hierarchy was never extinguished, although there was a 

brief period of vicars apostolic rather than diocesan bishops.
25

 Even so, there was no 

coordinated activity, particularly financial, until later in the eighteenth century.
26

 Certainly, no 

national consolidated fund existed - nor did any such funds exist at the diocesan level - from 

which to pay expenses. Instead items were paid as they arose. Crucially, the Irish laity 

supported their priests with money or in kind, whereas in Scotland there was no such 

expectation; the Scottish faithful generally did not support their priests.
27

 The Irish bishops, 

moreover, did not meet regularly until 1788, when the metropolitan bishops began to meet. 

Not until after 1795 did all the Irish bishops come together regularly in conference, and not 

until after 1820 did they do so annually.
28

 In England, early attempts to establish a common 

fund were unsuccessful until 1685, when the English Church was divided into four districts: 

London, Northern, Western, Midlands. This reorganisation, however, led to each district 

establishing its own fund rather than a single central fund; and like the Irish bishops, the 

English bishops did not hold regular meetings until much later than their Scottish 

counterparts, perhaps as late as the nineteenth century.
29

 It could be argued therefore that in 

establishing a system of procurators and administrators, the Scottish Church had been 

innovative, if not pioneering, within the context of the Three Kingdoms. Why the Scottish 

Church differed so much from its sister churches is impossible to say with any certainty, but it 

may have been a response to the geographical and climatic difficulties the Scottish clergy 

faced. 
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Although the administrators decided to produce annual accounts, the earliest dates 

from 1707, six years after the first meeting; otherwise the accounts are relatively complete for 

the remainder of the eighteenth century, with the odd exception. The most likely explanation 

for these gaps is that the records have not survived. Those that do exist are, for the most part, 

densely written records of the Church’s income and expenditure. They show that the Church’s 

most significant yearly outlay was the money paid to the clergy, known as quotas, which the 

procurators and administrators formally introduced in 1710.
30

 A quota was a priest’s annual 

allowance or stipend and was intended to cover his living expenses, including food, and the 

costs involved in carrying out his duties. But it was not a fixed sum, could vary greatly from 

one year to the next and was very much dependent on the success of the Church’s foreign and 

domestic investments and its annual remittance from Propaganda. Nevertheless, it was a vital, 

and often the only, source of income priests received and without it they would have been 

unable to fulfil their duties. This is not to say that the laity provided no support at all. Some 

priests, particularly regular clergy, acted as private chaplains to the few remaining Catholic 

families of standing. George Gordon and James Hudson, for example, were chaplains to the 

Duchess Dowager of Perth and the Earl of Nithsdale respectively.
31

 Despite this, there was no 

general expectation that Catholics should financially support the Church. 

By the time the first accounts appeared, the Church had developed the three distinct 

sources of income - Roman, Parisian and Scottish - discussed above. Each of these funds was 

composed of various constituent parts. Bishop George Hay’s 1772 work, History of the 

Scottish Catholic Quota Fund, contains very useful information in this regard. Here Hay 

discussed the development of the Church’s common fund and its several sources of income, 

including Rome and Scotland. But printed as it was for private circulation and prior to 
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Catholic relief, much of the information is difficult to decipher. That said, this work is the 

only detailed history of the Church’s financial development to be published, so that between it 

and the information gleaned from the procurator’s accounts, it is possible to offer contextual 

remarks on the Church’s three main funds and its more important financial activity. 

Initially the Roman income had two parts. The first, as mentioned above, was an 

annual payment of 500 crowns (approximately £120) for the support of priests, and the 

second, a yearly hospitium payment of 70 crowns ( approximately £17), which Propaganda 

increased to 200 crowns per year in 1782.
32

 This was augmented upon the death of William 

Stuart, the Church’s agent in Rome. Stuart died intestate in the city, which meant his estate 

fell to the Pope, who upon learning of Stuart’s unfulfilled wish to make a bequest to the 

Scottish Church ordered it to be put into effect. The money was subsequently invested in 

‘publicke funds’ in Rome, with the interest paid annually to the Church.
33

 In addition, the 

Church received occasional one-off grants from Rome, such as in 1751 when an extra £50 

was awarded to relieve the clergy’s poverty, but these were rare.
34

 Apart from these additional 

payments and augmentations, the Church’s Roman money was remarkably consistent, 

fluctuating only with exchange rates, and was its primary source of income for the greater part 

of the century.  

The French and Scottish funds, on the other hand, had a number of constituent parts 

and, unlike the Roman fund, often changed in terms of both value and substance. Both 

included a substantial legacy of more than £900 left by an Ann Catanach, £250 of which was 

settled in Scotland and the remainder invested in Paris. Brian Halloran has identified 

Catanach as a Scottish woman who died in London in May 1757, and branches of the family 
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existed in Aberdeen and Braemar.
35

 Halloran states that although she does not explicitly 

mention the Church in her will, it was nevertheless known as her intended beneficiary.
36

 

The majority of the Church’s French money was invested in the Hotel de Ville in Paris 

and included a settlement made by Lewis Innes, principal of the city’s Scots college, known 

as the ‘Deeside Rent’. This was intended to support the priest serving in Aboyne on Deeside 

and had a number of conditions attached to it, including masses for Innes and that the priest 

should be Paris-educated and chosen by the bishop.
37

 Two other priests, James Carnegy and 

Andrew Hackett, also left £500 and £300 to the Church respectively.
38

 Carnegy intended his 

bequest to be applied ‘to such pious uses as the Bishops and Administrators…shall think fit’, 

while Hackett stipulated that his was to be invested and the income used to supplement the 

quotas of the priests at Edinburgh, Aberdeen, Strathbogle and Scalan.
39

 

While clerical stipends consumed the majority of the Church’s income each year, 

there were several other expenses which had to be paid either yearly or occasionally. These 

were enumerated as follows: 

(1st) The clothing [of] apprentices; (2d) Their viatic; (3d) Their extraordinary 

expenses by accidents on their journey, which sometimes runs very high; (4th) 

When young Labourers (priests) come home, being perfectly destitute, they would 

need some extraordinary supply; (5th) Extraordinary expenses, when any 

Labourer falls sick; (6th) When old and infirm; (7th) If any should be imprisoned; 

(8th) Sacred Utensils of all kinds, which, as we are exposed from time to time to 

persecutions, are frequently, upon these occasions, pillaged and lost; (9th) 

Postages of letters, both at home and abroad; (10th) The expenses of meeting from 

time to time, so much recommended, and so necessary for our affairs; (11th) The 

expenses of printing Catechisms, of which great numbers are wanted, and of 

buying books of devotion and controversy, to be distributed or lent to those who 

have need, and are not able to buy; (12th) The paying debts of those Labourers 
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who have the misfortune to die and leave debts behind them, which is sometimes 

the case, and the good of Religion requires to be paid.
40

 

As can be seen, this list includes a number of items without which the Church could not have 

functioned, such as travel to and from the colleges abroad, the cost of hosting annual meetings 

of the administrators and procurators and articles needed for the sacraments and liturgy. Yet, 

despite the importance of these items, the Church struggled to cover its costs, and between 

1714 and 1749, with the exception of four years (1714, 1715, 1733 and 1743), reported 

annual losses.
41

 In other words, the Church was unable to meet its annual running costs in 73 

per cent of the years between 1714 and 1749, highlighting the inadequacy of both its Roman 

subsidy and its French investments. 

Analysis of the Church’s accounts for this period yields limited information. It throws 

no light, for instance, on the tensions that existed within the Church, particularly between the 

secular clergy and the Jesuits. This inter-clergy animosity was nothing new, and the Jesuits, 

controlling as they did three of the four Scots colleges abroad, were often accused of poaching 

the best ecclesiastical students for the Society, thereby deflecting them away from service in 

Scotland.
42

 Such was this concern that in 1616 the Church introduced an oath binding all 

students to return to Scotland and serve at least three years. A later oath introduced in 1664 

bound students to serve the Scottish Church for their entire ecclesiastical careers. The Jesuits 

were also accused of excessive attachment to noble and wealthy families and of too often 

enjoying the relative comfort of private chaplaincies rather than facing the hardships which 

the secular clergy daily encountered. John Thompson, priest and historian of the Church, went 

further, saying the Society’s ‘spirit of ambition’ and ‘lust of power…did more harm than 
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good [in Scotland].
43

 Following the Society’s suppression in 1773, another priest remarked 

that there was at last harmony among the clergy, with no new complaints relayed to Rome, 

suggesting of course that the Jesuits were the cause of all earlier problems.
44

  

These accusations and claims must be viewed with a critical if not cynical eye, 

particularly since the Jesuits had in fact played an important role in Catholicism’s survival in 

Scotland following the Reformation. Many Jesuits did indeed serve as private chaplains, but 

so too did many secular priests. At the beginning of the eighteenth century secular priests 

were employed as chaplains to the Gordon, Drummond and Stuart families. And while it is 

not the intention here to assess the claims made against the Jesuits, it is nevertheless important 

to highlight these difficulties, not least because tensions between the two would re-emerge 

following the Society’s suppression in 1773 and subsequent restoration in 1814, and after its 

reintroduction to Scotland in the mid-nineteenth century. 

The Church faced other difficulties during this period. As early as 1727, it attempted 

to reflect the cultural and linguistic differences that existed in Scotland by creating two new 

districts - Lowlands and Highlands - each with its own vicar apostolic. But even with this new 

structure problems persisted, at the heart of many of which lay finances. This was most 

evident during the Jansenist controversy that plagued the Church between 1730 and 1760. 

Condemned as heretical by Rome, Jansenism was a theological movement that emphasised 

predestination, arguing that human beings could not resist divine grace - a direct contradiction 

of the Church’s teaching on the importance of humanity’s free will. Allegations of Jansenism 

first emerged in Scotland in the 1730s, but as James McMillan has shown, the crux of the 

matter lay not in theological differences, but in financial ones, highlighting the centrality of 

finances in the Church’s life. Such problems would continue to trouble the Church throughout 

                                                             
43

 Quoted in James F. McMillan, ‘Jansenists and anti-Janensists in Eighteenth-Century Scotland: The Unigenitus 

Quarrels on the Scottish Catholic Mission’, Innes Review, vol. 39, no. 1 (1998), p. 29. 
44

 APF, Fondo Scozia, 5/3-25, Informazione succinta dello stato presente e passato della Religione Cattolica 

nella Scozia, early nineteenth century. 



35 

 

the eighteenth and nineteenth centuries.
45

  

 

Conclusion 

In 1772, then, the Church was dependent on three distinct sources of income: Rome, Paris and 

Scotland. Of these Rome and Paris were the most important, which meant the Church was 

almost entirely reliant on foreign sources of finance. In time, this reliance would cause the 

Church a number of financial difficulties, ultimately forcing it to develop domestic resources 

in an attempt to foster financial stability and sustainability. Moreover, the Church had as yet 

asked and expected nothing from the laity in the way of financial support. That, too, would 

slowly begin to change.  
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Chapter 2 - From Political Revolution to Financial Evolution, 1772-1827 

 

Introduction 

In 1772, for the first time, the Church’s Scottish income exceeded its French income, marking 

the point at which Scotland began to emerge as its most important financial source - thus 

entering the second phase of its financial evolution. This chapter will consider the events and 

processes that facilitated this shift. It will argue that, in financial terms, the Church in 

Scotland demonstrated a degree of modernity both in its financial dealings and in the 

intellectual framework it deployed along the way to justify its activities. In so doing, it was 

able, if only by degrees, to lessen its dependence on foreign sources of income and create a 

domestic financial infrastructure which ultimately allowed it to weather the pecuniary 

difficulties caused by the French Revolution. Finally, this chapter will explore the emergence 

in the Catholic community of what has been called here financial voluntarism. In other words, 

it will consider when and why ordinary Catholics began to make regular financial 

contributions towards the Church, something to which prior to the French Revolution they 

were unaccustomed. Indeed, this represented a significant cultural shift within Scottish 

Catholicism, and this chapter will examine not only how the Church was able to effect such a 

change but also some of the earliest examples of the laity’s voluntary contributions. 

 

Towards Scotland as a Financial Centre 

The Church’s financial development took place within the context of wider economic 

developments in Scotland. By the mid-eighteenth century the Scottish economy was ‘dynamic 

and prosperous’, increasing Scotland’s attractiveness as a place in which the Church could 

transact business and, more importantly, invest money.
1
 This economic growth is well 

                                                             
1
 T.M. Devine, The Scottish Nation 1700-2007 (London, 2000), p. 106. 



37 

 

illustrated by the remarkable success of Glasgow’s tobacco merchants, who by 1765 

controlled as much as 40 per cent of Britain’s tobacco trade with America.
2
 Other industries 

grew as well, such as the linen industry, which nearly trebled its output between 1746 and 

1771 from approximately 5.5 million to some 13.5 million yards.
3
  

Large construction programmes reflected a growing confidence: the foundation stone 

for Edinburgh’s New Town was laid in 1767; work began on the Forth and Clyde Canal in 

1768; and in the following year construction began on the Monkland Canal. Of course, a 

supply of credit was necessary to finance these activities, and it is here that the nation’s 

banking system, itself highly developed, played an important role. The Royal Bank of 

Scotland, founded in 1727, was the first bank in the world to offer an overdraft facility, 

whereas the British Linen Bank, established in 1746, was initially intended to finance the 

linen industry. Equally important were the personal networks through which investors and 

financiers could access credit in the form of personal and bonded loans. As will be seen, the 

Church was an active participant in this larger picture and took advantage of the nation’s 

increasing prosperity. 

By 1772 the Church was already enjoying the benefits of Scotland’s economic boom 

and for the first time could report that income from Scottish investments, which stood at 

£125, exceeded its French income of £121. As far as can be positively identified, the Church’s 

total Scottish investments had risen to at least £2,000, with £600 lodged with the Earl of 

Traquair and £600 with Mr Colquhoun Grant, Writer to the Signet, as bonded loans.
4
 Two 

years later the strength of these investments was shown again, when for the first time the 

Church’s Scottish income exceeded its Roman income, which it would do for two of the next 
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five years, in 1774 and 1776.
5
 By 1779, and over the space of only seven years since 1772, 

Scotland had become the Church’s pre-eminent source of income, a stark contrast to the 

preceding decade or two when Scottish income rarely exceeded 10 per cent of total income. 

The below table details the Church’s Scottish, Roman and French income between 1772 and 

1779: 

Year Scottish Income Roman Income French Income 

1772 £125-17-10 £159-11-0 £121-3-11 

1773 £145-17-1 £155-4-3 £121-18-0 

1774 £191-18-7 £148-17-2 £121-18-0 

1775 £140-18-0 £151-11-6 £121-3-11 

1776 £177-19-1 £151-6-0 £121-18-0 

1777 £113-12-5 £153-4-5 £121-18-0 

1778 £142-19-1 £151-1-3 £121-18-0 

1779 £208-8-11 £144-17-9 £118-16-6 

Table 2.1: Church income 1772-9.
6
 

 

The process by which Scotland became the Church’s main source of income was a gradual 

one, but its importance should not be underestimated. As well as Scotland’s increasing 

economic success, greater tolerance of Catholics from the 1770s onwards also played a role. 

This can be attributed to several, some of them very practical, reasons. The first was the 

demise of the cause of the House of Stuart. For James McMillan, the Church’s links with 

Jacobitism - both real and perceived - were ‘disastrous’, and unquestionably they caused it 
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severe, albeit intermittent problems, particularly in and around the various Jacobite 

rebellions.
7
 As Allan MacInnes states, this perceived association meant that the main object of 

the penal laws was to ‘enforce the disarmament of professed and suspect papists’.
8
 Daniel 

Szechi has shown that persecution of priests was at its sharpest when the Jacobite threat was 

heightened. Following the Forty-Five, he notes that five Jesuits were captured, two of whom 

died in prison, along with four secular clergy.
9
 The unfortunate Highland priest Robert Munro 

was imprisoned no fewer than four times. During the last of these, he was apprehended while 

in the ‘heat of a fever’, taken out of his bed, thrown across a horse and taken to the prison 

where he died in 1704.
10

 Many other priests, more fortunate than Munro, were merely 

banished, usually temporarily, including Alexander Crichton and Robert Davidson who were 

both banished in 1693 and George Duncan in 1756.
11

 Priests were not the only targets or 

victims: an estimated 1,000 Scottish Catholics were killed or banished during and after the 

Forty-Five.
12

 Nor was ecclesiastical property spared, with orders to destroy Catholic chapels 

going out following the government’s victory at Culloden. Among other places, the Lowland 

seminary at Scalan was destroyed as were the chapels at Tulloch in Enzie, Strathavon and 

Strathbogie.
13

  

Given the extent of these hardships, it is perhaps little wonder that the Church’s 

accounts for the years after 1745 show a marked reduction in its Scottish income. Whereas in 

1743 that income stood at £48, or 19 per cent of total income, this had fallen to £20, or only 
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10 per cent of total income, by 1746, with no discernible upturn until the mid-1750s.
14

 The 

Church’s finances, indeed, continued to improve in the second half of the eighteenth century, 

and with the death of James VIII & III in 1766 and the Papacy’s subsequent refusal to 

recognise his son’s claim to the British throne, the Jacobite cause was effectively dead. The 

Scottish Church could at last begin to shake off an association that had brought it little but 

hardship. 

With the Jacobite threat abated the British government was able to contemplate a 

repeal of the anti-Catholic penal laws. This, however, was not motivated by simple 

disinterested charity. The government was aware of the potential soldiering manpower 

available within the Catholic community, which already between 1756 and 1764 had 

contributed several thousand recruits for the army. Many in high office recognised the 

importance of securing this vital supply of men, such as General Burgoyne who in 1770 

lodged a motion in the House of Commons proposing a relaxation of the Protestant oath of 

allegiance for enlisting Catholics. Catholics, he said, were as brave as any other soldiers, and 

he personally had commanded 500 in the Seven Years’ War.
15

  

Burgoyne’s motion came to nothing, but a growing awareness of the advantages of 

enlisting Catholic soldiers ensured the issue remained current. As Robert Kent Donovan has 

shown, military concerns lay at the heart of the first Catholic relief measures enacted in the 

British Isles in 1778, which applied only to England and Ireland.
16

 Scottish Catholics, 

although not covered by the 1778 Act, were nevertheless hopeful that it would be extended 

quickly to Scotland, and in return had promised to raise a Catholic regiment of 1,000 men. 

That hope soon faded as anti-Catholic riots broke out in Glasgow and Edinburgh and as many 

Protestants, led by the Committee for the Protestant Interest and the Protestant Association, 
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embarked upon a concerted campaign to ensure a Scottish relief bill did not come to fruition. 

Petitions calling for the repeal of the Act were sent to parliament from all but one of the 

Church of Scotland’s synods, Lothian and Tweeddale, which was led by William Robertson, a 

moderate and Principal of the University of Edinburgh.
17

 For initially supporting relief 

Robertson was branded a pensioner of the Pope and his Edinburgh home attacked by a mob.
18

 

The same mob destroyed the house of George Hay, vicar apostolic of the Lowland District 

and bishop of Daulia. Although not in the house at the time, Hay witnessed the riot. When he 

asked a bystander what was happening, she replied, ‘Oh sir, we are burning the Papists’ 

chapel and we only wish we had the bishop to throw into the fire’.
19

 In Glasgow, Hay 

described the riots as follows: 

While a few poor Catholics were met together in a private house, to say their 

prayers, the mob rolled upon them about twelve o’clock, assaulted the house, 

broke all the windows, maltreated some of the people, entered the house itself, 

and pillaged it, and continued in this riotous manner till near eight at night, 

without the smallest interposition of the civil magistrate at the time, or the least 

notice being taken of it since.
20

 

Tolerance may well have increased but it did not take much to whip up anti-Catholic fervour. 

Nevertheless, by 1778 the British government had already legislated for religious toleration 

for Catholics elsewhere in the Empire. Following its victory in the Seven Years’ War and 

subsequent acquisition of Canada, which had a large French Catholic population, the 

government enacted the Quebec Act 1774, which among other things gave Catholics the right 

to worship freely. In Scotland, too, a practical toleration was emerging, even before 

legislative relief, with priests able to fulfil their duties without harassment and in some cases 
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permitted to visit Catholics in prisons and poorhouses. George Hay and John Geddes attended 

to a few Catholics sentenced to death, while the Edinburgh poorhouse allowed Catholics to 

attend worship and a priest to visit sick inmates. The Catholic population at large, of whom 

there were some 30,000, or less than two per cent of the Scottish population, could also attend 

to their religious duties without fear of harassment. Upon the death of the Catholic Duchess of 

Perth, the Commission for Forfeited Estates permitted her private chaplain to remain on a 

farm on her Stobhall estate, the lease being assumed by the priest’s bishop.
21

 In many other 

places new chapels were constructed and opened: Aberdeen in 1773; Shenval in 1780; Huntly 

in 1787; Tombae in 1786; and Tomintoul in 1788. Although none of these were built to look 

like chapels their construction was nevertheless proof not only of growing toleration but also 

of growing confidence within the Catholic community. Further proof of this came in 1788 

when St Gregory’s at Preshome opened, the first Catholic chapel built to look like a church 

since the Reformation, and the largest Catholic church in Britain other than the embassy 

chapels in London.
22

 

Further official sympathy towards Catholics was shown when Bishop Hay applied for 

compensation for the damage caused to his property during the 1779 riot in Edinburgh. His 

application included £1,700 for the houses damaged, £300 for destroyed furniture and £1,000 

for the destruction of his library, which contained 10,000 volumes. All told, Hay applied to 

parliament for £3,000 but was told that the matter should be taken up with the local 

authorities in Edinburgh. Despite this initial rebuff, Hay was eventually compensated to the 

tune of £2,670, which he applied to the benefit of the Church: £600 was given to the fund 

from which clerical stipends were paid and the remaining £400 to the Lowland District’s 

seminary at Scalan.
23

 The former first appears in the Church’s accounts in 1783 as ‘Dauley’s 
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benefaction’ and yielded £30 a year.
24

 Two Catholic business owners were also compensated 

for the damage caused to their properties: Daniel McDonald, a grocer, received £326 and 

William Lockhart, a shoemaker, received £166.
25

 

It is not without justification that one of his biographers described George Hay as 

‘eminently [the Scottish Church’s] foremost bishop of the last three hundred years’.
26

 Born in 

Edinburgh in 1729 to Episcopalian parents, Hay converted to Catholicism in 1748 after 

reading John Gother’s A Papist Misrepresented and Represented. He was ordained in 1751 

and raised to the episcopate ten years later. A man of considerable abilities, Hay, along with 

his friend and coadjutor John Geddes, did much to advance the position of Catholicism within 

Scottish society, and led what Mark Goldie has called a ‘Scottish Catholic Enlightenment’.
27

 

In addition to publishing several theological works including The Scripture Doctrine of 

Miracles Displayed (1775), The Sincere Christian (1781) and The Devout Christian (1786), 

Hay also encouraged Catholics to display loyalty to the state and pragmatism in dealings with 

non-Catholics, going so far as to halt the reintroduction of music in Catholic chapels lest it 

should  offend Protestant sensibilities.
28
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Figure 2.1: George Hay, vicar apostolic of the Lowland District. Image reproduced from 

Gordon’s Scotichronicon. 

Hay’s influence on the Church’s financial development was equally significant. Appointed as 

its Edinburgh-based procurator in August 1767, he believed the Church had become overly 

reliant on sources of income over which it had no real control or influence.
29

 In other words, 

so long as it relied heavily on foreign income the Church was at the mercy of events and 

people in faraway places. Hay had seen first-hand the consequences of such dependence in 

1765 when the French government confiscated the Scots college at Douai. This, no doubt, 

crystallised his belief that the Church had to reorient itself towards Scotland, where increasing 

toleration and growing economic prosperity made it an increasing attractive place in which to 

conduct the Church’s financial business. 
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Hay quickly set about making this a reality and in 1769-1770 made an appeal to 

English Catholics on behalf of the Scottish Church which raised the impressive sum of 

£1,573. This was split between the bishops, who received one-fifth each, and the common 

fund, which received the remaining three-fifths, or £900. Of this £500 was settled in a joint 

bond with John Murray of Broughton and John Syme, Writer to the Signet, and appears in the 

accounts as ‘Murray and Syme’; the remaining £400 was originally deposited in the bank but 

was later settled with the Earl of Traquair.
30

 

Hay also made a significant intellectual contribution to the Church’s engagement with 

capitalistic society when, in 1772, he engaged Albertus Hope, a Dominican priest, in a debate 

over usury, or the lending of money at extortionate rates. Money-lending at interest had long 

been condemned in Catholic tradition. In 1745, Benedict XIV’s encyclical to the Italian 

episcopate, Vix Pervenit, condemned all money-lending at interest, no matter how reasonable 

the rate. For Hay, the issue was less clear-cut. The crux of the matter, he argued, lay not in the 

rate of interest charged - itself always unjust - but on the legitimacy of charging ‘for some 

loss extrinsic to the principal, such as risk, or opportunity cost’.
31

 Just as the ‘human heart has 

a natural abhorrence’ of usury, so each person has an equal sense of his right to property and 

‘his own interest’ therein.
32

 A legitimate charge could therefore be levied in recompense for, 

firstly, ‘the risk entailed that he might lose the principal’, and secondly, for ‘the loss of 

income he endures in not being able to invest the principal’.
33

 Here can be seen the 

intellectual process by which Hay justified engagement with capitalist society and which 

provided the basis for much of his subsequent financial activity both in a personal capacity 

and on behalf of the Church. 

Hay set an important precedent in 1772 when he used his own money to buy shares in 
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the Bank of Scotland, which was then in the midst of a capital-raising exercise. Believing the 

shares to be a worthwhile venture, Hay continued to invest in the bank so that by 1778 he 

owned 10 shares with a total value of £1,240, which yielded a handsome yearly dividend: he 

would eventually own 50 shares in total.
34

 These purchases were known in Protestant circles, 

with some unsympathetic observers remarking that Hay held so much stock he might have 

been elected the bank’s governor.
35

 Another, more malicious rumour abounded: that Hay had 

bribed people to convert to Catholicism.
36

 No longer operating entirely in secret and now 

enjoying relative stability, the Church and its leaders could not expect to avoid such rumours, 

if ever they did. But the very same had also earned the Church and Hay new Protestant 

friends, many of whom acted to disabuse people of such opinions.  

Undeterred by these rumours, the Church strengthened its relationship with the Bank 

of Scotland in 1778 when it followed Hay’s lead and purchased its first 10 shares, on which 

its earned £58 in dividends, calling up the earlier £500 bond settled with Murray and Syme to 

finance the enterprise.
37

 In other words, the money generously given by English Catholics 

permitted the Church to make its first speculation in the stock market. A further five shares 

were purchased in 1785, increasing the Church’s annual dividend to approximately £75. By 

1794 the Church owned 50 shares in total, yielding it in excess of £230 in dividends. All told, 

the Church invested £50,000 Scots, or £4,167, in bank stock and the annual dividends became 

one of its most important and reliable sources of income. Scotland was now unambiguously 

the Church’s preferred place to do business. 

At about this time, the Church established a ‘rising fund’. This was invested and held 

until it reached £1,000 or more, at which point it could be used. This target was reached 
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within two years thanks to a number of gifts and legacies. At Hay’s urging, Propaganda 

ordered an extraordinary payment which amounted to £120, while the Duchess of Perth and 

Lady Mary Drummond each gave £50; Hay’s friends also contributed £100. By 1774 the 

Church had exceeded its £1,000 target, which was then shared between the clergy and the 

bishops: £600 to the former and £400 to the latter.
38

  

The year following the establishment of the Church’s rising fund brought an event that 

reverberated across the Catholic world: the suppression of the Society of Jesus. In light of the 

often tense relationship that existed between the secular and regular clergy, it is ironic that 

this event brought the Church a financial boon, albeit a delayed one. While Pope Clement 

XIV officially suppressed the society in 1773 with his brief Dominus ac Redemptor, events 

had been conspiring against the Jesuits for a number of years prior. In 1759, the Portuguese 

confiscated the Society’s property and banished or imprisoned a number of its members, 

accusing them of ‘scandalous trading’ and of accumulating vast wealth in South America.
39

 In 

France, Jesuit property was sequestrated in 1762, leaving the Society with debts it was unable 

to service.
40

 In Scotland, notice of the Society’s suppression was published in the Edinburgh 

Evening Courant and welcomed by Bishop Hay, who remarked that ‘a worldly spirit has got 

in among them’.
41

  

Within a few months the ex-Jesuits had submitted to the authority of the Scottish 

bishops, effectively becoming secular clergy. All that remained was the question of the 

Society’s Scottish funds, of which the bishops expected to gain possession. But the ex-Jesuits 

were reluctant to make a full disclosure of their finances, forcing Bishop Hay to consult with 

Rome. Their reluctance is perhaps understandable given that the Society’s resources were 

considerable, being in excess of £2,000. They included a £1,000 benefaction from an ex-
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Jesuit and £300 from Ann Warick of Cumberland; pious patrons also continued to give money 

after the suppression, including a Miss Dorothy Riddell, who left £1,000.
42

 Eventually, the ex-

Jesuit Charles Maxwell agreed to hand over the Society’s funds in Scotland - some £1,200 -  

to Hay, on the condition that the money be returned to the Society should it ever be restored. 

This notwithstanding, the agreement also stated that the Church could eventually gain an 

absolute right over the money, but only when the number of ex-Jesuits had fallen to four. 

Upon the death of each of these last four the Church would receive a corresponding (one-

quarter) portion, unless of course the Society was restored before all the ex-Jesuits had died, 

in which case the whole or remainder of the fund, as the case may be, would revert back to the 

Society. Once in possession of the money Hay invested it in several different bonds which 

yielded £60 per year.
43

  

Such, then, were the major financial interactions that saw Scotland emerge as the 

Church’s pre-eminent financial centre; a shift that would have been impossible had not the 

Church found people who were willing to work with it despite the ever-present threat of the 

penal laws. The people with whom the Church invested money during the last thirty or forty 

years of the eighteenth century provide valuable insights into the Catholic community and its 

networks. It is, of course, understandable that the Church should have conducted its business 

within the Catholic community itself where possible, even though, as William Robertson 

remarked, there were barely 20 Scottish Catholics worth £100 a year, nor had he ever heard of 

an ‘opulent papist’.
44

 That the Church should also have looked to those extra ecclesiam can be 

understood only in light of the fact that it had long been reliant on friendly Protestants, 
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particularly tolerant landlords and landowners who sheltered Catholics from the worst of the 

penal laws.
45

 In reality, these financial dealings were merely an extension of a long-

established practice of engagement and interaction with non-Catholics. The table below lists 

those people who can be identified by name and with whom the Church settled money: 

Name Name 

Duchess of Perth Earl of Traquair 

Colquhoun Grant, W.S John Syme, W.S 

John Murray of Broughton William Young, merchant 

Alexander Stewart of Kinnaird Alexander McNab  

Angus Fletcher of Dunans Archibald Fletcher, Advocate 

Sir Archibald Grant Cpt. McKenzie of Allangrange 

Sir Alexander Grant David Menzies 

Frances McNab of Summerhill John Fletcher 

John McNab  

Table 2.2: Church Business Acquaintances 

Predictably, the list contains Catholics, but also men of the law and, more interestingly, old 

Jacobites. The Earl of Traquair transacted business with the Church on a number of occasions, 

while the Duchess of Perth held £650 of its money until it was paid up with interest in 1760. 

Although the duchess is the only woman to appear in the above table, it should not be 

assumed that women played an insignificant role in the Church’s life, including in its 

financial development. On the contrary, as has been seen above and as will be shown below, 

women were often generous patrons of the Church. As Alasdair Roberts has shown, they were 
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vital to the very survival of Catholicism in Scotland and had been since the Reformation.
46

 

Another Catholic, William Young, a merchant from Aberdeen, held £200 given to the 

Church by a pious Aberdonian, which appears in the accounts as ‘Guthrie’s Rent’. Colquhoun 

Grant, Writer to the Signet, was out at the Forty-Five and specially thanked by Charles 

Edward Stuart for his exploits during the uprising. Following Culloden and the subsequent 

harrying of the Highlands, he moved to Edinburgh, where he embarked upon a successful 

legal career.
47

 Friendly with Bishop Hay - a friendship that perhaps was first forged during the 

Forty-Five - Grant intervened with the Commissioners of the Forfeited Estates to help secure 

the above-mentioned lease on the late Duchess of Perth’s land, and acted as Hay’s agent in his 

claim for compensation following the 1779 riots.
48

 Competent in business and possessed of a 

considerable fortune, it is little wonder the Church turned to this old Jacobite.
49

 But another, 

more prominent old Jacobite emerges from the accounts: John Murray of Broughton.
50

 A 

controversial figure and traitor to the Jacobite cause, Murray’s story is beyond the remit of 

this thesis, but it is possible that his involvement in the Church’s financial life, like 

Colquhoun Grant’s, lay in the ties forged within Jacobite circles.
51

 Another man of repute, but 

known for other reasons, including his leadership of the campaign to reform the Scottish 

burghs, was Archibald Fletcher, a member of the Faculty of Advocates.
52

 Fletcher seems to 

have been a kinsman of the Catholic Fletchers of Dunans and, as far as can be reasonably 

ascertained, his father Angus Fletcher, a Perthshire tacksman, also conducted business with 
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the Church. It seems another of Angus’s sons, John Fletcher of Dunans, also worked with the 

Church, holding some of the ex-Jesuits’ money. John’s last will and testament confirm his 

links with both the Church and Archibald Fletcher, naming the latter and two bishops of the 

former - John Chisholm and Alexander Cameron - as his trustees. Still another lawyer and 

agent to the Earl of Traquair, John Syme, was entrusted with the considerable sum of £900. 

The Church turned to people it considered trustworthy and competent in business 

matters. Those people, in turn, most likely viewed the Church as a going concern. That said, 

that the Church turned mostly to Catholics, Jacobites and others sympathetic to Catholicism 

suggests its scope for financial investments was limited. After all, it remained illegal for 

Catholics to possess either heritable or moveable property, a point that a less sympathetic 

business partner could have exploited. Following the bankruptcy of Alexander Stewart of 

Kinnaird, for example, the Church was unable to recover its full investment, which including 

interest amounted to £1,387, because the agents dealing with the case raised the prospect of 

recourse to the penal laws. Rather than risk losing the full amount, the Church settled for 

clawing back £1,000. Colquhoun Grant acted as the Church’s lawyer, for which he was paid 

just over £8.
53

 Without people like Grant, with whom the Church could transact business, it is 

unlikely that Scotland, at least before relief in 1793, could have become the Church’s main 

financial centre. Instead it is likely that it would have continued to invest its money in France, 

which would have had devastating consequences. 

On the eve of the French Revolution the Church’s finances were in a reasonably 

healthy state, although it was far from wealthy. A priest serving in an urban area could still 

expect to receive only £18 per year, while those in rural areas could expect little more than 

£12, which put priests among the lowest wage earners in the country. An agricultural 

labourer, for instance, could expect to earn at least £20 per year, as could general labourers 
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and miners. In England, a priest earned between £20 and £40 per year.
54

 The Church in 

England, with 60,000 Catholics, was much larger and wealthier than its sister Church in 

Scotland and boasted several wealthy and prominent Catholic families including the Howards 

and Petres. Even taken crudely, if each of England’s 320 priests received a minimum of £20, 

the outlay would have amounted to £6,400, a sum quite beyond the Scottish Church. 

That said, the Church in Scotland, thanks to Bishop Hay’s meticulous financial 

management and the creation of a small but impressive financial network, had been able to 

accumulate domestic financial assets approaching £5,000, which was perhaps more than 

double its Scottish assets in 1772.
55

 Moreover, in every year between 1772 and 1789, except 

in 1782 and 1785, the Church recorded an annual surplus in its accounts, some of them 

substantial, such as in 1774 when it noted a £424 surplus, allowing it to make further 

investments. By now, it was able to cover its ordinary expenses with reasonable comfort. In 

1775, for example, the cost of the administrators’ meeting was £9-9-0, and nearly £2 was 

spent for ‘cutting and making three bread irons for the west’.
56

 The following year £32 was 

expended sending four boys to Rome to commence their ecclesiastical studies. The Church 

was now in as good a financial state as it had been since the Reformation more than two 

centuries earlier. Already, Catholics, particularly wealthy ones, were donating and 

bequeathing money to the Church, although there was no general expectation or rule that 

‘ordinary’ Catholics should make similar contributions, and there is no evidence to suggest 

this was yet the case. 

 

The French Revolution and Aftermath 

The events that led to the storming of the Bastille in 1789 and the beginning of the French 
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Revolution are well known. They concern us here in as much as they affected the Scottish 

Church’s finances. It is ironic that while France in the late 1780s faced national bankruptcy, 

the French Catholic Church was steeped in wealth. It is an even greater irony that this same 

wealth, as a contributory factor in the events of 1789, precipitated a financial disaster for the 

Church in Scotland, rendering an already poor institution all the poorer. Even before the 

Bastille’s fall, France’s ongoing economic problems had affected the Church’s French 

income. Whereas in the first half of the 1780s French investments yielded on average 

approximately £120, in the second half this had fallen by 17 per cent, to a yearly average of 

approximately £100. Worse was to come. By the time the Bastille fell, the Church’s French 

income had fallen to just under £86, and by 1790, to only £33.
57

 

Subsequent events in France meant that the Church lost all of its French investments, 

which amounted to some £5,000. Worse still, the colleges at Paris and Douai were seized and 

closed. Perhaps understandably, the Scottish Church condemned the Revolution in harsh 

terms: 

A nation, formerly renowned for Religion, virtue and politeness, but at present, 

through the unsearchable Judgement of God, given up as prey to infidelity, crimes 

of the most unheard of barbarity: such have been the fatal consequences of the 

insidious arts of wicked and designing men, poisoning the minds of people with 

discontent and rancour.
58

 

Although severe, the Church’s losses were by no means fatal and it was able to maintain 

clerical quotas at £12 and £18 for country and urban priests respectively throughout the 

Revolutionary years. This highlights the strength of its domestic investments, which were 

stable throughout the period 1789-98 and brought in approximately £250 each year. 

                                                             
57

 SCA PL5/34/15, Procurator’s Accounts for 1787 (there was no remittance from France in this year’s accounts, 

but it was recorded in the following year’s); SCA PL5/34/17, Procurator’s Accounts for 1788; SCA PL5/34/19, 

Procurator’s Accounts for 1789; SCA PL5/35/12, Procurator’s Accounts for 1792. 
58

 SCA SM15/2/6, Bishop Hay Pastoral, 14 June 1793. 



54 

 

Moreover, the Church could still count on its award from Propaganda, which also remained 

reasonably steady, averaging £159 per year between 1789 and 1797.
59

  

In February 1798, French troops entered Rome, arrested several cardinals and told 

Pope Pius VI to be ready to leave within three days. A few days later, the pontiff was 

removed from the city, never to return, dying in exile 11 years later at Valence.
60

 Within days 

of Pius’s departure the French had seized the Scottish Church’s Roman property, including 

the college, its library, a house near the Trevi fountain, household furniture, two small 

vineyards and a larger vineyard ‘with an elegant house, cellars, stables and all the instruments 

and conveniences, for labouring the vineyard, and making wine’.
61

 The combined value of 

these losses was estimated at 84,000 Roman crowns, or approximately £15,000.
62

   

In addition to these confiscations, the French seized Propaganda’s property and 

financial assets. Indeed, even prior to the French’s entry into Rome, the progress of the 

Revolution had severely hindered the congregation’s missionary activities - which had 

expanded into places such as China - with the French withdrawing all direct financial support. 

Predictably, this affected Propaganda’s annual award to Scotland, which by 1797 had fallen 

40 per cent, and by 1798 had been terminated altogether.
63

 

As can be seen from the table below, which details the Church’s French and Roman 

income during the years 1789 to 1798, the French Revolution had serious consequences for 

the Scottish Church’s finances. Not only did it lose its investments and property in both Rome 

and France, it could no longer expect any support from Propaganda. These losses were 
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compounded by growing expenditure, which peaked in 1796 at £753 because of a large deficit 

from the previous year and the arrival of four new priests from the Continent, but which 

otherwise remained consistently higher than during the pre-Revolutionary years. 

Year French Income  Roman Income 

1789 £86 £149 

1790 £33 £181 

1791 £0 £138 

1792 £28 £191 

1793 £0 £177 

1794 £0 £176 

1795 £0 £175 

1796 £0 £120 (£30 not paid until 1797) 

1797 £0 £122 

1798 £0 £0 

Table 2.3: Church Income 1789-1798.
64

 

Much impoverished, the Church appealed to both the government and - for the first time - the 

Catholic community for financial support. The appeal to the former was understandable given 

that Britain’s relationship with the Catholic Church had much improved since the beginning 

of the Revolution. In Revolutionary France, London and Rome had found a common enemy, 

paving the way for a new level of diplomatic and political exchange between the two, with 

Britain despatching Sir John Hippisley to the court of Rome in 1792 and the Vatican 

Monsignor (later Cardinal) Charles Erskine to the court of St. James. So improved was this 
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relationship that in 1811 the British attempted to rescue Pius VII from his French-imposed 

exile, a plot that ultimately failed, leaving the pontiff exiled until 1814.
65

 

Developments in France itself also contributed to this thaw in Britain’s relationship 

with the Church. In 1790, the French National Constituent Assembly enacted the Civil 

Constitution for the Clergy, which, as well as making provision for the election of priests and 

bishops, removed the need for the Papacy’s approval of episcopal appointments. Instead each 

new bishop was simply to write to Rome expressing unity with the Holy See. Despite these 

encroachments on ecclesiastical authority, Pius VI remained silent. By November 1791 the 

Assembly had introduced an oath of obedience for all ecclesiastics holding office, to which 

half of the clergy and seven bishops acceded. Unable to maintain his silence any longer, the 

Pope at last responded and condemned the Civil Constitution. But the persecutions of the 

‘refactory’ clergy - those who refused the oath - had already begun in earnest, and over the 

next year or so as many as 30,000 clergy and bishops fled France, with more than 4,500 

landing in Britain by 1793.
66

 

Surprisingly, given the country’s historic hostility to Catholicism and the French, 

Britain warmly welcomed these refugees. Within the space of only a few weeks the British 

public had pledged more than £34,000 for their assistance, which gave each émigré priest a £2 

monthly allowance and each bishop £10. In 1794, a further subscription raised approximately 

£41,000. Aware of the limitations of these subscriptions, however, parliament took the 

extraordinary step of setting aside £200,000 annually for the continued support of the exiles. 

This sum meant that in addition to the allowances the clergy received, each important French 

layman received anywhere between £3 and £8 per month and ordinary laymen £1-11-6. This 
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generosity meant that a French émigré supported by British public funds earned more than a 

Scottish priest, who in 1793 could have expected to earn no more than £18.
67

 

A few years after the expulsion of the French clergy, the British government displayed 

a similar generosity to the Catholic Church in Ireland, which had also lost its educational 

establishments in France. In 1795, parliament granted £8,000 per year to the newly 

established seminary of St Patrick’s in Maynooth, County Kildare. As a result, from the 

government’s viewpoint, Irish priests would largely now be trained and educated at home 

rather than in Continental Europe, where they might become involved in radical politics. 

Undoubtedly, this desire to minimise the clergy’s exposure to Revolutionary ideas influenced 

the government’s decision to award the Scottish Church a similar but much smaller grant. 

Such support, as Bishop Hay suggested, would only increase the loyalty of an otherwise loyal 

Scottish clergy. 

In any event, given its small size and the limited number of priests, it is unlikely that 

the Scottish Catholic community could have posed any serious threat to the security of the 

state, and certainly not to the extent that such a threat might have existed in Ireland. But this is 

not to say that all Scottish Catholics rejected revolutionary ideas. The Edinburgh jeweller, 

David Downie, for example, was charged with treason and sentenced to death in 1794 for 

storing weapons with a view to inciting riot; his sentence was eventually commuted to 

banishment.
68

 William Maxwell of the Maxwells of Kirkconnell went further and joined the 

revolutionary French National Guard, and was present on the scaffold at the execution of 

Louis XVI in 1793. Priests, too, embraced the revolution. Alexander Geddes ‘applauded’ it as 

the liberation of the French from their ‘Egyptian servitude’.
69

 On the whole, though, these 
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men were representative neither of the Scottish Catholic community at large nor of the clergy, 

both of whose loyalty to the British state was unquestioned. Bishop Hay confirmed this in a 

pastoral letter issued to the Catholic community urging loyalty to king and country: ‘let us not 

be wanting in giving every proof of our gratitude and loyalty towards our Gracious Sovereign, 

the best of Kings, to whose paternal goodness, and the discerning wisdom of parliament we 

owe, under God, the present indulgence’.
70

 

It was against this backdrop that the government agreed to offer financial assistance to 

the Scottish Church, with the aim of raising the income of the clergy and bishops, and of 

supporting the colleges at Aquhorties (1799) and Lismore (1801). Each priest was to receive 

whatever was necessary to raise his annual stipend to at least £20, while each vicar apostolic 

was granted £100 per year and each coadjutor £60. The colleges received £600 each for 

building costs and an additional £50 per annum for running costs. This level of support, the 

government said, was all that it could justify without causing resentment among established 

church ministers, many of whom earned less than £20 per year while also often having 

families to support.
71

  

At first glance, one might assume that the government’s intervention was a positive 

development for the Church, but in reality it caused a number of difficulties. Firstly, barely 

before a shilling had been paid, several of the clergy voiced their disapproval at the large sum 

awarded to the bishops - five times greater than that set aside for priests - and demanded that 

Bishop Hay raise clerical stipends to £50 per year. Hay dismissed this idea as a ‘romantick 

scheme’: it would mean an additional £1,500 had to be found each year, which the laity would 

be unable and unwilling to contribute towards.
72

 The second problem with the grant was the 

irregularity with which it was paid between 1799 and 1805 (after which it fell into abeyance), 

which forced the Church to make repeated requests for payment as each term passed without 
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it receiving any money.
73

 More than this, even though the grant did raise clerical stipends as 

intended, it may have created something of a false economy for the clergy because the Church 

could not maintain the augmented stipends on its own slender resources if ever the grant was 

stopped. This compelled Rome to make one-off grants to the Church in both 1804 and 1805, 

which raised each priest’s stipend by £4-10-0. As can be seen from the table below, the 

government grant achieved its aim of raising stipends to at least £20 per year in less than half 

the years it was paid: 

Year Quota 

1799 £15 

1800 £20 

1801 £23 

1802 £22 

1803 £16-10-0 

1804 £11 

1805 £11 

1806 £15-10-1 

1807 £11 

Table 2.4: Clerical Quotas 1799-1807.
74

 

Despite the obvious difficulties created by the government grant, the Church reported a 

surplus in its accounts for most years that it was paid. This contributed to an improvement in 
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the Church’s central capital fund, which in 1805 was reported at £11,000, yielding £1,250 

annually, from which the two colleges and 45 priests were supported.
75

 Nevertheless, the 

grant had again highlighted the problems caused by over-dependence on external sources of 

income. Until the Church could develop a degree of financial sustainability, its development 

would necessarily be arrested. To that end, it turned to the Catholic faithful. 

 

Towards Catholic Financial Voluntarism 

As has been noted, Scottish Catholics were unaccustomed to financially supporting the 

Church. As late as 1781 Bishop Hay informed Propaganda that nothing was asked of the laity 

in the way of jura stolae - that is, fees paid for performance of the sacraments and 

sacramentals.
76

 Hay did note a few exceptions to this, however: some - in fact, very few - 

better-off families in the west would occasionally make a gift of food to a priest for a 

marriage or baptism.
77

 Other than this, he said, no monetary demands were made of the 

people because of their poverty, but also because it would offend Protestant sensibilities. Yet 

the increasing number of clergy and the losses caused by the French Revolution made it clear 

to Hay that this status quo was no longer acceptable. Without increased funding, the Church 

simply could not function. As such, as early as 1791, Hay first raised the prospect of the laity 

providing regular financial support to priests, while at the same time recognising the need for 

patience and sensitivity if such a plan was to be successfully implemented. Hay sought out the 

advice of his episcopal counterparts in England, who cautioned him of how unwise it would 
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to be to ‘lay a burden upon the people for the support of their pastors; everything of that kind 

must come from the voluntary act of the people themselves’.
78

 

 In England, too, it seems there had been no expectation that the people would support 

their priests through regular contributions. Yet compared to Scotland’s, England’s Catholic 

community was relatively wealthy. Most priests there survived on endowed funds, their own 

private means or on salaries from patrons.
79

 Such was the relative wealth of the English clergy 

that the seculars possessed a nominal capital of £10,000 as early as 1662.
80

 By the end of the 

eighteenth century, the Staffordshire secular clergy alone could boast of a common fund 

worth the same.
81

 Wealthy English Catholics were also willing to support the Church, such as 

the gentleman who offered £10,000 for a new domestic college following the loss of the 

English colleges abroad.
82

 Such wealth simply did not exist within the Scottish Catholic 

community. 

Despite seeking advice from England, Hay was well-versed in this area and included a 

section on the subject in his 1781 publication The Sincere Christian. Here Hay stated that the 

laity’s obligation to support priests arose from ‘the law of nature, and from the positive law of 

God, both in the Old and New Testament’.
83

 A priest, he said, was not an angel: 

he is composed, like other men, of a frail body, which must be supported. His 

whole time and attention are occupied with his duties to God and his flock. It 

follows, therefore, from the very light of nature itself, that those who benefit 

spiritually by his labours are bound in justice to supply his temporal necessities.
84

 

The issue, he went on, was not whether a priest was entitled to support from the faithful, but 

whether that entitlement could be enforced in a country where the Catholic religion was not 

established. In such places priests studied ‘more the salvation of souls than their own worldly 
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interest; and content themselves with what Providence provides, the voluntary benefactions 

and offerings which it pleases God to inspire their people to bestow’.
85

 In places where the 

Catholic Church was established the situation was altogether different. In France, for 

example, the Church was empowered to collect one-tenth of all agricultural produce, in 

addition to the vast swathe of French land it owned, estimated at one-sixth. Non-Catholic 

established churches enjoyed similar privileges, such as the Church of Scotland, which used a 

system of teinds. This gave its ministers a right to a fixed amount of agricultural produce such 

as meal and barley.
86

  

Hay’s difficulty lay in avoiding any perception or element of compulsion. In other 

words, the laity could not be compelled to contribute by, for example, withholding the 

sacraments. Such practices had caused a number of problems in Ireland, where voluntary 

contributions were long established. Some avaricious priests extorted money from the laity in 

return for the administration of the sacraments and sacramentals, provoking occasional violent 

backlashes and compelling the Irish bishops to intervene to curb such practices.
87

 Perhaps 

aware of the Irish situation but in any case keen to avoid accusations of simony, Hay rejected 

outright the idea of introducing clerical fees for attending to the sick, which, if based on one 

of the few surviving sick registers from Glasgow, could have raised a decent sum of money. 

There, a priest undertook an average of 100 sick calls per month.
88

  

Despite the potential dangers and Hay’s caution, the Catholic community responded 

early to the Church’s call for financial assistance, and one of the earliest responses came from 

Aberdeen. In 1794, the Catholics of that city began a subscription list to ‘raise a fund for 
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supporting their Pastors in a more comfortable way than they are able to live upon the small 

allowance given them by the Church’.
89

 The congregation created three lists. The first list was 

for those who could afford one shilling per year and attracted 38 subscribers; the second was 

for those who agreed to offer two shillings each year and had 33 subscribers; and the third list 

was for those members of the congregation who could offer five shillings per year and also 

attracted 33 subscribers.
90

 All told, 92 members of the congregation agreed to contribute 

approximately £11 per year for the priest’s benefit.
91

 This arrangement carried on for a 

number of years until 1804, when the congregation again resolved to augment the priest’s 

salary, but this time through increased seat rents, which they hoped would raise an additional 

£50 per year, and for which the below scheme was adopted:  

Seat Rents for 1804 Proposed Seat Rents for 1805 

£0-2-0 £0-2-6 

£0-2-6 £0-3-0 

£0-3-0 £0-4-0 

£0-4-0 £0-5-0 

£0-5-0 £0-7-0 

£0-6-0 £0-8-0 

£0-7-6 £0-12-8 

£0-8-0 £0-14-0 

£0-10-0 £0-20-0 

Table 2.5: Aberdeen Catholics’ augmentation proposal.
92

 

What emerges here is a hierarchy of seats: the more one paid, the better the seat. The prices 
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also suggest that people were buying seats for a full year, or at least for a half-year, rather 

than on a Mass-by-Mass basis. Unfortunately, the source does not discuss the seating 

arrangements in any detail, but seat renting had a long history in Scottish Catholicism; as 

early as 1766 Bishop Hay had written of a ‘cess on the seats’ in his chapel at Preshome.
93

 

Despite this long genesis, seat renting in the Scottish Catholic community has been little 

researched, and the most comprehensive study of the subject to date is an unpublished article 

written by Alasdair Roberts.
94

  

Enough information exists, particularly from the Catholic congregation in Edinburgh, 

to develop Roberts’ contribution and to permit a reasonably detailed discussion of the 

practicalities and arrangements involved. Seat rents came relatively early to Edinburgh and by 

the 1790s were raising enough money to pay for a schoolmaster.
95

 The Edinburgh 

congregation could boast of a number of wealthy persons - perhaps more than any other 

Catholic congregation in Scotland - which no doubt goes some way towards explaining the 

relative success of seat renting there. By the early years of the nineteenth century the 

congregation included, among others, a dancing mistress, an accountant, a teacher of 

languages, a confectioner and an optician.
96

 Most famously of all, at least for a while, the 

city’s Catholic establishment included Charles X of France. 

At the city’s St Mary’s Church, which opened in 1814, seats rents quickly became an 

important source of income for both the chapel and its priests. At least two schemes were 

used here during the first half of the nineteenth century. The first involved a series of price 

gradations ranging from three shillings to £1-1-0 for a half year, with 250 seats available for 
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rent.
97

 This raised between £250 and £300 each year, which was used to cover various aspects 

of running the church, including buying altar flowers and candles and paying a housekeeper 

and organist.
98

 No seats were set aside for the poor of the congregation, but free tickets were 

issued to those unable to pay: the source does not state how many. The second, later scheme 

followed a similar approach but with a modified payment structure. The church was now 

divided into three sections, each charged at a different rate. In the first section, which included 

the first nine rows on each side of the chapel, the price was 6d. The second section, which 

included the last ten rows, cost 4d per seat.  And the third section, which was in the gallery 

and consisted of 11 rows on both sides, cost 3d per seat. If at either the 11 am Mass or the 

Vespers service a person who was not a seat holder wished to use any of the seats in these 

three sections, he or she was to pay the going rate upon entering the lobby. Thus paid, the 

person received a ticket, which they handed to the pass keepers on entering the inner area of 

the church, who then pointed them towards unoccupied seats. At Sunday morning Mass at 

8.30 am the gallery seats were free, while the other sections were charged at the reduced rate 

of 3d. Communicants in the gallery were permitted to ‘make their thanksgiving in the ground 

floor, and remain till the closing of the door at 9.45 am, when every seat will be carefully 

dusted before 11am service’. As in Aberdeen, people could purchase seats for the year, based 

on the scheme below, which had the potential to raise £600 annually:  

Division £ Each Sitting £ Whole Pew No. Pews 

First 3 18 18 

Second 2 12 10 

Third 1 13 22 

Table 2.6: St Mary’s, Edinburgh: seat rent rates. 
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Despite seat renting’s long history and the detailed arrangements involved, it could be 

extremely problematic and was by no means compulsory. Of course, the Edinburgh 

congregation was unusual in the number of wealthy members it boasted. Seat renting 

presupposed at least some financial wherewithal in a community as well as a willingness on 

the part of some in the congregation to purchase a seat, otherwise the practice would be 

financially unviable, although owning or renting a seat was not a prerequisite for attending 

Mass. In 1791, William Pepper, priest at Kirkconnell, reported that only eight people in his 

small and poor congregation paid seat rents. In Paisley, the priest expressed his regret at 

having rented seats out on credit, which he did not expect to have repaid.
99

 Two years later, 

and perhaps stung by these defaults, he reported that he had been so strict with those who had 

not paid their seat rents that they refused to return to the chapel. The priest at Fort William 

noted a similar difficulty: ‘I had a meeting of the people in chapel yesterday and seats were 

taken to nearly the number of 90, which if all paid would bring a sum of nearly £30. But 

taking seats is one thing and paying for them another’.
100

 At Tomintoul, in the north east, the 

priest had to defuse arguments between patrons over who had the rights to a particular seat. 

He also incurred the displeasure of some in his congregation when he proposed reducing the 

size of each seat.
101

 Yet problematic as they may have been, many priests and congregations 

persevered with seat rents so that, as will be seen, they came to be used throughout Scotland. 

Elsewhere, the Catholics of Glenlivet, like the Catholics in Aberdeen before them, 

resolved to provide additional financial support for their priest, Alexander Paterson. The 

congregation unanimously agreed that ‘pursuant to justice, reason and religion, every 

individual…above 15 years of age contribute every year according to their ability for that 

laudable and necessary purpose’.
102

 Administratively speaking, the congregation was well 
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organised. Rather than a simple one-off collection, each individual was to provide a bill, upon 

which they stated how much they were ‘able and willing’ to contribute; the committed sums 

were then to be collected in August. Although the congregation spoke of the ‘honour’ such 

actions would bring to itself and to all Scottish Catholics, and of everyone contributing ‘freely 

and generously what their circumstances allow’, just how wide ranging that freedom was is 

questionable. Those who did not contribute to the subscription - the ‘unreasonable, unjust, 

ignorant and niggardly miserable souls’ - were warned that their refusal would expose the 

congregation to the ‘derision and contempt of every neighbouring country by forcing our 

Churchmen…to abandon us’. Failure or unwillingness to contribute brought with it the threat 

of public disgrace, with the names of the non-contributors read aloud publicly and affixed to 

the chapel door. How influential this threat was is unclear, but 56 subscribers contributed £38 

for Paterson’s benefit - a significant improvement on his stipend from the Church’s central 

funds.
103

  

The above examples show that necessity more than anything else lay behind the laity’s 

early responses to the Church’s appeal for support. By the beginning of the nineteenth 

century, however, another shift had taken place in the Catholic community, one in which 

necessity was subsumed by concepts of religious idealism and duty. Central to this 

development was Bishop Hay. He was keenly aware of the theological, scriptural and 

historical factors that justified the laity’s financial support of Church, but equally he was 

aware of the difficulties of introducing such a requirement in Scotland. That his overtures 

were having some effect is seen in the rhetoric the Glenlivet congregation used, which spoke 

of the ‘justice, reason and religion’ of contributing to such a ‘laudable’ cause as the upkeep of 
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priests. Here can be seen something of the ‘idealisation’ which came to underpin the financial 

voluntarism emerging within the Scottish Catholic community. Moreover, in the threat made 

at Glenlivet against non-contributors we can see the social and congregational expectations 

and pressures that were necessary to make this system of voluntary contributions viable. The 

effectiveness of such pressures and expectations is difficult to measure, but neither should 

they be underestimated. The Church itself eventually explicitly endorsed and reinforced this 

new outlook when it informed the faithful that supporting the clergy was not only a good in 

itself, but was bound up with their temporal and spiritual welfare. By 1800 Bishop Hay was 

writing of a priest’s ‘right’ to financial maintenance as part of the ‘fundamental plan 

established by Our Saviour for the support of the ministers of His altar’: 

1. That the people are obliged in justice to provide the necessary maintenance of 

their pastors. 

2. That as all the people are equally obliged to contribute to this, according to 

their respective abilities, no specified ratio is or could be made of what each 

particular person should give either as to the quality or quantity, but that this is 

entirely left to their own good will, manducate qua apponunter vobis, and 

according to their abilities. 

3. If He forbids his ministers to make earthly provisions for themselves it is that 

they may be the more dependent on his Divine Providence which has the 

hearts of the people in his hands, and which of course he engages to exert in 

their favour, if they by faithful to Him. 

4. If he leaves it to the good will of the people to give what and in what quantity 

they please, it is for their spiritual benefit and an encouragement for them to 

give largely, as the more they give and the more willingly they give for his 

sake, the more ample reward they will receive from his bounteous liberality 

both in this life and the next.
104

 

Here the need to support priests was no longer one of simple necessity precipitated by the 

losses incurred at the French Revolution, but one established by Christ himself and therefore 

enjoined on the people. The Church now expected the people to contribute for their own 

spiritual good as much as for the benefit of the clergy, although it by no means compelled 

them to do so. That Bishop Hay could write of the ‘great pity’ that this ‘right’ to maintenance 
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was not ‘fully attended to’ in the Church’s colleges is further proof of shifting attitudes. He 

suggests, of course, that seminarians and priests had not yet adjusted to this ‘right’ to support 

from the people and perhaps remained reluctant to make such requests of otherwise poor 

congregations.
105

 Yet, despite his own writings and thoughts on the matter, Hay still 

harboured some doubts and in 1801 wrote: ‘whatever may be the case in places where the 

Catholic religion is settled and the Hierarchy established, in Missions the Bishops have no 

authority to have recourse to the people for the support of the Missionaries’.
106

  

If Hay did indeed continue to have reservations about soliciting money from the 

faithful, then the faithful it seems had no such qualms and embraced, if they did not drive 

forward, the financial voluntarism emerging in the Catholic community. That the contours of 

this new system coincided with the first large waves of permanent Irish migration to Scotland 

may well have facilitated and smoothed the process. Irish Catholics had a long history of 

financial voluntarism, so that a convergence of practice, tradition and ideas occurred. This 

was nowhere better demonstrated than in Glasgow, where the city’s 3,000 Catholics, 

consisting of mainly Irish migrants but also of Catholic Highlanders, lacked an adequate 

chapel. The resident priest, the Scots-born and future vicar apostolic, Andrew Scott had no 

qualms about setting on an ambitious plan to erect a new chapel for his sprawling 

congregation. That Scott was even willing to contemplate such a plan is further proof of the 

changing attitude among the clergy about voluntary contributions. 
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Figure 2.2: Andrew Scott, vicar apostolic of the Western District. Image reproduced 

from Gordon’s Scotichronicon. 

Scott quickly set to work and appointed collectors to visit the city’s Catholics every fortnight 

to collect their contributions. By 1816 the chapel, St Andrew’s on Clyde Street, was 

completed and described as the largest and most magnificent Catholic church in Britain. 

Perhaps unsurprisingly, given Glasgow’s recent history of anti-Catholicism, hostile 

commentators did not fail to seize the opportunity to criticise Scott. In a series of articles 

published in 1818, Scott was accused of having extorted money for his chapel from 

Glasgow’s ‘poor’ and ‘starving’ Catholics:  

‘[Was it not’] true that money was extorted for building the Popish Chapel by the 

fear of punishment?...Even the Papists of Glasgow are not insensible of the 

evidence of their empty stomachs and the clamours of their hungry children, when 

they were obliged to give weekly so many of their hard earned pence.
107
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Scott pursued the slanderer in the civil courts, on a charge of defamation. The case rested on 

four points, all of which harked back to Bishop Hay’s concerns about how financial 

voluntarism might be construed in unfriendly circles. Three of the charges hinged on whether 

Scott refused to baptise the children of parents who had fallen into arrears and whether he 

denied one of the parents confession for the same reason. The fourth point rested on whether 

Scott had planned with an employer in the city that the employer should retain part of his 

Catholic employees’ earnings and hand them over to Scott for the chapel.
108

 

One by one the charges were shown to be false, and their absurdity is perhaps best 

shown by a humorous section of the court record. One witness, a Protestant named Hugh 

Robertson, told the court that he was present in the chapel when Scott was discussing the 

arrears with a member of the congregation who had fallen behind in his payments. 

Intervening in this exchange, Robertson said: ‘I…like a drunk man, as I am at present, began 

to teach Mr Scott his duty [as a priest]’. When then asked whether he had been drinking on 

the day of his appearance in court, Robertson said, ‘I am drunk with something. I do not know 

what it is’. In view of such ropey testimony and the fact that the sacramental registers proved 

that Scott had denied no-one the sacraments, the court found in Scott’s favour and awarded 

him £100 in damages.
109

 But Scott had already realised his ambition of a new chapel and had 

overseen one of the largest and most impressive expressions of financial voluntarism within 

the Catholic community to date. It could be argued that Scott, in using a detailed and mission-

wide system of collections, provided the blueprint for subsequent fundraising schemes 

elsewhere. More than this, if Scott’s successful use of the civil courts was not proof enough of 

both the Catholic community’s growing confidence in itself and its expanding role in 

Scotland’s civic society, then the Clyde Street chapel was unquestionably a grand Catholic 
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display of confidence and respectability. So proud was Scott that he took to sending an image 

of the church in letters to his correspondents:  

I send you a...picture of Clyde Street and the Catholic chapel. It is easy to put into 

your pocket and shew it to any well wishers after it is cut off. I was thought a mad 

enthusiast when I began such an undertaking with such a poor congregation at my 

back. It gave however to religion the first tone of respectability in this country 

which has enabled us to get on so rapidly since.
110

 

 

Figure 2.3: Scott’s penny picture of St Andrew’s, Clyde Street Glasgow. SCAR 16/55. 

Reproduced with permission of the Scottish Catholic Archives. 
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Figure 2.4: St Andrew’s, Clyde Street, Glasgow. Reproduced with permission of the 

Scottish Catholic Archives. 

New and impressive chapels were opened elsewhere in Scotland, many of them funded by the 

laity’s contributions, including St Peter’s in Aberdeen, opened in 1803 at a cost of £2,500; St 

Mirin’s in Paisley in 1808 at a cost of £4,000; St Andrew’s, Dumfries in 1810 at a cost of 

£330; and St Andrew’s in Dundee which cost the massive sum of £6,900.
111

 At Fort William 

the people subscribed £150 to the total cost of £200, while St Mary’s at Kiltalrity was built on 

the expense of Lord Lovat and St Margaret’s at Huntly constructed with the help of Gordon of 

Wardhouse, who provided £1,000. Edinburgh’s St Mary’s Church cost no less than £10,000, 

to which John Menzies of Pitfodels contributed £2,000. 
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As far as can be calculated, the several new chapels opened in Scotland in the first 30 

or so years of the nineteenth century cost, at a conservative estimate, somewhere in the region 

of £60,000 to £70,000. As mentioned, the laity contributed greatly to this building programme 

through voluntary contributions and donations, often raised through subscription lists and/or a 

priest’s begging tour. Take, for example, St Mary’s in Fochabers, opened in 1826. The priest, 

George Mathieson, used various fundraising methods, including a fund-raising tour and 

appeals to both the Catholic community and the ‘liberal minded of all denominations’.
112

 His 

public appeal highlights how religious idealism had now been grafted onto voluntary giving: 

I…address those among you who may be able and willing to contribute in the 

advancement of Religion…requesting you to come forward with such 

subscriptions as you can afford…bearing in mind that what you thus cheerfully 

offer to the glory of God, out of what he has given you, will not be without 

reward. It has been found and acknowledged by many that such offerings have 

been even in this life rewarded by the temporal prosperity which followed 

theirs.
113

 

Although Mathieson extended his appeal to those outside Scotland, he did not himself go on a 

fund-raising tour outside Scotland.
114

 Such a tour, and indeed any financial appeal, would 

have required the bishop’s permission. Mathieson’s tour clearly had such permission from the 

bishop, Alexander Paterson, coadjutor bishop of the Lowland District, who contributed £100. 

Other priests did travel outside Scotland. Donald Carmichael received episcopal permission to 

travel to England and Ireland to collect money for a new chapel at Strathavon, where the 

‘profession of the Catholic faith…[had] from time immemorial and through many difficulties, 

been maintained’.
115

 Paul McLachlan, priest at Stirling, was given permission to travel to 

Ireland to raise funds for a new church. His bishop informed potential contributors of 
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McLachlan’s ‘correct and exemplary’ behaviour and that he was ‘free from all censure’.
116

 

Elsewhere, William Rattray, priest at Edinburgh, travelled to England; John Gordon, priest at 

Greenock, travelled also to Ireland; and George Gordon, priest at Dufftown, travelled locally 

in the north of Scotland.
117

 These appeals to the wider Catholic community, and often to the 

general public, were not unique to Scottish Catholics, and their counterparts in England used 

public appeals and begging tours to finance a number of projects such as church building, 

schools and charitable organisations.
118

 

This list of fund-raising tours is by no means exhaustive, nor is it readily apparent 

whether or not they succeeded. But episcopal approbation was essential if such tours were to 

have even a hope of success, because it was the bishop who testified to a priest’s standing in 

the Church and to the virtue of his appeal. On another level, it was necessary for the bishop to 

control begging tours to prevent too many taking place at once or in quick succession, thereby 

putting poor congregations under unnecessary strain. Priests also often reached a gentlemen’s 

agreement to ensure that each would have an allotted time in which to undertake his tour or 

that their tours would not clash with one another. This is why William Thomas, priest at Ayr, 

complained to Bishop Paterson about another priest’s ‘breach of promise’ over when he 

would begin building his new chapel, which meant  fundraising, when Thomson expected that 

he would be ‘allowed’ to proceed with his plans first.
119

 

Internal management problems aside, all of the Church’s financial activities, including 

capital investments, clerical quotas and seat rents, could be affected by larger economic and 

social forces. Moreover, although ordinary Catholics were now showing themselves more 
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disposed to contributing financially to the Church, this does not necessarily mean they had the 

means to do so or even that they were always willing to do so. Ironically enough, in light of 

his grand new chapel, Scott had earlier written of the Irish ‘character’ and of ‘the fertility of 

their genius in framing plausible excuses for not doing what is disagreeable to their passions’, 

by which he meant making financial contributions. Elsewhere, however, he acknowledged 

that the poverty of the Irish was such that ‘there are immense numbers here who have not 

good clothes and who will not come to the Chapel...because they cannot dress like their 

neighbours’.
120

 In neighbouring Paisley, the priest noted that ‘the great bulk here work at day 

labour and in the cotton mills. The former get no employment of course most of the winter; 

and the latter, having only reduced wages of later years, can earn but a slender subsistence’.
121

 

On average, he said, the congregation contributed 15 or 16 shillings per week at the Sunday 

collections. 

This is among the earliest references to Sunday collections in Catholic chapels and 

points, firstly, to the growing importance of the parish church as a locus for the faithful and, 

secondly, to episcopal approbation, since the letter is addressed to Bishop Alexander 

Cameron, vicar apostolic of the Lowland District. Moreover, these collections are further 

proof of the laity’s growing financial commitment to the Church, and while in Paisley’s case 

they may have added only £40 per year to the priest’s income, the money was used to pay for 

essential expenses such as ‘board…coal, candles, washing, clothes etc.’.
122

 For some priests, 

such augmentations were not enough and the poverty too much to endure. William 

MacDonald, for instance, found his circumstances so straitened that he sought to leave for 

America: ‘no wonder…if I really wish to leave Scotland, where I have had all along to 
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grapple with poverty, [and] where I see not the means of subsistence’.
123

 This was despite a 

promise from his congregation of an additional £16, which, plus his stipend, would have 

given him an annual income of £27. 

As well as economic oscillations, the Church during these years faced a new financial 

burden - taxes. Now officially recognised by the laws of the land, Catholics had to bear the 

responsibilities attendant upon such legitimacy. The Church’s early engagements with ‘the 

system’ reveal its uncertainty as it grappled with its new status. This is seen in its attempts to 

have the seminary at Aquhorties, a many windowed building, exempted from the so-called 

window tax in light of its status as a ‘charity school’. The attempt failed, but the money 

assigned to both colleges (£600) was tax-exempted.
124

  

The remainder of the Church’s income, which was used primarily to pay the clergy, 

was tax exempt between 1803 and 1806 after which it was liable for tax at a rate of 10 per 

cent.
125

 Between 1806 and 1810 the Church paid £157 in tax, a significant sum of money for a 

struggling organisation.
126

 Little wonder that it sought what can only be described as a tax 

rebate for 1806 and 1807.
127

 In the latter submission, the claim was to ‘draw back’ only the 

tax paid on the Church’s bank dividends. In 1808, the Church, through its procurator Charles 

Maxwell, made a direct appeal to Henry MacKenzie, Comptroller for Taxes in Scotland: 

Such, Sir, is the treatment we met with [during the French Revolution], because 

we were British subjects, loyal to King and Country; such is the present state of 

our affairs. From our poor people we have little or nothing to expect…other 

resources we have not, as is well known to some of His Majesty’s principal 

secretaries of State.
128
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That Maxwell noted that the Church could expect ‘little or nothing’ from ‘our poor people’ 

makes it clear that financial voluntarism was still in its infancy and far from providing for all 

of the Church’s needs. Some time later the Comptroller consulted the Secretary for the Office 

of Taxes on how the Catholic clergy might be exempted from taxation on their individual 

stipends. The secretary replied that each priest should obtain the necessary documentation 

from the tax commissioners within his area, which he then had to submit to the Church’s 

procurator, who could pay their annual quota without deducting any tax.
129

  

Shortly after this letter was sent, and in response to their penury and the difficulties 

and uncertainty they had faced in recent years, the priests of the Lowland District availed 

themselves of a new legislative measure by forming the Friendly Society of the Clergy of the 

Lowland District of Scotland. Some years previous, in 1793, parliament had passed An Act 

for the Encouragement and Relief of Friendly Societies to allow people to form societies or 

organisations which, funded by voluntary subscriptions, could assist members in times of old 

age and sickness.
130

 Within the first year of the Act’s existence more than 180 societies were 

registered in Scotland alone.
131

 At their meeting the clergy agreed that their society would 

exist for: ‘the purpose of raising a stock or fund and applying the same to the mutual aid and 

maintenance of all and each of the members...who are or shall be in need of assistance from 

old age, sickness, infirmity or other exigencies’.
132

 

At the same meeting, in addition to enacting several rules on the society’s governance, 

it was agreed that membership would be open only to the clergy of the Lowland District and 

cost an initial £2, with two annual payments of 10 shillings required thereafter.
133

 It was also 
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agreed that the society would declare its fund open for disbursement only when its capital 

reached £1,000.
134

 These details agreed, the society’s constitution was sent to the local 

authorities for approval, which was given with one amendment: ‘that no part of the funds of 

the Society shall, on any pretence whatever, by applied to any other purpose than the 

charitable uses for which the Society is formed’.
135

 

By the end of 1811 several priests had joined and paid the £2 entry fee, with many also 

offering a voluntary subscription. Andrew Scott paid his entry money and donated an 

additional £10. Charles Gordon at Aberdeen did likewise and contributed an additional £15. 

William Reid was even more generous, gifting an extra £19. While all priests paid their entry 

money, not all were able to make a voluntary subscription, such as William Thomson at 

Deecastle. The priest at Tomintoul could contribute only two additional shillings.
136

 

By 1812 the society’s funds exceeded £250, which was then augmented by John 

Farquharson’s gift of £400.
137

 Farquharson’s was the first of a number of gifts the society 

received with conditions attached to them, both spiritual and practical. Farquharson stipulated 

that his money was be invested, with half of the interest going to the society and half to him 

and his brother, to be paid until their deaths, at which time it would revert to the society.
138

 

For every £100 that eventually went to the society, he requested four annual masses for 

himself and his brother.
139

 The society accepted these conditions and thereafter was obliged to 

ensure the celebration of four masses each year for the brothers’ souls.
140

 In 1817, James Kyle 
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promised to donate his annual quota until such times as the society’s capital reached 

£5,000.
141

  

The society took a step toward that milestone in 1814 when, for the first time, its funds 

exceeded £1,000. This process had been greatly expedited by a number of congregational 

collections, which themselves had been given episcopal support: 

It is not from any diffidence in your readiness to supply the temporal wants of 

your…pastors, that we wish you at present to hear our voice on a subject 

apparently tending to the amelioration of their situation, but still more intimately 

connected with the interests of the Catholic religion...We confidently [feel] that 

you will consider it your duty cheerfully to assist in forwarding and bringing to 

perfection any rational plan calculated [to assist them] especially in old age, 

sickness and infirmity...This plan furnishes them with a sure, legal and 

unexpensive method of transmitting to posterity whatever funds they may be able 

to raise by subscriptions, donations and collections from the piety of the liberality 

of their respective flocks.
142

 

This, of course, acknowledges the laity’s previous generosity, and the results of this appeal 

point towards the gathering acceptance of financial voluntarism within the Scottish Catholic 

community, not least because all of the congregations consisted of primarily Scottish 

Catholics. Moreover, the amounts collected, some of which were impressive, show how far 

the community had come since the Church’s first appeals for financial assistance. The table 

below notes the congregations involved and the amounts collected: 

Mission Amount collected 

Aberdeen £236-16-10 

Glenlivet £80 

Belly £50 

Preshome £36-16-6 

Strathavon £28 
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Others: Deecastle, Auchinalrig, Eastlands, Aquhorties £35 

Table 2.7: Congregational collections for the clerical friendly society. 

With the society’s capital in excess of the required minimum of £1,000, it was able in 1814 to 

make its first disbursements, which amounted to £20. Between 1817 and 1827, the society 

made 50 or so grants to its members. Individual grants were generally small, ranging from £5 

to £20, although this would have been of great benefit to otherwise poor priests, sometimes 

doubling their annual income. Some priests, like Alexander MacDonald at Crieff, received a 

number of awards, pointing to the general poverty of their missions and congregations.
143

 As 

mentioned above, some of the society’s money had spiritual conditions attached to it so that 

priests who received support were expected to celebrate Mass for the benefactor’s intentions. 

In 1817, for example, the priest at Stobhall, who received £20, celebrated three masses for 

the benefit of John Farquharson. In 1823, Thomas Bagnall at New Abbey, receiving £30, 

agreed to fulfil all the society’s spiritual obligations for that year. He reported that he 

celebrated Mass on 21 and 28 July, 26 September, 1 October and 15 December, at which he 

recommended the benefactors to his congregation.
144

  

Shortly after the founding of the clerical friendly society, in 1811, Bishop Hay died. 

An extremely competent administrator in life, he was also meticulous in planning for the 

distribution of his property after his death, an eventuality which he had been considering as 

early as 1799: 

I always considered it as my duty in the sight of God to dispose of all I had at my 

death for the benefit of religion and the service of God…As the support of our 

little schools is of the greatest importance for that purpose, I always intended to 

leave a part to them.
145
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That Hay, who was crucial in providing the intellectual, theological and scriptural framework 

for the Catholic community’s new-found financial voluntarism, left all his worldly means to 

the Church should hardly come as a surprise: nor were those means inconsiderable. Hay 

bequeathed 50 Bank of Scotland shares to the Church, to be ‘considered as a capital’ that was 

to accumulate to more than £1,000, before it was to be given to the vicar apostolic of the 

Lowland District who was to hold it as a ‘fund for casualties’. Hay called this a ‘rotation’. 

The excess of the first rotation - the sum above £1,000 - was to be added to a new rotation, 

combined with the ongoing dividends from Hay’s stock, until it exceeded £2,000, which was 

to be invested and used for the salaries of the professors at Aquhorties. The excess from the 

second rotation was to be used to begin a third, until it again surpassed £2,000, which was to 

be used to improve the farm at Aquhorties. And so the process went on, with the fourth 

rotation (£2,000) earmarked for the benefit of the vicar apostolic of the Lowland District and 

his coadjutors, and the fifth applied for the benefit of the clergy until each was paid £40 per 

annum. Hay reckoned that five rotations, which he called a cycle, would take 20 years to 

complete whereupon a new cycle would start.
146

 Sustainability was Hay’s concern, even as he 

contemplated his own mortality. Money was to be invested and allowed to accumulate. 

Capital funds were to be maintained rather than plundered and applied to immediate needs. 

Perhaps overly cautious at times, Hay took the longer view of the Church’s development 

rather than allow himself to be seduced by instant results. 

In 1827, less than two decades after Hay’s death, John Menzies of Pitfodels gifted his 

house and estate at Blairs in Aberdeenshire to be used as a seminary for the Church. This 

prompted fears that Highland and Lowland bishops might not ever be able to agree on the 

management of such a unified institution. As a solution, Bishop Cameron proposed a 

reorganisation of the Church into three new districts - Eastern, Northern and Western - which 
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he hoped would act as an antidote for any episcopal disagreements on the Church’s temporal 

goods. Pope Leo XII approved Cameron’s plan and created the ecclesiastical structures that 

would remain in place until a successor of his, Leo XIII, restored the Scottish hierarchy in 

1878. 

The reorganisation compelled the Church to consider how it might redistribute its 

corporate funds among the new districts. In an impressive display of collegiality, the newly 

appointed bishops - James Kyle of the Northern District, Alexander Paterson of the Eastern 

District and Ranald MacDonald of the Western District - reached an amicable and equitable 

agreement. They agreed that the Church’s fund should continue to be held as a single 

undivided fund. Each bishop would enjoy an equal share in all the money and property that 

belonged to the bishops of the former Lowland and Highland Districts. Likewise, each new 

district would share equally in the Church’s money and in all benefactions; and to ensure 

these arrangements were carried into effect, the bishops agreed that ‘all vouchers and deeds 

are to be strictly examined with the assistance of a man of business if necessary’.
147

 In yet 

further examples of collegiality, Bishops MacDonald and Scott agreed to give up any claim 

on the 50 shares left by Bishop Hay to the Lowland District, while Bishop Kyle gave up his 

share of the Church’s fund.
148

  

 

Conclusion 

At the time of the reorganisation there were an estimated 80,000 Catholics in Scotland, 

25,000 of whom were in the Eastern District, 10,000 in the Northern District and 45,000 in 

the Western District. The number of priests had risen to 60 and the number of chapels to 

40.
149

 The Church owned 140 bank shares and held £11,000 in other investments, yielding 
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between them some £1,200. The clergy’s annual stipend stood at £14, although many priests 

now had various other fundraising methods at their disposal, including seat rents, Sunday 

collections, congregational contributions and friendly society payments. Linked to these, and 

most importantly of all, a system of financial voluntarism was now evident in the Scottish 

Catholic community. As has been seen, this system had early, if perhaps weak, roots in the 

1760s, when Bishop Hay introduced seat rents to his chapel. Even as late as the 1780s, Hay 

informed Rome that the laity contributed very little, if anything at all, nor were they expected 

to so do. But in the wake of the French Revolution the Church had no choice but to turn to the 

laity for financial support. 

Unquestionably, the French Revolution had a massive and immediately negative 

impact on the Scottish Church’s finances. However, while Revolutionary ideas may not have 

seeped into the Catholic community, bar the odd exception, the Revolution nevertheless set in 

motion a cultural shift within Scottish Catholicism, one towards financial voluntarism. It thus 

might be said that the French Revolution precipitated a quiet and bloodless financial 

revolution - or, more accurately, an evolution - within Scottish Catholicism, for it provided 

the impetus for this voluntarism to emerge. Not only did the Church appeal to the people, but 

the people responded, and very quickly financial contributions were elevated into the realms 

of religious idealism, established by Jesus Christ himself and therefore important to the laity’s 

spiritual welfare. Moreover, it is clear from the geographical locations of some of the earliest 

contributions that indigenous Scottish Catholics had embraced, or at the very least accepted, 

the importance of financial voluntarism by the time Irish Catholics, long used to a system of 

voluntary contributions, had come to represent a significant proportion of Scotland’s total 

Catholic population. That convergence is well illustrated by the fundraising efforts to build St 

Andrew’s in Glasgow, led by a Scots-born priest in charge of a flock consisting primarily of 

Irish but also of many Highlanders.  
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As will be seen in the sections that follow, financial voluntarism’s importance 

continued to grow in the life of the Church, particularly as the Catholic population increased, 

meaning that greater sums of money were needed, and as the Church itself grew in 

importance in the lives of ordinary Catholics.  
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Chapter 3 - From Reorganisation to Revival, 1827-1840s 

 

Introduction 

Few events have had as much impact on Scottish Catholicism as the French Revolution, 

which saw the Church lose a great deal of money and its continental colleges. These losses 

forced a rethink both in terms of how the Church financed itself and how it educated its 

priests. With reasonable speed, the Church was able to convince the people of their need, 

indeed of their obligation, to support it, with the contours of financial voluntarism appearing 

in the latter years of the eighteenth century. This chapter will show that by the 1830s financial 

voluntarism was well established within the Catholic community, with the laity emerging as 

the Church’s principal funder. It will argue that financial voluntarism was not merely about 

handing over money out of a vague sense of obligation, but rather a participation in the life of 

the Church which helped create communal cohesion and pride. Moreover, financial 

voluntarism allowed Catholics to participate in civic society and to demonstrate both 

respectability and responsibility. Yet, despite what on the face of it seemed like progress, the 

Church also encountered some of its first major internal financial disputes following the 1827 

reorganisation. This chapter will also consider these disputes, not least because similar 

disputes would arise later in the century, but also because priests and bishops engaged in 

public and private clashes that damaged the Church’s reputation at a time when ordinary 

Catholics were embracing and projecting wider Scottish social values such as respectability 

and thrift. 

 

The Problems of Reorganisation 

Over the course of only 15 years between 1793 and 1808, the Church lost its four continental 
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colleges at Douai, Paris, Rome and Valladolid.
1
 While all but Douai were recovered by the 

beginning of the nineteenth century, the interim period, as has been seen, forced the Church to 

establish domestic colleges to ensure the continuing education of boys for the priesthood. In 

1799, a lease was obtained for the farm and house at Aquhorties, which was to serve the 

Lowland District, and two years later, Lismore was purchased for the Highland District. The 

former was supported by revenue from the surrounding farmland and the latter by income 

from a small farm and local limekilns.
2
 Together the colleges represented a significant drain 

on the Church’s slender resources: in 1805, they received between them £600 of its central 

income of only £1,250.
3
 Both colleges continued to operate until 1829 when the college at 

Blairs in Aberdeenshire received its first students. This transition to a single national college 

was not a simple one, but unlike the problems with its colleges abroad, the difficulties with 

the domestic colleges were almost entirely of the Church’s own making.  

In 1828, Bishop Ranald MacDonald, vicar apostolic of the former Highland District, 

now vicar apostolic of the Western District, rented a piece of the Lismore property to his 

nephew-in-law John Derepas. In this case mixing family with business was to prove costly for 

the Church both financially and in terms of its reputation. By May of the following year 

Andrew Scott, by now MacDonald’s coadjutor, had received reports that MacDonald and 

Derepas were engaged in a number of lawsuits, suggesting that their relationship had quickly 

soured.
4
 The situation continued to deteriorate and only a few weeks later Scott reported news 

of yet another lawsuit between the two:  

I have reason to believe there is another lawsuit at the instance of Bishop 

MacDonald for a personal assault committed on him by Derepas. It seems 

Derepas’ dog and the bishop’s dog fell out and were worrying one another. The 
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Bishop attacked and struck Derepas’ dog and Derepas in return floored or nearly 

floored the bishop. Such at least is the story as I am told it.
5
 

In the same letter, Scott described the details of another of the lawsuits raised by MacDonald 

against Derepas for defamation. During the course of a winter’s night, a large crowd visited 

Derepas’ house, to ‘take away one of his servant maids to be married to a man who she did 

not like’. Derepas refused them entry. Disappointed, the crowd next went to MacDonald’s 

home and ‘prevailed on him to go with them to Derepas’ and order him to let them in’. A 

‘parley’ with ‘high words’ ensued, with Derepas informing his uncle-in-law that he was a 

‘disgrace…for heading such an improper party’.
6
 Privately at least, MacDonald was equally 

defamatory, stating that there were no ‘voracious dogs at Kilcheran excepting Derepas’.
7
  

The two continued their tit-for-tat, although Derepas expressed his willingness to settle 

the disputes through arbitration, which MacDonald ‘obstinately refused’. This refusal caused 

some consternation among the other bishops who were concerned with the damage 

MacDonald was causing to the Church’s reputation. They also feared that Rome might 

suspend MacDonald for reneging on a legal agreement to which he had willingly signed his 

name.
8
 By the following year, 1830, Derepas was refusing to submit the disputes to 

arbitration, prompting fears that the property would be ruined.  

With his eyesight failing, and perhaps his mind, MacDonald finally agreed to hand 

over the management of Lismore to a ‘man of business’.
9
 He was, in Scott’s words, 

completely ab agendo, that is, mentally and physically unable to act competently in business 

matters.
10

 MacDonald’s resignation could not have come at a better time because the lawsuits 

were consuming what little money he possessed, so that he was unable - or perhaps unwilling 
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- to pay for the education of the students from his district now at Blairs.
11

 By the time the 

‘man of business’ - Charles Gordon, an Aberdonian lawyer -  entered upon his duties, there 

were still six outstanding lawsuits between MacDonald and Derepas, among them two actions 

for damages for alleged defamation, an action for sequestration and an action for removal 

from the property, both at the bishop’s instance.
12

 Derepas, however, was again willing to 

compromise. He proposed that each of the suits be mutually discharged and that both parties 

take responsibility for their own expenses. Taking into account the various actions and 

outstanding debts, he also proposed that he would pay £360 to the bishop, but in exchange he 

demanded a 19 year lease of the Lismore property.
13

 The terms proved acceptable, and 

Gordon reported news of the compromise in April 1832.
14

 MacDonald died that September. 

During his management of Lismore, it is estimated that the college lost some £3,000.
15

 He 

also left personal debts of at least £500.
16

 Lismore was sold the following year for nearly 

£5,000, a ‘very good price for it’.
17

 

In the meantime, the arrangements at Blairs were causing similar difficulties. 

Although he intended it to be a national seminary, Menzies of Pitfodels consigned the 

property to only one of the bishops - Alexander Paterson, vicar apostolic of the former 

Lowland District, now vicar apostolic of the Eastern District. One of Paterson’s first acts at 

Blairs was to task the Aberdeen priest Charles Gordon with the refurbishment and 

construction work necessary to ensure the property was fit for purpose as a seminary. 

Gordon’s appointment was sensible: he had managed the Blairs estate on Menzies’ behalf 

since 1823.
18

 Paterson then leased to Gordon an arable area of the estate known as ‘Paton’s 
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Law’, which greatly displeased Bishops Kyle and Scott. Under the terms of a 57 year lease, 

Gordon was to pay Paterson £30-16-8 for the first 19 years, £45 for the second 19 years and 

£60 for the final 19 years.
19

 All told, the lease amounted to a mere £135. Scott and Kyle were 

doubly furious. Not only was the lease too long and of little value but it had been granted 

secretly to Gordon, whose appointment in any case they opposed in: ‘circumstances which 

gave the strongest reason to believe that it was the wish of those concerned that none of his 

colleagues should know anything of the transactions, till it was finished beyond the reach of 

their [the other bishops] interference’.
20

 

Given Blairs’ national status it is understandable that the other bishops wished to be 

involved in decisions regarding its management. Yet this was not the first time that Paterson 

had caused frustration among the other bishops. Sometime previously, he leased the college 

and land at Aquhorties for a mere £20 per year for 90 years, without consulting his fellow 

bishops. Moreover, it seems that Paterson also received some 7,500 French livres from the 

French King, Charles X, then resident in Edinburgh, to be applied for the benefit of the whole 

Church. But not only did Paterson neglect to mention this donation to the other bishops, he 

disregarded Charles’s wish and applied it exclusively in Edinburgh.
21

 Paterson acted in a 

similar manner when he tried to ‘smuggle’ a benefaction intended for the clergy of the 

Lowland District so that he might use it as it pleased him.
22

 

If these accusations were true, Paterson was clearly trying to fleece his fellow bishops. 

With the Blairs lease, on the other hand, it seems there was some justification for both his 

appointment of Gordon as manager and the subsequent lease granted over Paton’s Law, 

although its length and value were highly questionable. Paton’s Law, Paterson explained, 
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although arable, was as yet uncultivated, and cultivation was unlikely to begin for some time 

because he had not found it ‘convenient’ to spend the large sums of money required to 

improve the land.
23

 As such, he went on, he leased the land as soon as possible so this work 

could begin in earnest.
24

  

Whether Bishops Kyle and Scott accepted this explanation is unclear, but their real 

dissatisfaction with Paterson’s arrangement may well have lain elsewhere, in the manner in 

which Charles Gordon had thus far managed the college refurbishment project. While they 

agreed that Paterson was ‘dictatorial’ in his approach to Blairs, they believed that Gordon had 

failed to make any contracts for the work there, resulting in spiraling costs and a debt on the 

college of £1,000.
25

 Moreover, Gordon failed to consult with the bishops about his plans and 

the costs involved: ‘no plan of the buildings, or estimates of the expenses, was ever laid 

before them [the bishops]’.
26

 Whether the bishops were experts in construction management 

is, of course, another matter, but there is no doubt that Gordon spent a significant sum of 

money refurbishing the college, perhaps as much as £7,000 between 1828 and 1830, including 

£130 on a plumber and £150 on an ironmonger.
27

 

Gordon responded angrily, no doubt upset by the criticism being levelled at him. In a 

lengthy memorandum on his superintendence at Blairs, he pointed out that Menzies had used 

£500 of his own money to refurbish his apartments in the college. Moreover, the students 

from Aquhorties had arrived early, in June 1829, despite his warnings that the college was not 

yet ready to receive them. But Gordon also acknowledged the problems that had arisen during 

his management, including the considerable debt over the college, which he planned to 

diminish through a number of arrangements. The first of these was to strike off £300 from the 
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debt owed to him, ‘for the mistakes or blunders that I might have fallen into during my 

administration’.
28

 In addition, he established a student bursary, for which he invested £600, 

and handed over an additional £450 of his own money.
29

 Gordon was relieved of his duties 

shortly thereafter and, perhaps ironically, thanked by the bishops for the ‘great zeal you have 

manifested, the labour you have undergone and the anxiety you have suffered’.
30

 

The problems with the colleges highlight the fact that the bishops, despite working for 

a common cause, were quite willing to allow concern for their own districts to override their 

concern for the Church as a whole, and indulged in what might be called district or diocesan 

territorialism. This emerged more forcefully in the second half of the century as the bishops 

acquired greater control over the Church’s finances and as a much-expanded Catholic 

population placed considerable pressure on already limited resources. Perhaps without the 

threat of the penal laws the bishops no longer felt the need to exercise the caution that had 

marked Bishop Hay’s episcopate.  

By 1837, less than 10 years after the move to Blairs, the Church’s total funds had risen 

to approximately £22,000, which included endowments, investments and Mass stipends. The 

table below details the Church’s various funds and their purpose: 

Fund Value Fund Value 

Quota/clergy £8,965 Bishops £1,798 

Blairs £5,696 Ballogie  £1,180 

Glenlivet  £1,300 Strathavon £400 

Badenoch £200 Byth £100 

Foggyloan £100 Barra £21 

Aged Priests £800 Mass stipends £720 
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 SCA CB1/3/2 & 3, Memorial Concerning Blairs, Charles Gordon, 15 July 1835. 
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30
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Procurator £700   

Table 3.1: Church Funds, 1837. SCA ED1/14/10, Acts of Meeting of Administrators. 

To simplify its financial arrangements and to invest its funds on ‘better and more convenient 

securities’, the Church resolved to settle the whole sum with the Marquis of Huntly in a 

heritable bond over his lands in Glengarry for five years at a rate of four per cent, which 

yielded an annual return of £880.
31

 This consolidation of its finances on one of the country’s 

wealthiest men was understandable, but it went against an earlier directive which stated that 

the Church should never settle too much money in one place or with one person.
32

 Huntly 

was, though, ‘supposed to be very cautious and, saving in his habits, he was not given to drink 

or to horse racing or to gambling’.
33

 Within less than two years, Huntly was facing financial 

ruin and the Church yet another financial apocalypse. Having left his affairs to his Edinburgh 

agent, a Mr Farquhar Gordon, in whom it seems he was too trusting, Huntly had become 

complacent about his finances. Left to his own devices, Gordon fled the country with £80,000 

of Huntly’s money. Bishop Scott remarked sardonically that Gordon was ‘a holy man and a 

saint in the Presbyterian church’.
34

 Huntly’s affairs subsequently collapsed, leaving him with 

debts totalling £520,000 (some £35.6 million in today’s terms) against total potential assets of 

only £365,000.
35

 The Church was listed as his main creditor, followed among others by the 

Bank of Scotland, which was owed £12,000. Fortunately for the Church, it was able to 

recover its capital investment but not all of the interest owed to it, which amounted to £1,045-

1-4, of which it eventually recovered only £399-12-10, or 6s 6d for every pound owed.
36

 It 

                                                             
31

 SCA ED1/14/10, Act of Meetings of Administrators, 15 July 1837; SCA OL1/28/8, Rev. William McIntosh to 

Bishop Andrew Scott, 1839. This new bond did not include the Church’s bank stock or the capital of the clerical 

friendly society. 
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 SCA GD23/17, Acts. 
33

 SCAR 13/87, Bishop Andrew Scott to Paul McPherson, 27 November 1839. 
34
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 The Morning Chronicle, 25 October 1839. 
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 SCA OL2/57/9, Bankruptcy of the Marquis of Huntly, 24 April 1841. 
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hardly needs to be said that the Church got off lightly, and no doubt memories of the French 

Revolution resurfaced as the Church again stood at a financial precipice. The Western District 

clerical friendly society, which had also invested money with Huntly, was less fortunate, 

recovering only half of its £1,000 investment.
37

 

Despite the obvious dangers of settling all its money in one place, the Church again 

resolved in 1841 to invest its money - now standing at £25,000 - with another member of the 

nobility, following a request for a loan from the Marquis of Bute. The money was secured 

over a portion of the Bute estate at a rate of four per cent, yielding £1,900 yearly.
38

 This 

arrangement continued until 1849 when, after nearly 150 years of centralised financial 

management, the Church decided to divide its common fund among the three districts. 

Including 50 Bank of Scotland shares and 100 shares in the Scottish Union Insurance 

Company, the clergy of Scotland - now numbering 120 - possessed slightly over £16,000. The 

division was made based on number of priests in each district as follows: Eastern, 31 priests; 

Northern, 40; Western, 49.
39

 The chart below shows the division as percentage share and its 

monetary value: 
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 SCAR 13/87, Bishop Andrew Scott to Paul McPherson, 27 November 1839; SCA OL1/30/1, Peter McNabb to 
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 SCA OL1/29/8, Bishop Andrew Scott to William McIntosh, 19 November 1839; SCA OL2/55/12, 

Memorandum on Mission Funds 1841. 
39

 SCA ED1/14/16, Memorandum on the Division of Funds, 6 August 1849. 



 

95 

 

 

Chart 3.1: District share of funds after 1849 division. 

That the fund was and had always been for the benefit of the clergy made a division based on 

the number of priests rather than on the number of Catholics, or simply three-ways, 

understandable. For a century and a half the fund had provided the clergy with their only 

source of income, and in many ways its story is the story of Scottish Catholicism. But with an 

increased number of clergy, it is clear that by the time of the division the fund had almost run 

its course. It could no longer provide priests with an adequate income, and indeed had already 

become a mere augmentation of the laity’s increasing financial support. 

 

Financial Voluntarism Confirmed 

As discussed in the last chapter, financial voluntarism first emerged in the Scottish Catholic 

community in the wake of the losses the Church incurred at the French Revolution, and 

expanded during the early years of the nineteenth century on the coat-tails of a developing 

Eastern District  
£4,215  

26% 

Northern 
District 
£5,438  

33% 

Western 
District  
£6,662  

41% 

Share per District 
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religious idealism. By the 1830s, financial voluntarism, still bound to a person’s spiritual 

good, was well established throughout the Catholic community, so that the laity was now 

funding most of the Church’s activities, from church building through to schools and priestly 

stipends.  

Although there is evidence of a system of financial voluntarism, how that system 

operated varied from place to place. There was no single policy or approach as to how money 

might be obtained from the people, and there were no episcopal pastorals or ad clerums 

suggesting the bishops had sought to regularise fundraising to any great degree. Amid this 

diversity, one theme continued to emerge, however: all contributions were still in principle to 

be voluntary, with the clergy spurning what Peter Hinchliff calls ‘coercive jurisdiction’.
40

 Yet, 

although priests did not use spiritual coercion to solicit money, it is clear that something 

which began as voluntary and free had to have enforcement mechanisms if it was to be 

productive. The most effective means turned out to be communal pressure and expectation. 

As John Murphy argues, custom, necessity and community pressures often blurred 

voluntarism.
41

 Early on, of course, the Church latched financial support onto spiritual and 

temporal welfare, as something enjoined on the people by Christ himself and therefore 

pleasing to God. At Glenlivet, the congregation effectively named and shamed any members 

who did not contribute to the support of the local priest. In time, individual and 

congregational contributions were published in the Church’s annual Catholic Directory for 

Scotland; and in the context of the friendly societies discussed below, the names of potential 

members were made available to current members in a form of community vetting. 

Community pressure was thus a not-so-subtle agent in Catholic financial voluntarism. 
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As mentioned, there were regional differences in how the Catholic community 

participated financially in the life of the Church, and this is best illustrated by how clerical 

stipends were being funded by the 1830s. Prior to the French Revolution, and afterwards, a 

priest’s income came primarily from the Church’s central funds. By the 1830s priests were 

being supported from a variety of sources, including seat rents, chapel collections and 

baptismal and marriage fees. In the absence of a common line, however, large discrepancies 

emerged in clerical incomes so that one priest could potentially earn five times as much as 

another. Each priest continued to draw his quota from the central fund, but by the 1830s this 

had been reduced to a pitiful £9 per year, and as such other methods of fundraising took on 

greater importance. The table below details 24 stations where clerical income could be 

accurately calculated.
42

  

                                                             
42

 Information extracted from First Report of the Commissioners of Religious Instruction, Scotland, PP, vol. 23 

(1837); Second Report of the Commissioners of Religious Instruction, Scotland, PP, vol. 31 (1837/8); Fourth 

Report of the Commissioners of Religious Instruction, Scotland, PP, vol. 32 (1837/8); Fifth Report of the 

Commissioners of Religious Instruction, Scotland, PP, vol. 23 (1839); Sixth Report of the Commissioners of 

Religious Instruction, Scotland, PP, vol. 24 (1839); Seventh Report of the Commissioners of Religious 

Instruction, Scotland, PP, vol. 25 (1839); Eighth Report of the Commissioners of Religious Instruction, 

Scotland, PP, vol. 26 (1839). 

Station Clerical income 

Dumfries £121 

Newton Stuart £110 

Glasgow £110 

Stirling £100 

Greenock £100 

Ayr £100 

Aberdeen  £90 

Dumbarton £90 

South Uist £60 
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Table 3.2: Clerical Stipends, 1830s. 

Taken as a whole, these figures suggest that clerical income had increased in Scotland, 

although in some areas not by a great deal, with a crude average suggesting an annual stipend 

of £57. At the very least, in absolute terms, stipends had not decreased, but in any case the 

majority of the clergy’s income was now coming from the people, not from the Church’s 

central funds. In this sense, it can be said that it took 50 years for the financial voluntarism 

first introduced by Bishop Hay in the 1790s to become well embedded in the Catholic 

community.  

Despite its size and the willingness and generosity of its members, poverty remained 

an issue for the Catholic community, even in congregations that were relatively wealthy by 

Strathglass £55 

Inverness  £50 

Dalbeattie £50 

Edinburgh (St Mary’s) £50 

Edinburgh (St Patrick’s) £41 

Morven £37 

Lochaber £34 

Kilarity £30 

Dufftown £30 

Fort Augustus £29 

Fort William £25 

Foggyloan £22 

Rathven £21 

Small Isles £21 
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Catholic standards, such as in Edinburgh. There, a priest earned at most £50.
43

 By contrast, 

his fellow ministers of religion in neighbouring non-Catholic Christian churches earned 

substantially more. The Episcopal minister, for instance, earned £500 per year. The difference 

between his comparatively small community of 900 and the sprawling Catholic community of 

several thousand was that his contained ‘very few poor or working class people’, while the 

latter consisted primarily of such people. Other congregations, while not bettering the 

Episcopal minister’s salary, could also afford to pay their ministers at least twice as much as 

the city’s priests: the Baptist minister received £200 and the Wesleyans £150.
44

 Church of 

Scotland ministers, by virtue of the Teinds Acts of 1810 and 1824, were guaranteed annual 

stipends of at least £150 for those with a manse and glebe, £180 for those with either a manse 

or a glebe or £200 for those with neither.
45

 Even the most generously remunerated Catholic 

priest, Richard Sinnot at Newton Stewart, earned only £110, and that was not entirely his own 

since it was used to rent temporary chapels, pay feu-duties and service the debt on the 

station’s permanent chapel. Moreover, the poverty of his congregation meant that Sinnot was 

using his stipend to buy religious books and to ‘relieve’ his congregation of their ‘temporary 

wants’.
46

  

Despite their poverty, the Catholic laity had embraced one method of fundraising in 

particular: seat rents. The below chart highlights the number of sittings available and the 

number of seats rented for those stations where figures could be extrapolated: 

                                                             
43

 Information taken from House of Commons Parliamentary Papers database 

http://parlipapers.chadwyck.co.uk/search/initSearch.do HCPP 1837 (31), First Report of the Commissioners of 

Religious Instruction, Scotland.  
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Chart 3.2: Seat rents vs. Seats available in Roman Catholic chapels 1837-39.
47

 

If these missions can be taken as indicative of the whole Catholic community, then in those 

chapels that used seat rents, an average of 63 per cent of seats were taken. This means that 

well in excess of 10,000 Catholics throughout the country were renting seats and contributing 

as much as £3,000 each year, or somewhere in the region of £230,000 at 2010 prices. This 

contradicts Denis Paz’s suggestion that Catholics in Britain largely shunned seat renting.
48

 

Take Edinburgh, for example, where the city’s two chapels (St Mary’s & St Patrick’s) had 

1,350 seats available for rent, of which 843 (62 per cent) were taken, bringing in £500 per 

year. A similar situation existed at Glasgow where 3,201 seats were rented from 4,136 

                                                             
47

 Ibid., HCPP 1837 (31), First Report; 1837-8 (109), Second Report of the Commissioners of Religious 

Instruction, Scotland; 1837-8 (122), Fourth Report of the Commissioners of Religious Instruction, Scotland; 

1839 (152-4), Fifth, Sixth and Seventh Reports of the Commissioners of Religious Instruction, Scotland; 1839 

(162), Eighth Report of the Commissioners of Religious Instruction, Scotland. 
48

 Denis G. Paz, Popular Anti-Catholicism in Mid-Victorian England (Stanford, 1992), p. 278. 
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available between the city’s two chapels, or 77 per cent of the total, bringing in approximately 

£900.  

While most Catholics were generally engaged in low paid employment, making seat 

rents expensive for them, it should not be assumed that this was case across the board, even as 

early as the 1830s. Many Irish sought out employment in sectors for which their own rural 

backgrounds had prepared them, such as weaving and blacksmithing.
49

 The former sector, for 

instance, was well paid until after the 1830s, when machine-weaving was more widely 

introduced.
50

 Other sectors paid less well. In 1832, a Glasgow male weaver aged 21 years and 

over could earn between 16s and £1 per week, while a woman could expect to earn about half 

as much. Cotton mill workers fared slightly better, with a male earning anywhere between 9s 

and £1-15-0, and a female between 6s and £1 per week.
51

 A Glasgow labourer earned 1s 6d 

per day.
52

  

Contemporary evidence generally confirms the poor economic position of the Irish in 

Scotland in the first half of the century. The 1834 Report into the Condition of the Irish Poor 

in Great Britain records that the Irish in Greenock were engaged primarily in factory work or 

in unskilled labouring, with one witness stating they were ‘born bricklayers’ labourers, and 

they died bricklayers’ labourers’.
53

 Be that as it may, Catholics were still renting seats in their 

local chapels, despite the fact it could cost the equivalent of a week or two’s wages. John 

Bennet has argued in his recent study of Anglican seat renting that seat rents were the 

‘religious arbiter for acceptance into respectable society’: they were a ‘conspicuous sign of 
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how much one had given to the church’.
54

 If this was the case, then the willingness with 

which Catholics across Scotland embraced the practice suggests that they too hoped to 

participate in respectable society, and that they wished to be seen doing so. 

Financial voluntarism allowed the Catholic community to project respectability and 

demonstrate its willingness to embrace responsibility in another way: by acting as a channel 

through which Catholics could participate directly in Scottish civic society. Jose Harris has 

defined civic society as ‘institutions in the public sphere, arrangements in the private sphere’, 

or a combination of both.
55

 Some contemporaries, she says, viewed religious dissenters not 

only as ‘potential subverters’ of civic society but also as ‘supporters and beneficiaries’.
56

 The 

Catholic community in Scotland belonged to the latter group. Since the beginning of the 

nineteenth century, Catholics had been making financial contributions to those public 

institutions that mediated the space between state and local. In Aberdeen in 1804, for 

example, the congregation contributed £1-18-4 toward the city’s poor hospital, £1-12-0 in 

1806 and similar sums in 1809 and 1810; in 1823, the congregation contributed the 

impressive sum of £23 towards the infirmary.
57

 Edinburgh’s Catholics had been making 

regular contributions to the city’s Royal Infirmary since at least 1805, when they raised nearly 

£13.
58

 This practice of supporting civic, or secular, institutions continued throughout the 

period considered in this chapter. By the 1830s the Aberdeen congregation was making two 

annual collections for the poor house and one for ‘pauper lunatics’, as well as continuing its 

regular support for the local infirmary.
59

 In Strathglass, Catholics were contributing 

approximately £6 per year to the Northern Infirmary, as were the Catholics in Beauly.
60
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Karly Kehoe has demonstrated that Catholics embraced and participated in civic 

society through associational culture.
61

 Raymond McCluskey, in his study of a Catholic parish 

in Ayrshire, has argued that this participation was necessary if Catholics were to improve 

their condition in society.
62

 While both Kehoe and McCluskey were considering the second 

half of the century, Catholic participation in civic society in fact began much earlier and was 

very much expressed through the community’s financial contributions to public institutions 

that in some cases may still have been closed to it. That many of these contributions were 

published in either newspapers or parliamentary reports suggests that the Catholic community 

was sensitive to both internal communal and external social pressures. Catholics, by 

participating in such collections and by publishing them or allowing them to be published, 

were demonstrating to each other and to society that they were ‘supporters’ of civic culture, 

and that they belonged to a respectable and responsible community. 

In addition to what might be called external projections of respectability, financial 

voluntarism nurtured cohesion within the Catholic community. In many stations, in addition 

to seat rents, Sunday collections were taken up to augment a priest’s income, as was the case 

in Edinburgh, where anywhere between 2,500 to 3,000 people ‘regularly in the habit of 

attending’ - in other words, every Sunday - contributed an additional £32 each year for the 

area’s six priests and bishop.
63

 Collections were also used to cover various expenses 

associated with a church, including rent, the liturgy and furnishings. In Huntly, for example, 

collection money paid for an organist and bellman.
64

 Generally, collection money was applied 

for the benefit of the poor in each congregation, as was the case among other places in 
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Dufftown, Foggyloan, Banff, Dalbeattie and Greenock.
65

 This was also true of Preshome, 

where between 1832 and 1837 weekly collections for the poor raised an average of £23 

annually.
66

 Such collections were a replication of the Presbyterian practice of voluntary 

collections at church doors for the poor relief fund, which was then distributed among the 

parish poor. Unlike the Established Church, however, the Catholic Church could not levy an 

assessment on parish property if the voluntary contributions were insufficient.
67

 

The laity’s financial participation in the life of the Church - originally born of 

necessity - was now being sustained and nurtured by the obvious benefits it yielded, whether 

it was a skilled organist playing at Sunday Mass, the beautification of the altar and sanctuary 

with flowers and candles, or helping the poor. As Karly Kehoe argues, particularly within the 

context of the second half of the century, Catholics shared a ‘sense of achievement’ in the 

churches and schools that came to dot Scotland.
68

 This same sense of communal and 

individual pride is extended here to include the small, less visible financial contributions that 

the great bulk of Catholics made to the Church, often on a weekly basis. By doing so they 

contributed in a real and practical way to the life of the Church, deepening the bond that 

existed between the laity and clergy and demonstrating that Catholics embraced the values of 

contemporary society. 

 

Catholic Friendly Societies 

The desire to demonstrate respectability also found expression in the wave of Catholic 

friendly societies formed in the first forty or so years of the nineteenth century. For the most 

part, friendly societies existed to provide ‘working people with the security of mutual 
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insurance alongside opportunities for regular, ritual-based sociability’.
69

 Scotland possessed a 

long tradition of such corporate activity, dating as far back as the seventeenth century, and 

some of the earliest societies included the Town Porters Friendly Society of Edinburgh 

(1688), the Edinburgh Mechanics Friendly Society (1734) and the Glasgow United 

Flaxdressers & Ropemakers Friendly Society (1747).
70

 In this sense, the Catholic community 

was drawing from and building upon a well-established tradition, and it did so at a time when 

increasing industrialisation and urbanisation left many Catholics potential victims of insecure 

employment, poorly regulated workplaces and overcrowded housing in areas blighted by 

disease and filth.
71

  

In these respects Catholics were little different from their Protestant neighbours. 

Indeed, already by 1831, more than 30 per cent of the Scottish population lived in settlements 

of more than 5,000 people.
72

 Glasgow’s population alone had increased to 275,000 by 1841 - 

twelve times larger than it had been in 1775. Edinburgh’s growth, although less remarkable, 

meant the population stood at some 138,000; in Lanarkshire, the growth of the iron industry 

more or less doubled the county’s population.
73

 Naturally, this growth affected how people 

lived and created new environmental problems, including poor sanitation, little or no street 

cleaning, the inability to provide a supply of clean water and poor housing.
74

 Although later, 

the 1861 census, the first to deal with housing conditions, showed that 34 per cent of all 

Scottish houses had only one room and 37 per cent only two; one per cent of families lived in 
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houses without windows.
75

 Such cramped conditions, one commentator remarked, meant that 

there was barely space to die, even for children: 

Their little bodies are laid on a table or on a dresser so as to be somewhat out of 

the way of their brothers and sisters, who play and sleep and eat in their ghastly 

company. From beginning to rapid-ending the lives of these children are 

short…One in every five of all who are born there never see the end of their first 

year.
76

 

Conditions in Glasgow were singled out for particular criticism and described by William 

Alison Pulteney, professor of medicine at the University of Edinburgh, as the worst in 

Britain.
77

 ‘I did not believe’, another contemporary reflected, ‘until I visited the wynds of 

Glasgow, that so large an amount of filth, crime, misery, and disease existed on one spot in 

any civilised country’.
78

 Disease was particularly prevalent and affected Catholics and non-

Catholics alike. The country’s first Cholera epidemic, which struck between 1831 and 1832, 

killed as many as 10,000 people, with a later epidemic (1848-9) killing perhaps as many 

people again.
79

 Epidemics of the more familiar typhus also struck the cities in 1836-7 and 

1846-7. 

For Bernard Aspinwall, these factors converged to ensure that Catholics often lived 

‘brief lives of poverty, ill-health and early death’, as did so many of their contemporaries.
80

 

Such grim reality, coupled with a Catholic preponderance in low paid menial employment, 

meant that the formation of friendly societies was as natural to Catholics as it was to other 

working people. Moreover, as Simon Cordery argues in his recent study of British friendly 

                                                             
75

 Smout, A Century of the Scottish People, p. 33. 
76

 J. B. Russell, Life in One Room; Or, Some Serious Considerations for the Citizens of Glasgow: A Lecture 

Delivered to the Park Parish Literary Institute, Glasgow, on 27 February 1888 (Glasgow, 1888). 
77

 W.P. Alison, Observations on the Management of the Poor in Scotland and its Effects on the Health of the 

Great Towns (Edinburgh, 1840), p. 66. 
78

 Archibald Alison, Some Account of My Life and Writings: an Autobiography (Edinburgh, 1883), vol. 1, p. 458. 
79

 M. Anderson and D. J. Morse, ‘The People’, in W. Hamish and R. J. Morris (eds), People and Society in 

Scotland, Vol. II, 1830-1914 (Edinburgh, 1990), pp. 23-4. See also Edwin Chadwick, Report on the sanitary 

conditions of the labouring population of Great Britain (London, 1843); James Maxwell Adams, Observations 

on the Epidemic Cholera of 1848-9, chiefly as it prevailed in the 13
th
 Medical District of City Parish Glasgow 

(Edinburgh, 1849); John Snow, On the Mode of Communication of Cholera (1849). 
80

 Bernard Aspinwall, ‘Catholic realities and pastoral strategies: another look at the historiography of Scottish 

Catholicism, 1878-1920’, Innes Review, vol. 59, no. 1 (2008). p. 84. 



 

107 

 

societies, these organisations ‘created a reputation for respectability’ by proclaiming the 

‘superiority of private voluntary self-help’.
81

 For E. P. Thomson, friendly societies were 

essentially manifestations of ‘self-discipline’ and ‘community purpose’.
82

 Catholics wished to 

participate in the wider benefits of this kind of corporate activity.  

While friendly societies were not new to Scotland, the 1793 Act for the 

Encouragement and Relief of Friendly Societies facilitated the foundation of many more. In 

short, this legislation allowed and encouraged people to form voluntarily-funded societies or 

organisations which could assist members in old age and sickness.
83

 Catholics, of course, 

were part of this movement, and Catholic societies shared much in common with non-

Catholic societies, including a desire to project respectability, which friendly societies helped 

achieve be encouraging communal self-help and financial discipline. For Geraldine Vaughan, 

Catholic societies had three main aims: to prevent ‘contagion’ by keeping Catholics separate 

from Protestants; to preserve the faith; and, as mentioned, to promote respectability.
84

 

Yet there was another factor at work in the foundation of Catholic societies. As the 

number of Irish within the Catholic community increased, the Church was keen to channel 

their energies away from politics and into church-approved activities, including friendly 

societies.
85

 For David Fitzpatrick, the Church, conscious of its ‘vulnerability as a minority 

instrument’, did not ‘reinforce the political element of Irish community in Britain’.
86

 In 

Glasgow, as Martin Mitchell shows, Glasgow’s priests were particularly concerned by the 

establishment of a Catholic Association in the city with links to Daniel O’Connell’s Catholic 

emancipation campaign.
87

 Andrew Scott was worried about how the association might 
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damage the image of Catholicism and about the money being diverted away from the Church 

to support O’Connell’s movement. But, as Mitchell further shows, the Church’s influence in 

political matters should not be stressed too much. The Glasgow Association, although 

condemned in 1824 and its members denied the sacraments, continued to function until 

Catholic emancipation was achieved in 1829. Three years later, during an election conducted 

according to the recent Reform Act of 1832, Scott’s exhortations to vote for a Tory candidate 

in Glasgow were largely ignored, with only 12 of a Catholic electorate of 300 heeding his 

advice.
88

 

Given that most of the societies discussed below were founded in areas with high 

levels of Irish migration, it is reasonable to infer that they may have been primarily Irish 

rather than Catholic organisations; and as can be seen from the table below, those societies 

named in honour of Saint Patrick would certainly lend some credence to this. That said, it 

should not be assumed that these organisations consisted only of Catholic Irish, particularly in 

Glasgow, where there was also a large population of Highland Catholics and their 

descendants. Moreover, many of the societies were named in honour of non-Irish saints, 

including Andrew and Joseph. As Karly Kehoe states, the choice of name could be revealing - 

particularly Saint Andrew as Scotland’s patron saint - and may point to an attempt to claim a 

‘space’ that was not narrowly defined as Irish but rather, perhaps, as Catholic.
89

 

Society Year Founded 

St Andrew’s, Edinburgh 1785 

Clerical society 1810 

St Patrick’s, Glasgow 1810 

St Andrew’s, Pollokshaws 1837 
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Total Abstinence, Airdrie 1841 

St Andrew’s Abstinence, west of Scotland 1841 

St Patrick’s, Edinburgh 1842 

St John’s, Glasgow 1845 

St Joseph’s, Edinburgh 1845 

St Andrews’s, Glasgow 1846 

 Table 3.3: Catholic friendly societies. 

Unfortunately, the number of extant primary sources on Catholic friendly societies is limited, 

but this should not be taken to mean that Catholics embraced friendly societies with any less 

enthusiasm than others. There are, for example, no direct records of Catholic activity of this 

kind in Dundee, but the Catholic Directory for Scotland for 1853 states that 2,600 of the 

city’s Catholics were members of Catholic societies, which between them held £6,000 in 

contributions.
90

 When members’ wives and children are factored in, it is clear that a 

substantial, if not majority, portion of the Catholic community was associated with friendly 

societies, confirming one scholar’s statement that friendly societies touched the lives of the 

majority of working class people.
91

  

Catholic societies, like non-Catholic societies, shared a common raison d’etre - to 

provide members with financial support during periods of absence from work; to assist with 

funeral costs; and to support a member’s wife and children after his death. The earliest 

Catholic society, for example, the Edinburgh St Andrew’s Catholic Friendly Society, existed 

to ‘raise a fund’ in a spirit of ‘brotherly love and friendship...for the support of the old and 

                                                             
90

 CDS, 1853. They had invested between them £6,000. 
91

 W.J. Lowe, ‘The Lancashire Irish and the Catholic Church, 1846-71: the social dimension’, Irish Historical 

Studies, vol. 20, no. 77 (1976), p. 150. 



 

110 

 

infirm and to assist… [the] sick and distressed’.
92

 The St Patrick’s Society in Glasgow (1810) 

aimed in the same vein to provide a ‘weekly aliment in the time of sickness and an allowance, 

in the name of funeral money, on the death of any member, member’s wife, or widow’.
93

 The 

Airdrie society of the same name (1836) sought to ‘raise a fund for the support of the old and 

infirm, and to assist and relive the sick and distressed’.
94

 The preamble to its rules and 

constitution best sums up the spirit of all the Catholic friendly societies:  

To provide relief for our fellow creatures in distress is certainly pleasing to God; 

and wise people will patronise those institutions that promote social union and 

alleviate the distresses of individuals. The active, useful member, often by one 

turn of fortune, becomes indigent and burdensome to society: to guarantee to him 

the necessaries of life is to combine for his good and that of the community at 

large. The insurance of aid, in times of distress, is the most inviting language to 

the prudent citizen. All human affairs are uncertain: Providence makes use of the 

vicissitudes of life to link us close together, and to make it no less our own 

interest than it is our duty, mutually to assist each other. Prompted by these 

motives the Catholics of Airdrie form this society.
95

 

Generally, each society hoped to instil discipline and thrift in its members by encouraging 

saving, good behaviour and responsibility through certain society offices such as president or 

treasurer. The Edinburgh St Andrew’s Society was open to ‘any Catholic of good moral 

character not exceeding 40 years’.
96

 Members of the St Patrick’s society in Glasgow (1826) 

also had to be of good moral standing, as did a member’s wife, to whose virtue a priest was to 

attest.
97

 Fees varied from society to society. The Edinburgh St Andrew’s society charged 2s 

6d entry money and additional quarterly payments of 1s 6d. Any member failing to pay his 

dues was fined 1s 2d, to be paid in addition to his arrears.
98

 The Pollokshaws St Andrews 

Society (1837) charged unmarried men an entry fee of 2s 6d and single men 1s 6d.
99

 The 
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distinction between married and unmarried men recognised that a married man was 

potentially more costly to support because the society faced the possibility of defraying 

funeral expenses if his wife or any of his children predeceased him. 

If thrift was encouraged, then bad behaviour was actively discouraged. The St 

Andrew’s Society in Glasgow (1846) imposed fines on members who attended meetings 

while intoxicated.
100

 Any member who refused to accept the office of president was fined 5s; 

4s if he refused the role of treasurer; and 1s if he declined to become an ordinary director. The 

Edinburgh St Patrick’s Society (1842) expelled members if they were convicted of a crime or 

of any ‘vicious practices’ such as ‘rioting, fighting, drunkenness, debauchery [or] dissenting 

with the society’.
101

  

On the whole Catholic societies were similar to non-Catholic groups in terms of the 

support they offered. Take, for example, the Weavers’ society of Douglas or the St Andrew’s 

Freemason society, both of which offered the usual support for infirm workers, covered 

funeral costs and provided a small annuity for widows. In other words, like Catholic societies, 

they provided at least some social security for the working classes. There were, however, 

some key differences. Catholics societies were Church-approved and generally held their 

meetings in Church property, whereas non-Catholic groups required no such ecclesiastical 

approbation. Indeed, that a priest often vouched for members suggests that members were 

engaging with the Church.  As such, as W. J. Lowe argues, Catholic societies tended to be 

practical rather than social in nature, and under clerical supervision.
102

 In addition, Catholic 

societies, it seems, were Catholic first, then regional or occupational, unlike non-Catholic 

groups which more often than not were formed along geographical or trade lines, or by a 
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combination of both.
103

 The St Andrew’s society in Glasgow was open to all men younger 

than 40 years of age and of ‘good moral character’ except those engaged as colliers, miners, 

ironworkers or slaters.
104

 The society in Pollokshaws had an equally mixed membership 

which included labourers, weavers, shopkeepers and plasterers. 

While it is highly unlikely that Protestants joined specifically Catholic societies, the 

possibility of Catholics joining non-Catholic bodies cannot be ruled out. As Martin Mitchell 

shows, the Irish, and among them presumably Catholics, were not excluded from membership 

of other working-class organisations, although some societies did explicitly bar Catholics.
105

 

Amy O’Reilly shows that the Hibernian Society in Glasgow’s membership consisted of both 

Catholics and Protestants.
106

 Members were admitted so long as they were of good moral 

standing and ethnically Irish. Moreover, at least one Catholic society permitted non-Catholics 

to join as ‘honorary members’: the Holy Guild of St Joseph formed in Edinburgh in 1841.  

As with other societies, the Guild of St Joseph supported members during difficult 

times, but it also promoted the ‘practical arts’ and ‘hallow[ed] ‘the sanctuary of the home’.
107

 

To this latter end women were also admitted as honorary members and a fund created to 

provide yearly awards for the ‘cleanest and best kept houses’.
108

 In this sense, an orderly 

home and domesticity were linked to Catholic respectability. In addition to these awards, the 

guild maintained three funds for its Catholic and ordinary membership. The sickness fund 

paid weekly aliment to members who through illness or accident were unable to work. It was 

open only to males aged between 18 and 50 years of age who were not engaged in a trade or 
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profession that the guild thought ‘peculiarly dangerous’. The second fund, the annuity fund, 

was open to both men and women between 18 and 50 years of age and made annual payments 

to members upon reaching their 66
th

 birthday until their death. The last fund, the life 

assurance fund, was intended to defray funeral expenses and open to any male or female who 

qualified for the sickness fund. For each fund, entry money was set at 1s. During the 

application process, the names of applicants, their date of birth and the details of their 

application were exhibited in the guild’s usual meeting place, to ‘afford members an 

opportunity of informing themselves with the qualifications of [applicants] and to bring 

before the guild any reasons that might prevent membership’.
109

 It is difficult to know how 

such public scrutiny affected membership levels, but here again is proof of community 

pressures and expectations. 

During the 1840s several Catholic friendly societies were founded which, unlike those 

mentioned above, were rooted in temperance, including the Airdrie Catholics’ Total 

Abstinence Friendly Society and the West of Scotland St Andrew’s Catholic Total Abstinence 

Friendly Society. The former sought to provide ‘an asylum for the reformed drunkards [to 

secure]… the rising generation from the evils of intemperance’.
110

 The latter group lauded the 

‘onward march’ of temperance ‘like the rising sun dispelling the mists of dissipation and 

inebriety, and leaving man to exercise his intellectual faculties with his judgment 

unclouded’.
111

 Its members took the following pledge: 

I promise, with the Divine assistance, to abstain from all intoxicating liquors, 

except used medicinally, so long as I continue a member of the Total Abstinence 

Society, and to discountenance, by advice and example, the crime of Drunkenness 

in others.
112
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Like their counterparts in England and Ireland, Catholics in Scotland embraced the 

temperance crusade of the Irish Capuchin priest Theobald Mathew, who in 1842 visited 

Scotland where he was greeted by a crowd  of some 50,000 people at Glasgow Green, with 

40,000 Irish taking ‘the pledge’ over the course of his three-day tour. Despite the fact some 

priests and lay people believed that, in the words of Bernard Aspinwall, ‘temperance could 

uplift the poor’, T.C. Smout has noted that not all within the Catholic episcopate were 

enamoured with teetotalerism, including James Gillis, vicar apostolic of the Eastern District, 

who thought temperance societies encouraged anything but sobriety.
113

 It is also possible that 

Catholics in Scotland shared the misgivings of Catholics elsewhere, which, as Elizabeth 

Malcolm and Paul Townend have shown in their studies of Fr. Mathew’s movement, included 

doubts about both the doctrinal nature of the Mathewite pledge and Mathew himself because 

of his willingness to engage with non-Catholics and his inflated sense of self and mission.
114

  

Temperance was not, of course, a purely Catholic phenomenon, although Catholics 

seem to have been involved early on. The temperance movement, like financial voluntarism, 

allowed Catholics to demonstrate that they were responsible and respectable members of a 

responsible community. Temperance, like financial contributions to secular institutions, 

permitted Catholics to participate in a wider social movement and to demonstrate that they 

embraced contemporary values. As a matter of how seriously Catholic temperance societies 

took this responsibility, we need only consider that members were usually expelled for 

breaking their pledge and that no drink was allowed at a member’s wake. Often, though, 

members were permitted ‘intoxicating liquor’ on a doctor’s recommendation, but if the 

member exceeded the proscribed amount, he was expelled.
115
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Unfortunately, detailed accounts do not exist for any of the societies discussed above, 

but there is enough information to piece together a picture of how they operated and 

supported their members. The Airdrie St Patrick’s Society, for instance, produced a ‘Report 

on the State of Sickness and Mortality’ for the years between 1846 and 1850, which is still 

extant.
116

 In 1846, the society had 48 members. Assuming that all of the members paid their 

monthly dues, this would have given the society an income of at least £14. From this it 

supported its members during 43 weeks of absence at the rates applicable to the first six 

months of absence and for 37 weeks on the superannuated list. Three years later, the society 

defrayed the costs of 20 funerals, 14 of which were for children. Indeed, between 1846 and 

1850, the society assisted with the costs of not fewer than 52 funerals, 40 of which were for 

children, seven for members and five for members’ wives. The St John’s Society in Glasgow 

had, by 1851, a nominal membership of 40, with five members expelled for arrears. In its first 

five year, 20 members died, while a further four, including a member’s widow, died in 1851. 

Of these latter four, all died in their early forties. Over the same period, the average age of a 

member was 36 years old, and the membership included a variety of occupations, such as 

merchants, brokers, labourers, shopkeepers, clerks, masons, boilermakers and weavers.
117

 

Within its membership, the Holy Guild of St Joseph could count a number of people with 

reasonable financial wherewithal, including a lawyer and cabinet-maker. It, too, defrayed the 

cost of many funerals and between 1841 and 1846 assisted with the expense of burying 20 of 

its members. By 1851 it had 247 members, of whom 150 were male and 97 female. More than 

80 per cent of the membership belonged only to the life assurance fund, which may well point 

to a particular concern about the burden of funeral expenses on families left behind; or at the 

very least to ‘planning for the future’.
118

 Only 35 members paid into all three funds. Of the 26 
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members supported by the sickness fund between 1846 and 1850, we find a variety of 

professions and trades, including a teacher, a policeman, several labourers, a confectioner and 

a sugar refiner. In 1846, the guild supported 32 weeks of absence; in 1847, 47 weeks; in 1848, 

approximately 40 weeks; in 1849, just over nine weeks; and in 1850, 16 weeks. 

 

Conclusion 

More than providing much needed financial assistance during particularly fraught times of ill-

health and absence from work, Catholic societies prefigured the much larger voluntary 

Catholic associational movement which emerged in the second half of the nineteenth century. 

Indeed, friendly societies, although very much rooted in finance, may well have provided the 

foundation required for such an impressive movement in terms of organisational experience 

and community networks, thus, as mentioned, nurturing an early sense of cohesion in the 

Catholic community. Such activity - voluntarism - was about more than simply saving face 

with the neighbours, but also a stepping stone towards temporal and spiritual improvement. 

Moreover, it was a reflection of deeper currents running through the community and Scottish 

society: self-help, respectability and usefulness. People were not obliged to contribute and 

participate and poor people generally did not have the means to do so. Yet in the first half of 

the nineteenth century the Catholic laity had become the principal funders of the Scottish 

Catholic Church. Nevertheless, as the Catholic bishops noted in 1840, the laity’s efforts, 

although admirable, had thus far been ‘local, partial and individual’.
119

 As the Catholic 

population exploded in the 1840s, new and more systematic methods of fundraising were 

required: so too were new methods of instilling the values discussed throughout this chapter 

into a vast flock of newly urban Catholics. This meant a greater number of schools and 

churches was needed as was the introduction (or reintroduction) of other features of the 
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Catholic Church, including religious orders and more structured devotional and liturgical 

programmes. To fund all of this, greater sums of money were needed. 
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Chapter 4 - Financing a Revival, c.1840s-1878 

 

Introduction 

The second half of the nineteenth century was a period of great change for the Catholic 

Church in Scotland, but equally it was one of progress and revival, of bureaucratisation and 

modernisation. The introduction of religious orders and congregations, the development of a 

more structured parochial life, the construction of many new schools and churches, and the 

creation of a wide-reaching welfare system and new fiscal strategies, were all proof that the 

Church was once again an important and active agent in Scottish society. Several influences 

converged to spark these developments, including the arrival of over 100,000 Irish migrants, a 

revival in the world-wide Catholic Church and the conversions of a number of wealthy and 

influential men and women who were willing to use their financial wherewithal to underwrite 

the Church’s expansion. This chapter will consider these events in turn as they developed 

throughout the course of the second half of the century, and will examine how they related to, 

or involved, church finances. It will take a thematic rather than a strictly chronological 

approach to allow for a more detailed consideration of the Church’s broader development as 

opposed to a mere ‘counting the money’ approach. Where possible, it will link these 

ecclesiastical developments with broader developments in Scottish society. 

In the first place, this chapter will consider the demographic changes within the 

Catholic community, particularly the effects of mass Irish migration and the inward flow of 

converts. Secondly, it will look at how these changes precipitated a rethink in the Church’s 

fiscal strategies. Thirdly, given their importance in the second half of the nineteenth century, 

it will consider how the religious orders and congregations were funded. And finally, also 

because of their importance and the financial burden they represented to the Catholic 

community, the chapter will consider the funding of Catholic schools.  
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Demographic Changes 

No event since the Reformation of 1560, including the French Revolution, has had as 

profound an impact on the development of the Catholic Church in Scotland as the mass Irish 

migration precipitated by the Famine years of the 1840s. By 1831 there were already an 

estimated 35,000 Irish men and women in Glasgow alone and most of them were Catholic.
1
 

Famine forced thousands more to leave their homeland so that by 1850 the Catholic 

population in Scotland had risen to 146,000. By the 1880s it stood at 330,000 - a more than 

tenfold increase since 1800. An overwhelming majority of these ‘new’ Catholics settled in the 

industrial south-west, in Glasgow, Lanarkshire, Renfrewshire and Ayrshire, which between 

them had approximately 87,000 Catholics; there were also significant populations in 

Edinburgh, Perth and Dundee.
2
 In other words, the Western and Eastern Districts were the 

ones most affected by this influx of people. Between 1828 and 1851 the Catholic population 

in the former more than doubled, from 45,000 to 100,000, and was served by 59 priests (a 

ratio of nearly 1,700 Catholics for every priest) and 42 chapels, churches and stations. In the 

Eastern District, the Catholic population increased by 71 per cent, from 25,000 to 35,000, was 

served by 31 clergy (1,130 Catholics for every priest) and had 23 churches, chapels and 

stations.
3
 The impact on the Northern District, where few Irish Catholics settled, was 

significantly lesser and the Catholic population remained static at around 10,000 Catholics, 

who were served by 29 clergy, (344 people for every priest) and 31 churches and chapels.
4
  

The leadership of the Church was naturally perturbed by this mass human movement, 

not least because it placed its already slender resources under substantial new pressure. Some 

priests and bishops believed that the Irish presence was transitory - that many of them would 
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soon move on to other places. And while this was true of some Irish, most stayed, which left 

the Church’s leadership with no choice but to develop new financial and pastoral strategies 

that would allow the Church to fully absorb the new arrivals, particularly in the Western and 

Eastern Districts.  

For as much pressure as Irish migration put on the Church’s limited infrastructure and 

resources, some relief was found in the wave of influential and wealthy individuals who had 

converted to Catholicism in the wake of the Oxford Movement, and who came to wield 

significant influence over the country’s Catholic community and its development. Many of 

their names are well known such as Robert Monteith of Carstairs and James Robert Hope-

Scott, the barrister and grandson-in-law of Sir Walter Scott. A number of the aristocracy also 

converted, including the Duchess Dowager of Hamilton, the Marchioness of Lothian, the 

Duchess of Buccleuch and, perhaps most famously of all, the incredibly wealthy John Patrick 

Crichton Stuart, the Third Marquess of Bute.
5
 

For the most part these converts embraced the ultramontanism that was then emerging 

in the Catholic Church and were more than willing to provide the financial muscle necessary 

to see it cemented within Scottish Catholicism. At its simplest, ultramontanism is a view of 

the Roman Catholic Church in which the role of the Papacy is emphasised as supreme. At its 

core lay greater Roman control over local churches, a more Rome-oriented clergy, enormous 

growth in new religious orders and congregations and a revival in Catholic religiosity. It was, 

in other words, the final arrival and enforcement of a fully Tridentine Catholicism in 

Scotland, some three centuries after the final session of the Council of Trent closed in 1563. 

For this band of wealthy converts ultramontanism could produce ‘good’ and 
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‘respectable’ working-class Catholics.
6
 It could achieve the former through its emphasis on a 

sensorial form of Catholicism centred on the parish church and the latter through its emphasis 

on the Scottish values of thrift and discipline.
7
 The Catholic community’s embrace of 

ultramontanism, from aristocratic convert to Glasgow labourer, is well demonstrated by its 

particular devotion to the person of the Pope, particularly Pius IX (1846-1878). Catholics in 

Scotland toasted Pius’s health, raised money to support his pontificate and fought in his army 

during the wars of Italian unification.
8
 The Scottish bishops, for their part, issued regular 

pastorals calling for fervent prayers and special masses for the Pontiff in whose ‘sacred 

person…is to be found the only keystone that can hold together the great moral edifice of 

society’.
9
 

The financial implications of these developments may not be immediately clear. But in 

creating an ordered parochial life centred on the parish church and by encouraging financial 

sobriety, both of which were central to ultramontanism, the Church built a platform upon 

which it could develop new fiscal strategies. These new strategies were more systematic and 

therefore better able to address the problem of a much larger Catholic population. They were 

also more amenable to episcopal control. Of course, the increase alone in the number of 

Catholics would have necessitated new strategies, but ultramontanism conveniently lent itself 

to this process by emphasising the centrality of parish life, which became central to church 

finances, and by proposing a Catholic religiosity that could provide ‘hope amid fear and balm 
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in stress’, as well as an alternative to radical politics.
10

 This religiosity (as will be seen 

below), by appealing to the emotions, cemented the relationship between the laity and the 

Church and, in turn, between faith and finances. As ultramontanism took hold, the flow of 

money, gifts and bequests increased, all of which had to be controlled. 

 

Financing the Secular Mission: New Fiscal Strategies 

As mentioned above, the pressures placed on the Church by an increasing Catholic population 

demanded new fiscal strategies capable of creating and sustaining a suitable ecclesiastical 

infrastructure. Put crudely, more money was needed to do more things: to build new churches, 

to create new liturgical and devotional programmes and to maintain priests. As such, the 

bishops introduced more systematic methods of fundraising, which they controlled, as well as 

a new level of financial monitoring. Fundraising was now less about the ‘local’ and ‘partial’ 

efforts of earlier decades which saw Catholics respond to ad hoc financial appeals - although 

these by no means disappeared - and more about district-wide or national responses to the 

Church’s needs. Of course, bishops had long been involved in the control of ecclesiastical 

finances but had tended to exercise that function collegially and on the advice of the Church’s 

administrators and procurators. Both this increasing episcopal control and the Church’s 

developing financial responses are well illustrated by the emergence of three centralised 

funding streams: the Society of the Propagation of the Faith, the St Andrew’s Society Fund 

and the Western District Fund.  

The first of these - the Society for the Propagation of the Faith - was an external 

source of funding, but one strictly regulated by the bishops. Founded in Lyon in 1822 by 

Pauline Maricot Jarie, a Catholic laywoman, the Society’s purpose is evident from its name: 
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the propagation of the Catholic faith.
11

 With an original capital sum of only £1,200 given by 

Lyon merchants, the Society quickly grew to become one of the Roman Church’s primary 

missionary societies, with a remit that extended to Catholic mission territories across the 

world. It was at the forefront of the Church’s missionary efforts, which had stalled during the 

French Revolutionary and Napoleonic years, not least because the Church was effectively 

fighting for its own survival in its traditional heartlands. But with Napoleon’s fall in 1815 

Rome was able to renew its missionary efforts, through the funds of the Society for the 

Propagation of the Faith.
12

 

While control of the Society remained firmly in the hands of the laity, it nevertheless 

received support and assistance from a number of Popes. As early as 1823 Pius VII gave his 

official sanction, and his successors including Leo XII, Pius VIII, Gregory XVI and Pius IX 

all readily extolled the Society’s efforts, extending to its members and subscribers both 

ordinary and plenary indulgences. If, on appointed days, a subscriber said the assigned 

prayers (an Our Father and Hail Mary), attended the sacraments of Confession and Holy 

Communion and visited a church or oratory at which they prayed for the universal Church 

and Pope, they gained a plenary indulgence. Similarly, each time a person contritely recited 

the same prayers or simply donated money to the Society, he or she too could gain, not a 

plenary indulgence, but a 100 days indulgence.
13

 Here can be seen the linking of faith and 

finances in the wider Church: a donation to the Society earned the donor a spiritual gift. 

Spiritually endowed and supported by successive Roman Pontiffs, as well as many local 

bishops, the Society was well placed to drive forward the establishment and growth of 

Catholicism throughout the Church’s mission territories, including Scotland. 
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Like their counterparts in Ireland, the Scottish bishops embraced the Society’s efforts, 

aware of the potential for financial support. The English bishops, by contrast, were less 

enthusiastic. Already under pressure to establish missions in the British Empire, Rome 

exerted further pressure on them when it called for the establishment of a missionary college 

and the appointment of an agent in London responsible for colonial business who could liaise 

with the Holy See and British authorities. Given their own limited resources, it is hardly 

surprising that these demands troubled the English bishops; nor were they enthused by the 

prospect of a French organisation fundraising in their territories.
14

 No similar demands were 

made of the Scottish bishops, who in any event would have been unable to meet such 

expectations because of their already straitened collective financial position. 

In 1839, James Gillis, vicar apostolic of the Eastern District, travelled to Paris on 

behalf of the Scottish bishops to petition the Society for financial support. Initially the Society 

rejected Gillis’s request because, it said, its purpose was to support missions outside Europe. 

Gillis, frustrated by this rejection, set about something quite extraordinary: the formation of 

an alternative, effectively rival society: L’Oeuvre du Catholicisme en Europe. The Society for 

the Propagation of the Faith, seeing Gillis’s initiative as one that could undermine its own 

efforts, appealed to the Holy See, which ordered the two organisations to merge, at the same 

time emphasising the universality of the Church’s missionary effort. The following year, in 

1840, Gregory XVI issued his encyclical Probe Nostis, which raised the Society to an 

institution of the world-wide Catholic Church, one to be ‘cherish[ed], protect[ed] and 

augment[ed]’ in dioceses throughout the world.
15

 Simultaneously, he warned against any 

actions that might damage the organisation’s ‘general and Catholic’ nature, including fund-

raising tours in dioceses or districts other than one’s own.
16
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Following the merger of the two organisations, the Society agreed to assist the Church 

in Scotland. But the arrangement was not to be entirely one-sided: to receive support from the 

Society, the Church, in its turn, had to support the Society and demonstrate financial self-

help.
17

 Thus, in 1839 and 1840, following Gillis’s visit to Paris, the Eastern and Northern 

Districts remitted £42 and £38 respectively to the Society: the Western District did not 

contribute.
18

 In both instances, and in subsequent years, the Church’s contributions 

represented a small fraction of not only the Society’s total income but also of its income from 

the British Isles, which in 1840 alone amounted to approximately £8,105. The following year, 

in 1841, Scotland received its first payment - £700 (or some £49,000 in today’s terms) - from 

the Society. That year, Scotland sent the paltry sum of £27 - a fraction of England’s £1,355 

and Ireland’s £6,800.
19

 By 1842 Scotland’s contribution had risen to £49, for which it 

received more than £4,000, or nearly £250,000 at today’s prices. This equated to nearly 20 per 

cent of the total amount the Society invested in European missions that year, which suggests 

that it was aware of the Scottish Church’s poor financial position and the problems 

precipitated by Irish migration.
20

 

While much of the foregoing comes from the Society’s annual reports, there survives a 

logbook in which Bishop James Kyle of the Northern District carefully recorded each 

payment and disbursement made in his district.
21

 His figures correlated with those published 

in the Society’s annual reports and show that Kyle was in sole charge of subsequent 

distributions of the Society’s awards, as were his fellow bishops in the Eastern and Western 

Districts. In 1842, for example, he noted that the Northern District received slightly over 
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£382; in 1843, this rose to £402; and in 1844, it had grown to the impressive sum of £1,191. 

Kyle’s accounts are particularly useful because they show that the Society often paid awards 

over the course of the year rather than as a lump sum, such as in 1845 when it made four 

payments to the Northern District in January, April, September and December, to a combined 

total of £1,970.
22

 Over the next seven years, the Society’s remittances to the Northern District 

totalled £4,880, so that in the ten years since 1842 it had received more than £6,500. 

During this period, Kyle’s largest single disbursement was £100, made in 1841, for 

which he does not give a reason. That said, there is a general pattern in his accounts of smaller 

disbursements rather than larger items of expenditure. While very little can be inferred from 

this, it does suggest that Kyle used the Northern District’s awards for a range of activities and 

that, perhaps, he considered each item carefully before any money was spent. In any case, the 

Society’s purpose was to raise money and then distribute it, not dictate or direct how 

individual churches should use their allocations. That task, at the local level at least, belonged 

to the appropriate ecclesiastics such as Kyle. 

From 1854 onward the Catholic Directory for Scotland published the amounts the 

Society awarded each year to Scotland, details of which can be found in Appendix Eight. 

Clearly the Society became an important and consistent source of income for the Scottish 

Church. On average over the period (1854-76), the Society awarded approximately £2,300 to 

Scotland each year, with each district, again on average, receiving approximately a third of 

that. There are occasionally very large discrepancies between each district’s percentage share, 

but generally the distribution is consistent, which suggests the Society was keen to distribute 

its money equitably in Scotland, responding to particular needs as they arose. Of particular 

note is the decline in the awards from the 1870s onwards. In all likelihood this was a response 

to changing circumstances in the Scottish Church, which by then, although never particularly 
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wealthy, was becoming increasingly self-sufficient and looking less like a mission territory 

and more like an organised national church, but one not without its problems. 

From 1841 until a number of years after the restoration of the Scottish hierarchy in 

1878, the Society for the Propagation of the Faith provided the Scottish Church with one of its 

most reliable sources of income. Financially at least, the Society did for Scottish Catholicism 

what its Roman namesake had done for it throughout a large part of the previous century. 

Certainly the laity’s support was increasingly important. Moreover, the Society placed no 

restrictions or conditions on how its money might be used as long as it was used to advance 

the Catholic faith, meaning that the Scottish bishops could apply the money as they saw fit 

and as was most useful in their own territories. In other words, it was money that the bishops 

could spend rather than money, such as bequests, that had to be maintained as capital sums 

and which normally had a specific purpose. Yet significant though its contribution was, the 

Society naturally could not fund all of the Church’s activities. And here again the laity’s 

financial support was needed.  

Some nine years after receipt of its first payments from the Society for the Propagation 

of the Faith, the Eastern District founded the St Andrew’s Society, the purpose of which was 

to ‘enable the Bishop of the District to extend the blessings of our Holy Religion to various 

localities under his charge, where there is yet neither priest nor chapel’.
23

 Intended to both 

extend and cement the Church’s position in areas that Irish Catholics had recently settled, this 

Society was indicative of the Church’s shifting financial strategy whereby it sought to 

establish surer, more frequent contributions from the laity. This need was recognised as early 

as 1840, when the Scottish bishops issued a joint pastoral to the Catholic community 

proposing the establishment of district-wide general collections. Could they not, they said, 

‘presume that every Catholic among us is wishful, above all things, to contribute…to the 
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support of our sacred cause, and to further advancement of its progress’; much had been 

achieved, but a great deal more was to be done.
24

 This earlier plan came to nothing - although 

it is unclear why - so that the St Andrew’s Society was its belated realisation in the Eastern 

District, and for the support of which Bishop Gillis helpfully provided the people with a 

bequest pro forma: 

 I give and bequeath to the St Andrew’s Society, instituted at Edinburgh on the 3
rd

 

day of July 1850, the sum (here the sum must be written out in words), which will 

be paid to the Treasurer of said Society for the time being, and his receipt 

acknowledging that money will be considered a sufficient discharge.
25

 

The Society developed two revenue streams: annual congregational collections and 

subscriptions, which came from people ‘in affluence’ and ‘easy circumstances’.
26

 In the first 

year of its existence, the Society received a combined total of £171.
27

 This allowed Bishop 

Gillis to establish three new stations at Linlithgow (£40), Kirkcaldy (£40) and Kirkudbright 

(£60).
28

 The following year the Society raised £200, which allowed Gillis to establish a 

mission at New Abbey and to send priests to Alloa and Forfar. Subscribers included James 

Robert Hope-Scott (£5), Maxwell of Terregles (£10) and Robert Monteith (£5).
29

 

In its first two years the Society was able to fulfill its aim of spreading Catholicism to 

new parts of the country. By its third year it was supporting five stations, and by 1854, 

eight.
30

 Eventually, it seems, rather than simply funding new missions, the Society extended 

its remit to general support. In 1859, for example, the missions at Kelso and Peebles received 

£30 and £20 respectively to service debts. The following year, Castle Douglas received £30 to 

help defray the costs of building a new chapel, while Linlithgow received £30 towards 
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purchasing new furniture.
31

 In the same year, the Society announced that non-contributing 

congregations would no longer receive support.
32

 This reflected the reciprocity inherent in the 

Church’s relationship with the Society for the Propagation of the Faith, intended to promote 

self-help within local communities, and brought to bear a greater degree of communal 

pressure since the details of both contributing and non-contributing congregations were 

published in the Catholic Directory for Scotland. 

A similar project was commenced in the Western District in the form of the 

imaginatively entitled Western District Fund (WDF). Like the St Andrew’s Society, the WDF 

used both subscriptions and annual congregational collections to raise funds. But because of 

the larger number of Catholics in the Western District, Bishop John Murdoch was overly 

optimistic about how much the WDF could achieve. With an estimated 100,000 Catholics 

under his charge, Murdoch calculated that at least 40,000 of them would contribute one 

shilling each per year, raising somewhere in the region of £2,000.
33

 He may have assumed 

such a level support because financial voluntarism was now well-embedded in the Catholic 

community. In any event, the annual returns proved disappointing, and in its first two years 

the fund raised only £465 and £274.
34

 Murdoch was understandably disappointed at these 

meagre returns and was left with little choice but to abandon the project, if only temporarily. 

He resurrected it in 1859. The new fund would use congregational collections and 

subscriptions as before, but this time the bishop told priests to use groups of collectors who 

would visit Catholics at their homes. Contributors could now also pay their shillings over two 

instalments.
35

 

Although the Western District Fund never yielded the financial returns Murdoch 
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expected, it nevertheless became an important source of income for the Western District. In 

1869, for example, 17 awards were made from the fund, totalling £420, including £20 to 

Carluke for its schools and £20 to Badenoch to assist with bills.
36

 The following year, in 

1870, £535 was dispersed among 28 missions. Between 1869 and 1879 the fund made 

disbursements of some £5,000 across the Western District.
37

 But Archbishop Charles Eyre 

remained unhappy that with so many missions unable to meet their ‘current expenses’, the 

fund’s annual collection could not be used to reduce debts.
38

 Moreover, since he himself was 

a creditor of many of the indebted stations in his district, it meant that he faced potential 

difficulties in repaying those people who had deposited money with him, at interest, for the 

benefit of the district. Between 1869 and 1879 Eyre received £8,000 of such deposits.
39

 To 

help resolve this problem, Eyre created a new scheme of loan-grants in 1879: 

We propose, after making grants to any mission not able to meet their current 

expenses, to give out in loan to other indebted missions the rest of the annual 

[October] collection. But, as the money thus allocated will consist of charitable 

contributions, we will not exact repayment of capital and interest, but merely 

require repayment by way of interest, say at 5% for 20 years, when the debt to the 

amount of the original loan would be extinguished. The interest paid every year 

on sums already lent would be added to the annual collection, so that every year 

the amount to be invested would be considerably increased.
40

 

In other words, if a mission borrowed £100 from the district, it would pay back £100. The five 

per cent was not intended as additional interest but merely as a rate of repayment, interest-

free. In this example, the particular mission would pay back its loan in 20 years, or sooner if it 

chose to do so. These repayments would then be added to the amount available for additional 

loan-grants, so that a greater sum of money was available each year with which to liquidate 

debt. But as interesting as the scheme seems, only 49 grants were made to 46 missions 
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between 1879 and 1928.
41

 

While the St Andrew’s Society and Western District Fund most likely drew on each 

other’s experiences, it is also possible that the Church took its inspiration from elsewhere. 

Following its split from the Church of Scotland in 1843, the Free Church of Scotland had 

little choice but to rely on the voluntary contributions of its members. As early as 1841 

Thomas Chalmers, the minister who led the Disruption, wrote that any voluntary scheme had 

to be able to address three fiscal problems. Firstly, it had to be able to achieve sustainable 

levels of finance which could provide each minister with an adequate salary and a church and 

manse in every parish. Secondly, at least initially, it was necessary to channel money from 

rich parishes into poorer ones, to ensure each minister was properly supported, although in the 

long term each parish was to become self-financing. Thirdly, voluntary contributions from the 

membership had to be appropriately incentivised, which recognised why and how people 

might respond to fundraising appeals.
42

 

The poverty of the Catholic community meant, of course, that the Church’s central 

fundraising schemes were more about providing basic financial support to ensure its missions 

could meet their immediate needs, than about the larger vision of financial sustainability 

espoused by Chalmers. But this is not to say that the Church’s leadership did not share 

Chalmers’ outlook, and they agreed on at least one practical point: the need to incentivise 

voluntary financial contributions. For Chalmers and his Free Church there were two broad 

types of incentives: non-economic incentives and economic incentives.
43

 The former included 

public exhortations and communal pressure exerted through the publication of contributions. 
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Each July ministers were required to read a pastoral letter to their congregations about the 

Free Church’s central finances: 

and at the same time, specially to direct the attention of their people to their duty 

and privilege in supporting it, as God hath prospered them - this Fund being the 

chief means, under God, of maintaining the ordinances of the gospel throughout 

the Free Church of Scotland.
44

 

As to publicising congregational collections, the Free Church published each congregation’s 

contribution in its Monthly Record; a later method saw congregations listed in order of 

contribution per member. Usage of these techniques was explained thus: 

In this statement [the Monthly Record], as the congregations are all arranged in 

the order of their presbyteries, all can see at a glance, not only that their own 

contributions are duly acknowledged, but also how their rates of contribution 

stand in comparison with those of other congregations similar to their own. In this 

way, not only is the whole church periodically informed of the state of its 

financial affairs, but the wholesome influence of publicity, and consequently of 

public opinion, is brought to bear on each individual congregation, to keep it from 

neglecting its duty.
45

 

The Free Church’s economic incentives, on the other hand, sought to encourage giving 

through economic rewards rather than communal pressure. The ‘Half More’ scheme, for 

instance, awarded a newly appointed minister an additional one half of his congregation’s 

contributions towards his salary.
46

 If, for example, a congregation contributed £60, its 

minister would receive £90 from central funds. The Catholic Church, then, was part of a 

larger movement in which voluntary contributions were incentivised and, like the Free 

Church, used communal pressure through the publicising of congregational giving to remind 

people of their responsibility.
47

 Punishing those congregations which did not contribute by 

debarring them from central funds, as with the St Andrew’s Society, was also an important 
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tactic. 

Despite these incentives and increasing episcopal control, other, less innocent forces 

hampered the work of the Church’s two central fundraising societies. As Archbishop Eyre 

noted, dishonesty may well have been at play: ‘[I] could not regard the smallness of the 

amount put...without wishing to cast aspersion on the honesty of the clergy. [I feel] no 

hesitation in saying that in the case of many of the collections - that they were shams’.
48

 

While this is undoubtedly a serious accusation, and one difficult to prove, there is concrete 

evidence of financial irregularity within the Church which shows that not all priests were 

above reproach. 

At Crieff in Perthshire, Andrew Barrett’s clerical faculties were suspended over a 

matter described as purely ‘one of money’.
49

 Accused of refusing to return his mission’s 

accounts to his bishop and of ‘contemptuous disobedience’, Barrett engaged in both ‘creative 

and negligent account’.
50

 Among other things, he failed to keep the Crieff accounts with ‘even 

moderate accuracy’, with receipts for income and expenditure not matching ledger entries. He 

neglected to enter some ‘very considerable’ sums of money as income, although he still 

charged the mission the expenses which they were intended to meet.
51

 And in a more blatant 

betrayal of his congregation’s trust, he was accused of soliciting money under the pretence 

that it was for repairing the presbytery.
52

 His bishop, perhaps understandably, was furious:  

You produced considerable scandal, you caused no little loss (I may say waste) of 

diocesan funds and you did not promote your own happiness. You indeed made an 

apology which you called a ‘submission to your bishop’ but I regret to say that in 

nothing which you said or did could I discover any satisfactory proof of a change 

of disposition. I saw nothing calculated to inspire confidence for the future.
53

 

If this incident demonstrates anything, it is that priests could and did act in ways unbecoming 
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of their positions. Moreover, in the face of earlier lax episcopal control it is possible that some 

priests developed financial systems that suited themselves. But as the bishops exerted greater 

control over, and expected greater discipline in, ecclesiastical finances, priests were left with 

little choice but to conform to these new standards. Many, of course, failed to do so, and no 

fewer than 22 were dismissed during the second half of the century for improper behaviour.
54

 

One of them, Peter Ward at Bathgate, had his faculties withdrawn because he ‘contracted a 

habit of intemperance’ while collecting funds for a new mission. Presumably any money 

raised was used to buy drink, but Ward said that despite his lapse, his bishop treated him in a 

‘kind and paternal’ manner.
55

 Barrett, on the other hand, although eventually rehabilitated, 

continued to incur his bishop’s displeasure long after his misdemeanour had been exorcised. 

Although this no doubt also points to personal differences, it highlights the power a bishop 

held over his priests. Bishop Rigg, another priest wrote, ‘persecuted’ Barrett, refused to pay 

him his annual salary and colourfully branded him a ‘domestic blister’ unworthy of trust.
56

 

Not all priests were wayward, and clerical testamentary writings demonstrate that 

many practised the financial discipline they preached to their congregations, saving and 

investing in bank and company stocks and often accumulating small personal fortunes. James 

Boyle, a priest of the Western District, died in 1872 with a personal estate worth £530.
57

 

Alexander Bissett managed to leave the small fortune of £990, most of which was realised 

through his life insurance policy.
58

 That priests were able to save any money at all may point 

towards the fact that the laity’s growing financial support was bearing some fruit for the 

clergy, perhaps raising their living standards above that of ordinary working-class Catholics. 

Many priests also benefitted from individual bequests, which, because they were civil in 
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nature, were beyond the bishops’ jurisdiction. The priest at Huntly enjoyed the interest of 

£200 invested for his benefit on the instruction of a local Catholic.
59

 Mary McIntosh of 

Braemar left £30 to her local priest and Donald McHardy of Glengairn did likewise with £90 

for his.
60

 Wealthier Catholics also often remembered their priests in death: Col. Leslie of 

Balquhain left £25 to the priest at Fetternear, and Marmaduke Constable Maxwell left double 

that to the priest at Dumfries.
61

 Nor were such gifts always monetary: Lady Lothian left a 

locket engraved with ‘Rome’ containing a relic of the True Cross to the priest at Dalkeith.
62

 It 

is worth bearing in mind that secular clergy do not take a vow of poverty, so that the 

accumulation of wealth, within reason, in no way infringes on their clerical state. So it was 

that Rev. Charles Duperier died worth more than £7,000.
63

 

Although civilly constituted gifts, in theory, were beyond the bishops’ reach, the 

introduction of the St Andrew’s Society and Western District Fund and total episcopal control 

of disbursements from the Society for the Propagation of the Faith, are themselves proof of 

the growing influence the bishops exercised over fiscal matters. In 1869, in an attempt to 

regulate spending and indebtedness in his district, Bishop John Strain of the Eastern District 

issued the following circular to his clergy, bringing certain financial transactions under his 

auspices: 

I have judged it necessary to make the following regulations which are to be 

considered binding until they are recalled or changed by my authority: 

 

1. No missionary shall contract debts on account of churches, schools or any 

missionary purpose without the sanction in writing of the Bishop. 

2. No one shall give loans of money which belong to the mission or dispose of 

mission property, without a similar sanction. 

3. No one shall sign a mercantile Bill, Bond or Security…64 
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The letter seems to have had the desired effect, and in the years that followed Strain became 

the principal debtor for several loans that were secured over various church properties. In 

1874, for example, he issued promissory notes to a Mrs Mary Cumming for £300 and a Miss 

Anne Fraser for £200, with repayments due to begin three months later and charged at five 

per cent interest. Strain secured the loans over the chapel and property at Bathgate, which 

presumably was the beneficiary.
65

 By 1877 Strain had contracted a further £2,350 on the 

Bathgate mission, issuing personal promissory notes each time.
66

 Similar arrangements were 

made for other missions, including Broxburn, Duns and a property in Edinburgh.
67

 

In the Western District, Archbishop Eyre likewise exercised his episcopal authority. In 

the same year as Strain issued his circular, he established his ‘Financial Board or Council of 

Temporalities’, the purpose of which was to assist him in various financial and administrative 

functions, including church and school building, if he wished to consult it.
68

 In other words, 

the council was merely an advisory organ whose advice Eyre could accept or reject as he saw 

fit. As in the Eastern District, Eyre prohibited priests from contracting any further debts 

without the board’s approval, nor could they exceed any limit the board set. When one priest, 

Richard Edgecombe at Ballieston, exceeded this limit, Eyre removed him from his position. 

When another priest, James Bonnyman at St Vincent’s in Duke Street, borrowed money on 

his own security, Eyre assumed control of the mission’s property.
69

 

As episcopal control over finances increased so, too, did the degree of financial 

monitoring, which is seen best in introduction and development of annual returns. In other 

words, a process of bureaucratisation was emerging in the Church but also one, at least to 
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some degree, of modernisation. The introduction of annual returns may well have been 

another manifestation of what Callum Brown has described as Victorian Britain’s ‘mania’ for 

statistical information.
70

 While the earliest returns appear in the Eastern District from 1841 

onwards, these are more akin to status animarum and record only information relating to the 

religious condition of a particular mission, such as the number of Easter communicants and 

baptisms. Financial statements in the form of relatively simple income and expenditure tables 

first appear in 1854, although the extant records are incomplete. The same returns, at least in 

terms of financial statements, seem to have been introduced later in the Western District, 

perhaps as late as 1866 when St Margaret’s in Airdrie reported an annual income of 

approximately £465.
71

 The Scottish bishops may well have taken their lead in this area from 

their English counterparts, who at the Provincial Synod of Westminster of 1852 obliged all 

priests to keep a record of daily income and expenditure and a ledger book for quarterly 

accounts.
72

 Moreover, the introduction of annual returns was symptomatic of the centralising 

tendencies of the world-wide Catholic Church of this time.
73

 They were intended to allow a 

bishop to survey both the temporal and spiritual state of each mission within his district and, 

by extension, his district as whole. 

As mentioned at the beginning of this chapter, the Church’s financial activity 

developed in tandem with an ultramontanism that emphasised the importance of an ordered 

and widely subsuming parochial life, which included regular availability of the sacraments 

and of extra-liturgical devotions such as Benediction, the Rosary and Stations of the Cross. In 

the words of Bernard Aspinwall, ultramontanism enabled the ‘peculiarly responsive’ Church 

in Scotland to ‘win the masses with a portable religion of medals, scapulars, rosaries and 
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other accompaniments of the traditional parish mission’.
74

 Moreover, the ultramontane spirit 

encouraged deference and saving and giving - essential qualities in terms of building a 

‘disciplined community’.
75

 The parish church was becoming the locus of attempts to ‘inspire 

the faithful to perseverance and more frequent reception of the sacraments’, which is 

confirmed by the information contained in both the annual returns and the Catholic Directory 

for Scotland.
76

 

A more structured and widely available devotional programme translated into much 

greater contact between the laity and the parish church, and this provided additional 

opportunities for fundraising.
77

 As the former increased so did the latter. This can be 

demonstrated by a few simple comparisons. In 1854 at St Mary’s in Edinburgh, annual 

income amounted to some £570, this at a time when the church offered only two Sunday 

masses and one Mass each weekday.
78

 By 1886, when the annual returns began to record 

financial information in detail, St Mary’s offered four Sunday masses, Sunday baptisms and 

Vespers and Compline on Sunday evenings (and a lecture). Several masses were also 

celebrated each weekday on holiday obligations. Mondays saw an additional slot for 

baptisms; Rosary and Benediction took place on Wednesdays; and devotions to the Sacred 

Heart of Jesus on Fridays. Confessions could be heard during the week between 7am and 

9am, with additional hearings on a Friday available between 7pm and 9pm; confession was 

also available on a Saturday between 6am and 10am and 2pm and 3pm. Several 

confraternities and lay societies were attached to the church, including the Sacred Heart, the 
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Children of Mary, Bona Mors and the Living Rosary.
79

 This highly ordered parochial life 

translated into additional income for St Mary’s, which was reported as £1,385 in 1886.
80

 

A similar situation emerged in another of Edinburgh’s churches - St Patrick’s. There, 

in 1854, Sunday Mass was celebrated three times, Vespers sung on Sunday evenings and 

Mass celebrated each weekday. For that year St Patrick’s reported income of just over £600.81 

By 1886 Mass was being celebrated four times on Sundays and twice each weekday, with 

four masses also available on holiday obligations. Sunday evenings saw Vespers and 

Benediction.  Among other societies attached to it, St Patrick’s had the Living Rosary, the 

Children of Mary, the Bona Mors and a branch of the St Vincent De Paul Society.
82

 The 

church’s income for 1886 had risen to more than £900.
83

  

The same pattern is repeated at smaller parishes. Take St Francis Xavier’s in Falkirk, 

which in 1854 reported income of approximately £150 based on only one Mass each Sunday 

and two masses on holiday obligations.
84

 By 1886, when the parish had two Sunday masses, a 

weekday Mass, two Benediction services, a weekly Rosary and a number of confraternities, 

income had risen to more than £500.
85

 This pattern of frequent masses and devotions repeats 

itself throughout Scotland and confirms John McCaffrey’s argument that Catholics were 

looking for ‘more than order; they wanted a different devotional style in which the services of 

the Church would be available for seven days of the week and their clergy on more regular 

demand for such ministrations’.
86

 

Beyond highlighting the link between an ordered parochial life and systematic 

fundraising, the annual returns throw light on the laity’s ongoing financial support of the 
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Church. To help better discuss this support a sample of 11 (25 per cent) churches in the 

former Eastern District has been used between 1886, when standardised returns were 

introduced, and 1900. Naturally, the introduction of standard forms allows for consistent 

analysis and presentation of the information they contain.  For this reason, the churches that 

have been chosen are those for which the most complete set of returns exist; otherwise the 

selection is random. Thus, the churches used are:87 

Church name Location 

St Mary’s Edinburgh 

St Patrick’s Edinburgh 

St Mary’s Stirling 

St David’s Dalkeith 

St Francis Xavier’s Falkirk 

St Joseph’s Linlithgow 

Our Lady & St Bridget West Calder 

Our Lady & St Andrew’s Galashiels 

St Mary’s Haddington 

St Margaret’s Loanhead 

Our Lady Star of the Sea N. Berwick 

Table 4.1: Sample churches 

 

The sample, of course, has its limitations. For instance, although it includes rural locations, it 

cannot shed light on missions within the Highlands and Islands and the North East. Although 
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it has been shown that financial voluntarism was embraced throughout the Catholic 

community in Scotland, including by indigenous Catholics, it has also been shown that in 

some of these areas there existed a tradition of gifts in kind. In other words, it tells us nothing 

of such gifts, which were presumably frequent and widespread. In addition, the sample 

reveals nothing about the social and economic profile of a particular parish community - its 

employment make-up, wealth and educational levels - which naturally would have an impact 

on the level of financial contributions. Finally, although the forms are standarised, the sample 

does not mention whether within this framework there was variation, for example whether 

one parish used weekly collections or another used quarterly.  

What is immediately clear from the sample is that the laity’s financial support of the 

Church was crucial. Over the 14 years covered by the sample, the laity contributed nearly 

£86,000 towards these 11 churches, which translates to an annual average of approximately 

£6,140. At the midway point of the sample, 1893-4, this equates to an impressive £545,000 at 

2010 prices. If this is continued, then the average yearly income for each parish would be in 

the region of £560 (£50,000 at 2010 equivalents). At the sample’s midway point, there were 

perhaps as many as 260 churches and stations in Scotland, so that total income could be put at 

£145,600, or approximately £13,000,000 at 2010 prices. These calculations and figures are 

crude, to say the least, but they nevertheless give some indication of the laity’s financial 

support of the Church and confirm Bernard Aspinwall’s contention that ordinary Catholics 

were at least ‘proportionately generous’.
88

 Crucially, the sample does not consider the laity’s 

contribution to Catholic schools or religious orders and congregations, nor does it take into 

account bequests, so that it might be said ordinary Catholics were, in fact, disproportionately 

generous. On another level, the sample reveals that by 1886, if not earlier, individual churches 

were converging in terms of fundraising activities. The very fact that the bishops issued 
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standardised forms confirms that they were aware of, if indeed they did not orchestrate, this 

convergence.  

Other changes in how the laity supported the Church are evident from the sample. Seat 

rents, which were shown in the last chapter to be a vital source of income in the majority of 

churches in the early part of the century, had diminished in importance. A useful example is 

St Mary’s in Edinburgh, where seat rents amounted to anywhere between £400 and £500 each 

year during the 1830s. Over the sample period, seat rents at St Mary’s never once exceeded 

£200 and consistently represented less than 10 per cent of the church’s income. This is 

repeated throughout the sample, with seat rents representing only a small portion of each 

parish’s income between 1886 and 1900. At St David’s, seat rents averaged only £13 over the 

period, while at a number of parishes they were either little used or not used at all, including 

at St Joseph’s, Our Lady & St Bridget’s and Our Lady Star of the Sea. Annual returns from 

Western District parishes, including St Andrew’s in Glasgow and St Margaret’s in Airdrie, 

also show that seat rents had declined in importance. In the former church, as was shown in 

the previous chapter, seats rents raised £900 in the 1830s, whereas by 1886 they stood at only 

£160.
89

 

It is difficult to explain why, as the Church’s life became more structured, seat rents 

diminished in importance. It may simply have arisen from a desire to maximise income and 

cash flow. This may explain why door money and offertory money, which were paid on the 

day, had become the two most important sources of income. Door money, as the name 

suggests, was a sum of money paid over at the door of the church by those who did not rent a 

seat. Offertory money was collected during the Mass itself and, as far as has been 

ascertainable from the annual returns of the Western District, was first recorded as a separate 
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figure in the returns in 1878.
90

 The move towards payment on the day may also point to the 

‘involuntary’ aspect of Catholic financial voluntarism. In other words, the shift away from 

seats rent, which presupposed an ability to pay, towards door money and offertories, which 

assumed nothing other than a willingness to pay, could only have been viable if the Church 

was confident that people would pay; community pressure and expectation were to crucial to 

this system. 

Door money, on average, accounted for 33 per cent of total income across the sample, 

making it the single most important source of revenue. The table below details how much 

each parish received in door money over the sample period and how much this represented as 

a percentage of total income: 

Mission Door Money (1886-1900) As % of Income 

St David's, Dalkeith £1,323 20% 

St Joseph's Linlithgow £1,139 22% 

Our Lady, Star of the Sea, N. Berwick £858 22% 

St Mary's, Edinburgh £6,065 27% 

St Francis Xaviers, Falkirk £2,315 28% 

St Margaret's Loanhead £1,486 33% 

St Mary's, Haddington £1,098 36% 

Our Lady & St Andrew, Galashiels £2,170 37% 

St Mary’s, Stirling £2,392 42% 

Our Lady & St Bridget, West Calder £1,821 43% 

St Patricks, Edinburgh £7,901 49% 

Table 4.2: Sample churches: income from door money 
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While proportional income from door money varied greatly, there seems to have been a link 

between it and the size of a church - the larger the church, the greater the number of people 

likely to contribute to collections. St Patrick’s and St Mary’s both sat 1,600, which is reflected 

in the greater amount of total door money each received. The discrepancy between the two is 

most likely explained by the fact that St Mary’s sat only 600 in 1886, when it was undergoing 

refurbishments. A similar situation existed at St Mary’s, Stirling and St Francis Xavier’s, 

Falkirk, both of which seated 500 and between which there is little discrepancy. St Joseph’s, 

on the other hand, seated 250 and attracted door money that was almost exactly half of those 

chapels that sat 500.  

After door money, the two most important revenue streams were offerings and 

collections. Offerings, or offertories, were taken up during the Mass much in the same fashion 

as one might find in a Catholic church today. As such, it can be reasonably inferred that 

takings from offertories were linked both to the size of a church and to the number of masses 

celebrated within it. Over the sample period, offerings raised more than £16,500. As to 

collections, churches were free to adopt their own policies while remaining within long-

established convention. Some, for instance, used weekly penny collections, while others 

preferred monthly or quarterly collections. Most parishes also used special collections at 

Easter and Christmas. In most cases, parishes used collectors who made door-to-door visits to 

the homes of Catholics to ‘collect’ their contribution, a practice which, as has been seen in an 

earlier chapter, begun during the fundraising efforts for St Andrew’s in Glasgow at the 

beginning of the nineteenth century. How much could be collected depended, of course, on 

the size and wealth of the community as well as on its location. The priest at Perth, for 

example, in addition to his congregation, was able to collect from the 87th Regiment stationed 
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nearby and from men working on the railways, many of whom were Irish.
91

 

A set of collection papers from Stirling throws additional light on how collections 

were managed. The mission was broken into ten sections, with collectors appointed to each. 

Over the course of two years, the collectors made 23 visits to the local Catholic population, so 

that between October 1859 and August 1861 the collectors took 723 individual collections to 

a value of approximately £35.
92

 The Stirling papers also contain one list of those who failed to 

contribute, which again points toward community pressures. 

Other than these regular sources of income - door money, collections, offertories - the 

sample reveals that several churches reported some form of ‘extraordinary income’. How this 

money was physically collected is unclear, but presumably established methods were used - 

that is, door-to-door collections or collections within the church itself. Some churches were 

more imaginative and made use of concerts, bazaars, lotteries and raffles. Since most of these 

would have been held in the church or in church property, there is again a link between the 

parish church as a focal point of the Catholic community and financial voluntarism. Such 

communal gatherings may also have enhanced a sense of community spirit, of ‘pulling 

together’, which may have increased the laity’s financial liberality. 

The reasons churches used extraordinary collections varied from place to place. At St 

Francis Xavier’s, £25 was raised for a new church heating system, while at St Margaret’s the 
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congregation contributed £43 towards a new cope - a liturgical cloak worn during certain 

religious services such as Benediction. At Our Lady and St Bridget’s, a special collection for 

a new baptismal font raised just over £35, while at Our Lady Star of the Sea the laity 

contributed to not less than six extraordinary collections, including for a new altar and 

sanctuary decorations, paint and gilding work and a new instrument. Clearly the laity was 

investing more than money in their local churches. 

The annual returns also record smaller revenue streams, including income from 

baptisms and marriages, confraternities and stations and chapels of ease, but offer little detail 

other than how much each category contributed in income. Across the sample, the levy on 

marriages and baptisms represents an average of only two per cent of total income. It is 

unclear how much was levied on either a baptism or marriage, but naturally it had to be low 

enough that people could afford it. At St Patrick’s in 1886, for example, 389 baptisms and 58 

marriages raised slightly over £47, which suggests that the fees amounted to only a few 

pence.
93

 The income from sodalities and confraternities, like the levy on baptisms and 

marriages, also represented two per cent on average of total income. Again, the returns yield 

little additional information, although it is clear that by the time of sample’s start point most 

churches had a vibrant associational culture. St Mary’s Edinburgh had no less than eight 

groups attached to it, while St Patrick’s had no less than six. Even those missions that drew in 

little or no income from this category, such as St David’s and Our Lady and St Andrew’s, 

nonetheless had several groups attached to them.  

The final category, ‘stations’ or chapels of ease, represented those areas in a mission 

or wider area that were served from the permanent church. In other words, these areas did not 

yet have a church of their own and were served from elsewhere. In 1886, for example, St 

Mary’s in Haddington served both East Linton and Salton on alternate Sundays, while St 
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Francis Xavier’s served Slamannan every Sunday and Rumford one Sunday a month. In most 

cases some form of rented accommodation such as a hall would have been used as a 

makeshift chapel, as was the case at Bo’ness, which was served from St Joseph’s.
94

 The 

number of religious services offered would have varied from area to area and would have 

depended on the availability of priests. The income that each church received from this 

category would also have been dependent on the size of the congregation, the number of 

chapels of ease and the number of services available.   

While undoubtedly useful sources of the Church’s financial life, the annual returns say 

little of the additional financial contributions offered by the laity. They do not mention the 

laity’s support of the religious orders and congregations that returned to Scotland in the 

second half of the century, or of schools. As will be seen below, the Catholic community 

generously supported both schools and the religious orders and communities. Many of the 

latter were brought to Scotland to support the former, as was the case with the Ursulines of 

Jesus who arrived in Edinburgh in 1834 - the first religious congregation to return to Scotland 

since the Reformation. 

 

Financing the Religious Orders and Congregations 

Founded in France in 1802, the Ursulines specialised in education. As a ‘mixed’ rather than 

enclosed or cloistered ‘contemplative’ order, they represented a growing movement of such 

congregations in the Catholic Church. Unlike many of the ancient female religious orders 

such as the Carmelites, who dedicated their lives to prayer and contemplation within the 

confines of the convent, women of active or mixed congregations left their convents to carry 

out their particular apostolate or mission. Properly speaking, women who belong to cloistered 

orders are known as nuns, while those who belong to mixed or active communities are called 
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sisters. 

Of the many female congregations that came to Scotland, of which the Ursulines were 

merely the first, all of them were either mixed or active. The Sisters of Mercy, who arrived in 

1849, were an active community. Founded in Dublin in 1832 by Catherine McAuley, their 

mission was based on the Catholic Church’s works of mercy, which included visiting the sick 

and homeless, providing shelter and clothing for those in need and instructing the ‘ignorant’. 

Several other congregations arrived: the Franciscan Sisters of the Immaculate 

Conception in 1847; the Good Shepherds in 1850; the Daughters of Charity in 1860; the Little 

Sisters of the Poor and the Poor Sister of Nazareth both in 1862; the Institute of the Blessed 

Virgin Mary in 1863; the Apostolines of the Immaculate Conception in 1866; and the Holy 

Family in 1869.
95

 Towards the end of the century still another congregation found its way to 

Scotland: the Sisters of Notre Dame de Namur. Space does not permit a detailed consideration 

of how each of these orders was financed, nor would it be practical since many, if not most of 

them, would have relied on similar sources of income such as gifts, benefactions and salaries. 

Many also made use of dowries. As such, this section will consider only a few of these 

congregations in detail, which will allow general conclusions to be drawn. 

As Susan O’Brien has argued, women religious undertook work that was based on 

contemporary ideas of ‘women’s mission’; but at the same time, this allowed them to ‘push 

against these limitations’.
96

 This meant that, in time, these women became ‘property-owners 

of significance, who mobilized the necessary finance and saw to the building of schools, 

colleges, orphanages, hospitals and hostels’.
97

 As will be seen, this statement is almost 

entirely true for the Scottish experience. More than this, women religious became a channel 

for ultramontanism, and alongside a newly ordered parochial life, a heightened devotion to 
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the Papacy and the many new schools and churches that were built, they formed part of 

Scotland’s ultramontane edifice. As with other aspects of such developments, significant 

flows of money were necessary, and the religious sisters did not want for generous 

benefactors and patrons. 

From the moment of their arrival in Edinburgh, the Ursulines were well-patronised 

financially. John Menzies of Pitfodels provided them with £3,000 to purchase a convent at 

Whitehill near the city.
98

 Nor did he forget them in death, bequeathing to them his 

considerable Charleston Estate. The sisters themselves brought substantial dowries, such as 

Agnes Dunn who brought £1,000 and who contributed an additional £3,000 to the sisters’ new 

convent in Edinburgh - St Margaret’s.
99

 As Karly Kehoe shows, the congregation was well 

supported by the upper classes for whom St Margaret’s became a focal point of their faith.
100

 

Bishop Gillis also supported the sisters during these early years, taking out a number of 

interest-free loans on their behalf; between 1834 and 1841 he borrowed more than £6,000.
101

 

Like the Ursulines, most of the religious orders and congregations, male and female, 

enjoyed the support of both ordinary and wealthy Catholics. The Sisters of Mercy in Glasgow, 

for example, between 1859 and 1863 received at least the following support to help them 

purchase a ‘permanent house for the community’: 

Source Amount 

Robert Monteith £200 

JR Hope-Scott £200 

Campbell of Skerrington £20 

Collections £802 
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A. Gerard of Rochsoles £5 

Sir G. Langdale £5 

W. Jones Esq £5 

Miss Jones £5 

Table 4.3:  Benefactors of the Convent of Mercy 1859-62.
102

 

The £802 from congregational collections is proof that ordinary Catholics welcomed and 

supported the work the Mercy sisters undertook. Money came from elsewhere. In 1865, Sister 

Mary Aloysius Rigg’s mother bequeathed £300 to the community on her death, while a few 

years later Maxwell of Terregles left £50.
103

 The Mercy sisters also made use of the bazaar, a 

practice undoubtedly taken from Dublin, where as early as 1834 the sisters held regular such 

events, with at least one being patronised by the future Queen Victoria.
104

 The bazaar held in 

Glasgow in 1875 raised the impressive sum of £2,000 and was supported by a number of 

prominent women, including the Duchess of Buccluech, the Marchioness of Lothian, Lady 

Lovat, Lady Herries and Lady Kerr. Such fundraising events were popular with both the 

religious orders and the secular clergy.
105

 A later bazaar held in 1908 by the Sisters of Notre 

Dame de Namur was attended by 300 people, including notables such as Lord Lovat, and 

raised the impressive sum of £5,300.
106

 

The Franciscan Sisters in Glasgow also enjoyed the patronage of Catholics from 

various social backgrounds. Bishop Alexander Smith gave the sisters a plot in the Catholic 

cemetery at Dalbeth, while a number of priests and lay people bequeathed portions of their 

estates to the congregation, including Miss Eliza Russell, who left a ‘considerable portion of 

her fortune’ to the sisters. Similarly, the Rev. Alexander Munro bequeathed £850; Rev. James 

                                                             
102

 Archives of the Union Sisters of Mercy GB, Glasgow collection, GLAS/200/6/9. 
103

 Ibid. 
104

 Mary Sullivan, The Path of Mercy: the Life of Catherine McAuley (Washington, 2012), p. 141. 
105

 The Glasgow Observer, 25 April 1885 & 29 September 1888. 
106

 Kehoe, Special Daughters of Rome, pp. 69-70. 



 

151 

 

McIntosh, £100; and the Rev. Willam Caven, £500.
107

 To support themselves, the sisters, 

from an early stage, took in parlour boarders such as Miss Russell mentioned above. These 

were ‘committed Catholic women of some education and proven moral character’ who paid to 

live at the convent.
108

 The affection in which the Catholic community held the Franciscan 

Sisters, which most likely translated into financial support, is demonstrated by an anecdote 

relating to one Glasgow Catholic, Michael Jeffrey: ‘when the religious first began to attend 

the poor schools in the city, they were exposed to much that was disagreeable in the streets, 

but Mr. Jeffrey kindly made himself their protector, and followed unobserved to guard them 

from insult’.
109

  

Bishops and priests, through pastorals and appeals, often encouraged the Catholic 

community to support the various religious orders and congregations. Bishop Murdoch, for 

instance, made an appeal on behalf of the Sisters of the Good Shepherd for money and gifts in 

kind, including ‘furniture, provisions, vestments, altar furniture etc.’. In return, the sisters 

offered ‘constant’ prayers for their benefactors, including two monthly masses for those 

benefactors still alive and two annual requiem masses for dead benefactors alongside daily 

recitation of the De Profoundis and Hail Mary.
110

 A house-to-house collection was ordered in 

1880 to support the Sisters of Mercy in their work with street children.
111

 Earlier, Bishop 

Strain called on the whole Catholic community to support the Ursulines in their efforts at the 

General Prison in Perth, which they first entered in 1865.
112

 Many sisters also earned money 

as teachers, which, because of their vows of poverty, was reinvested in their respective 

communities. The Franciscan Sisters, for example, during their negotiations to open a school 

at Greenock, received £100 for four sisters teaching at two schools. 
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Male communities arrived in Scotland too, of course, including the Society of Jesus, 

the Passionists and the Marists, but in much smaller numbers and more slowly than the 

women religious. This is explained by the fact that the female orders carried out a number of 

important functions, including taking care of educational and social welfare provision such as 

running orphanages and reformatories. They formed part of the Church’s effort to create a 

Catholic welfare system that could meet most of the community’s needs and keep Catholics 

away from secular, non-Catholic institutions in which they might become easy prey to 

proselytizers. As such, women religious played an important role in the Church, but crucially, 

and unlike the regular clergy, the space they occupied did not so obviously encroach upon the 

territory of the secular clergy. After all, the sisters did not run parish churches. But the old 

animosities between seculars and regulars still existed and money lay at the core of many of 

the disputes. Archbishop Eyre gave a hint of this when he warned the regular clergy about 

fundraising: 

For years, very great annoyance and, I fear, great injury to Religion, in more ways 

than one, have been caused by members of some of the religious communities, 

when occasion offers, begging or otherwise collecting money beyond the 

boundaries of their own parishes. It ought not to be necessary for me to point out 

to you that the other parishes of this city and indeed this archdiocese have, for 

their administration, the same needs to provide for, as the parishes, for the present, 

under the charge of the regulars.
113

 

Eyre then went on to warn the regulars that if they continued to raise money outside their own 

parishes, their religious faculties would be withdrawn ipso facto. Although it is clear from 

these statements that the regular and secular clergy had ongoing difficulties about finances, 

these did not transfer to the laity, who supported both generously and saw no conflict between 

the two. But this did not prevent new disputes from arising.  

As mentioned above, the Jesuits returned to Scotland in 1859, nearly 90 years after 

their suppression in 1773, an event that ultimately proved a financial boon for the Scottish 
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secular clergy. It is perhaps inevitable, then, that much of the discussion and negotiations 

surrounding their return hinged on finances. In the Eastern District, Bishop Gillis proposed to 

the Society that it should assume control of St Mary’s in Edinburgh either through a purchase, 

which included a £7,000 debt, or an annual rent of £800, which would have allowed Gillis to 

maintain possession of the cathedral and reduce its debt. Gillis painted a stark picture: if he 

could not come to an arrangement that satisfactorily dealt with the cathedral’s debt, he would 

be placed under the ‘painful necessity of either selling, or shutting up, or perhaps pulling 

down’ the church. Despite this warning, the Father Provincial rejected the two proposals. Not 

only were the terms not particularly favourable to the Society but Gillis had failed to consult 

his priests over the matter, which the Jesuits believed would ultimately lead to trouble. 

At a later meeting with Robert Monteith of Carstairs, the Father Provincial learned that 

Gillis was ‘fatally wound up’ with the problem of the cathedral’s debt, so much so that he 

‘sacrificed’ all other plans for new churches. Monteith also told him that there were not 

enough middle-class Catholics in Scotland to justify the Society establishing a middle-class 

school. Instead, he said, the Catholic community could be ‘gained’ by: 

philanthropic means, such as examples of the clergy labouring amongst the 

masses of the destitute poor, especially in times of sickness; in gathering the 

children to schools; feeding the hungry and clothing the poor; than by religious 

display, either in buildings or ceremonials.
114

 

The day after this meeting a potential property was identified - a Presbyterian church in the 

city. The Father Provincial again met with Gillis to discuss a new proposal. The Jesuits would 

buy the Presbyterian church, if possible, and use it as a temporary chapel. They would also 

buy the Lauriston Street property from the bishop and there erect a large hall or new chapel. 

The bishop rejected the proposal lest it should interfere with his plans for the cathedral.
115

 

Should that be the case, the Father Provincial said, the Society would not only relocate, it 
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would convert the Protestant church into a school. In any event, the purchase of the church 

fell through, but a Catholic gentleman in the city offered the Society a property he had 

recently purchased in Hunter’s Close near the Grassmarket, which was duly purchased for 

£500 and refurbished at a cost of £230. The Society also purchased the Lauriston Street 

property, which including refurbishments cost £5,300. The Society’s move to Edinburgh was 

much aided by a few significant gifts: James Robert Hope-Scott donated £500, while another 

Catholic gentleman in the city gave £300. The Catholic community at large, it seems, 

contributed little towards this initial Jesuit activity in the city.
116

   

Almost simultaneously to their negotiations with Gillis, the Jesuits opened talks with 

Bishop John Murdoch of the Western District about their return to Glasgow. The possibility 

of this return was raised a year earlier but Murdoch politely declined: 

Now, however much should I desire to have a house of your society here, I am not 

at all sure that the time is yet come. We have seven chapels in Glasgow. All were 

built on credit, or borrowed money. Our great, indeed only means of paying off 

that debt, consists in weekly penny collections and the pence paid at the chapel 

door on Sundays.
117

 

These debts, Murdoch went on, precluded him for inviting the Society to the city: the Society 

might divert money from their repayment. By the beginning of 1859 the position had changed 

and the Jesuits returned to Glasgow. They assumed control of St Joseph’s on Northwood Side 

Road - a church saddled with a debt of £1,500 - on the basis that they accepted a number of 

episcopal sine qua nons, the first of which was taking on the debt. Secondly, the Society had 

to remit annual accounts to the bishops. Thirdly, and in another nod to increasing episcopal 

control, Murdoch warned the Jesuit fathers that it was his habit to remove any priest who, 

over the course of a year, had either failed to raise an income in proportion to the size of his 

congregation or who had permitted ‘exorbitant outlay’. This was no doubt an attempt on 

Murdoch’s part to instill fiscal discipline in his priests. But there was a complication: 
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Murdoch could not remove a Jesuit from a particular church since this power lay with the 

Society’s superior. Instead the Jesuits had to agree that they would ‘bind themselves’ to raise 

an income and limit expenditure proportional to the local population. If in so doing the 

Society cleared the £1,500 debt on the church, Murdoch would sign the property over to it. 

Within a year of the Society’s return to Scotland the old animosities reappeared. This 

should come as little surprise; such differences had played out in Scotland for the best part of 

three centuries. At the beginning of the nineteenth century, the bishops had baulked at the 

prospect of the Jesuits’ restoration because they faced the prospect of returning the Society’s 

money to it. One bishop even refused to make public the Papal bull of restoration in a 

desperate bid to keep hold of this money. But despite his efforts, the Society was restored in 

1814, by which time all the former Scottish Jesuits were dead. As a result, the bishops kept 

the Society’s money and the Jesuits did not return to Scotland until mid-century.
118

 

In this light, then, it might be said that the dispute that arose in 1860 was almost a 

continuation of earlier financial tussles. That year, news reached the Jesuits that they were to 

receive a substantial benefaction - some £12,000 when realised - from the Leslie family of 

Austria, conditional upon their return Scotland. No mention of this bequest, of course, was 

made in the Society’s negotiations to return to Edinburgh or Glasgow, nor does it seem that 

the Father Provincial paid it much heed. Alexander Smith, coadjutor bishop of the Western 

District, saw the matter in a different, more negative light: the Jesuits had orchestrated their 

return to Scotland simply to get this bequest: 

I hate duplicity, or want of candour amongst those who stand in the foremost 

ranks of our Blessed Saviour’s soldiers…The Society was already in Glasgow and 

Edinburgh before we came to know why we were so highly favoured. It was 

apparently all zeal to aid us in the progress of religion! But, at last, we came to see 

that it was only by the members being here, that they could have any claim to 

such a legacy. Nay, in truth, the legacy belongs to the Vicars Apostolic.
119
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If the Jesuits did conceal this legacy it is perhaps understandable in light of the recent troubled 

financial history they shared with the bishops, who at least twice since the Society’s 

suppression had sought to control their money. These distasteful grabs at money are 

themselves revealing and show not only the Church’s constant need for money but also a 

degree of episcopal short-sightedness; the Jesuits, after all, were one of the Church’s most 

successful and vibrant religious orders. In the event, the bishops failed to gain control of the 

legacy, which eventually amounted to some £22,000 when it was paid to the Society in 1882. 

The Jesuits naturally applied it to their own activities, which were nevertheless in the interest 

of the whole Church: the debt on St Joseph’s in Glasgow was reduced; St Aloysius college in 

the Garnethill was established; and the remaining sum was invested in the Society’s Scottish 

funds. By the 1890s this latter fund had advanced more than £23,000 to the Society’s 

churches and schools in Glasgow and Edinburgh. 

A few years after their arrival in the urban centres of Glasgow and Edinburgh, a 

‘clique’ of notable converts sought to bring the Jesuits to a number of missions in the Scottish 

Borders, to Dalkeith, Galashiels and Selkirk.
120

 Each of these churches had been built at the 

expense of members of this clique: Lady Lothian built St David’s and James Robert Hope-

Scott built the churches and schools at Galashiels and Selkirk.
121

 While the Jesuits did 

eventually assume control over these stations, a dispute arose over the nature of that control, 

namely whether it was to be permanent or temporary. Bishop Gillis claimed that because of a 

lack of secular clergy, he asked the Jesuits to serve these stations temporarily until he had a 

sufficient number of priests.
122

 Although Hope-Scott and Lady Lothian erected these chapels 

at their own expense, the former had signed his over to the Eastern District while the latter 

built hers on land belonging to the same, so that essentially all three properties belonged to 
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the bishop, whose role it was in any case to decide which priests served where.  

What followed was a dispute between the bishop and these influential lay folk, with 

the latter appealing to Rome to have the churches in question handed over in perpetuity to the 

Jesuits.
123

 The bishop opposed the move in the ‘general interests of the whole of the District’ 

and sent a counter-petition to the Vatican. The matter came down to control. As Bishop Strain  

darkly observed: ‘if the opinion of the secular clergy is to be disposed of and that of a few lay 

people who know nothing of the inner workings of the systems is to be followed in 

preference, I shall begin to despair’.
124

 The Jesuits, it was suggested, always knew the 

arrangements were temporary, but perhaps did not always act to that effect, such as when they 

buried one of their number in one of the churches without seeking episcopal permission.  

The tension between the regulars, particularly the Jesuits, and seculars had a long 

history in Scotland, but it also had echoes in England, where similar disputes took place. The 

English Jesuits lamented that the English bishops sought to be ‘absolute masters in every 

chapel, and of every pious foundation, made by private individuals’.
125

 As Edward Norman 

has stated, and which certainly seems applicable to the Scottish situation, the English seculars 

were particularly suspicious of the Jesuits because of their far-reaching influence both at 

home and abroad, and because of the historical nature of English anti-Catholicism in which 

the Jesuit fathers featured heavily and ‘disagreeably’.
126

  

Perhaps unsurprisingly, Strain eventually prevailed in his dispute with the Society, 

which left the Borders shortly afterwards. His success again highlights the increasing power 

of the bishops over all aspects of the Church in Scotland and demonstrates that infringements 

upon episcopal prerogatives, even by wealthy and influential patrons, would not be tolerated. 

Certainly money was important, but perhaps not so important. For Bernard Aspinwall, the 
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bishops were becoming ‘mini Popes enforcing submission of elites and masses alike’ in all 

areas of the Church.
127

 Not all was plain sailing for them, however, and wealthy laymen were 

still willing to challenge episcopal decisions if they thought them misguided or wrong.  

This was the case a few years later when, with little warning, Strain closed a school 

belonging to the Mercy Sisters in Edinburgh. This school had been developed using the 

bequest of Isabell Hutchison, the wife of the convert Lieutenant George Hutchison, who had 

handed over £10,000 to her trustees for that reason, among whom were numbered Robert 

Monteith and Angus Fletcher. Shortly after Hutchison’s death in 1866, Strain visited the 

school and distributed prizes to the children, one of which he himself donated.
128

 Despite this, 

and without warning, he ordered the sisters to close the school. Although he originally 

approved its construction, he said he had done so ‘only as an experiment’ and that it was now 

clear its operation was contrary to the sisters’ rule. But this, of course, was contrary to 

Hutchison’s wishes. Moreover, when approached by a Catholic parent unable to send his 

child to the school, Strain supposedly told him to send the child to a nearby Protestant 

school.
129

 Alarmed by Strain’s actions, the trustees appealed to Rome, stating that if the Holy 

See upheld his decision they would seek recourse to their only alternative: an action in the 

civil courts.
130

 The trustees won the day. 

This dispute echoed those with the Jesuits. The crux of the matter was control. Strain, 

it seems, had hoped to nominate his own priests as trustees - to which end he had drawn up a 

list of suitable candidates. This is, of course, another instance of tightening episcopal control, 

but one perhaps that also highlights the problem of too much power being centred on bishops 

who were under no obligation to seek expert advice or to consult with other interested parties. 

And while in this case the Holy See found in favour of Hutchison’s trustees, unfettered 
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episcopal control would cause numerous additional financial difficulties and provoke more 

appeals to Rome following the restoration of the Scottish hierarchy.  

As the Hutchinson dispute unfolded, foundations were being laid for a further, and 

most likely illegal, attempt by Strain to gain control of another trust. In 1867, Lady Louisa 

Stuart of the House of Traquair, sister of the Earl of Traquir, drew up her last will and 

testament, stipulating that half of the residue of her estate was to be used to endow the church 

and school at Peebles.
131

 By the time of her death eight years later, Stuart was worth 

considerably more than when she drew up her testamentary documents, with a personal estate 

before deductions of £24,000.
132

 Once legacies and debts had been paid, the Peebles mission 

was endowed with a considerable sum of money, perhaps as much as £10,000. Strain 

protested that this was too much - Lady Louisa would have acted differently had she foreseen 

the considerable increase in her net worth. Moreover, he said, the priest at Peebles was unable 

to spend the money and instead was ‘accumulating a little private fortune’.
133

 In a bid to gain 

control of the endowment, Strain considered converting Peebles into a ‘mensal parish’, that is, 

a parish whose income was used to support the local bishop. Although mensal parishes 

formed part of the pre-Reformation Church in Scotland and were used in nineteenth-century 

Ireland, they had since fallen out of use, making Strain’s suggestion novel, if not devious. 

Strain died before he was able to bring the matter to a conclusion, and his successor in office, 

William Smith, after much consultation with Rome and other experts, abandoned the plan, no 

doubt heeding the warning that any ecclesiastical infringements on what was a civil matter 

would be seen as ‘scandalous’ and ‘disgraceful’ and most likely lead to a lawsuit.
134

 

Episcopal control over the regulars was put beyond doubt in 1881 when Pope Leo XIII 

issued the Apostolic Constitution Romanos Pontifices. This dealt with the issue of religious 
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exemption, that is, whether regular clergy in Scotland and England were exempt from 

episcopal authority. Among other things, the Pope declared that the bishops had the power to 

divide mission stations that were under the charge of religious priests, more or less as they 

saw fit; nor were they obliged to appoint a regular to any mission station that was created 

from such a division. Bishops, moreover, had the right to supervise and visit schools 

maintained by the regulars, and regulars serving a community were bound to make annual 

financial returns to the bishop. Finally, no new religious institution could be established 

without the prior permission of the bishop and Rome.
135

 Many of these provisions, of course, 

were prefigured in the actions of the Scottish bishops towards the regulars, such as Bishop 

Murdoch’s demand for financial returns and Bishop Strain’s effectively moving the Jesuits on 

from the Borders. But now the bishops had Rome’s explicit backing, which officially 

extended their authority to the regulars in a number of areas. The bishops were indeed 

becoming ‘mini Popes’. 

Despite these disputes, the Catholic community continued to patronise the religious 

orders, a process which reached something of a crescendo when the Order of St Benedict, or 

the Benedictines, returned to Scotland in 1878. In that year the Catholics of Scotland wrote to 

Pope Pius IX to inform him of the support the Order would receive if he authorised its return. 

Lord Lovat had promised 16 acres of land in Fort Augustus and 100 acres of neighbouring 

farmland for free for 19 years. Significant sums of money were also pledged. Atop the list of 

donors was the Marquess of Bute who pledged £5,000, followed by the Duke of Norfolk who 

pledged £2,000 and Lord Ripon who donated £500.
136

 All told, in the course of only eight 

years from 1876, more than £54,000 was donated to the Benedictines at Fort Augustus.
137

 The 

monks also received generous non-monetary gifts from the Catholic community. In 1888, for 

example, a Miss Davidson gave them an embroidered altar cloth, a small statue of the Blessed 
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Virgin Mary, two veils for the lectern, three amices and 14 yards of purple linen for a chapel 

side altar. Lady Lovat gifted 580 shrubs for the monastery’s ground and two hens and six 

ducks for the monks’ table.
138

 

That the various religious orders and communities represented a new pressure on the 

Catholic community’s already limited finances is beyond doubt, but the services they 

provided - from prison and sick visits to running orphanages and reformatories - greatly aided 

the transformation of Church in Scotland. That Catholics, both ordinary and wealthy, 

recognised this contribution is shown by the generous financial support they gave to them. 

Moreover, this support shows that the laity, whether wealthy or not, saw no conflict between 

the religious orders and the secular clergy, who after all were different strands in the same 

thread. The disputes discussed above were rooted, not in the suspicions of the laity, but in the 

traditional hostilities between the regular and secular clergy and more often than not in issues 

of money and control. The Catholic community’s limited resources may have exacerbated 

these hostilities, so that every penny or pound invested with a religious order or community 

was a penny or pound less for the seculars. These issues were not peculiar to Scotland nor, 

despite their unpleasantness, did they hinder the Catholic community’s development. In any 

case, the religious communities of both men and women became a vital component of the 

Church’s life in Scottish society and no more is this seen than in the field of education, to 

which end most of them were directed or involved. 

 

Financing Schools 

Education was a major preoccupation for the Church in the second half of the nineteenth 

century. As with other aspects of the Church’s life, it was partly funded by the laity. In the 

1850s and 1860s, however, Catholic educational provision was haphazard at best. In Paisley 
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in 1851, for example, there was only one school, while in Coatbridge there was a day and 

evening school; in neighbouring Airdrie, with its large Catholic population, no school existed 

until 1857, more than 20 years after the foundation of the town’s Catholic chapel, St 

Margaret’s.
139

 A similar situation existed in the Eastern District where because of a lack of 

educational provision in places such as Peebles and Galashiels some Catholic children 

attended Protestant schools. In the Northern District, several areas, including Preshome, 

Buckie and Tomintoul, had no schools at all.
140

  

Prior to 1847, Catholic schools in Britain received no financial support from the 

government. In that year, however, a new organisation was established with the sole purpose 

of obtaining government grants: the Catholic Poor Schools Committee. These grants, which 

were conditional upon the schools opening up to government inspection, were an early 

indication of the state’s increasing control over educational provision. Edinburgh’s Catholic 

schools were the first in Scotland to apply for the grants in 1849.
141

 It was also in Edinburgh 

that there emerged an early desire among the Catholic community to support its schools in the 

form of the ‘Friends of Catholic Schools of Edinburgh’, founded in 1853. In that year alone 

this group, through collections and subscriptions, raised more than £300 for the city’s 

Catholic schools, and would continue to raise similar sums for a number of years.
142

 

As the number of Catholics in Scotland increased so, too, did the number of schools 

supported by the Church. According to the Argyll Commission, which looked into all aspects 

of Scottish schooling in 1860s, the number of Catholic schools had risen to 61 with more than 

5,000 pupils by the 1860s. By 1877 the Church was supporting 200 schools with upwards of 
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32,000 pupils.
143 

Several historians have considered this massive expansion, what it meant for 

the Catholic community and how it was achieved. Frank O’Hagan has highlighted the 

importance of the male religious orders to the process, while Karly Kehoe has done likewise 

with female communities.
144

 To date, however, the issue of finance has been little touched 

upon, or otherwise it merely forms a small part of wider narratives on Catholic education. 

Scholars do recognise the issue of underfunding, but there has been no systematic attempt to 

consider how the Church funded its schools. It is a peculiar omission: without money there 

would have been no Catholic schools. Money both facilitated and sustained the incredible 

growth in Catholic educational provision in the second half of the century. 

Considering how Catholic schools were financed also permits further insight into the 

Catholic community itself. As Kehoe suggests, the Church’s construction of its own school 

system permitted the community to continue, if not enhance, its participation in Scottish civic 

society.
145

 This idea is borne out in how the Church, through the laity, funded its schools. 

Indeed, the laity’s generous financial support is itself proof of ordinary Catholics’ willingness 

to participate in the enterprises of larger society. Perhaps not all contributing Catholic adults 

had themselves attended school, but their children could: improvement and respectability 

could be achieved through education, and it was within their grasp. As Jane McDermid states, 

Catholics, like their Protestant counterparts, wanted to ‘benefit from the meritocratic tradition 

in Scottish education’.
146

 But that could not be achieved without significant flows of money 

from both the Catholic community and the government. 

The government’s early educational interventions were formalised in 1872 with the 

passing of the Education (Scotland) Act. Among its major provisions, the Act brought schools 

                                                             
143

 APF, Fondo Scozia, 8/745–8, William Smith: Condition of Church in Scotland, 23 June 1885. 
144

 Francis O’Hagan, ‘The Contribution of the religious orders to education in Glasgow during the period 1847 -

1918’ (Unpublished PhD thesis, University of Glasgow, 2002); Kehoe, Creating a Scottish Church, pp. 74-109.  
145

 Kehoe, Creating a Scottish Church, p. 111. 
146

 Jane McDermid, ‘Catholic working-class girls’ education in Lowland Scotland, 1872-1900’, Innes Review, 

vol. 47,  no. 1 (1996), p. 70. 



 

164 

 

under the state’s care and offered financial support from the rates, in addition to government 

grants; it also made school attendance compulsory for children between the ages of five and 

13. Compulsory attendance, the government hoped, would tackle poor attainment among 

children from the working classes by compelling them to attend school rather than the 

workplace. This was particularly relevant in the Catholic community, where there was a clear 

link between areas of working-class Catholic settlement and educational under-achievement. 

Catholic children were going out to work, not to the classroom.
147

 Despite the potential 

benefits the Act offered the Catholic community, it contained a particularly troubling clause - 

the ‘conscience clause’ - that permitted state schools to maintain their Presbyterian character. 

For the Catholic hierarchy, this was unacceptable; it opened the way for sectarian conflict and 

a loosening of the Church’s control over religious education. Only a few years earlier Pope 

Pius IX, in the encyclical Quanta Cura, had condemned the ‘impious opinions and 

machinations’ of those who believed that ‘the salutary teaching and influence of the Catholic 

Church may be entirely banished from the instruction and education of youth’.
148

 While Pius 

may not have had Britain in mind per se, the Church in Scotland still had only one realistic 

course open to it - to opt out of the 1872 Act. Instead the Church would fall back upon its own 

means and appeal to the laity to support its schools. 

By now, Catholics, despite their poverty, were well used to funding the Church’s 

activities, including schools, but the 1872 Act’s compulsion clause meant the community had 

to find even greater sums of money if it was to maintain its school system. For an otherwise 

poor community that was also paying for public schools through the rates, it was a daunting 

task, but it was one to which it rose. By and large Catholic support of schools took three 

forms: endowments; voluntary contributions; and the school pence. Of these, endowments 

was the least important, rarely contributing any more than £500 per year between 1868 and 
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1894.
149

 Voluntary contributions, by contrast, were of great importance, and it was through 

these that the Catholic community demonstrated its remarkable capacity for fundraising and 

its willingness to support its own schools. Most voluntary contributions were made through 

congregational collections or subscriptions, the latter normally being made by wealthier 

Catholics. Annual parliamentary returns show that the Catholic community generously 

responded to the Church’s appeal for support for its school network.  

On the eve of the 1872 Act, Catholics contributed some £3,500 towards their 

schools.
150

 Three years later, this had risen to approximately £11,400, an increase of more 

than 325 per cent.
151

 This was a remarkable achievement in face of the community’s general 

poverty and the other financial demands upon them. Yet this begs an answer to a previous 

question: why were Catholics so generous when it came to supporting schools? There can 

surely be little doubt that some Catholics supported and approved of the hierarchy’s decision 

to remain outside the state system. But more than this, it is likely that clerical and communal 

pressure - both features of financial voluntarism, as has been seen - played a part in 

‘convincing’ otherwise dissenting Catholics to contribute. As can be seen from the table 

below, voluntary contributions rose rapidly, declined somewhat and then more or less levelled 

out during the 1880s: 
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Chart 4.1: Voluntary contributions to Catholic schools, 1868-94.
152

 

The Catholic community’s second most important contribution was the ‘school pence’, which 

was paid each week by the children. Among Catholic children, a high proportion paid nothing 

at all, such as in 1877 when 15 per cent were exempt, with 61 per cent paying less than three 

pence.
153

 These figures were higher than in other schools. In the same year, only eight per 

cent of Church of Scotland children paid nothing, while seven per cent and three per cent of 

children at Free Church and state schools respectively paid nothing at all.
154

 Across all 

schools - Church of Scotland, Free Church, Episcopalian and state - an average of 36 per cent 

paid less than three pence, significantly lower than the corresponding Catholic figure.
155

 As 

the amount of potential weekly contribution increased from one penny to nine, the proportion 

of Catholic children paying decreased. In other words, Catholics were paying less than their 

counterparts in school pence. Taken overall, between 60 and 70 per cent of Catholic children 
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were paying less than three pence per week or nothing at all. Despite this, the table below 

shows that Catholic school pennies increased in most years between 1868 and 1890, after 

which there is a notable decline. The year-on-year increases are explained by a combination 

of both a growing number of children attending school and a better average annual 

attendance: more children attending school more regularly equated to more contributions. The 

significant drop in schools pence after 1890 is explained by the Scottish Education 

Department’s abolition of school fees in that year. The chart below details Catholic school 

pennies between 1868 and 1894: 

 

Chart 4.2: Catholic school pence, 1868-94. 

Other than the Catholic community’s contribution, the single most important source of school 

income was government support. Although the Church had opted out of the 1872 Act, it was 

still able to access government grants through the Revised Code for Education, which was 

first introduced to Scotland in 1864. The Code operated on a payment-by-result basis and was 

intended to improve standards in schools. Following the enactment of the 1872 Act, the 

Scottish Education Department enforced a modified version of the Code, one which linked 

payment to performance and attendance. If a school met at least 400 times over the course of 
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a year it could claim four shillings per pupil based on the average annual attendance. This 

could be supplemented by one shilling if singing formed an ordinary part of the curriculum, 

and by a further 1s 6d if the school inspector reported the school’s organisation and discipline 

as ‘excellent’, or by one shilling if he reported them as ‘good’. In 1878, Catholic day schools 

submitted claims for slightly over £7,000 under these provisions. Ten years later the claim 

stood at some £12,000.
156

  

Section B of the Code made provision for similar payments, only this time geared 

towards examination performance and the separation of age groups within schools. For every 

pupil between four and seven years present on the day of the exam who had attended the 

school at least 250 times over the course of the year, the school could claim either: eight 

shillings if they were taught according to their age and in a manner that did not interfere with 

the older pupils; or ten shillings if a trained teacher taught them in a separate department or 

room designed for their instruction. In addition, a school could claim three shillings for every 

pupil who passed in reading, writing and arithmetic, or four shillings for every pass in these 

subjects in an infant school or department. The school could not claim for children who 

passed in only one of the three subjects. 

Article 19(c) continues with the performance-related payment system, with two 

shillings per pupil available if he or she was ‘present on the day of examination, in the classes 

from which children are examined in Standards II and III, shows an intelligent and 

grammatical knowledge of the passages read’. In 1878, Catholic schools made claims for 

approximately 14,000 children under this category. Another two shillings were awarded for 

children examined in Standards IV, V and VI, or in specific subjects, who ‘pass creditably in 

history and geography’.
157

 Additional grants were also available for pupil teachers. The chart 

below shows government grants made to Catholic schools between 1868 and 1894: 
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Chart 4.3: Government grants to Catholic schools, 1868-94. 

Clearly government grants to Catholic schools increased year-on-year. It is a peculiar, if not 

remarkable fact that at a time when the British government was actively supporting and 

facilitating Catholic education, other European countries, including traditionally Catholic 

nations, were heading in the opposite direction. In France, there had already been three 

attempts by 1860 to establish a secular and public education system, all of which failed.
158

 A 

subsequent attempt in 1879 succeeded when new legislation was introduced prohibiting 

Catholic clerics from joining school supervisory boards. The following year the French 

government abolished fees in public schools, and two years later set about establishing public 

education for girls; in 1886 religious orders and communities were banned from teaching in 

public schools.
159

 In neighbouring Germany, as part of the Church-state conflict known as the 

Kulturkampf, a number of similar measures were passed intended to bring education under the 
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control of the state.
160

 In Italy, too, measures were enacted to limit the Church’s educational 

role.
161

 

Various historical and sociological theories have been advanced to explain why the 

government of a country such as Scotland should have been willing to permit the construction 

of a school system belonging to a Church to which it had been traditionally hostile.
162

 

Whichever might be the most applicable explanation, it seems a desire to exercise some form 

of social control was at work. An element of this control is reflected in the funding 

mechanisms contained in the Revised Code for Education, with its performance-related 

awards and deductions, and in the 1872 Act’s compulsion clauses. Schools could only access 

government grants if they met the government’s expectation in a number of areas, including 

attendance, examinations and separate instruction of different groups. That the Catholic 

Church was a ready participant in this process is shown by its willingness to accept 

government grants and by the fact that its claims increased annually, as can be seen in the 

above chart. The Church, in other words, very quickly became dependent on state 

subventions, and in doing so - at least to some extent - became an instrument of social control. 

Of course, this was acceptable to the Church so long as the control it was exercising was 

essentially Catholic. The Church, as well as moulding useful and loyal citizens, wanted to 

create dedicated Catholics committed to their Church and all its organs and activities. 

Moreover, although its opt-out from the 1872 Act suggests that the Church retreated from 

civic society, the laity’s generous financial support suggests otherwise. The Church wished to 

remain actively involved in Scottish society, but it wished to do so without compromising its 

religious integrity. 
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Here is to be seen what Jane McDermid terms a ‘plurality of identities’, in which a 

strong religious identity - in this case a Catholic one - did not necessarily preclude a national 

identity.
163

 Catholics, in supporting their schools, which were both organs of civic society and 

the Church, simultaneously fulfilled their civic and religious duties. Yet while many Catholic 

Irish, whether first, second or third generation, were able to reconcile their political beliefs 

with their religious ones, it is also true that some quite simply eschewed the latter in favour of 

the former, unenamoured as they were with the Church’s opposition to Irish nationalism. This 

is well illustrated by the membership levels of the Irish National League, which increased 

from 4,600 in 1884 to nearly 41,000 by 1890, which equated to an annual income of nearly 

£4,000. 

From a financial viewpoint, it is equally clear that despite increasing state intervention 

and support from Catholic community, the Church managed only barely to meet the fast-

rising costs of its schools. Whereas in 1877 it cost £40,000 to maintain the Catholic school 

network, this had increased to nearly £60,000 10 years later, and by the mid-1890s was 

approaching £92,000. Salaries represented a significant proportion of these costs. In 1877, the 

Church spent £26,475 on salaries, nearly £40,000 10 years later and slightly over £54,000 by 

the mid-1890s. This should not be taken to mean that the Church was able to pay its teachers 

more generously, but rather that teacher numbers more than doubled over this period, from 

181 to 413. In 1877, the salary for a male teacher was £133 and £80 for a female teacher. By 

the mid-1890s these stood at £136 and £80 respectively. By comparison, by the mid-1890s, a 

male teacher in a state school could earn between £167 and £198. The salaries of female 

teachers in Catholic schools, although significantly lower than their male counterparts, 

compared favourably with female teachers elsewhere. In 1894, a teacher in a state school 

earned between £73 and £79, while the national average was £78, compared to the average 
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Catholic salary of £80. 

The fact that male teachers were underpaid compared to other male teachers working 

in the school system, and that women teachers were underpaid compared to men, despite their 

importance to Catholic schools, points toward the fact that the Catholic community lacked the 

financial resources to ensure parity of salaries. More than this, Catholic schools continued to 

face a number of other problems, including irregular attendance, poorer attainment and an 

over-reliance on pupil teachers. It was ‘not to be wondered’, the Catholic Schools Committee, 

said: 

[that] when we consider that our Catholic candidates are kept hard at work all day 

in school (in some cases till six in the evening), having, as a rule, no more than 

one hour of instruction five times a week, from a teacher worn out with her hard 

day’s work. The Board candidates, on the other hand, are allowed to leave their 

schools to attend afternoon classes taught by first-rate masters - men who have 

taken university degrees, and who devote themselves to special subjects - and by 

mistresses engaged for tuition at the ‘Centres’, who come fresh to their work, and 

have no school duties to absorb their time and strength. The same tutors and 

governesses succeed each other throughout the day on Saturdays; while every 

facility that money can procure in the shape of books and apparatus is at the 

command of their fortunate pupils. Until something of the kind is done for 

Catholics they can never meet their competitors on equal grounds.
164

 

Again, some of these problems might be explained by a lack of funding; spending per head 

was certainly lower in Catholic schools. It was not until the 1890s that the Church was able to 

spend £2 per pupil each year, whereas other schools, including state and Church of Scotland 

schools, had been regularly spending close to, if not more than, £2 per child since the mid-to-

late 1870s. Taken as a whole, spending per head in Catholic schools was regularly 20 per cent 

less than elsewhere. The table below, which shows average spending per head (in shillings) 

against Catholic spending per head, demonstrates this gap: 
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Chart 4.4: Average spend per pupil vs. spend per Catholic pupil, 1877-94. 

The question is, then: did the Catholic community’s inability to achieve funding parity with 

other schools hamper educational performance? A government inspectorate report from 1891 

goes some way towards providing an answer: ‘There is a point beyond which the work, 

especially of the senior classes, will not rise, a point considerably lower than that attained in 

the Board schools. This holds true after making all allowances for the poor class of children in 

R.C. schools’.
165

 The inspectorate believed that poverty was a contributory, but not decisive 

factor in Catholic underperformance. Catholics performed just as well, if not better, in 

standards I and II of the 3Rs as children elsewhere. But very much in line with the 

inspectorate’s analysis, Catholic performance does seem to have stalled, then slipped, as the 

levels of difficulty increased. Analysis shows that Catholic attainment began to trail the 

national average from Standard IV onward, lagging from anywhere between three and 20 per 

cent. But as the inspectorate said, poverty - and consequently underfunding - only partly 

explained these discrepancies. There was, he said, a more decisive factor at work:  

It is a deficiency which no industry of teachers, no skill of the managers, no 

stimulus of inspection can remedy, for it arises solely from the intellectual defects 
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of a staff who have not received a regular and thorough training. By this I mean, 

not merely a training in the method of teaching, but a training in intellectual study. 

The good teacher must first of all be the good student.
166

 

The Catholic Church in Scotland was indeed slow in making provision for training its own 

teachers and was the only major church not to possess a teacher training college until later in 

the century. The other churches had soared ahead in this area: the Church of Scotland had 

three by 1879; the Free Church three by 1874; and the Episcopalians had had one in 

Edinburgh since 1850. The Catholic Church, after some considerable delay, sought to resolve 

this ‘deficiency’ in 1894 when it brought the Sisters of Notre Dame de Namur from Liverpool 

to Glasgow, where they established the country’s first Catholic female training college in the 

city’s Dowanhill area. 

By the time the Notre Dame sisters arrived in Scotland, considerable sums of money 

had been invested in Catholic schools. As can be seen from the chart below, government 

grants were the single most important source of income between 1868 and 1894, followed by 

the laity’s voluntary contributions, followed by the school pence. In total over this period, the 

government contributed in excess of £500,000 towards Scottish Catholic schools, while the 

laity, through collections and school pence, contributed as much again. These are remarkable 

sums of money, and it should not be forgotten that they were raised despite the substantial 

financial burdens already upon the Catholic community, not least among them rate-paying. 

The table below shows the proportional contribution of each income category to Catholic 

schools between 1868 and 1894: 
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Chart 4.5: Funding Catholic schools, 1868-94. 

Despite the Catholic community’s near-monumental efforts to fund the Church’s school 

network, it was not enough, and from this underfunding emerged, at least in part, stubbornly 

low levels of educational performance and attainment. But the Church had opted out of the 

1872 Act and instead chosen to participate in Scottish society within its own (obviously 

Catholic) framework, although the two were not mutually exclusive. As John Suthers, 

Permanent Secretary to the Scottish Education Department, later reflected: 

I think it indubitable that the great majority of the existing RC schools would 

continue to be maintained and attended even if they did not receive a single penny 

of aid either from state grants or from local rates. There is a genuine question of 

principle behind these schools for which their supporters are willing to pay and 

pay heavily. Whether they do in fact pay enough is another question.
167

 

By the early twentieth century, the Church was aware of its increasing inability to meet the 

substantial and growing costs of its schools. Because of this, in the words of James Darragh, 
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the Catholic school network had been brought to the point of ‘collapse’.
168

 Government too 

recognised the crisis facing Catholic schools: 

The Roman Catholic community has stood outside the public school system ever 

since its inception in 1872...The consequences are that, in spite of straining to the 

utmost every resource open to them to meet the double burden, their separate 

schools are, generally speaking, inferior as regards building and equipment, their 

teachers are zealous but poorly paid, their provision of secondary schools is 

totally inadequate, and the educational outlook of the mass of their children is 

unduly narrowing.
169

 

So it was that the Church entered negotiations with the government that would eventually see 

Catholics schools join the state education system under the Education (Scotland) Act 1918. 

Not only was this Act, in the words of Irene Maver, a generous acknowledgement of the 

Catholic community’s increasing importance in Scotland, it also guaranteed the Church the 

right to continue with Catholic religious education taught by Church-approved teachers in 

schools that now would be fully funded.
170

 Satisfied with these guarantees, the Holy See also 

gave the Act its endorsement. 

 

Conclusion 

That the Catholic Church in Scotland underwent a transformation during the second half of 

the nineteenth century has been well documented: new churches, schools and religious orders; 

a more ordered liturgical and devotional life; the arrival of the Irish; and the conversions of 

many wealthy and influential people. Less well documented is how that transformation was 

financed, which this chapter has sought to explore by considering in particular the financing 

of the secular mission, the religious orders and communities and Catholic schools. The 

Catholic community had become well accustomed to funding Church initiatives, a process 

begun at the beginning of the century, but the greater needs of these difficult years called for 
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new fiscal and pastoral strategies, ones on a different scale to the efforts of earlier decades. As 

such, the extent to which the laity supported the Church expanded massively and the 

extraction of funds became more systematic. New centralised funding streams were created 

which were facilitated by, and cognisant of, the development of a more structured parochial 

life. If the parish church became central to the life of ordinary Catholics, so it also became 

central to the Church’s financial life. 

All of this the bishops tried to regulate and control, issuing circulars and marshalling 

community pressure. Undoubtedly, there were downsides to growing episcopal control, with a 

number of disputes arising within the Church. But there were also positive results, and the 

Catholic community rallied around common causes such as the district funds, religious orders 

and schools. It is also unlikely such endeavours could have succeeded were it not for 

increased centralisation and the enhanced role of the episcopate, because of which fundraising 

generally moved from the ‘local’ and ‘partial’ to the district-wide and national. Gone too were 

sporadic and ad hoc appeals for money, to be replaced with regular and consistent fundraising 

methods. In reality, the Church’s move towards a stricter hierarchal outlook was simply a 

reflection of developments elsewhere in the Catholic Church. If the Pope now ruled over the 

Church absolutely, then the bishop did likewise in his district. 

With almost guaranteed flows of revenue it might have been hoped that some of the 

ancient hostilities between regulars and seculars could have been dampened, but this was not 

the case. Nevertheless, the arrival of the religious orders both male and female signalled a 

shift in the Church in Scotland, even a degree of maturation. That the lay Catholic community 

welcomed them is shown by the support it gave them. Nor did ordinary Catholics see a 

conflict between the work of these orders and the secular clergy, otherwise it might 

reasonably be assumed that they would have cut off their support. Instead they dug deeper and 

supported both. The financial support of the orders also meant that they could be conduits of 
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ultramontanism, as was intended, which in its turn promoted fiscal discipline and the ordered 

parochial life now central to the Church’s finances. 

Above all else, perhaps, the religious orders were crucial to education. And here is to 

be seen a recurrent theme: Catholic participation in wider society. Although Catholic schools 

were generally underfunded, the money the Catholic community raised for their support was 

impressive. This support was an expression of both the community’s sense of civic duty and 

of religious duty, both deeply held. But its general poverty meant that it could not maintain 

the schools at the standards needed to ensure that Catholic children did not become 

educationally disadvantaged. 

What the Catholic Church achieved in the second half of the century was remarkable, 

and the amount of money it managed to raise and spend in the process even more so. The 

Church was maturing, and its internal structures developing. But maturation can be a painful 

process, particularly if it is attended by growing pains. This is no more evident than in the 

years after the restoration of the hierarchy in 1878, when the Church’s financial structures 

came under new pressures as the bishops grappled with a new ecclesiastical framework.



 

179 

 

Chapter 5 - Post-Restoration Settlements, 1878-c.1890 

 

Introduction 

If the Catholic Church in Scotland underwent a revival in the second half of the nineteenth 

century which included the construction of new churches, schools, convents, monasteries and 

a more structured and widely available liturgical life, then the restoration of the Scottish 

hierarchy in 1878 might be said to have been a high point in that process. Yet the restoration 

was not an end in itself. Instead it represented the final stage in the third phase of the 

Church’s financial development, one in which the bishops sought to regularise and 

redistribute common sources of income within a framework of ordinary church governance 

that had been lacking since the seventeenth century. This chapter will consider these 

developments in the years following the restoration by examining three case studies: the 

Mitchell trust, the Menzies trust and inter-diocesan disputes over debts. It will argue that 

many of the problems encountered during these years were unavoidable as the Church 

matured as an organisation with a need for sound financial structures. 

 

The Restoration of the Hierarchy 

In 1878, Pope Leo XIII, in his first act as pontiff, restored the Catholic episcopal hierarchy in 

Scotland, a measure that his predecessor Pius IX had contemplated before his death in the 

same year. By restoring the country’s hierarchy the Pope returned the Church to ordinary 

ecclesiastical governance, with bishops attached to territorial sees, and thus ending nearly 

three centuries of Scottish vicars apostolic. But the restoration was only one step in a long 

process, and in the years that followed Rome issued a number of decrees intended to re-

establish the full machinery of ordinary episcopal rule, including Romanos Pontifices, the re-

establishment of Chapters of Canons and the application of the Code of Canon Law.   
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The restoration of the Scottish hierarchy was a long time in the making and almost 

thirty years after the same event in England, where the hierarchy was restored in 1850. 

Nevertheless, both the Scottish and English examples formed part of a much larger 

nineteenth-century scheme of episcopal restorations and expansions, including the restoration 

of the Dutch hierarchy and expansion of the number of Canadian dioceses, all of which was 

intended to draw national churches closer to Rome. In England, following the ecclesiastical 

reorganisation of 1840, a growing recognition emerged that only a restored hierarchy could 

provide the ‘means of establishing good order and efficiency in the government of the English 

Roman Catholic community’; and to that end English Catholics ‘bombarded’ Rome on the 

subject.
1
 While the English hierarchy was not restored until 1850, it might well have 

happened sooner had not Pius IX been forced to flee Rome because of the Revolution of 

1848. Upon his return to Rome in 1850 he issued Universalis Ecclesiae, restoring the English 

hierarchy. Shortly afterwards, Cardinal Nicholas Wiseman, first cardinal-archbishop of the 

newly created archdiocese of Westminster, issued his first pastoral letter, entitled From 

Without the Flaminian Gate, in which he extolled that:  

England has been restored to its orbit in the ecclesiastical firmament, from which 

its light had long vanished, and begins now anew its course of regularly adjusted 

action round the centre of unity, the source of jurisdiction, of light and 

vigour…How much the Saints of our country, whether Roman or British, Saxon 

or Norman, look down from their seats of bliss, with beaming glance…as they see 

the lamp of the temple again enkindled and rebrightening, as they behold the 

silver links of that chain which has connected their country with the see of Peter 

in its vicarial government changed into burnished gold.
2
 

The restoration, and Wiseman’s pastoral, caused an immediate public outcry. The Times 

newspaper dubbed it the ‘Papal Aggression’, an epithet that quickly took hold. More than one 

                                                             
1
 Gordon Albion, ‘The Restoration of the Hierarchy’, in George Andrew Beck (ed.), The English Catholics 

1850-1950 (London, 1950), p. 88. 
2
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million signatures were sent to the Crown in protest, 7,000 public meetings were held to 

discuss retaliation, images were burnt in effigy and there were some violent outbursts.
3
 

Petitions were also sent from Scotland, including one from Glasgow with 56,000 signatures, 

one from the University of Glasgow and one from the Lord Provost, magistrates and town-

council of Edinburgh.
4
 In parliament, too, feelings were running high and the government 

brought forward the Ecclesiastical Titles Bill, a measure intended to prohibit non-established 

churches from using British place names in episcopal titles. For this ‘arrogant proclamation’, 

said one parliamentarian, he ‘cared not’: 

The Pope had a peculiar vision…He might shut out the existence of everything 

and everybody; let him rejoice and exult...But were the Parliament of England 

prepared to pass by the assertions of rights once usurped with success, and now 

attempted to be revived?...If the Pope endeavoured to introduce here that canon 

law which has been so fruitful of mischief abroad, he would find the same 

determined spirit in the people of England as at the time of the Reformation to 

disclaim all attacks on the temporal liberties of the laity by any ecclesiastical 

power.
5
 

Parliament passed the bill, but it was ultimately unsuccessful and was repealed by the 

Ecclesiastical Titles Act 1871. Despite ineffectual legislation, the restoration of the English 

hierarchy made it clear that ostensible encroachments by Rome in British life would not be 

tolerated, and memories of this opposition lingered when at last the Vatican began to 

contemplate the restoration of the Scottish hierarchy. Yet the immediate causal factor in that 

event was not the situation in England, but the so-called Free Press dispute.  

Founded in 1851, the Glasgow Free Press newspaper quickly established itself as a 

vehicle for Irish interests in Scotland. Early on, the paper questioned the administrative ability 

and personal qualities of native Scottish priests, particularly those in the Western District. 

Among its more serious accusations, the paper accused the Scots clergy of favouritism, with 

                                                             
3
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Scots priests appointed to the best parishes in favour of Irish priests, despite such parishes 

often having large Irish populations. When in these parishes the native Scots clergy then 

engaged in ‘unapostolic conduct’, often hiring their own relatives over the ‘chaste, pious, and 

most gentle daughters of Erin’.
6
 More pointedly for this thesis, the Free Press accused the 

native clergy of financial incompetence, stating that collections from the laity were made 

under false pretences, that various funds been misused and the intentions of benefactors 

ignored. 

Rome’s initial response to the dispute was to appoint an Irishman, James Lynch, as 

coadjutor bishop in the Western District. Rather than calm the situation, Lynch’s 

appointment, and his subsequent actions, exacerbated it. He declined to attend a dinner 

organised in his honour by John Gray, the district’s bishop, and refused to share 

accommodation with him. As the situation deteriorated, Propaganda became increasingly 

troubled and in 1867 appointed Henry Manning, archbishop of Westminster, as Apostolic 

Visitor empowered to investigate the dispute and to propose suitable remedies. 

Manning submitted his report to Rome in December 1867. In it, among other things, 

he recommended that Bishops Gray and Lynch resign, which he believed would help restore 

some harmony to the Church - a proposal Rome and both men accepted. Crucially, Manning 

recommended that the only way to ensure lasting resolutions to Scotland’s problems was by 

restoring the episcopal hierarchy. Such a move, he said, would not meet with the same 

opposition as it had in England; that, in fact, it would go unnoticed by outsiders. After much 

negotiation, Rome appointed the Englishman Charles Eyre as administrator of the vacant 

Western District and Apostolic Delegate in 1868, and charged him with beginning 

preparatory work for restoring the country’s hierarchy. Eyre was consecrated in Rome in early 
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1869 as titular archbishop of Anazarbus and returned to Glasgow shortly afterwards, where he 

began his work in earnest.  

Even before Eyre’s arrival in Glasgow the British government had raised objections 

about plans to restore the Scottish hierarchy, which it felt would cause unnecessary tension, 

particularly at a time when fears of Fenianism were at their height.
7
 Objections also emerged 

from inside the Church, although most clergy and laity supported the plan. The main 

dissenting voice was that of Bishop James Kyle of the Northern District, who believed that a 

restored hierarchy would create public animosity, that the Church was too poor to justify the 

erection of additional districts or dioceses and that any new ecclesiastical structure would 

push the Church away from Rome rather than draw it closer.
8
  

Despite these objections, Propaganda pressed on with plans for a restoration. The 

country’s three old districts - Eastern, Northern and Western - were dissolved and two new 

archdioceses (the archdiocese of St Andrews and Edinburgh and the archdiocese of Glasgow) 

and four new dioceses (Aberdeen, Dunkeld, Galloway and Argyll and the Isles) created.
9
 In 

his letter Leo XIII told the Catholic community to continue its support of the Church: 

And whereas the condition of Scotland is such that adequate means for the 

support of the clergy and the various needs of each church are wanting, we have a 

certain hope that our beloved sons in Christ, to whose earnest wish for the 

restoration of the episcopal hierarchy we have acceded, will continue to aid those 

pastors whom we shall place over them with still more ample alms and offerings, 

whereby they may be able to provide for the restoration of the episcopal sees, the 

splendor of the churches and of the Divine worship, the support of the clergy and 

the poor, and the other needs of the Church.
10

 

Clearly, then, news of the Catholic community’s now well-established support of the Church 
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had reached even the ears of the Pope. While calling on the faithful to continue their 

generosity, Leo’s letter did not contain any practical provisions for achieving this, nor did it 

give directions as to how the new dioceses should share the resources of the old districts. As 

will be seen, this lack of instruction caused a number of problems, and within a year of the 

restoration Rome had become involved in a number of the Scottish Church’s financial 

disputes. 

Leo may well have assumed that the Scottish bishops were capable of reaching 

amicable settlements over collective resources as their predecessors had done in 1827, when 

Leo’s namesake, Leo XII, created the Eastern, Northern and Western Districts. Then, as has 

been seen in an earlier chapter, the bishops reached a consensus on how to divide the 

Church’s common resources. By the same token, Rome might have heeded some of the 

squabbles of earlier years, as well as those that immediately preceded the restoration itself. 

How could the bishops be expected to agree on an equitable financial settlement when they 

could not agree on the nature of the restoration? 

 In Edinburgh, Bishop Strain and his priests lobbied Rome to ensure that the diocese 

which contained the capital city was named the nation’s metropolitan see, and not Glasgow. 

Had not Saint Peter, they argued, ‘fixed on Rome with a view to the advantage that would 

flow from the chief Pontiff’s residence in the capital of the world; analogy suggests the 

capital of a nation for the residence of its metropolitan’. After all, Edinburgh was the ‘seat of 

civil government’, the ‘juridical capital’, the ecclesiastical capital of the Protestant churches, 

the centre of ‘telegraphical and railway communications’ and the heart of the country’s 

literary and artistic activity.
11

 Glasgow, by contrast, although possessing a much larger 

Catholic community, could not boast of one Catholic of high social standing.
12

 The pro-

Edinburgh lobby, of course, won the day, but ironically Edinburgh, the ‘juridical’ capital, 
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would lie at the heart of many of the post-1878 disputes, not least among them the fraught 

Mitchell Trust. 

 

The Mitchell Trust 

Upon his death in 1865, Captain Thomas Mitchell of Baldovie left to the Church a part of his 

estate which amounted to £52,000 (or £3.5 million in today’s terms) when realised, and over 

which he set the bishops as trustees. A convert to Catholicism, Mitchell served in the British 

army until injury forced him to retire in 1813. In 1860, following the death of his cousin, he 

inherited the estates of Balfour and Baldovie in Angus, the annual rents of which amounted to 

some £3,000.
13

 It was from the sale of these estates and Mitchell’s other property that the 

Church benefitted: 

I bequeath in trust for the purpose after mentioned 200 shares, that sum being 

destined to the special object of establishing and endowing an asylum for 

clergymen of the Roman Catholic religion in Scotland, who may be incapacitated 

by age or infirmity for the discharge of their sacred duties. This destination… 

being carried into effect by the Bishops as trustees…specially appointed on the 

plan and under the regulations which they may judge most expedient as decided 

by a majority of their number, and should there accrue more than they judge 

sufficient for the purpose specially designated, they shall be at liberty to apply the 

surplus to other ecclesiastical purposes…not less than three bishops actually in 

office at the time being competent to determine any question regarding the 

disposal of the property thus bequeathed.
14

 

The four serving bishops who assumed trusteeships were James Kyle, John Strain, John 

Murdoch and John Gray. Within only two years of his death these bishop-trustees had decided 

against Mitchell’s plan for a retirement home, because they believed the clergy would oppose 

it. Priests would not, they said, see it as a pleasant retirement home but as a ‘Hospital of 
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Refuge for the destitute’ and unbecoming of their clerical state.
15

 Instead the bishop-trustees 

devised a system of annual payments which could be accessed by priests incapacitated by old 

age, sickness or both. But this proved difficult to administer because of poor communications 

and information-sharing between the bishops, who in any case had very little knowledge of 

priests outside their own districts. As a solution, the bishops divided the trust three ways, with 

each district receiving a sum proportional to its number of priests: the Western District 

received £26,000, the Eastern District, £15,600 and the Northern District, £10,400.
16

 

Although on the face of it tidy, this division meant the bishops had created three mini 

trusts, with each bishop assuming sole trusteeship of one of the portions. But they did this 

without, firstly, paying heed to the fact that it contravened Mitchell’s intentions, and 

secondly, without obtaining the Court of Session’s permission. These omissions left the 

bishops open to a potential legal challenge and exposed the trust to mismanagement since one 

of Mitchell’s primary checks - majority rule -  had been dispensed with.  

With accountability effectively jettisoned, the bishops proceeded to use their shares at 

their own discretion. In the Eastern District, Bishop Strain applied £600 to repair work at St 

Mary’s in Edinburgh and lent £500 to St Joseph’s, Lochee, £700 to St Andrew’s and £2,000 

to St Mary’s, both in Dundee.
17

 In the Western District, the bishop lent money to, among 

other places, Fort William, which received £300, and St Vincent’s in Glasgow, which 

received £900.
18

 Evidently, the bishop-trustees had assumed the dual role of debtor and 

creditor, essentially lending money to themselves, thereby creating an obvious conflict of 

interest between their episcopal duties and those of their trusteeships of a civilly constituted 

trust. 
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These developments did not go unnoticed, and in 1878 John Carmont, priest at 

Blairgowrie, wrote to Propaganda to raise questions about the bishops’ actions. Propaganda, 

despite his understandable concern, ignored Carmont’s letter, leaving him with only one 

option - an action in the civil courts: 

Some time ago I sent to Rome an Italian translation of my Observation anent the 

Quota Fund with a Short Historical Preface and a letter to Cardinal Simeoni…If 

matters do not move along a little more quickly, I intend following it up with a 

petition for an enquiry into the Mitchell Bequest - its past management and 

present condition. To me the present state of inactivity or stagnation does appear 

inexplicable.
19

 

Four years later, Carmont’s health forced him to apply to the Mitchell trust for financial 

support, suffering as he was from ‘general anaemia accompanied with weak action of the 

heart and great bodily and nervous prostrations’.
20

 Initially the trustees offered him £20, 

which he refused as ‘inadequate’. They subsequently increased this to £40, which again 

Carmont refused as a ‘pity allowance’.
21

 No doubt frustrated by this point but in any case well 

aware of the legal problems with the trust’s management, Carmont directed a law firm - 

Messrs Adamson and Symn - to approach the bishop-trustees. The solicitors duly wrote to the 

bishops on 9 October 1882 about their ‘fundamental error’ in dividing the trust. This division, 

they went on, had given rise to ‘grave inequalities’ in the trust’s management, including poor 

investments.
22

 The bishops were given two weeks to place the trust upon a ‘proper 

foundation’, otherwise Carmont would go to the civil courts. The bishops replied within the 

deadline: they would discuss Carmont’s concerns at their next meeting.
23
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This response may well be construed as indifferent to say the least, despite the fact the 

bishops had privately acknowledged that their actions had undermined the laity’s and clergy’s 

confidence in them.
24

 Yet even conscious of this the bishops took no practical steps to right 

the trust’s affairs, ultimately compelling Carmont to bring the case to the Court of Session to 

protect the trust and its potential beneficiaries from the bishops’ ‘nefarious’ management.
25

  

Unfortunately for Carmont, the hierarchal restoration had complicated matters, so that 

it was not immediately clear which bishops he should pursue. Theoretically, on appointment, 

any bishop of Scotland became a trustee of the Mitchell trust by virtue of his office. But 

doubts had arisen as to whether certain bishops had in fact become trustees and whether they 

could be held responsible for actions in which they had no role. This concerned the bishops of 

Dunkeld, Galloway and Argyll, who Carmont nevertheless intended to pursue because there 

was no evidence to the contrary that they had accepted the trusteeships. If these bishops had 

refused the positions, Carmont believed the threat of legal action would compel them to 

publically state why, thus highlighting episcopal knowledge of irregularities in the trust’s 

management.
26

 The gambit worked, and the three bishops revealed that they had refused the 

trusteeships because they had misgivings about the legality of the trust’s division in the 

1860s. None of them, they said, had ever used any of the trust’s money or played any part in 

its management.
27

 Consequently, Carmont dropped his case against the junior bishops and 

turned his full attention to the prelates in Aberdeen, Edinburgh and Glasgow.
28
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Before the case reached the Court of Session, Carmont received the disturbing news 

that he had been excommunicated latae sententiae, or automatically, because of his failure to 

obtain the Vatican’s permission to pursue the bishops in the civil courts.
29

 This, said Carmont, 

was ‘little short of blasphemy against the Holy Church of God’.
30

 By now, the case was also 

affecting his health, and in 1883 he went to stay with his brother James, who wrote of him 

that ‘his health - never very strong - gave way…under pressure of anxiety and [the] petty 

persecutions to which he was subjected [in] his endeavour to save the Mitchell trust’.
31

 

Carmont had been the victim of ‘slanderous and defamatory language’, with the archbishop of 

Glasgow, Charles Eyre, mocking him at an after-dinner speech attended by a number of the 

clergy.
32

 

Eventually the case reached the Court of Session; unsurprisingly the bishop-trustees 

denied many of the charges against them. They had not built Mitchell’s retirement home, they 

said, because priests would not use it, so instead devised a system of annual payments and 

divided the trust to make this easier to administer. This, they believed, was both within their 

power as trustees and in the trust’s best interests. They denied the charge that they had 

invested money poorly, but conceded that some had been lent without appropriate security, 

including £20,800 given to churches in Hamilton and Paisley. Above all else, the bishops 

claimed they had acted in good faith. 

With arguments lodged on both sides, the court acceded to Carmont’s petition to have 

the bishops temporarily removed from their trusteeships and a Judicial Factor, James 

Alexander Molleson, appointed in their place. Upon a subsequent investigation of the trust’s 

business, Molleson found that there had been a number of irregularities in the bishops’ 
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administration.
33

 They had failed to appoint an agent or factor who could properly oversee the 

trust’s business, and had not kept appropriate minutes or accounts which could confirm that 

priests had received payments from the trust, except in the Northern District where 

appropriate record-keeping had taken place.
34

 In Molleson’s words, the bishops had taken a 

‘very wide view’ of their roles as trustees, with Bishop Strain convinced he could use as 

‘much of the fund and income accruing for general ecclesiastical purposes, as was not 

required for the support of the infirm or aged clergymen’. In the Western District, the trust 

money was simply treated as a general fund.
35

 In a more pointed criticism of their 

management, Molleson demonstrated that if the bishops had invested the funds prudently 

there would have been a much greater financial yield than had been realised thus far. If the 

Western District had sensibly invested its share of £26,000 at the then reasonable rate of 3.5 

per cent, the intervening years would have delivered interest payments of more than £13,500. 

This was a particularly damning point - between 1867 and 1883 the Western District had 

spent only £8,600 on annuities.
36

 

The court eventually found against the bishops, but crucially, held that they had acted 

in good faith. Certainly, other than aiding development in their respective territories, the 

bishops did not personally gain from the trust, which was a stark contrast to at least one 

English bishop, George Brown of Liverpool (1850-56), who misused trust funds and applied 

them to fund a lavish lifestyle.
37

 Generally, the Scottish bishops lived as far as possible within 

their small means: indeed, the archbishop of St Andrews and Edinburgh was criticised for 
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lodging with the clergy in St Mary’s presbytery in Edinburgh because it was unbecoming of 

the dignity of the episcopal office.
38

  

It was from their elevated sense of the episcopal office that so many of the problems 

with the Mitchell trust - not to mention other disputes - emerged, as the bishops sought to 

control every aspect of the Church’s financial life, often ignoring civil and legal constraints 

along the way. Of course, by the terms of Mitchell’s last will and testament, the bishops had 

been civilly empowered by virtue of their ecclesiastical status, but ultimately they conflated 

the two so that their unquestioned ecclesiastical authority spilled over into the civil sphere. As 

a result, they interfered with the Mitchell trust as they saw fit and paid little or no attention to 

their civil obligations. The Court of Session’s primary concern, on the other hand, was exactly 

how and whether the bishops’ fulfiled these obligations, and was entirely unconcerned with 

their positions within the Catholic Church. Finding them wanting, the court did not hesitate to 

curb the bishops’ excesses - something which Rome had failed to do in this particular case - 

and ordered them to put the trust on a proper footing and to pay Carmont’s expenses.  

In January 1885, the court accepted the bishops’ proposed new management scheme, 

which included a continuation of the system of annuities and the appointment of an agent to 

oversee the trust’s affairs.
39

 Perhaps more importantly, the court decided it would continue to 

have an active role in the trust, with its approval needed for any expenditure on general 

ecclesiastical purposes such as school or chapel building.
40

 Moreover, such expenditure 
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would only be possible if the trust accrued a surplus of £2,500, which was to be maintained in 

a separate bank account. The bishops made their first application on these terms in 1925, by 

which time the surplus had accrued to £6,700, for a building fund for the seminary at Blairs. 

In giving its approval the court reminded the prelates of the trust’s primary function: the 

support of sick and aged priests.
41

 

The Court of Session’s intervention in the Mitchell trust undoubtedly helped save it, 

but it could do little about Carmont’s ‘excommunication’, an matter reserved to Rome. In 

another peculiar twist, Cardinal Giovanni Simeoni, the Prefect of Propaganda, declared that 

Carmont was not excommunicated, nor had the power to pass such a sentence ever been given 

to the Scottish bishops.
42

 Instead the bishops had manufactured the excommunication to 

dissuade Carmont from continuing his action. Understandably, the Scottish clergy and press 

were highly critical of this, yet another abuse of power. One priest wrote that the ‘Protestants 

here are laughing at the excommunication. What ridicule the Bishops have brought upon the 

Church’.
43

 The Scotsman newspaper was more scathing: 

That a number of right reverend prelates should conduct secular business in a 

capricious and unprecedented fashion may not be so surprising, but that the 

Bishops should so blunder in their own proper province of canonical rule, and 

deal with the gravest spiritual interests of their own subjects in the irregular and 

haphazard manner displayed on this occasion, is at least remarkable.
44

 

At this point, the Marquis of Bute became involved. Although he did not publically criticise 

the bishops, he nevertheless intervened on Carmont’s behalf at Rome and brought forward a 

number of the bishops’ previous failings, including Archbishop Strain’s refusal to pay a 

workman his wages and the threatened excommunication of a girl who sought redress against 
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the priest who defamed her.
45

 For Bute, the Church’s refusal to allow recourse in the civil 

courts, when the ecclesiastical courts had so blatantly failed, was akin to denying the parents 

of a little girl abducted by a priest for prostitution an appeal to the civil authorities to save 

her.
46

 Such opinions, of course, won Bute little favour with the hierarchy.  

Independently of Bute’s intervention, Carmont was vindicated by an investigation 

conducted by Cardinal Charles Menghini, Professor of the Roman Pontifical Seminary. 

Menghini concluded that Carmont had never incurred excommunication and that the bishops 

had received no instruction to the contrary.
47

 It seems the bishops acted out of a misplaced 

concern to protect the Church’s reputation. As William Smith, by then archbishop of St 

Andrews and Edinburgh, informed Carmont: ‘in saving the Mitchell Fund you have done 

well, in doing it as you did when there was at least two other ways of doing it - and both of 

them good - you did wrong so as to bring upon you excommunication’.
48

 Carmont, of course, 

had not been excommunicated, and while the archbishop does not elaborate on his alternative 

options, it might be inferred that he meant ‘internal’ routes that could have saved the Church 

from a long and embarrassing public dispute, not to mention civil interference in ecclesiastical 

affairs. But Carmont had given the bishops and Rome ample opportunity to respond to his 

concerns, both of whom did nothing, so that in the end blame for the trust’s mismanagement 

and subsequent legal action must be laid squarely at the bishops’ door. 

 

The Menzies Trust 

It is a reasonable assumption to think that the Mitchell affair might have produced a change in 

how the bishops conducted the Church’s financial business, if for no other reason than to save 
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it and themselves from further embarrassment. But running almost parallel to the Mitchell 

case were two other significant disputes, one of which involved the mortis causa benefaction 

of John Menzies of Pitfodels. While Menzies had been dead since 1843, his bequest did not 

cause the Church any real problems until after the restoration of the hierarchy. Among other 

sums of money, he left the following to the Church: 

1. £6,000, or any lesser sum, which will secure the payment of a perpetual 

annuity or yearly provision of £250, which annuity or yearly sum to be 

directed….and in all time hereafter, be regularly paid to the Roman Catholic 

Bishop or Vicar Apostolic of the Eastern District. 

2. £2,500 to secure payment of a perpetual annuity or yearly provision of such 

amount as the said sum will produce…to the Roman Catholic Bishop of the 

Western District. 

3. £2,500 as above…to the Roman Catholic Bishop of the Northern District. 

4. The sum of £5,000 sterling for the building of chapels or places of worship 

within the Highland portion of the said Western District, for the use and 

benefit of persons professing the Roman Catholic Religion, or to make 

provision temporarily or permanently for the maintenance of the Roman 

Catholic clergymen with the said Highland portion. 

5.  £4,000 for the building of chapels or places of worship in the said Northern 

District within the city of Aberdeen, or in the vicinity thereof, for the use and 

benefit of persons professing the Roman Catholic Religion. 
49

 

Menzies instructed his trustees that in terms of points one to three, they were to invest the 

capital sums ‘in such a form and manner as you may deem most advisable to secure the 

objects contemplated’, with the yearly returns being applied for the personal ‘use and benefit’ 

of the respective bishops and their coadjutors. The money, he said, was to allow the bishops 

to maintain ‘their stations in a decent and befitting manner’. Before his death, Menzies 

revised point four, which was restricted to £4,000, and point five, which was now to be used 

to build a new chapel in Aberdeen only.  

The bishops received their first payments from their respective legacies, which were 

paid twice yearly, as early as 1845. Bishop Kyle, for example, received between £80 and £90 
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per year, and between 1845 and 1855 received a total of £1,340.
50

 But by 1860 the trust had 

run into financial difficulties, and the trustees were compelled to stop all expenditure, 

including payment of legacies.
51

 The trust’s agent, a John Blaikie of Aberdeen, had 

‘absconded’ because of ‘pecuniary difficulties’ and debts amounting to as much as £200,000. 

Blaikie’s trouble, it seems, arose from share speculations, about which he failed to keep his 

business partner, who was also his brother, informed.
52

 The ‘flight of the Blaikies’ cost the 

Menzies trust approximately £12,000 - money the trustees believed had been applied towards 

the trust’s debts. Bishop Kyle also lost £800.
53

  

Like Mitchell’s, of course, Menzies’ testamentary deed had been drawn up prior to the 

restoration of the hierarchy. With the restoration, however, his legacies had to be shared not 

among three districts, but between six dioceses. With each bishop convinced he had a rightful 

claim on the Church’s corporate resources, it was perhaps only a matter of time before some 

of them clashed. The ensuing disputes were particularly fraught between those dioceses 

erected more or less from the former Eastern District, the archdiocese of St Andrews and 

Edinburgh and the dioceses of Dunkeld and Galloway. On the one hand, the archbishop 

believed that the Menzies money assigned to the Eastern District belonged solely to him, 

while on the other hand, the suffragan bishops at Galloway and Dunkeld believed they had 

fair claim to a share of the same. 

In 1880, in a pre-emptive manoeuvre, Archbishop Strain sought the advice of the Lord 

Advocate on the issue, who responded that: the ‘memorialist [Strain] is still entitled to the 
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exclusive benefit of the provision to the Roman Catholic Bishop of the Eastern District of 

Scotland and that the other bishops are not entitled to participate therein’.
54

 For Strain, this 

was legal confirmation that Menzies had never contemplated a division of his legacy should 

the number of ecclesiastical districts ever increase; nor had the Pope made provision for any 

such divisions in his Apostolic Letter of 1878. It was on this latter, ecclesiastical point that the 

archbishop of Glasgow resisted a similar claim on his share of the legacy by the bishop of 

Argyll and the Isles.
55

 Argyll and the Isles was subsequently endowed with £3,000 from the 

estate of Lord Edward Howard of Glossop, so that its need for the Menzies money, which in 

reality yielded to Glasgow only £80 per year, became less pressing.
56

 Moreover, in view of 

their poverty and his own association with them, the Marquis of Bute provided £300 per year 

to both Galloway and Argyll and the Isles. This meant that only Dunkeld was left unendowed, 

although the other dioceses were far from wealthy. As such, Dunkeld led the way in disputing 

the Lord Advocate’s conclusions and appealed to Rome to settle the matter. But Propaganda, 

rather than intervene directly to resolve the problems, merely ordered the bishops to reach a 

‘private and amicable’ decision based on the civil law.
57

  

No doubt emboldened by the Lord Advocate’s earlier opinion, the archbishop of St 

Andrews brought the case to the Court of Session, stating that he should be the sole 

beneficiary of the legacy.
58

 In a nod to the increasing tension between the prelates, he not only 

raised this action at a time when the bishop of Dunkeld was unwell and the bishop of 

Galloway abroad, but he also threatened them with £100 of damages if they challenged him 
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and lost.
59

 The latter two responded that their dioceses needed a fair redistribution of the 

Menzies money if they were to: 

support their stations in the decent and fitting manner which the said truster 

regarded as the object of his bequest, in the case of all the bishops of Scotland and 

their successors, and which would be beneficial to the cause of religion 

throughout the whole district as contemplated by said truster.
60

 

The court found in the archbishop’s favour. Menzies, it said, may have anticipated an increase 

in the number of ecclesiastical districts in Scotland, but it was nevertheless clear that the 

‘district of which Edinburgh was the Episcopal Seat was to have preference…enabling [the 

Bishop in Edinburgh] to live in a manner consistent with his rank and position’.
61

 Moreover, 

Menzies believed that the ‘respectability of Catholicity in public estimation in this country’ 

was contingent on how it carried itself in the capital. The simple ‘taking away of a portion of 

the former Eastern District and giving it two other persons who were made bishops’ could 

have no ‘effect on the question as to the constitution of the bequest’.
62

 

No doubt disappointed but keen to avoid further public scandal, the bishops of 

Dunkeld and Galloway decided against an appeal.
63

 The archbishop, on the other hand, not 

satisfied with the outcome, tried to gain complete control of the Menzies money; in other 

words, to wrestle it from the trustees’ hands. If they obstructed him, he said, they would incur 

‘Church censure’.
64

 Given that a similar censure had caused the Church so much 

embarrassment and trouble with the Mitchell trust, it might be thought that the archbishop 

would have acted differently. Moreover, his demand for possession of the capital sum was a 

direct contradiction of Menzies’ will, which stated that the capital sums should be held in trust 
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by his nominated trustees and their successors. Of course, the trustees resisted the 

archbishop’s demand, despite his threats, but here again was evidence of an overinflated sense 

of the episcopal office, one which blurred the lines between civil and ecclesiastical law and 

which assumed the latter would trump the former. More than this, the archbishop’s actions 

had given Bishop John MacDonald of Aberdeen and Archbishop Eyre pause for thought: why 

should they share their portions of the Menzies money if their episcopal counterpart in 

Edinburgh was not expected to do the same?
65

 Collegiality was obviously not foremost in 

their minds. 

 

Inter-Diocesan Disputes 

If the bishops at Aberdeen, Edinburgh and Glasgow were unwilling to share otherwise 

common resources, the bishops of Dunkeld, Galloway and Argyll were just as unwilling to 

accept unconditional liability for financial debts transacted prior to the erection of their 

dioceses, even though the money had been used for ecclesiastical properties now under their 

care. These differences were particularly acute between St Andrews and Edinburgh and 

Dunkeld, but similar, smaller disputes arose across the Church. 

In 1878, Bishop George Rigg of Dunkeld wrote to Archbishop Strain about the latter’s 

withdrawal of, or refusal to renew, security given to the Bank of Scotland for the debts of St 

Mary’s Church in Dundee - money that originally came from the Mitchell trust. Strain, of 

course, would have incurred these debts himself during his time as vicar apostolic of the 

Eastern District, but he now believed that responsibility for them belonged to Rigg as the 

diocesan ordinary. Rigg unsurprisingly disagreed: 

I shall neither give my name as security, nor undertake to provide any sum of 

money whatever for St Mary’s Dundee. There, no new debts have been contracted 

and I have in no way intromitted with the funds of the place…If therefore a 

bankruptcy is precipitated I shall not hold myself responsible and I believe that 
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when all the circumstances of the case are fully known, no person will blame me 

for the results…[This] is a determination which I have not formed hastily, but 

after much painful consideration and I believe I shall have no difficulty in 

justifying it when justification is required. It is with deep regret that I see myself 

compelled to write as I have done.
66

 

By the time Rigg wrote this letter Rome was aware of developments in Scotland. A few 

months later, Propaganda directed Rigg and Strain to agree on an arbiter whom the Holy See 

would depute to resolve the dispute.
67

 As a ‘great favour’, Strain wrote to Bishop John 

Dorrian of the Irish diocese of Down and Connor to ask him if he would be willing to accept 

the role. Rigg, although less well acquainted with Dorrian, shared Strain’s confidence in his 

‘wisdom and prudence’.
68

 But Rigg may simply have been playing along with Rome’s order:  

I am sorry to see that there is yet another painful duty before me. But as it is 

unavoidable, I must discharge it without hesitation or delay. Reluctantly therefore 

but most respectfully, I beg to state that, in present circumstances, no 

consideration will induce me to accept the pecuniary liabilities of Dundee and 

other missions of the Diocese. My ever doing so must be entirely contingent upon 

it being made clear, that there is at least a reasonable possibility of my being 

enabled to meet them and preserve me and the Diocese from catastrophe of 

bankruptcy.
69

 

In other words, Rigg would accept the outcome of Dorrian’s arbitration only if it fully 

satisfied his view of matters. Compromise was not an option. Dorrian nevertheless set to 

work, and in late 1879 received a ‘memorandum’ from Strain about the dispute.  In it Strain 

informed Dorrian that when he handed Rigg a statement of the debts for which he believed 

him liable - which he estimated at £13,000 - Rigg ‘tossed the document from him’.
70

 It is 

difficult to prove the veracity of this statement, particularly given the obvious vested interests 

of the disputing parties. Be that as it may, Rigg next sought to employ a ‘highly respectable 

gentleman’ from Edinburgh to inspect the relevant documentation, which Strain refused to 

                                                             
66

 SCA DD3/21/6, Rigg to Strain, 7 October 1878. 
67

 SCA DD3/21/1, Copy (translated) of a letter received by His Lordship the Bishop of Dunkeld from his 

Eminence Cardinal Simeoni, April 1879. 
68

 SCA ED3/209/3, Strain to Bishop of Down and Connor, 15 October 1879. 
69

 SCA DD3/21/5, Rigg to Strain, 1879. 
70

 SCA DD3/21/2, John Strain to George Rigg; SCA DD3/21/7, Memorandum of Certain Statements made by 

His Grace, Archbishop Strain, in present of the right Rev. Dorrian at a meeting held in Edinburgh on 4 

December 1879. 



 

200 

 

countenance until a meeting of all the bishops agreed that it was a sensible way forward. Rigg 

then appointed a professional accountant who he tasked with ‘preparing an audit and 

statement of accounts, chiefly for the last three years, it being considered hopeless, in several 

ways, to carry the investigation back to a more remote period’.
71

 In perhaps another 

expression of his doubt in Dorrian’s abilities, Rigg requested that ‘everything’ be referred to 

Cardinal Henry Manning of Westminster, whose judgments he would accept unconditionally. 

Manning, as discussed above, was familiar with Scotland, and Rigg clearly thought him well 

positioned to assist the Church once again.
72

  

Dorrian carried on his investigation and presented his report in early January 1880. 

Since, ironically enough, Rigg failed to supply him with a ‘tabulated statement of debts or 

income’, Dorrian was ‘obliged to keep to general principles’.
73

 Without exact figures that 

could be thoroughly examined, he had been unable to ‘determine the fairness of the relative 

burdens falling on each diocese’.
74

 As such, he adopted the general principle of: ‘who gets the 

advantages should take the burdens’.
75

 If Dunkeld was to enjoy the benefit and use of 

particular ecclesiastical properties, it was only reasonable that it should accept any debts upon 

them. Archbishop Strain, though he believed the debts should be shared pro-rata between the 

bishops whose dioceses were created from the Eastern District, ‘cheerfully acquiesced’.
76

 

Rigg, on the other hand, believed Dorrian’s ‘relatio’ ‘settled nothing’, not least because it 

relied on verbal statements rather than written and documentary evidence. ‘Verbal contention 
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and discussion of pecuniary matters’, he said, ‘he always disliked extremely’ because they are 

‘generally as unsatisfactory as they are unseemly and, at the present time particularly I fear, 

that they are but ill-suited to elevate the character of our own episcopate. I hope therefore that 

all arrangements necessary in such matters will, as far as possible, be confined to paper’.
77

 

Rigg did not mention that he himself failed to provide Dorrian with the requested 

documentation. 

Unresolved, the matter was referred back to Rome. The Cardinal Prefect of 

Propaganda again ordered the dispute to arbitration, this time to be settled by three 

ecclesiastics: one from each of the disputing dioceses and one external. John Bewick, bishop 

of Hexham and Newcastle agreed to act as the external arbiter in September 1881.
78

 Rigg 

urged the new commission to resolve the problems ‘speedily and satisfactorily’ since they 

made the Church in Scotland to ‘not appear very creditable’.
79

 

Much like Dorrian, the new commission struggled to obtain accurate written 

statements and accounts, without which their task was ‘hopeless’.
80

 It is certainly interesting 

that the bishops, who themselves had increased the extent of financial monitoring and 

accounting used in the Church, failed to conform to the standards they expected of the clergy. 

Indeed, it was said to be a matter of ‘public notoriety’ that the financial administration of the 

former Eastern District had been ‘most faulty and disastrous’, with no accounts or diocesan 

books or ledger maintained, nor any finance committee appointed until 1878.
81

 Yet it was 

equally widely believed that there had been no ‘mala fides or misappropriation’, but simple 
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‘indiscretion and mismanagement, arising from the neglect of ordinary modes of conducting 

financial business’.
82

 

By the beginning of 1882 Bishop Bewick was becoming increasingly frustrated at the 

difficulties he encountered, with Dunkeld and St Andrews unable to agree even on the extent 

of the debt in question. Writing to Rigg and Strain in April of the same year he appealed for: 

the most clear and explicit instructions as to the position I occupy and the power I 

hold at your joint request. While I have no longer hope of bringing the two 

nominees to one mind, I shrink from taking the decision into my own hands 

without the fullest justification and unquestioned authority.
83

 

Bewick’s desperation was echoed by the rest of the Scottish bishops, who at the same time 

had written to Propaganda about the Church’s difficulties: 

The bishops of Scotland, seeing that four years have now lapsed since the 

establishment of the Hierarchy and aware that the delay of four years has been 

allowed….for the purpose of finding and providing proof of debts said to be and 

of investments said to exist in that part of the Eastern District…also feeling 

that…during these four years to unravel these entangled money matters must tend, 

as it has tended, to cause both clergy and laity to distrust Episcopal business 

management and weakening their confidence in ecclesiastical administration, beg 

Propaganda Fide to delay no longer the completion of the details of the 

hierarchical organisation of Scotland.
84

 

The bishops were right to be concerned. Their conduct during the Mitchell affair undoubtedly 

left a bitter taste in many Catholic mouths, including the Marquess of Bute’s, nor was the 

sight of bishops squabbling over money a particularly edifying one. As the bishops bickered 

to keep control of money that would allow them, in one sense, to maintain a standard of 

dignity thought befitting for a Catholic prelate, they nevertheless lost sight of the fact that 

there actions were damaging, rather than enhancing, the episcopal office. 

After some eight months of investigation, Bewick submitted his report to the Cardinal 

Prefect of Propaganda. From the various documents examined, the commission found that 

‘there is in both dioceses a large amount of debt carrying interest even beyond the resources 
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of the several Missions’.
85

 Accepting the principle that each diocese or mission within a 

diocese must ‘bear its own burdens’, the commission concluded: 

1. As to the debts of the Archdiocese there is no question before us. 

2. As to the debts of Dunkeld, accepting the Bishop’s Schedules as a complete 

and accurate return of the debts on which the Missions have been paying 

interest, there does not appear to us sufficient ground for any deviation from 

the general principle enunciated above.
86

 

Put simply, the debts belonged where they lay, with each diocese to assume responsibility 

regardless of when or who incurred the liability. There was one exception: St Mary’s at 

Lochee in Dundee. Because of the ‘peculiar circumstances of its foundations, the extensive 

costs of its building and the poverty of its congregation at the time of its foundation’, St 

Mary’s claimed ‘exceptional treatment’, so that Dunkeld was liable to St Andrews and 

Edinburgh for £4,675. The following year, in 1885, the Prefect for Propaganda wrote to the 

bishops binding them to accept Bewick’s resolutions. But by 1886 it was clear that the 

bishops had failed to act on Bewick’s or Rome’s rescripts. The bishop of Dunkeld, ‘while 

outwardly professing obedience’, had failed to put in place arrangements for repayment of the 

debts due to St Andrews and Edinburgh.
87

 By the following year, Rigg was dead and Dunkeld 

run by an administrator, Dean Clapperton, who, according to the archdiocese, was ‘simply 

procrastinating and carrying on a system of humbug…He is just another Bishop Rigg’.
88

  

Perhaps still unaware of their failure to resolve these disputes and inclined to believe 

that a post-restoration financial settlement was at last emerging in the Church in Scotland, 

Rome gave permission for the bishops to hold the first Plenary Synod since the Reformation. 

In 1886, the bishops gathered at Fort Augustus Abbey, where they set to work on a number of 

decrees concerning church governance, the sacraments and, crucially, finances. Predictably, 
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given the difficulties of recent years, the bishops highlighted the need to establish a fund 

intended solely for their own support. To date, such a fund had been lacking because of the 

need to create a suitable ecclesiastical infrastructure, which included churches, schools and 

presbyteries.
89

 Indeed, the number of churches, missions and stations had increased to 

approximately 300, the number of schools to more than 200 and the number of clergy to over 

300, so that, in the words of John McCaffrey, the Church now ‘hummed’ like a ‘well-oiled 

machine’, although not necessarily in terms of its internal financial structures.
90

 Addressing 

the faithful, the bishops expressed their confidence that if Catholics were aware of the 

Church’s many needs, they would ‘bring about at any rate the beginning of a fund will free us 

from the painful anxiety on this head’.
91

 Above all else, the bishops wanted the laity to 

continue its financial support of the Church through the now well-established fundraising 

mechanisms, such as collections. In a final flourish, the bishops told the faithful: 

The doors are once more opened up, the lamp burns again in the sanctuary, the 

smoke of the incense ascends, and the daily sacrifice is restored. The prayer of the 

faith must ascend from every hearth, that the temple may be filled as of old with a 

people no more torn by religious dissensions, but united indissolubly together in 

one Lord, one Faith, one Baptism’.
92

 

That the Church had once again positioned itself as an important agent in Scottish society is 

beyond doubt. Most of its growth had occurred in the former Eastern and Western Districts, 

which may explain why many of the post-restoration financial disputes centred on those parts 

of the country. The bishops were keen, if not desperate, to keep hold of as much money as 

possible to ensure they could meet the demands this growth placed on them, even ignoring 

Rome to do so. But these pressures only partly explain why the bishops, rather than conclude 

matters speedily and equitably, allowed financial disputes to fester. Why, for instance, would 

the financially stable diocese of Aberdeen pretend to be burdened with debt in a bid to repulse 
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claims on its resources, when in fact it did not have ‘one penny’ of debt?
93

 So financially 

healthy was Aberdeen that it was able to collect more in one year for the bishop’s support 

than the diocese of Galloway was able to collect in two. In reality, the bishops assumed two, 

conflicting attitudes. On the one hand, as John McCaffrey has argued, they had to act as 

bankers as well as pastors.
94

 The above examples would certainly confirm this contention, as 

does the fact that ecclesiastics often played a role in the laity’s financial dealings, including 

managing annuities, scribing last wills and testaments and acting as executors.
95

 On the other 

hand, many of them believed the Church’s resources were theirs to ‘dispose of and manage as 

they judged best’, with little regard to their custodial roles. Clerical authority was generally 

unquestioned, and those who did question it faced intimidation or bullying, as was the case 

with Carmont. Moreover, internal checks and balances could be summarily set aside, so that a 

number of abuses emerged. Lack of foresight also gave rise to what might be called diocesan 

territorialism, with each bishop jealously guarding the interests of his own district, sometimes 

at the expense of the greater good of the Church. Although nothing new, the Church had yet 

to develop mechanisms that could change the bishops’ inclination to act in such a fashion, 

including the revival of regular episcopal meetings.  

It should not be assumed that financial problems were peculiar to Scotland or that 

Scottish prelates had a particular predilection for unorthodox financial management. 

Following the restoration of its hierarchy in 1850, the English Catholic Church encountered 

many of the same problems as its Scottish counterpart and readily sought Roman intervention 
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to bring them to satisfactory resolutions.
96

 In this light the restoration of the hierarchy can 

been seen more as a process rather than as a simple one-off event, with much of the detail 

only being settled a number of years afterwards. Even the Holy See itself became embroiled 

in a number of legal disputes following the death of Pius IX, whose family disputed his last 

will and testament.
97

 

It is tempting to wonder how many of Scotland’s post-restoration financial troubles 

could have been avoided if the Holy See had given instructions as to the division of 

ecclesiastical resources. Rome might have avoided its growing exasperation with the Scottish 

Church had it done so, instead of leaving the archdiocese of St Andrews and Edinburgh in a 

state of episcopal interregnum for more than two years following the death of Archbishop 

Strain in 1883 as a sign of its unhappiness.
98

 More concerning than Rome’s annoyance were 

fears that the post-restoration disputes might ultimately dissuade people from giving money to 

the Church. As one priest wrote: 

I think there has been quite enough of scandal given already by diverting funds 

from the purpose for which they were left…I have moreover a very strong 

conviction that the diversion of funds, at the discretion of the bishops, from the 

purposes for which they were expressly destined…would tend very powerfully to 

avert the flow of legacies to the Church.
99

 

In the end, of course, as has been seen in the previous chapter, the people’s support of the 

Church increased in the second half of the century, including post-restoration, rather than 

decreased. The Church also continued to receive generous mortis causa benefactions, such as 

that made by Charles Trotter of Woodhill who died in 1890. Trotter bequeathed his estate in 

Perthshire for the ‘behoof and for furthering the objects and interests of the Roman Catholic 

Church in Scotland’.
100

 When realised, his bequest amounted to some £20,000, the majority 
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of which was applied for the benefit of the diocese of Dunkeld.
101

 Perhaps wisely given the 

events of recent years, Trotter appointed a firm of lawyers as agents of his trust, thereby 

avoiding the conflicts of interest that arose because of the bishops’ management of the 

Mitchell trust. This did not prevent the bishop of Dunkeld from attempting to gain control of 

the fund, but in this instance the trustees stood firm, dutifully aware of their civil 

responsibilities.
102

 At more or less the same time, Donald Gordon Stuart, fish factor in 

Liverpool, left several sums of money to the Church including £2,500 to the bishop of 

Aberdeen for seminarians, and £1,250 each to the bishops of St Andrews, Dunkeld, Argyll 

and Galloway.
103

 Crucially, Gordon stated that although the beneficiaries could invest the 

money in their own names, the capital sums were nevertheless to be ‘forever [kept] intact and 

the respective incomes only…applied’.
104

 Gordon also established the ‘Gordon bursary’, a 

£1,000 fund intended to support seminarians at the college in Rome. No doubt aware of the 

bishops’ failings in business matters, he stipulated that the money was to be invested in bank 

shares or in railway company debentures.
105

 Increasing lay awareness of the need to curb 

episcopal excess in such matters is perhaps best seen in the legacy of the Marquis of Bute, 

which stipulated that any person assuming a trusteeship was to explicitly agree that the bishop 

of Argyll and the Isles, who was also a trustee, was not to have legal immunity.
106

  

Wealthy patrons also continued to underwrite the construction of churches. A Mrs 

Hepburn, for example, funded the purchase of land for a new chapel at Stonehaven, 

underwrote the construction of the church, including its furnishings, and endowed the 
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mission.
107

 Captain Hunter Blair, in 1880, gave £3,000 towards a new chapel at Maybole and 

£1,500 to one at Wigtown.
108

 The following year Stephen Leslie of Balquhain paid for a new 

chapel Chapeltown, Hugh Lumsden of Clover and Auchindour for one at Clove and the 

Maquis of Aisla granted land for a new church in Kirkoswald.
109

  

 

Conclusion 

Twenty years after he restored the hierarchy Pope Leo issued an encyclical on the Church in 

Scotland called Caritatis Studium.
110

 In it he highlighted the great figures of Scotland’s 

Catholic past, including saints Ninian, Columba and Margaret, and many of the issues 

discussed throughout this thesis such as the importance of education and participation in civic 

society. But nowhere did Leo mention the financial problems that had beset the Church 

following the restoration of the hierarchy and of which he must certainly have been aware, 

given the Scottish Church’s almost constant interaction with the Holy See on such matters 

during these years.  

Despite this, Leo’s letter would suggest that Rome still had confidence in the Church 

in Scotland, that the post-restoration difficulties were in many ways to be expected, 

particularly in an otherwise poor national church that had been so long without the ordinary 

structures of church governance. That said, poverty did not prevent the Church from creating 

an impressive external façade. Much, if not most of this was funded by the pennies and 

shillings of the lay faithful, whose financial support of the Church was now a fixed and vital 

element in the Church’s finances; perhaps so much so that it was taken for granted. That the 

restoration of the hierarchy in 1878, or the return to normal church governance after more 
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than 300 years, was part of these larger processes of growth and change is hardly to be 

disputed. Relative episcopal free reign until then and the pressures placed upon the Church by 

a much larger Catholic population might go some way in explaining the disputes that troubled 

Scotland both before and after 1878. But the restoration of the hierarchy also signaled that the 

Church was maturing, although the very act itself seemed to set in motion a few years of 

institutional financial regression. This was, to some extent, necessary, because without a 

properly constituted hierarchy the Church could not even begin to contemplate the range of 

activities that are a normal part of regular church governance, including the establishment of 

chapters of canons and the holding of plenary and diocesan synods - all of it geared towards 

greater regularity and productive interaction with Rome. By 1890, most of the disputes that 

arose because of the restoration were resolved or on their way to being resolved, so that Leo 

XIII could happily give his blessing to the Catholics of Scotland, urging them to continue ‘to 

exercise the zeal of which you have given Us such abundant proof’.
111
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Conclusion 

 

The financial development of most organisations, whether ecclesiastical or otherwise, is a 

fluid process and one in the end that is essentially ongoing. This thesis might well have 

extended its end-date to 1908, when care for the Church in Scotland was transferred from 

Propaganda to the Congregation of the Consistory, or to the Education (Scotland) Act 1918, 

both of which had undoubted consequences for the Church’s finances. The end-date might 

also have been 1947, when two new dioceses - Motherwell and Paisley - were erected from 

the archdiocese of Glasgow, thereby formally creating what is known as the Western 

Province. Instead I have chosen as an end date 1890, when most of the problems arising from 

the restoration of the hierarchy had been resolved and when most of the reforms, innovations 

and changes introduced during the previous century or so were settled and maturing. 

Between 1772 and 1890 the Catholic Church in Scotland radically and irrevocably 

changed. This once underground, poor and battered Church had emerged from the penal era to 

become an institution of national importance whose presence was visible throughout the 

country in the bricks and mortar of new churches, schools, convents and monasteries. This 

emergence followed a pattern similar to that of other persecuted religious groups in Europe 

that likewise emerged from the underground during the period; and if Scotland’s case is any 

indication, their success or failure in the light of day was often tied to their success in 

mobilising the faithful to provide money on a hitherto unimaginable scale.  

In Scotland, the formerly illegal Church’s financial transformation occurred in three 

distinct phases between 1772 and 1827, 1827 and the 1840s, and the 1840s to the 1890s. Each 

phase was precipitated by events beyond the Church’s control. Although Bishop George Hay 

early on recognised the importance of reducing the Church’s dependence on foreign sources 

of income - from Rome and Paris - and worked to make that a reality, it took the French 
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Revolution to make this change finally happen. Hay’s early work, including investments in 

the Bank of Scotland and with various people involved in business, meant that the pecuniary 

difficulties the Revolution caused were somewhat ameliorated, even though in the end the 

Church lost all of its French, Roman and Spanish endowments.  

While the Church’s new revenue streams allowed it to weather the problems created 

by the French Revolution, they were not enough to sustain it in the long run, as increasing 

numbers of priests squeezed its already slender resources. The Church therefore turned to the 

government, which agreed to pay an annual grant. Irregularly paid however, this ultimately 

was also insufficient, leaving the Church little choice but to turn to the Catholic faithful for 

financial support. Since ordinary Catholics were unaccustomed to making financial 

contributions to the Church, persuading them to do so amounted to pushing for a cultural shift 

within the Catholic community, and as such, the Church had to proceed cautiously. It made its 

first appeals on the premise of financial necessity, and the laity responded generously. But 

very quickly this financial necessity was subsumed into a narrative of religious idealism - to 

contribute to the Church was now a good in itself, divinely ordained and rewarded with 

spiritual and temporal benefits. This shift - from necessity to religious duty - was 

accomplished within only a few years and was one in which ordinary Catholics were willing 

participants whose support of the Church grew to such an extent that by the earlier decades of 

the nineteenth century, they were underwriting most of the Church’s activities.  

Yet while some Catholics were undoubtedly enthusiastic about the promised rewards 

for such support, communal pressures and expectations were also important to ensuring the 

money continued to flow year-in and year-out. To contribute to the Church was - in some 

ways at least - projected as a marker of one’s devotion to it, to its bishops and priests, as well 

as a sign of one’s own respectability. This financial voluntarism continued to grow throughout 

the nineteenth century, so that the faithful’s support was almost taken for granted, and indeed 
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remains a crucial feature of today’s Catholic Church in Scotland, which is still primarily 

funded by money from ‘the plate’. 

This lay underwriting of the Church had a wider impact. Financial voluntarism 

provided Catholics with an opportunity to participate in Scottish civic society and thereby to 

demonstrate to Presbyterian Scotland that they, too, were members of a respectable and 

responsible community. This is seen clearly in Catholic financial contributions - collected in 

churches - to secular institutions, as well as in the various Catholic friendly societies founded 

in the first half of the century, which promoted thrift, personal discipline and temperance. The 

construction of new churches, schools, convents and monasteries, most of them funded by the 

laity, were also part of this project of respectability. Catholics were making themselves a part 

of, not apart from, Scottish society.  

By the mid-nineteenth century, the laity’s regular financial support of the Church was 

increasing standardised, systematic and built into the ecclesiastical system. But external 

events were again converging to force another major shift in the Church’s financial strategies. 

The first of these was the Great Famine in Ireland during the 1840s, which forced hundreds of 

thousands of poor and hungry Irish men and women to leave their homeland for Scotland. The 

second was the rise of ultramontanism within the world-wide Catholic Church and the 

centralising tendencies attendant upon it. 

The arrival of so many Catholic Irish meant the Church had to build an ecclesiastical 

infrastructure that could absorb them. This included the construction of new schools and 

churches, the introduction of various religious orders and the creation of various church-

related organisations such as sodalities and confraternities, all of which cost money. The 

Church was much aided in this period of revival by the many wealthy men and women who 

converted to Catholicism and who were willing to use to their wealth for the Church’s benefit. 

But more than this, the Church had to create new fundraising mechanisms to sustain its 



 

213 

 

activities. This is best seen in the introduction of centralised, district- and nation-wide 

collections, which had the bishops’ approbation - a step up, as it were, from clerical begging 

tours. The bishops also sought to exercise greater control over the Church’s finances, 

introducing various measures intended to ensure that all fiscal business passed through them. 

Linked to this was a greater measure of financial monitoring, seen best in the introduction of 

annual returns. 

Ultramontanism lent itself to these measures, with its emphasis on the parish church as 

the locus of the faith, on structured and widely available liturgical and devotional programmes 

and on a sensorial Catholicism which could act as a ‘balm’ for the hardships of day-to-day 

life. Unquestionably, the Church very quickly developed a more ordered and freely available 

devotional life for the faithful - additional masses, Liturgies of the Hours, Benedictions, 

Expositions of the Blessed Sacrament, Rosaries and Stations of the Cross. All of them centred 

on the parish church. As such, there was a link between the effects of ultramontanism and the 

laity’s financial contributions to the Church: the more one physically attended a church, for 

whatever service, the more opportunities there were for one to demonstrate the extent of one’s 

piety and devotion by giving money to the Church. The annual returns show that in the 

second half of the century, the parish church also became the locus for much of the Church’s 

financial activity.  

By the time of the restoration of the hierarchy in 1878, the Church had created an 

impressive physical edifice. Yet, at least in terms of its internal structures, the episcopal 

restoration set in motion a number of years of institutional regression as the bishops bickered, 

often very publically, over resources and debts. Collegiality was evidently not on the bishops’ 

minds. More than once they broke the civil law of Scotland and the canon law of the Church, 

forcing interventions from both the secular courts and the Roman Curia. While it is certainly 

true that the bishops were squabbling over acutely limited resources and concerned about the 
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progress of their respective dioceses, their infighting damaged the Church’s reputation, and 

their inability to arrive at amicable resolutions may well have damaged its financial position. 

As mentioned at the outset, an organisation’s financial development is essentially fluid 

and ongoing. This was, and is, no less true of the Catholic Church in Scotland. While many of 

its problems had been resolved by 1890, a major new development took place less than 30 

years later - the Apostolic Visitation of 1917. The Apostolic Visitor, Monsignor William 

Brown of the diocese of Southwark, was charged with investigating two important aspects of 

the Church: education and finances. Naturally, the latter concerns us most here. Specifically, 

Brown was charged with investigating the ‘financial situation’ of each diocese and each 

mission.
1
 Each mission station was to submit, ‘under pain of mortal sin’, its accounts for 

consideration and highlight any debts that had been incurred. Moreover, Brown was to 

enquire about the income of the bishops and how it was managed. Finally, he was to examine 

the ‘safety’ of the Church’s capital assets, how they were administered and whether they were 

profitable or not.
2
 

After months of investigation, Brown submitted his report to Rome. The diocese of 

Aberdeen was found to be in a healthy financial position, with only £2,300 of debt, on which 

the interest was regularly paid and the capital amount steadily reduced. The diocese’s capital 

sums were lent on good securities, while no loans had been made to mission stations because 

a loan could be called in without much notice. Importantly, the diocesan finance committee 

was an ‘active body’ which met regularly to advise the bishop, and lay people - in other 

words, experts - were consulted on all possible investments. Aberdeen, Brown went on, need 

not cause the Holy See any concern.
3
 Brown made similar assessments of the dioceses of 

Dunkeld and Galloway. In the former, indebted to the tune of £40,000, there were no worries 
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about the ability to meet interest payments and to reduce the capital debts, while the latter, 

with some £13,000 of debts, was ran by a bishop who was a ‘careful and prudent 

administrator’, so that there ‘need be no anxiety about Galloway’.
4
 

The story in St Andrews and Edinburgh was altogether different. There, total debts 

stood at more than £172,000, the vast majority of which had been contracted over individual 

mission stations. Total diocesan assets were estimated at approximately £468,000. Brown also 

highlighted a number of irregular practices, including lending money from central funds or 

trusts to missions rather than investing them safely in public securities, and the frequency 

with which the diocesan bishop appeared as a trustee of central trusts, creating an obvious 

conflict of interest. Brown therefore recommended among other things that any internal loans 

be charged at appropriate rates of interest and that any adornment or extension of churches be 

delayed until the money was available. Moreover, no new loans were to be contracted ‘except 

in the most urgent cases’, and only with the approval of the Holy See. Without these reforms 

and more, Brown warned, the laity would not ‘help materially unless there are some 

guarantees against future mismanagement of diocesan finance’.
5
 

Based on Brown’s report Cardinal De Lai issued strict regulations to the bishops 

which essentially ensured Roman oversight of the Church’s finances for the foreseeable 

future. With the approval of the Pope, De Lai informed the bishops that they were always to 

keep in mind the sections of the Code of Canon Law that dealt with ecclesiastical property. 

He ordered that each diocese establish an administrative council that was to be separate from 

the local Chapter, and fix a value on the alienation of property. The administrative council 

was to be charged with examining the ‘condition of the property of the several ecclesiastical 

entities and pious undertakings which are subject to ecclesiastical authority’, with the help of 

a ‘skilled accountant’ if necessary. Each year, De Lai went on, the dioceses were to submit 
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their reports to the Holy See until the ‘system of administration of the property of each 

diocese is seen to have entered upon an intelligible and safe course’. This would then find a 

‘reflection’ in the Church’s moral order. To assist with the process, Brown was kept on as 

Apostolic Visitor, a position he held until 1920, by which time, presumably, Rome was 

pleased with the progress of the Scottish dioceses. Rome’s intervention helped to crystallise 

some of the progress made over the preceding century and to curb some of the Church in 

Scotland’s worst financial excesses, so that the Apostolic Visitation might be said to have 

brought to a close the long nineteenth century of the Church’s financial development between 

1772 and 1917.  

This begs, of course, larger questions: could the Church have developed differently as 

a financial institution? Could it have used more efficient methods than it did? And how much 

did mismanagement, illegality and abuse of power cost the Church? One need but think here 

of the Mitchell trust and how much money it could have yielded had the bishops invested 

their capital sums properly. There can be little doubt that enormous amounts of money were 

squandered, which seems particularly galling considering the levels of poverty experienced by 

the overwhelming majority of the Catholic community. As ordinary Catholics continued their 

support of the Church to ever-greater financial heights, it cannot be said that the Church 

always responded to this generosity with careful financial management, prudent investments, 

consultation with experts and transparency. Each bishop was essentially Pope in his own 

diocese. 

The story continues after 1917, of course, and this thesis has, as it were, a natural 

sequel, not least because most of the structures and revenue streams which exist in the Church 

today were developed or created during its ‘long’ nineteenth century. The challenges facing 

the Church post-1917, and which undoubtedly affected its financial development, were not 

the penal laws or revolutions in faraway places, but secularisation, dwindling congregations, a 
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crisis of identity after the Second Vatican Council, and in recent years, a hideous sexual abuse 

scandal that has shaken it to its very core. The question, then, is: how does the Church 

respond? What new fiscal strategies will it develop in response to these challenges? Perhaps 

the second Pope to reign during the research and writing of this thesis, Francis, has given 

some indication of a way forward: ‘I want a poor Church, and a Church for the poor’. 
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Appendix One 

Inscription placed by French Clergy in the chapel in King’s House, Winchester, 22 May 

1793, Vatican Secret Archives, 1071, Segretaria di Stato, Inghilterra, indici, 1071. 319. 

Under the auspices of the Omnipotent Merciful God, 

May George III, King of Great Britain and such 

Superlatively eminent for his piety, 

Long be preserved! 

The ornament and delight of his country! 

The admiration and refuge of strangers! 

May he enjoy the blessings of perpetual peace! 

May the most noble and generous English nation, 

Renowned for good works, piety, and learning 

Long flourish! 

Who unmindful of political quarrels, 

Like a kind Mother 

Received into her hospitable bosom 

The Clergy of France, 

Nourished them most tenderly, 

Protected most anxiously, 

Supported them most liberally, 

By a voluntary and universal Subscription, 

From all ranks of people, 

When they were overwhelmed with innumerable calamities, 

Driven from their native country. 
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The Sport of Fortune both at sea and land, 

May John Wilmot likewise 

A most excellent British senator 

Long continue a happy! 

Who with other select and worthy men, 

Was the administrator of the public munificence. 

To this end the universal prayers of the Gallic clergy, 

Dispersed throughout the whole British Empire, 

Are Directed, 

When they address the Supreme Being, 

But this is particularly the object 

Of the ardent ejaculations 

Of no inconsiderable part of that Clergy 

Prostrate before the altar, who have by a most distinguished favour, 

Been collected together in this Royal Mansion 

And who have caused this inscription to be made, 

Though very inadequate to the feelings 

Of their most grateful hears, in order 

To perpetuate the remembrance of so note a transaction. 
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Appendix Two 

Clerical Stipends, 1772-1811. 

Year Urban Rural 

1772 £15 £12 

1773 £18 £12 

1774 £18 £12 

1775 £18 £12 

1776 £18 £12 

1777 £18 £12 

1778 £18 £12 

1779 £18 £12 

1780 £18 £12 

1781 £16 £12 

1783 £18 £12 

1785 £14 £12 

1786 £14 £12 

1787 £14 £12 

1788 £14-£15 £12 

1789 £15 £12 

1790 £18 £12 

1791 £18 £12 

1792 £18 £12 

1793 £18 £12 

1794 £18 £12 
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1795 £18 £12 

1796 £18 £12 

1797 £18 £12 

1798 £15 £10 

1799 £15 

1800 £20 

1801 £23 

1802 £22 

1803 £16-10 

1804 £11 

1805 £11 

1806 £15-10-1 

1807 £11 

1808 £11 

1809 £11 

1811 £11 
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Appendix Three 

SECTION IV. Of the Fifth Command of the Church. Reproduced from the The Works 

of the Right Rev. Bishop Hay, vol. 1 (Edinburgh, 1871), pp. 248-54. 

Q. What is the fifth command of the Church? 

A. To pay tithes to our pastors. 

Q. What is the end and design of this command? 

A. It is to direct the Christian people in discharging their duty of supplying the temporal 

necessities of their pastors, who dedicate their time and labour to the spiritual good of the 

souls committed to their care. 

Q. From what does this obligation arise? 

A. From the law of nature, and from the positive law of God, both in the Old and New 

Testament. 

Q. How does it arise from the law of nature? 

A. This will easily appear from considering what a pastor of souls is; for a pastor of souls is 

one chosen by a special vocation of the Divine Providence, and ordained for men in the things 

that ‘appertain to God, that he may offer up gifts and sacrifices for sins’, Heb. v. i; that is, he 

is one whose business is to attend to the immediate service of God, and to the care of the souls 

of the people committed to his charge. The duties of his vocation are many and weighty. He is 

obliged to offer up daily prayers and frequent sacrifices for both these ends; to instruct the 

ignorant; to preach the Gospel; to assist the sick and dying; to comfort the afflicted; to 

administer the sacraments, and to be ready at all times, both by night and by day, to answer 

the calls of his flock, when their spiritual wants claim his assistance. That nothing may 
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occupy his time or withdraw his mind from these important duties, he is prohibited from 

marriage, and binds himself by vow not to enter into the married state, lest the cares and 

solicitudes attending it should prove a hindrance to what he owes to God and his people. He is 

also strictly forbidden to follow any worldly business, trade, or employment; for ‘no man’, 

says St Paul, ‘being a soldier of God, entangleth himself with secular business, that he may 

please Him to Whom he hath engaged himself’, 2 Tim. ii. 4; because, were he to engage in 

these, he could neither attend to the service of God, as his office requires, nor to the necessary 

care of souls.  

When, therefore, a person, following the vocation of God, engages in this sacred state, and 

from charity and zeal for the salvation of souls dedicates himself entirely to the spiritual 

service of his people, how is he to live? how is he to be maintained ? He is not an angel: he is 

composed, like other men, of a frail body, which must be supported. His whole time and 

attention are occupied with his duties to God and his flock. It follows, therefore, from the very 

light of nature itself, that those who benefit spiritually by his labours are bound in justice to 

supply his temporal necessities. And, indeed, if magistrates and soldiers, though possessing 

private means, are justly entitled to be supported by the people whose temporal welfare they 

promote, how much more justly are the pastors of souls entitled to a like support, as they 

labour for the eternal happiness of others, and are deprived of every means of gaining a 

livelihood, that they may attend with greater diligence to the supreme end of their calling? 

Hence St Paul makes use of this very argument, and says, ‘Who serveth as a soldier at any 

time at his own charges? who planteth a vineyard, and eateth not the fruit thereof? who 

feedeth a flock, and eateth not of the milk of the flock’? i Cor. ix. 7. 

Q. How does this obligation appear from the command of God in the old law? 
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A. It is laid down there in the strongest terms; for no sooner did Almighty God institute a 

religion among His chosen people, than He spoke to Moses, saying, ‘Take the Levites out of 

the midst of the children of Israel, and thou shalt purify them’. Then, after describing the rite 

of their purification, he says, ‘And Aaron shall offer the Levites as a gift in the sight of the 

Lord, from the children of Israel, that they may serve in His ministry…and thou shalt separate 

them from the midst of the children of Israel, to be Mine…to serve Me for Israel in the 

tabernacle of the covenant, and to pray for them’, Num. viii. 6, n, 14, 19. Here we see the 

whole tribe of Levi chosen, by a special vocation of God Himself, for His immediate service, 

to be the priests and pastors of the people. Being thus dedicated to Almighty God, He would 

not permit them to have any portion, possession, or inheritance in the land with the other 

tribes; for ‘the Lord said to Aaron, You shall possess nothing in their land, neither shall you 

have a portion among them. I am thy portion and inheritance in the midst of the children of 

Israel’, Num. xviii. 20. 

How then did He provide for their maintenance? He made a law that the tenth part of 

everything belonging to the people should be consecrated and devoted to God. He it was that 

gave them all that they possessed, and He required that they should give back a tenth part of 

the whole, as a tribute to Him. ‘All tithes of the land’, says He, ‘whether of corn, or the fruits 

of trees, are the Lord's…of all the tithes of oxen, or of sheep, or of goats, that pass under the 

shepherd's rod, every tenth that cometh shall be sanctified to the Lord’, Levit. xxvii. 30-32. 

The first-fruits also of all their substance He reserved for Himself: ‘Thou shalt give me’, says 

He, ‘the first-born of thy oxen and sheep’ Exo. xxii. 30; and ‘Thou shalt carry the first-fruits 

of the corn of thy ground into the house of the Lord thy God’, Exo. xxiii. 19; and He was so 

strict in demanding this tribute from them, that He forbade them to taste these things until 

they had offered their first-fruits to God: ‘You shall not eat either bread, or parched corn, or 

frumenty of the harvest, until the day that you shall offer thereof unto your God. It is a precept 
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for ever throughout your generations, and all your dwellings’, Lev. xxiii. 14. This was the 

portion which God reserved for Himself; and all this He ordered to be given to His priests and 

Levites, who were His portion, from among the people, as a support and maintenance to them 

for their service. ‘And the Lord said to Aaron, Behold, I have given thee the charge of My 

first-fruits: All things that are sanctified by the children of Israel I have delivered to thee, and 

to thy sons, for the priestly office, by everlasting ordinances…and I have given to the sons of 

Levi all the tithes of Israel in possession for the ministry wherewith they serve Me in the 

tabernacles of the covenant’, Num. xviii. 8-21. And so jealous was He of this right, which He 

had reserved for Himself, that He declares any infringement of it to be an afflicting of God 

Himself, which He would punish, by sending the curse of poverty; and, on the contrary, 

assures His people that, if they be exact in giving Him what thus belonged to Him, He would 

bless them with plenty of all good things, even to abundance. ‘Shall a man afflict God’? says 

He, ‘for you afflict Me. And you have said, Wherein do we afflict Thee? In tithes and in first-

fruits: and you are cursed with want. And you afflict Me, even the whole nation of you. Bring 

all the tithes into the storehouse, that there may be meat in My house and try Me in this, saith 

the Lord, if I open not to you the flood-gates of Heaven, and pour you out a blessing, even to 

abundance’, Mai. iii. 8. 

Q. How does this obligation appear from the Gospel? 

A. We have seen above that St Paul makes use of the argument drawn from the law of nature 

to enforce this duty. But he does not stop there; he proceeds in the same chapter to show that 

it is an express command of God, and a law of Jesus Christ under the Gospel, that the pastors 

of His Church should be maintained by their flock. ‘Know ye not’, says he, ‘that they who 

work in the Holy place eat the things that are of the Holy place, and they that serve the altar 

partake with the altar? So also hath the Lord ordained, that they who preach the Gospel 
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should live by the Gospel’ i Cor. ix. 13. Here we see the Holy Ghost, by the mouth of His 

apostle, declares that this duty is ordained by Jesus Christ; and, in fact, we find it expressly 

enjoined by Him, when He sent the apostles to preach the Gospel to the Jews: ‘Go’, says He; 

‘behold, I send you as lambs among wolves; carry neither purse, nor scrip, nor shoes…into 

whatever house you enter…in the same house remain, eating and drinking such things as they 

have; for the labourer is worthy of his hire’, Luke, x. 3, 5, 7. In which words He commands 

this duty, and lays down the natural reason of justice on which it is established. Hence St Paul 

repeats the same obligation on different occasions. Thus, ‘if the Gentiles have been made 

partakers of their spiritual things, they ought also, in carnal things, to minister unto them’, 

Rom. xv. 27; and ‘Let him that is instructed in the Word communicate to him that instructeth 

him in all good things’, Gal. vi. 6.  Also, ‘Let the priests that rule well be esteemed worthy of 

double honour, especially they who labour in the Word and doctrine; for scripture saith, Thou 

shalt not muzzle the ox that treadeth out the corn, and the labourer is worthy of his hire’, i 

Tim. v. 17. This scripture he also cites for the same purpose to the Corinthians, and applies it 

thus, ‘Does God care for the oxen? or doth He say this for our sakes? For these things are 

written for our sakes’. And a little after he concludes, ‘If we have sown unto you spiritual 

things, is it a great matter if we reap your carnal things’? i Cor. ix. n. Thus we see how 

strongly the law of nature and the written law of God, both in the Old and New Testament, 

inculcate and enforce this duty. 

Q. How then does this law of the Church interpose in it? 

A. This duty was so liberally and so cheerfully complied with, in the primitive ages, that no 

further authority was necessary to enforce it; and the necessities of the pastors of the Church 

were amply supplied by the voluntary offerings of the people; but, in process of time, the 

charity of many waxing cold, and a worldly spirit springing up, they became remiss in the 
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observance of this duty, and as our Saviour had only ordained, in general, that ‘those who 

preach the Gospel should live by the Gospel’ without specifying any particular amount to be 

given for this purpose; therefore the Church interposed her authority, and commanded a 

certain portion, called tithes, to be contributed by the people for the proper support of their 

pastors. This law was confirmed and promulgated by the civil powers of all Christian nations; 

some in one form, some in another, according to different circumstances; so that the duty of 

supporting pastors is established by all laws, Divine and human, civil and ecclesiastical. 

Q. Is this law strictly observed in the Church? 

A. It is universally observed in all countries where the Catholic Religion is established; but 

where it is not, and especially where it is exposed to persecution, this duty is not enforced. In 

such places, the pastors study more the salvation of souls than their own worldly interest; and 

content themselves with what Providence provides, the voluntary benefactions and offerings 

which it pleases God to inspire their people to bestow. In this they imitate the example of that 

great model of apostolic men, St Paul, who after having established the right of pastors to be 

maintained by their flocks, declared, however, that he himself has never exacted this right, nor 

does he write for the purpose of doing so, but only to instruct the faithful, ‘So hath the Lord 

also ordained, that they who preach the Gospel should live by the Gospel’; ‘but I have used 

none of these things, neither have I written these, that they should be so done unto me; for it is 

good for me to die rather than to make my glory void’, i Cor. ix. 15 
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Appendix Four 

 Early Contributors to Friendly Society of the Clergy of the Lowland District. 

Date Source Type Amount 

28 May 1811 Friend of John Gordon Donation £10-2-0 

31 May 1811 

Rev. Alex Badenoch Entry £2 

Rev. Andrew Scott 

Entry £2 

Subscription £10 

Rev. John Daidson  

Entry £2 

Subscription £10 

Rev. George Mathieson  

Entry £2 

Subscription £3-10-0 

Rev. Donald Stuart 

Entry £2 

Subscription £5-5-0 

Half year 

Martinmas £0-10-0 

10-Jun Rev. Thomas Bagnall 

Entry £2 

Subscription £10 

20-Jun 

Rev. James Sharp 

Entry £2 

Subscription £10-10-0 

Rev. John Gordon 

Entry £2 

Subscription £2-2-0 

Rev. William Wallace 

Entry £2 

Subscription £5-5-0 

22-Jun Rev. William Reid Entry £2 
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Rev. Charles Gordon  

Entry £2 

Subscription £15-15-0 

Rev. George Gordon 

Entry £2 

Subscription £3 

Rev. John Gordon 

Entry £2 

Subscription £5-5=0 

25-Jun Rev. William Thomson Entry £2 

12-Jul 

Rev. Alexander Paterson 

Entry £2 

Subscription £10-10-0 

Rev. James McDonald 

Entry £2 

Subscription £10-10-0 

Rev. Donald Carmichael 

Entry £2 

Subscription £0-2-0 

23-Aug Rev. John Farquharson 

Entry £2 

Subscription £1 

24-Aug Rev. William Reid 

Entry £2 

Subscription £19 

28-Aug 

Rev. Henry Innes 

Entry £2 

Subscription £1 

Rev. James McLachlan 

Entry £2 

Subscription £8-10-0 

Rev. James Carruthers 

Entry £2 

Subscription £10-10-0 

Rev. William Rattrie Entry £2 
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Subscription £5-5-0 

Rev. John Sharp 

Entry £2 

Subscription £5-5-0 

Rev. Alexander Badenoch 

Entry £2 

Subscription £8-10-0 

Bishop Hay Entry £2 

Bishop Cameron Entry £2 

23-Dec 

Rev. Paul McPherson 

Entry £2 

Subscription £1 

Rev. Alexander McDonald 

Entry £2 

Subscription £0-10-0 

Rev. George Mathieson Donation £1-10-0 
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Appendix Five 

Disbursements of Friendly Society of the Clergy of the Lowland District and Mass 

obligations for benefactors, 1817-27. 

Year Recipient Value Mass obligations  

12 August 1817 

John Forbes, Stobhall £20 x3 for Farquharson 

Alexander MacDonald, 

Crieff £10 x1 for Farquharson 

7 Jul 1818 

William? Caven, Stobhall £10 x2 for Farquharson 

William Thomson, Ballogie £10 x1 for Farquharson 

Alexander MacDonald, 

Crieff £10 x1 for Farquharson 

George Gordon, 

Auchendoun £5   

6 July 1819 

Alexander MacDonald, 

Crieff £15 x2 for Farquharson 

William Thomson, Ballogie £10 

x1 for Farquharson & x1 for 

Menzies 

George Gordon, 

Auchendoun £5 x1 for Farquharson 

4 July 1820 William Thomson, Ballogie £20 x5  

4 July 1821 

John Murdoch £20 

Promise to say all masses 

John Bremner £20 

William Thomson, Ballogie £10 Promise to say all masses 

Alexander MacDonald, £10 Promise to say all Masses 
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Crieff 

3 July 1822 

John Forbes, Banff £20 

x2 for Farquharson & x1 for 

Menzies 

William Thomson £10 x1 for Farquharson 

Alexander MacDonald £7 x1 for Farquharson 

2 July 1823 

Thomas Bagnall, New 

Abbey £30 x5 

John Gordon Blairs £20 N/a 

Williajm Reid, Keith £15 N/a 

Alexander MacDonald £10 N/a 

7 Jul 1824 

George Gordon, 

Auchendoun £15 x1 for Farquharson 

William Reid £10 N/a 

Thomas Bagnall, New 

Abbey £10 x1 for Farquharson 

Alexander MacDonald £8 x1 for Farquharson 

John Forbes £5 x1 for Farquharson 

5 July 1825 

Richard Sinnott £20 x5  

Robert Stuart £20 x5  

Constantine Lee £20 x5  

George Gordon, 

Auchendoun £15 x4  

Thomas Bagnall, New 

Abbey £10 x3  
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Alexander MacDonald £5 x1  

James MacLchlan £5 x1  

John Forbes £5 x1  

5 July 1826 

Walter Lovi £20 

Mass obligations left to each 

priest’s conscience 

James McHattie £20 

Alexander McDonald, Leith £10 

George Gordon 

Auchendoun £10 

Constantine Lee £10 

Robert Stuart £10 

John Forbes £6 

10 July 1827 

James Gibbon £10 

Mass obligations left to each 

priest’s conscience 

George Gordon, 

Auchendoun £10 

Walter Lovi £10 

Alexander McDonald, Leith £10 

Alexander Grant £10 

James Gordon £10 

William Thomson £10 

Richard Sinnott £10 

John Forbes £10 
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Appendix Six 

State of the Church’s common finances 1828. 

 

 

Recipient Share Income

Bishop Paterson 50 £250

Church 50 £250

Aquhorties 19 £95

Lismore 11 £55

Subtotal 130 £650

Church £2,421 £121-1-0

Bishop Paterson £224 £11-4

Bishop McDonald £224 £11-4

Lismore £111 £5-11

Moidart Priest £20 £1

Subtotal £3,000 £150

Rachel Thomson Birkenhead, Bond (1825) @ 5% Company £950 £47-10

Church £660 £33

Bishop Paterson £380 £19

Bishop McDonald £380 £19

Aquhorties £130 £6-10

Dundee Mission £200 £10

John Ross Foundation £50 £2-10

Subtotal £1,800 £90

Bishop Paterson £100 5

Bishop McDonald £100 £5

Church £800 40

Subtotal £1,000 50

Church £100 5

Lismore £200 10

Subtotal £300 15

Church 1000 50

Lismore 500 25

Subtotal 1500 75

Aquhorties 950 47-10

Lismore 950 47-10

Subtotal 1900 95

Traquair Celebrations Church (for Dundee priest) 400 20

Total Capital (exc. Bk stock £10,850

Banks stock @ £83 per share £10,790

Total financial assets £21,640

Borrodale @ 5%

Bank of Scotland shares (130)

Drimmin Bond @ 5%

John Johnstone Jnr Esq, Heritable bond @ 5%

Donald Dick of Glenshiel Bond @ 5%

Fletcher's Bond (1789) @ 5%

Young's Interest @ 5%
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Appendix Seven 

Details of the 1849 division of the Church’s central funds. 

  Share of Different Properties  

District No. Priests Money Bank Shares Insurance Shares Total Value  

Eastern 31 £2,301-2-2 13  (£1,885) 26   (£28-12-0) £4,214-14-2 

Western 49 £3,716-17-6 20  (£2,900) 41   (£45-2-0) £6,661-19-2 

North 40 £2,937-0-8 16  (£2,465) 33   (£36-6-0) £5,438-6-8 

Total  120 £8,955 50  (£7,250) 100 (£110) £16,315 
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Appendix Eight 

Annual grants from the Society for the Propagation of the Faith, 1854-76.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Year 

Eastern 

District 

% of 

Total 

Western 

District 

% of 

Total 

Northern 

District 

% of 

Total 

1854 1467-18-4 51% 793-6-8 28% 595 21% 

1855 872-13-4 39% 753-13-4 33% 634-13-4 28% 

1856 873-13-4 38% 793-6-8 34% 634-13-4 28% 

1857 793-6-8 36% 793-6-8 36% 634-13-4 29% 

1858 793-6-8 32% 833 34% 833-3-3 34% 

1860 1070-10-0 36% 1070-10-0 36% 872-5-0 29% 

1861 912-6-8 30% 1071 36% 1031-6-8 34% 

1862 752-1-8 31% 870-16-8 36% 791-13-4 33% 

1863 752-17-6 32% 871-15-0 37% 752-17-6 32% 

1864 753-7-4 32% 832-13-5 36% 753-7-4 32% 

1865 753-7-9 31% 951-11-1 39% 754-3-0 31% 

1866 753-7-8 31% 951-11-1 39% 714-9-10 30% 

1867 793-0-5 32% 951-12-7 38% 752-7-5 30% 

1868 753-7-4 32% 873-2-3 37% 713-2-3 30% 

1868 912-15-3 35% 912-15-3 35% 753-7-4 29% 

1869 753-7-4 31% 912-15-3 37% 793-1-4 32% 

1870 760 31% 920 37% 800 32% 

1871 400 25% 400 25% 800 50% 

1872 400 21% 560 29% 960 50% 

1873 480 27% 480 27% 800 45% 

1874 520 28% 520 28% 800 43% 

1875 560 30% 512 27% 800 43% 

1876 560 30% 480 26% 800 43% 

Total £17,440   £18,109   £17,774   
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Appendix Nine 

Funding Catholic schools, 1868-94. 

Year Endow. Voluntary 

School 

Pence 

Fee 

Grants 

Parochial 

board Government Other 

Yearly 

Total 

1868 £23 £2,520 £1,837 £0 £0 £2,881 £51 £7,312 

1869 £36 £2,710 £1,937 £0 £0 £3,215 £28 £7,926 

1870 £0 £3,262 £2,500 £0 £0 £4,220 £17 £9,999 

1871 £48 £1,252 £1,282 £0 £0 £1,704 £31 £4,317 

1872 £40 £3,505 £2,693 £0 £0 £4,267 £23 £10,528 

1873 £7 £3,970 £2,784 £0 £0 £4,065 £82 £10,908 

1874 £105 £4,282 £3,226 £0 £183 £4,640 £117 £12,553 

1875 £413 £11,412 £5,642 £0 £353 £5,677 £2,008 £25,505 

1876 £212 £11,671 £7,695 £0 £536 £10,979 £463 £31,556 

1877 £0 £13,844 £8,677 £0 £742 £13,887 £629 £37,779 

1878 £217 £14,472 £8,760 £0 £780 £17,232 £350 £41,811 

1879 £251 £16,478 £8,844 £0 £981 £18,725 £136 £45,415 

1880 £312 £14,644 £8,843 £0 £1,126 £20,286 £256 £45,467 

1881 £520 £12,526 £9,379 £0 £1,376 £23,564 £277 £47,642 

1882 £202 £13,197 £10,165 £0 £1,531 £23,620 £255 £48,970 

1883 £327 £11,983 £11,082 £0 £1,681 £24,658 £138 £49,869 

1884 £466 £12,026 £11,793 £0 £1,719 £26,006 £273 £52,283 

1885 £587 £12,694 £11,900 £0 £1,799 £26,394 £404 £53,778 

1886 £379 £14,249 £12,235 £0 £2,077 £28,269 £280 £57,489 

1887 £298 £14,306 £12,392 £0 £2,898 £30,259 £153 £60,306 

1888 £342 £15,077 £12,900 £0 £3,405 £30,448 £140 £62,312 

1889 £511 £15,465 £13,974 £0 £3,288 £32,238 £162 £65,638 

1890 £447 £15,324 £13,170 £7,165 £0 £32,989 £322 £69,417 

1891 £683 £15,549 £3,312 £21,497 £0 £34,453 £338 £75,832 
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1892 £465 £17,484 £3,356 £23,620 £0 £36,943 £582 £82,450 

1893 £476 £20,113 £3,140 £24,943 £0 £40,140 £547 £89,539 

1894 £527 £18,795 £3,371 £26,200 £0 £42,161 £1,091 £92,145 

Total £7,894 £312,810 £196,889 £103,425 £24,475 £543,920 £9,153 £1,198,566 
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1794-1812. 

IM16/1/8, List of money collected in 1811 for behoof of Rev Alex Paterson at Tombae, 1811.  

IM28/8/1, Chapel collections & amounts distributed to poor, 1832-1837. 

IM29/2/1, Bishop Kyle authorising Mr Carmichael to collect among RCs in England & 

Ireland, 1836. 

MP62/1/7/1, St Andrew’s Sick call book, 1827-32. 

OL1/5/7, Bishop Andrew Scott to Macpherson, 16 September 1830. 

OL1/6/2, Bishop Andrew Scott to Paul McPherson, 4 February 1832. 

OL1/6/10, John Sharp, Blairs to Bishop Andrew Scott, 10 September 1831. 

OL1/6/12, Bishop Andrew Scott to McPherson, 15 October 1831. 

OL1/7/4, Bishop Andrew Scott to Paul MacPherson, 3 February 1832. 
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OL1/8/2-3 & 8, Scott to Chisholm, 7 January 1833; 21 October 1833; 1833. 

OL1/15/11, Charles McKenzie to Bishop Scott, 11 July 1836. 

OL1/28/8, Rev. William McIntosh to Bishop Andrew Scott, 1839. 

OL1/29/8, Bishop Andrew Scott to William McIntosh, 19 November 1839. 

OL1/30/1, Peter McNabb to Bishop Andrew Scott, 2 January 1840. 

OL2/8/3, Bishop Scott, 17 January 1832. 

OL2/8/11, Bishop Andrew Scott to Paul McPherson, 17 March 1832. 

OL2/55/12, Memorandum on Mission Funds, 1841. 

OL2/57/9, Bankruptcy of the Marquis of Huntly, 24 April 1841. 

OL2/79/2, Pastoral, The District and College Fund, 1850. 

OL2/97/9, Kyle, 11 May 1860. 

OL2/101/19, Stodart MacDonald to Murdoch, 23 December 1861. 

PL3/2/10, Bishop Hay Circular on the Nature of the right which Missionaries have to be 

maintained by their people, 1800. 

PL3/16/10, William MacDonald to Charles Maxwell, 29 September 1809. 

PL3/28/11, William Rattray to Bishop Cameron, 19 March 1810.  

PL3/29/2, James Robertson to Charles Maxwell, 26 May 1810. 

PL3/54/23, Bishop Andrew Scott to Bishop Alexander Paterson, 24 November 1829. 

PL3/82/3, Scott to Cameron, 5 December 1821. 

PL3/108/6, William Thomson, Ayr to James Kyle, 13 April 1826. 

PL3/108/10, William Thomson to Bishop Paterson, 9 May 1826. 

PL3/154/10, Bishop Andrew Scott to Bishop James Kyle, 29 May 1829. 

PL3/155/3, Bishop Andrew Scott to Bishop Alexander Paterson, 7 May 1829. 

PL3/190/15, Bishop Andrew Scott to Bishop James Kyle, 31 June 1831. 

PL3/203/16 & 18, Charles Gordon to Bishop James Kyle (with copy letter from Derepas), 7 

April 1832; 26 April 1832. 

PL5/1, Establishment of Administrators. 

PL5/2, Narrative of what was done at the First meeting, 17 July - 2 August 1701. 

PL7/9, Association Rules, Foundation etc. 

PL7/10, Spiritual obligations 1823-1858. 

PL5/31/1-8, 10-13, Procurator’s Accounts (1714-5; 1722; 1726; 1733-5; 1738; 1743; 1745-

49). 

PL5/33/2-7, 9-11, 13,  Procurator’s Accounts (1772-80). 

PL5/34/6, 15, 17, 19,  Procurator Accounts (1783; 1787-9). 

PL5/35/1-7, 11-17, Procurator’s Accounts (1790-7). 

PL5/37/1-5, 8, Procurator’s Accounts (1804-5; 1807). 

PL5/49/4, John Geddes: Description of Luoghi funds belonging to the mission, nd.  

PL5/53, Proper Funds of the Company. 

PL5/56/1, Declaration concerning the yearly income of the Roman Catholic clergy in 

Scotland by Charles Maxwell, 28 January 1805. 

PL5/56/5, State of funds belonging to Roman Catholic clergy at 28 January 1805. 

PL5/56/11, Claim for Exemption from the Duty of Dividend on behalf of Friendly societies 

and charitable institutions, 5 April 1806.  

PL5/58/3, Charles Maxwell to Henry MacKenzie, Comptroller of Taxes in Scotland, 18 

January 1808. 

PL5/59/3, Matt Winter, Secretary, Office of Taxes, London to H. MacKenzie, 19 December 

1809. 

PL5/59/7, Property tax on the whole of our funds, 1806-10. 

PL6/9/1, The Temporal Goods of the Three Vicariates. 
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PL6/9/3, Bishops Andrew Scott & Ranald MacDonald to Bishop Alexander Paterson, 14 

August 1828. 

PL6/9/4, Bishop James Kyle to Bishops Alexander Paterson & Ranald MacDonald, 14 August 

1828. 

PL8/16/7, James Carney’s testament, 1728. 

PL8/30/4, Disposition of Andrew Hackett in favour of the Mission, 1747. 

PL8/71/6, Ann Warick, Warick Hall, Cumberland: instruction regarding payment of her 

legacies, 11 August 1772. 

PL8/73/1, Last Will and Testament of James Cowie. 

PL8/77/10, Last Will and Testament of Thomas MacPherson. 

PL8/77/16, Will of Helen Grant or Stuart, Belnoe, 10 February 1844. 

PL8/81/16, Vicars Apostolic: Obligation to the Society of Jesus for money delivered up to the 

Scots Mission on dissolution, 1775. 

PL8/83/3, Bishop Kyle, Elgin to Mary Irvine: obligation to pay her an yearly interest in 

respect of money lodged with him, 28 December 1829. 

PL8/86/1, Mary Irvine, Elgin to Bishop Kyle: bequest to Elgin Mission: instructions etc., 10 

December 1829. 

PL8/86/4, Mary Irvine, Elgin to Bishop Kyle: obligation re: annuity, 8 March 1836.  

PL8/94/4, Peter J Grant About legacies from Donald McHardy and Mary McIntosh to 

Glengairn and Braemar respectively, 1 June 1870. 

PL8/94/13, Excerpt from settlement of the late Alexander Stewart Junior, Writer in Huntly, 

1866. 

PL53/28/12, Rattray to Cameron, 4 May 1810. 

SM6/28/2, Apostolic Letter of Our Most Holy Father in Christ, Leo XIII by Divine 

Providence Pope, By which the Episcopal Hierarchy in Scotland is Restored, 1878. 

SM15/2/6-7, Bishop Hay Pastorals, 14 June 1793; 12 July 1793. 

SM10/19/1, John Carmont: printed circular giving precise facts and figures regarding the 

Mitchell Fund, n.d. 

SM10/19/8, William Turner, Dumfries: printed circular giving the clergy’s opinion on the 

Mitchell Trust, 1884.  

SM10/19/13, Excerpta di Lettere: on legal process and Rome’s decision, 1886. 

SM10/19/10, Extracts from letters lay and clerical concerning the Mitchell Trust.  

SM10/43/1-2, 4-14, 16-20, Interest to the Bishop of the Northern District (1 July 1845; 24 

June 1846; 26 December 1846; 2 June 1847; 3 January 1848; 23 June 1848; 30 December 

1848; 2 July 1849; 27 June 1850; 24 December 1850; 23 June 1851; 26 December 1851; 22 

June 1852; 21 December 1851; 25 June 1853; 22 December 1853; 4 June 1854). 

SM15/4/1 Pastoral Letter of the Bishops and Vicars Apostolic in Scotland announcing their 

intention to institute a General Method of Collection throughout their respective districts, 

1840. 

 

Scots College Archives, Rome 

 

13/87, Bishop Andrew Scott to Paul McPherson, 27 November 1839. 

17/319, 324 & 326, Strain to Grant, 10 August 1874; 12 November 1874; 2 December 1874. 

23/68, Summary of Contents of Statements to Archbishop Smith on the Missions of Dalkeith, 

Galashiels and Selkirk, 18 October 1885. 

23/69, William Brady to Archbishop Smith, 30 December 1885. 

23/103, Carmont to the British Linen Co., 16 March 1883. 

23/104, Carmont, David St, Blairgowrie, 26 March 1886. 

25/8, Statistioche della Chiesa Cattolica Scozie, 1828 et 1878, December 1878. 
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25/12, Reasons why Edinburgh should be the Residence of the Scottish Metropolitan, John 

Strain 1877.  

25/18, Memorandum, John Stain 1878. 

25/134, Relazione di Monsig. Bewick Vescovo di Hexham e Newcastle sulla divisione dei 

beni della Scozia. 

25/139, J. Clapperton to William Smith, 17 February 1883. 

25/146, Metropolitan Chapter of Archdiocese to Cardinal Simeoni, 10 November 1886. 

25/154, Bishop of Galloway to Bishop of St Andrews, 5 July 1888.  

25/155, Minutes of Meetings of Archbishops and Bishops of Scotland, 17 and 18 July 1888. 

25/169, Letter to Cardinal Prefect of Propaganda 14 February 1890. 

61/10, Donald Gordon Stuart, Deed, 1887. 
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