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Abstract

In the nineteenth century, Scottish Catholic priests were not simply trained; they were
made. Preferably selected and intensely trained since boyhood, seminarians — priests-
to-be — were set on a lengthy career path which expected them to become exemplary
Christians, brilliant scholars, disciplined (celibate) males, loyal subjects of the Pope,
and approachable ‘fathers’ to their parishioners in a Presbyterian country historically
unsympathetic to their faith. By the time they left the seminary system they had been
thoroughly transformed: from children to adults, from boys to men, from students to
professionals and from, in many cases, labourers’ and shoemakers’ sons to gentlemen.
Aspects of their lives were permanently affected by the process of moulding them into
missionary priests in an immersive environment in a foreign country. But regardless
of their unique experience, seminarians have rarely been the focus of historical
scholarship.

This thesis examines the lives and the social identities of a subsection of the
Scottish Mission’s seminarians: those trained on French soil between 1818 and 1878
inclusive. It uses the prosopographical method to analyse the lives of a population of
225 France-trained individuals before, beyond and during their study migration
abroad. It details the system for the education of missionary priests for Scotland before
concentrating specifically on France and the post-Revolution setting of the students’
further studies there, previously undocumented by historians. It addresses the Gallican
and Sulpician peculiarities of the French ecclesiastical culture reigning at the
seminaries and the impact of the instability of the host society on the Scots
seminarians. By using the lenses of gender, class, nation and race, it addresses different
intertwining facets of this experience, elaborating on these lives through the concept
of belonging.

This thesis makes a significant contribution to scholarship on Roman Catholic
priesthood, seminary education and Scots Colleges abroad. The individual seminarian
lives highlight the paradoxical nature of a Roman Catholic clerical education, designed

to mould individuals into cosmopolitan priests for the Scottish Catholic Mission.



Lay Summary

Priests-in-training have rarely been the focus of historical scholarship. Preferably
selected and intensely trained since boyhood, seminarians were set on a lengthy career
path which expected them to become exemplary Christians, brilliant scholars,
disciplined men, loyal subjects of the Pope, and approachable ‘fathers’ to their
parishioners. They were educated with the awareness that they were to serve
congregations in a Presbyterian country. By the time they left the seminary system
they had been thoroughly transformed: from children to adults, from boys to men, from
students to professionals and from, in many cases, labourers’ and shoemakers’ sons to
gentlemen. Aspects of their lives were permanently affected by the process of
moulding them into missionary priests in an immersive environment — a significant
portion of their studies taking place in a foreign country.

This thesis examines a group of 225 Scots seminarians who trained in France at any
point between 1818 and 1878. It inspects the lives of these individuals before, beyond
and during their stay abroad, and concentrates on their identifications and loyalties and

the impact their studies had on them.
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Introduction

Here it may be remarked that his long residence in the French capital — ten
continuous years — left noticeable traces on his character all his days. [...] It
goes without saying that he was an accomplished French scholar. He retained
an unbounded admiration for the French ecclesiastical training, and in
conversation he loved to dwell pleasantly on many an incident in his college
life.!

Robert Clapperton was born in the summer of 1831 into a Roman Catholic merchant
family in Fochabers. A village situated in the Enzie on the eastern bank of the river
Spey, it was located in an area that was one of the traditional Catholic strongholds in
Scotland. During his childhood, it was decided that he should become a priest. He was
sent to Aberdeenshire at age fourteen to begin his studies at the Scots junior seminary,
and it was decided that he could pursue his classical studies at a French junior seminary
the same year. The teenager boarded a ship and travelled to the North of France, from
where he made his way to Paris. There, he was admitted to a junior seminary at
Vaugirard near the outskirts of the French capital. Working on the classical curriculum
in an international setting, he remained at the French establishment for five years.
There were no interruptions during which he could have made a journey to Scotland,
even though he received news of the death of his mother in 1852. At age twenty, he
moved on to St Sulpice, a famed Parisian senior seminary, for two years of philosophy,
followed by two years of theological study. At the minimum age of twenty-four, in
May 1856, he was ordained in Paris as a priest for the Scottish Mission. That July, he
travelled back to Scotland in order to begin his career as a missionary priest in
Dumfries, over two hundred miles from his place of birth. The fourtneen-year-old had
spent ten years abroad and grown into a young man. He began his career in earnest
upon his return, having just turned twenty-five.?

Robert Clapperton and his fellow Scottish Catholic priests in the nineteenth

century, were not simply trained; they were made. Ideally selected and intensely

! See Appendix 4: Biographical Catalogue: ‘Clapperton, Robert (1831-1906).
2 SCA: CB/4/3 (Aquhorties Student Register); SPC: Census 1841: Bellie, RD 126-00, 001-005.



trained since boyhood, most seminarians — priests-to-be — were set on a lengthy career
path which expected them to take on an ambitious number of roles. The priests were
to be exemplary Christians, brilliant scholars, local figures of authority and loyal
subjects of the Pope, but they were also expected to be disciplined (and celibate) males
and approachable ‘fathers’ to their parishioners. The multifaceted role was even more
so in the northern peripheries of Roman Catholic Christendom where priests were
trained with the awareness that they were to serve congregations in a Presbyterian
country historically unsympathetic to their faith. In most cases sponsored financially
by the Scottish Mission (or the ‘Scots Mission’), the seminarians were expected to
swiftly complete their studies — including a foreign facet of significant duration — and
live long, productive lives as labourers to the Roman Catholic Church in Scotland. By
the time they left the seminary system they had been thoroughly transformed: from
children to adults, from boys to men, from students to professionals and from, in many
cases, labourers’ and shoemakers’ sons to gentlemen. The young men often retained a
strong sense of national, ethnic or cultural belonging and remained in touch with their
biological families. However, these aspects of their lives were permanently altered by
the process of moulding them into missionary priests in the immersive environment of
the seminary — usually first in Scotland and then abroad. While Robert Clapperton’s
(1831-1906) ten-year stay in Paris was unusual in its length, his experience highlights
the formative nature of this process of priest-making. The seminary experience
resulted in a web of social identifications which this thesis will attempt to unravel.
Scottish Catholics had well-established bases in continental Europe by the late
eighteenth century. Since the Reformation of 1560, Catholicism had to survive
underground and elite-level higher education was simply not available closer to home.
The academic education necessary for the making of the priest — the classical
curriculum followed by theological studies — was to be acquired in countries more
sympathetic to their faith. A tradition of further study in continental Europe developed,
complete with the founding and maintenance of specific educational establishments,
‘Scots Colleges’. A cosmopolitan education and the fluency in a foreign language were
considered advantageous, even if they offered little practical instruction on how to
serve scattered congregations in Scotland. This training was costly, included

precarious travel, was difficult to manage directly from Scotland, and was vulnerable



to military, social and political crises in the host country. Yet, the benefits outweighed
the negatives, and continued to do so even after the restrictions to the training of priests
in Scotland were lifted.

By the nineteenth century, the training bases abroad included two Scots Colleges
(one in Rome and one in Valladolid, Spain), a monastery seminary in Regensburg
(‘Ratisbon’), and a collection of French junior and senior seminaries that admitted
Scots seminarians. Additionally, the College of Propaganda Fide in Rome received the
occasional student. None of the study locations appear to have been specific to any of
the Scottish Mission Districts,® but Rome was a particularly prestigious study location
due to its geographical closeness to the Holy See. However, France, too, held a special
place in the hearts and minds of many Scots. The Auld Alliance created a special
relationship between France and Scotland, but Robin Eagles has found that there
existed an even more far-reaching ‘love affair’, even during the Napoleonic wars.*
Paris, in particular, retained an aura of splendour to the British.®> French remained ‘the
fashionable language’,® and among the English aristocracy ‘abroad’ could even act as
a synonym for France.” In this thesis, France is used as a starting point for the
investigation of the future priests of the Scottish Mission. A completely
straightforward and uneventful study path appears to have been the exception rather
than the norm in nineteenth-century Europe, and France is particularly interesting due
to its many revolutions (1830, 1848, 1870) which had direct consequences to the
seminarians’ studies and, potentially, their future careers in Scotland.®

The Roman Catholics in Scotland had been an excluded and marginalised minority,
unable to practice their religion officially for more than two centuries. The
geographically marginal Scottish Mission was an enterprise of its own, fully separate
from both the Irish and the English equivalent. Marginalised and excluded from the

affairs of the Protestant state, Catholicism was forced to adapt. The ‘Mission’ status

8 Further research and a greater sample might reveal patterns not visible here.

4 Robin Eagles, ‘Beguiled by France? The English Aristocracy, 1748-1848°, 71, in Laurence Brockliss
and David Eastwood (eds), A Union of Multiple Identities: The British Isles, ¢.1750-¢.1850
(Manchester, 1997), 60-77.

% lbid., 67.

6 SCA: OL/1/29/7, Archibald Chisholm to Bp Scott, Inverlochy 7 Nov 1839.

" Eagles, ‘Beguiled by France?’, 74.

8 These are further explored in Chapter 1.



signified that the government of the Roman Catholics in the area was under the care
of vicars apostolic rather than a domestic hierarchy of appointed Bishops and
Archbishops, answering directly to the Sacred Congregation for the Propagation of the
Faith in Rome (often referred to simply as ‘Propaganda’). This status would not be
changed to that of a ‘Church’ until the hierarchy was officially restored by the Pope in
1878.°

Catholic historian Sheridan Gilley has characterised the nineteenth century as ‘a
period of paradox in the history of the Roman Catholic Church’.!® The organisation
was forced deal with rapid growth and religious revival, but also continuing religious
and denominational persecution. It endured strife from within and without, but also
political and military attacks to its very heart in Rome. Likewise, the Roman Catholic
Missions of Great Britain continued to experience internal and external challenges in
the course of the nineteenth century.! Following the initial minor concessions made
in 1793 by the first Relief Act for Scotland, the Roman Catholic Emancipation Act of
1829 (this following shortly from the repeal of the Test and Corporation Acts), secured
Catholics an official place in the affairs of the state. Around 1755, there were
approximately 33,000 Catholics in Scotland (around 2.6 per cent of the population),
most of whom were based in the counties of Inverness, Argyll, Banff and Aberdeen.*?
However, in the course of the nineteenth century, the Catholic population of Scotland
grew substantially: by 1878, the population had increased to around 350,000, about
nine per cent of the total population of Scotland.* By 1851 the vast majority of
Catholics in Scotland were now based in the industrial South-West, in and around
Glasgow.* The increase was largely due to migration from within Britain. Great

numbers of poor Irish migrants crossed the Irish Sea and settled permanently in the

% See Appendix 2 for a list of the vicars apostolic of the Scottish Mission in office between 1818 and
1878.

10 Sheridan Gilley, ‘The Papacy’, 13, in Sheridan Gilley and Brian Stanley (eds), The Cambridge
History of Christianity: World Christianities c. 1815 — ¢. 1914 (Cambridge, 2006), 13-29.

11 David Hempton, ‘Religious Life in Industrial Britain, 1830-1914°, 312, in Sheridan Gilley and W. J.
Sheils (eds), A History of Religion in Britain: Practice & Belief from Pre-Roman Times to the Present
(Oxford, 1994), 306-321.

12 James Darragh, ‘The Catholic Population of Scotland since the Year 1680°, 59 (Appendix II), in IR
4/1 (1953), 49-59.

13 Stewart J. Brown, Providence and Empire: Religion, Politics and Society in the United Kingdom
1815-1914 (Harlow, 2008), 267.

14 Darragh, ‘The Catholic Population of Scotland since the Year 1680°, 59 (Appendix II).



Western District of the Scottish Mission, especially after the Great Irish Famine in the
1840s.%® The impoverished Scottish Mission was forced to adapt and provide priests
to see to the spiritual needs of the largely Catholic and mostly penniless migrant
communities. Due to these rapid and highly visible changes in the demographics of
Scotland, Catholicism was also accused of being detrimental to progress.® The
differences in language and worship alienated Scottish Catholics as well as Protestants,
and not even the Catholic clergy was immune to prejudiced attitudes towards the Irish,
distrusting Irish-born and Irish-trained priests who were thought to be spreading
dangerous political ideas.!” These fears, not all of which were unfounded, discouraged
the Mission from accepting more frequent support from across the Irish Sea, even
though necessity often demanded it. Further challenges arose from the attitudes to
Scottish Catholics in Scotland. The apparently questionable Scottishness and
Britishness of Scottish Catholics begs further attention.

Suspicions as to where the Catholics’ loyalties lay remained deeply ingrained in the
non-Catholic population. British Catholics were suspect as they maintained a double
allegiance: to civil state and the sovereign, but also to the Pope. The Holy Father, at
this point, was not simply a spiritual authority.’® The Catholics seemed more
threatening in their growing visibility and foothold in the everyday affairs of the
nation, especially after the Great Disruption of 1843 and the resulting division and
splintering of the Church of Scotland. The declaration of papal infallibility and the
Restoration of the English Hierarchy in 1850 precipitated anti-Catholic fervour in
response to what was dubbed ‘papal aggression’. The environment in which the
Scottish Catholic Mission operated was generally hostile; this heightened the need to
contribute to Scottish society and to be seen to do so. Although Linda Colley’s famous
study has suggested that British identity developed as an essentially anti-Catholic and

an anti-French one,'® it has been convincingly argued by S. Karly Kehoe, among

15 For an overview of the Irish in Britain, see for example Donald M. MacRaild, The Irish Diaspora in
Britain, 1750-1939, 2" edn (Basignstoke, 2011).

16 Edward Norman, ‘Church and State since 1800°, 277-278, in Gilley and Sheils (eds), A History of
Religion in Britain, 277-290.

17 See Chapter V.

18 See Brown, Providence and Empire, 272. See also Norman, ‘Church and State since 1800°, 277.

19 See Linda Colley, Britons: Forging the Nation 1707-1837, rev. edn (London, 2012).



others, that Scottish Catholics were actively redefining their identities in a way that
would allow them to contribute to the nation and the empire.®

Combined with the ongoing industrialisation and urbanisation, the formerly-
homogeneous face of Scottish Catholicism was radically altered in the course of the
nineteenth century.?* While the small Mission of Scotland faced challenges, the new
century was also full of promise and led to increasing numbers of new schools and
churches, but also religious societies, orders and institutions. High-profile conversions
in the wake of the Oxford Movement provided a boost for wider Catholic self-
confidence, but also patronage that the Mission so sorely needed.?? The number of
secular priests rose in the latter half of the nineteenth century from only around 100
clergymen in 1850 to around 200 in 1870.% By 1910, Scottish Catholics were served
by a body of 540 priests.?* This does not only imply that the Scottish Mission (and
Church) required more labourers as their congregations grew, but also that it found
ways to support higher numbers of clergy.?® Alongside the numbers of congregants,
the number of Roman Catholic religious and voluntary organisations for females also
rose rapidly, giving the church development around the mid-century an increasingly
gendered form.?® The seminarians and their identities at the centre of this thesis fit into
this complex picture.

Assessing the seminarians’ experience through the lenses of gender, class, nation
and ‘race’, this thesis will offer an insight into a multifaceted experience not available

to many. It will also draw from a collection of the students’ life stories, examined by

205, Karly Kehoe, Creating a Scottish Church: Catholicism, Gender and Ethnicity in Nineteenth-
century Scotland (Manchester, 2010), 1-2. See also John McCaffrey, ‘Roman Catholics in Scotland in
the 19" and 20" Centuries’, 277, in Records of the Scottish Church History Society 21 (1983), 275-
300.

2L David McRoberts, ‘The Restoration of the Scottish Catholic Hierarchy in 1878, 3, in idem (ed.),
Modern Scottish Catholicism 1878-1978 (Glasgow, 1979), 3-29.

22 See W. Gordon Gorman, Converts to Rome: A List of about Four Thousand Protestants Who Have
Recently Become Roman Catholics (London, 1885); Bernard Aspinwall, ‘The Formation of a British
Identity within Scottish Catholicism, 1830-1914°, 274, in Robert Pope (ed.), Religion and National
Identity: Wales and Scotland c¢. 1700-2000 (Cardiff, 2001), 268-306.

23 Bernard Aspinwall, ‘Catholic Devotion in Victorian Scotland’, 33, in Martin J. Mitchell (ed.), New
Perspectives on the Irish in Scotland (Edinburgh, 2008), 31-43.

24 Ibid.

25 Not all of these ways sustainable: loans taken during the second half of the nineteenth century
meant that ‘massive debts would linger well into the twentieth century’. Darren Tierney, ‘Financing
the Faith: Scottish Catholicism 1772 - c. 1890’ (2014), 9. An unpublished University of Aberdeen
doctoral thesis. Personal copy accessed with the kind permission of the author.

% Kehoe, Creating a Scottish Church, 49.



using the method of prosopography. These brief biographies are also collated in a
biographical catalogue to facilitate further research.?’ Although based on an
examination of those trained in France, the conclusions of this thesis are broadly
applicable to the Mission’s other seminarians who completed the foreign aspect of
their training elsewhere. It will also address a number of wider themes including
history of education, boarding schools, elite-making, internationalism and the
corresponding identities. It examines not only unusual lives, but also the system by
which priests were made, specifically to meet the changing needs of Scottish Catholics

in the nineteenth century.

Literature Review

Today, there is no apparent conflict between being a Catholic and being Scottish.
Unlike in the early decades of the nineteenth century and long after, Catholics have
been integrated and accepted into Scottish society.?® Significant headway has been
made in the last six decades to contribute to a body of scholarship that goes beyond
antiquarianism and narrative, especially on the pages of The Innes Review, a journal
dedicated for this purpose from 1950 onwards.?® Yet the history of Scottish
Catholicism remains under-researched and insular. S. Karly Kehoe has pointed out
that, lamentably, it has been detached from the mainstream regardless of its
significance to the development of Presbyterian Scottishness.®® Raymond Boyle and
Peter Lynch have reminded us of the significance of the Catholic Church to ‘Scotland,
the Scots and Scottish identity’ through its reciprocal shaping of ‘the specific political,
economic and cultural contours’ characteristic of Scotland and Scottishness.®! Treating

the history of Scottish Catholicism as additional to the history of Scotland would not

27 See Appendix 4.

28 Raymond Boyle and Peter Lynch, ‘Introduction: Catholicism and Scottish Society’, 4, in idem (eds),
Out of the Ghetto? The Catholic Community in Modern Scotland (Edinburgh, 1998), 1-10.

29 Darren Tierney, S. Karly Kehoe and Ewen E. Cameron, ‘The Scottish Catholic Archives and
Scottish Historical Studies’, in The Innes Review 65/2 (2014), 79-94.

30 Kehoe, Creating a Scottish Church, 2.

81 Raymond Boyle and Peter Lynch, ‘Conclusion: The Future of Catholic Scotland’, 199, in idem
(eds), Out of the Ghetto? The Catholic Community in Modern Scotland (Edinburgh, 1998), 193-199.



be sufficient. Without the Catholic facets of the story, the Scottish story is not only
incomplete; it is misleading.

In terms of Scottish Catholic seminary education, numerous studies focusing on the
educational establishments have paved the way for more student-focused studies. An
important overview has been given by Christine Johnson in her Developments in the
Roman Catholic Church in Scotland 1789-1829.%2 The longer-lived seminaries abroad
have been investigated to a varying degree, mostly in the form of historical
monographs on the institutions. The Spanish Scots College, which moved from Madrid
to Valladolid in 1771, has been examined by Maurice Taylor in 1971; the “Scottish’
Benedictine monastery-seminaries in Germany have been examined by Mark
Dilworth;** the history of Scots College Paris until its closure has been completed by
Monsignor Halloran in 1997;% and finally, Raymond McCluskey has edited an
anniversary edition of essays on Scots College Rome in 2000.% Scots College Douai
is yet to receive a dedicated volume. While these works have established the
significance of these individual colleges to the Scottish Mission in the form of their
alumni, the emphasis has been on the institutional narrative and the story of those in
charge of these establishments. Many of the Irish and English equivalents — which
stemmed from operations with a completely different ‘role, position, importance and
profile’ to those in Scotland®” — have also been explored, the Irish Colleges in greater
focus.®® These publications follow a similar pattern to their Scottish counterparts and
have tended to concentrate on individual institutions. Undoubtedly this stems from the

availability and accessibility of archival materials, the varied language of research,

32 Christine Johnson, Developments in the Roman Catholic Church in Scotland 1789-1829
(Edinburgh, 1983), esp. ch. 7.

33 Maurice Taylor, Scots College in Spain (Valladolid, 1971).

34 Mark Dilworth, The Scots in Franconia (Edinburgh, 1974).

% Brian M. Halloran, The Scots College Paris, 1603-1792 (Edinburgh, 1997).

3% Raymond McCluskey (ed.), Scots College Rome, 1600-2000 (Edinburgh, 2000).

37 Raymond Boyle and Peter Lynch, ‘Introduction: Catholicism and Scottish Society’, 3, in idem (eds),
Out of the Ghetto? The Catholic Community in Modern Scotland (Edinburgh, 1998), 1-10.

38 See, for example, the recent examples of Patricia O’Connell, The Irish College at Santiago de
Compostela, 1605-1769 (Dublin, 2007), and an edited collection of essays by Daire Keogh and Albert
McDonnell (eds), The Irish College, Rome, and Its World (Dublin, 2008). An overview of all the Irish
colleges abroad has been completed by Cathaldus Giblin in his ‘The Irish Colleges on the Continent’,
in Liam Swords (ed.), The Irish-French Connection, 1578-1978 (Paris, 1978), 9-20. For a more
focused look on the Irish Colleges in France, see Tomas O Fiaich, The Irish Colleges in France
(Dublin, 1990). Liam Chambers’ work on the Irish College in Paris is also available through Centre
Culturel Irlandais: Liam Chambers, ‘The Irish Colleges in Paris, 1578 - 2002: History’ (2012).



specificity of funding obtained, and practical reasons of time and enormous scope.
However, the most recent contribution on literature on the Scots Colleges abroad by
Tom Mclnally, published in 2012, analyses all the Scots Colleges abroad from 1575
until 1799 as the ‘sixth Scottish university’.*® This is a valuable contribution to the
early modern history of the Colleges, but it is of limited use when discussing
peculiarities of the nineteenth century.

While the institutional significance of the Scots Colleges to Scottish Catholicism is
well-established, the members of the student body have hitherto drawn attention
primarily when they went on to do extraordinary things. A notable exception is Liam
Chambers’ overview on the Irish College.*® While this is still a work in progress,
Chambers has quantitatively analysed those who attended between 1832 and 1939,
producing a data set of 2,100 of both clerical and non-clerical students.** This is
building upon his earlier work on early modern Irish fondations and boursiers in
Paris,*? and indicates a new focus on the macro and the demographic. In terms of the
micro, Lisa Curry’s transcriptions introduced in ““My Dear Nephew”: Letters to a
Student Priest” have also opened the door to further interest in the social history of
seminary education.”® On an international scale, the priest has received considerable
interdisciplinary scholarly attention, but historical studies of priests-to-be are harder
to come by. Jean-René Chotard’s monograph Seminaristes... Une Espéce Disparu?,
which examines the history of a junior seminary in France between 1822 and 1966,
was published forty years ago.** The most comprehensive sociological study on
priests, including their formation, remains Andrew Greeley’s The Catholic Priest in

the United States: Sociological Investigations.* Written forty-five years ago, there is

39 Tom Mclnally, The Sixth Scottish University: The Scots Colleges Abroad, 1575-1799 (Leiden,
2012).

40 See Liam Chambers, ‘Creating a Clerical Elite: The Students of the Irish College, Paris, 1832-
1939°, an unpublished conference paper given at the Irish Elites in the Nineteenth Century’,
Conference of the Society for the Study of Nineteenth Century Ireland, Institute of Irish Studies,
University of Liverpool, 30 June - 1 July 2011. Accessed with the kind permission of the author.

4 1bid., 2.

42 See Liam Chambers, ‘Irish Fondations and Boursiers in Early Modern Paris, 1682-1793”, in Irish
Economic and Social History 35 (2008), 1-22.

43 See Lisa Curry, ‘““My Dear Nephew”: Letters to a Student Priest’, in IR 59/1 (2008), 49-76.

44 See Jean-René Chotard, Seminaristes... Une Espéce Disparu? Histoire et Structure d’un Petit
Séminaire Guérande (1822-1966) (Sherbrooke, 1977).

4 Andrew Greeley, The Catholic Priest in the United States: Sociological Investigations (Washington,
1972).



room for a further inquiry. Marie Keenan’s sociological inquiry into child sexual abuse
is one of the few that analytically touches upon seminaries from an academic point of
view.*® The initial psychological challenges of priestly life have been examined, for
example, by David K. O’Rourke,*” and while they are not the focus of this essay,
interesting comparisons can be drawn.*® However, it is the history of elite education
that might be most relevant when explaining this experience.

Seminary education (like most elite-level education at this time) took place in
single-sex boarding institutions. The main assumption is that this kind of education
had an impact beyond its academic content. Ciaran O’Neill, who has examined Irish
Catholic schooling in England in the second half of the nineteenth century, has pointed
out that even though such an experience was ‘likely to have made a significant impact’,
measuring the specific effect of an education abroad is difficult.*® Although our
answers can never be comprehensive, we may be able to draw attention to certain
patterns discernible in Scottish seminarian education. For example, the seminaries in
France were, without exception, boarding schools. Erving Goffman’s idea of a ‘total
society’ is evoked to assess the impression left by the experience of education abroad.*
It is not in the scope of this thesis to discuss Jungian psychoanalyst Joy Schaverien’s
ideas about ‘boarding school syndrome’.>! However, the effects of removal from home
and insertion into a total institution undoubtedly had an impact on developing pre-
adolescent minds. The closely controlled environment paired up with strict discipline
was considered necessary in the creation of priests.

In addition to being comparable to other boarding institutions, these schools can be

seen as ‘tools for reinforcing power relationships and cultural identities’.%? In the

46 See Marie Keenan, Child Sexual Abuse & the Catholic Church: Gender, Power, and
Organizational Culture (Oxford, 2012).

47 David K. O’Rourke, The First Year of Priesthood (Huntington, 1978).

“8 Ralph Gibson has also weighed in on priestly education in his A Social History of French
Catholicism, 1789-1914 (London, 1989), esp. ch. 3, ‘The Secular Clergy’, 56-103.

49 Ciaran O’Neill, Catholics of Consequence: Transnational Education, Social Mobility, and the Irish
Catholic Elite 1850-1900 (Oxford, 2014), 4, 2.

50 See Erving Goffman, Asylums: Essays on the Social Situation of Mental Patients and Other Inmates
(New York, 1961).

51 Her most recent book on the subject appeared in 2015. See Joy Schaverien, Boarding School
Syndrome: The Psychological Trauma of the 'Privileged’ Child (London, 2015).

52 Abigail Gundlach Graham, ‘The Power of Boarding Schools: A Historiographical Review’, in
American Educational History Journal 39 (2012), 467.
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nineteenth century, an immersive boarding school experience functioned as an
indicator of ‘elite’ education.>® Pierre Bourdieu’s ideas about ‘cultural capital’ are
helpful in addressing the consequences of the experience.> The socio-economic status
of the priest was a complicated one, but all aspirants to priesthood were encouraged to
think of themselves as gentlemen. The elite status of the seminarians was strongly
enforced and nourished in these institutions which offered a seminary education
distinctly elite in curriculum, cost and cosmopolitanism. The horseshoe pattern of this
study migration — from the European periphery to the relative centre and back — was
designed to efficiently produce a new generation of priests for the Mission in Scotland,
but other than that it differed remarkably little from the standard genteel education.

In exploring the experience of being educated abroad, this study is as much about
crossing borders as it is about education. Going abroad was not (always) about
academic aspirations, but ‘about acquiring an international education of high quality
and high status’.>® After the completion of the studies, the seminarian was not only
educated according to the curriculum, but in a wider sense through cosmopolitanism
and cultural capital not to mention fluency in a foreign language. As with Ciaran
O’Neill’s Irish students educated in England, it was not insignificant to the Scots that
they could gain ‘valuable experience of the core in order to position oneself in the
periphery’.>® This was comparable to the eighteenth-century rite of passage to the
wealthy, the Grand Tour.>’

Although based on an examination of those trained in France, this thesis allows for
generalisations on the Mission’s other seminarians, trained elsewhere, as well as
several wider themes including history of education, boarding schools, elite-making,
internationalism and the corresponding identities. It examines not only a number of
unusual lives, but also the system by which priests were made, specifically to meet the

changing needs of Scottish Catholics in the nineteenth century.

53 O’Neill, Catholics of Consequence, 16.

5 See Pierre Bourdieu, ‘Okonomisches Kapital, kulturelles Kapital, soziales Kapital’, in Reinhard
Kreckel (ed.), Soziale Ungleichheiten (Gottingen, 1983), 183-198.

%5 O’ Neill, Catholics of Consequence, 3.

%6 |bid., 3-4.

57 | bid.
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Theoretical Framework: Identity and Belonging

At the seminaries, in Scotland and elsewhere, the seminarians were taking part in the
process of ‘becoming’ priests. The process was gradual and imposed. Throughout their
studies the seminarians were learning to identify as priests, already performing the
appropriate roles for priests-to-be. This applied to both those who began their studies
as children as well as the few who found their vocation in adulthood, but it is
particularly the former group that stands out. Trained from childhood, as most priests
in the nineteenth century were, these individuals were not just trained and educated,
but brought up in a way that reflected their future careers. While the career may not
have been for everyone with its rigorous rules and responsibilities, the status achieved
through genteel education and power within their communities was not to be easily
dismissed, even if the financial prospects were poor and the setting an antagonistic
Presbyterian nation. The ways in which these individuals were encouraged to ‘belong’
at the seminary required some adjustment in their intersecting identifications. This is
one of the key foci of this thesis.

‘Identity’ is a much-used catchword today, supposedly understood by all, and part
of our vernacular when addressing current political issues or conversing with one
another. A commonsensical explanation of identity might point out that it relates to
people’s ‘sense of who they “really” are’,>® and it involves perceptions of exclusion as
well as inclusion.® Those who do not share an identity category with an individual are
outsiders, embodying Otherness. But as usually is the case, the concept is not that
straightforward.

In the 1950s Erik H. Erikson coined the expression ‘identity crisis’ in the context
of psychoanalysis.®® The term was taken on in the social sciences, but it quickly

evolved into something rather imprecise by the 1970s.5 Academics discovered and

%8 Arthur L. Greil and Lynn Davidman, ‘Religion and Identity’, 549, in James A. Beckford and N. J.
Demerath 111 (eds), The SAGE Handbook of the Sociology of Religion (London, 2007), 549-565.

59 Ailsa Henderson, Hierarchies of Belonging: National Identity and Political Culture in Scotland and
Quebec (Montreal, 2007), 16.

60 Philip Gleason, ‘Identifying Identity: A Semantic History’, 910, in Journal of American History
69/4 (1983), 910-931. See also Erik H. Erikson, Identity and the Life Cycle: Selected Papers (New
York, 1959).

61 Greil and Davidman, ‘Religion and Identity’, 549.
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rediscovered the concept within their own narrow fields, which is why it is so
notoriously difficult to define in a way that can be accepted across disciplinary
boundaries. In the mid-1980s, Peter Boerner complained that ‘the various disciplines
follow separate paths [...] and no broad survey exists of the various interpretative
approaches’.®? Historians have not been blind to the problems with the term. Most
recently, the ‘promiscuous’ use of the concept has been heavily criticised by Peter
Mandler, who in 2006 stated that ‘identity is only rarely the proper province of the
historian’.%® He complained that researchers too often rely on a sort of ‘historians’ folk
wisdom’ about identity, taken to be true without much methodological and theoretical
scrutiny.® This folk wisdom, he has claimed, has come to include somewhat outdated
(or at least recently challenged and debated) concepts borrowed from other disciplines,
while obliviously ignoring the existence of more recent theoretical debates and
research in those fields. This problem is not exclusive to history.® As an analytical
concept, Margaret Wetherell has claimed, identity remains ‘slippery, blurred and
confused’ and lacks the solidity to stand on its own.®® However, even with its
problems, it is not without its uses.

The troublesome term ‘identity’ has a number of more specific alternatives. Instead
of ‘national identity’, Peter Mandler’s preference is to speak of ‘forms of national
consciousness’.%” Many rather speak of ‘belonging’.%® Rogers Brubaker and Frederick
Cooper concur while also highlighting other available terms such as ‘categorisation’,

‘self-understanding’, ‘social location’, ‘commonality’, ‘connectedness’, or

62 Peter Boerner, ‘Introduction’, 7, in in idem (ed.), Concepts of National ldentity: An
Interdisciplinary Dialogue — Interdisziplindre Betrachtungen zur Frage der nationalen Identitdt
(Baden-Baden, 1986), 7-17.

83 Peter Mandler, ‘What is “National Identity”? Definitions and Applications in Modern British
Historiography’, 271 and 275, in Modern Intellectual History 3/2 (2006), 271-297.

%4 Ibid., 272-273.

85 Andrew Thompson, ‘Nations, National Identities and Human Agency: Putting People back into
Nations’, 18, in The Sociological Review 49:1 (2001), 18-33.

66 Margaret Wetherell, ‘The Field of Identity Studies’, 3, in Wetherell and Mohanty (eds), The SAGE
Handbook of Identities, 3-26.

67 Mandler, ‘What is “National Identity”?’, 276.

8 Paul Jones and Michat Krzyzanowski, ‘Identity, Belonging and Migration: Beyong Constructing
“Others™”, 38, in Gerard Delanty, Ruth Wodak and Paul Jones (eds), Identity, Belonging and
Migration (Liverpool, 2008), 38-53; Nira Yuval-Davis, The Politics of Belonging: Intersectional
Contestations (London, 2011), 10.
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‘groupness’, all of which have slightly different nuances.®® Some of this change in the
use of concepts has already taken place. Toon van Meijl has stated that ‘identity’ has
already been gradually replaced by the notion of ‘identifications’.”®  The
terminological change has been supported by Zygmunt Bauman, among others.’
These alternatives will always be imperfect, but perhaps not to the same extent as the
original.

Social memberships in real or imagined groups are constructed in different terms
from individual selfhoods.”? We do not know what exactly went on in people’s heads,
but we can still look at people’s general sense of belonging. They also provide ‘a focus
for adherence and aspiration’.”* This thesis will show that seminarians were brought
up in a way that made acquisition of a collection of very specific seminarian identities
non-negotiable.

There are a few widely accepted (social) identity categories that have been
intensively studied. These categories are highly unstable,” and they are as much
‘socially constructed in a linguistic economy of difference’ as identity is.’® For the
purposes of academic research, identity categories have long been approached
individually. Themes such as nation and gender are enormous and therefore rare as a
dual field of expertise. The genesis and manifestation of these categories has also
varied enormously, requiring extensive study but also separate analysis.”’

Furthermore, the categories themselves are in flux. They each have an ontological base

% Rogers Brubaker and Frederick Cooper, ‘Beyond “Identity””’, 14-21, in Theory and Society 29/1
(2000), 1-47.

0 Toon van Meijl, ‘Anthropological Perspectives on Identity: From Sameness to Difference’, 64, in
Wetherell and Mohanty (eds), The SAGE Handbook of Identities, 63-81. Nevertheless we have Stuart
Hall helpfully remind us that ‘process of identification’ can be almost as ill-understood as ‘identity’:
Stuart Hall, “Who Needs “Identity”?’, 16, in Paul du Gay, Jessica Evans and Peter Redman (eds),
Identity: A Reader (London, 2000), 15-30.

"1 Zygmunt Bauman, ‘Identity in the Globalizing World’, 11, in Anthony Elliott and Paul du Gay
(eds), Identity in Question (London, 2009), 1-12; Stephen Frosh and Lisa Baraitser, ‘Goodbye to
Identity?’, 164, in idem, 158-169.

2 Anthony P. Cohen, ‘Personal Nationalism: A Scottish View of Some Rites, Rights, and Wrongs’,
803, in American Ethnologist 23:4 (1996), 802-813.

73 Mandler, ‘What is “National Identity”?’, 280.

" Ibid.

5 Linda Martin Alcoff, ‘Introduction: Identities: Modern and Postmodern’, 7, in Linda Martin Alcoff
and Eduardo Mendieta (eds), Identities: Race, Class, Gender and Nationality (Malden, 2003), 1-8.

76 Kimberlé Crenshaw, ‘Mapping the Margins: Intersectionality, Identity Politics, and Violence
against Women of Color’ [1995], 191, in Alcoff and Mendieta (eds), Identities, 175-200.

7 Alcoff, ‘Introduction: Identities’, 2; Linda Martin Alcoff, Visible Identities: Race, Gender and the
Self (Oxford, 2006), 10.
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different from the others, but they are also ‘mutually constitutive in any concrete
historical moment’.”® Each content area may use different methods, priorities and
theories, and much of the time the approach can be justified. However, working with
just one identity category can be reductive and prompt the accusation of ignorance
regarding the complexity and multiplicity of social identities.”® Effective
intersectionality in research remains a challenge. In 2006 Peter Mandler complained
that the study of national identity ‘rarely juxtaposes other identities’, even though
‘other group identities might complement or even substitute’ national identification.
Intersectional studies are still relatively rare, but they are proliferating.! While we can
agree that people themselves should not be reduced to one category at a time,® and
that our categories are provisional at any given time, from an analytical perspective
we are forced to divide the indivisible.®

The practice of ‘classifying research on identity into single “layers™ remains the
customary approach, regardless of its impediments.®* These layers can provide a
supportive framework for a complex subject matter, and a helpfully discriminating
lens through which to regard different dimensions of the seminary experience. The
Scottish Mission’s seminarians were forced to consolidate their developing maturity,
manliness, professional identity, and Scottishness and Britishness as well as Irishness
and regional identities with the Frenchness of their experience.

This thesis will look through the four rough lenses of gender, class, nation and
‘race’. While these concepts are complex and each have a long history, they can still
be helpful to a social historian by helping us focus on different aspects of the

experience without losing sight of the whole. These thematic lenses seep into and feed

8 Yuval-Davis, The Politics of Belonging, 7.

" Deborrah E. S. Frable, ‘Gender, Racial, Ethnic, Sexual, and Class Identities’, 139, in Annual Review
of Psychology 48 (1997), 139-162.

8 Mandler, ‘What is “National Identity”?’, 296-297.

81 See for example Crenshaw, ‘Mapping the Margins’; Glenda Sluga, ‘Identity, Gender, and the
History of European Nations and Nationalisms’ [1998], in Anthony D. Smith and John Hutchinson
(eds), Nationalism: Critical Concepts in Political Science, vol. IV (London, 2000), 1542-1570; Yuval-
Davis, The Politics of Belonging.

82 For a good overview of intersectionality, see for example Rita Kaur Dhamoon, ‘Considerations on
Mainstreaming intersectionality’, in Political Research Quarterly 64/1 (2011), 230-240.

8 Ulrike Hanna Meinhof and Dariusz Gdasinski, The Language of Belonging (Basingstoke, 2005), 2.
8 Ashmore, Deaux and McLaughlin-Volpe, ‘An Organizing Framework for Collective Identity’, 109.
See also Jodi A. Campbell, Elizabeth Ewan and Heather Parker, ‘Introduction’, 6, in idem (eds), The
Shaping of Scottish Identities: Family, Nation, and the Worlds Beyond (Guelph, 2011), 1-10.
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one another. However, they are used in this thesis as a way of organising rich and
complex material that can clarify the France-trained seminarians’ complicated identity
stances for most of the nineteenth century. While all of the categories require some
significant theoretical qualification, this was deemed necessary in order to understand
the complexities of these intersectional identities in the nineteenth century. A
chronological approach would not have been ideal in terms of teasing out the different
aspects of the experience, even if it might have been more focused on the individual
lives. Even with all their weaknesses, gender, class, ‘race’ and nation provide a helpful
way of observing some aspects of the complexity of lived experience. Although group
membership does not equal identification with the group or make all group members
the same,® the seminarian life for those training for the Scottish missionary priesthood
in France had some commonalities which can be grasped with the help of the correct
tools.

Methodological Framework and Sources

This thesis benefits from the prosopographical research method.® It involves the
creation of a structured body of data relating to a group of individuals with at least one
shared characteristic, followed by analysis. Its first systematic practitioner is
considered to be Theodor Mommsen, whose Prosopographia Imperii Romani
(published in instalments in the late 1890s) took the form of a collection of biographies
of notables of the early Roman Empire. Following Mommsen, the approach has been
widely used throughout the twentieth century, predominantly in the history of classical
antiquity.®” However, the approach is far from archaic.

While holding an established place in historiography, prosopography seems to be
experiencing resurgence. Towards the end of the century and the beginning of the new

millennium, an increasingly varied selection of historians have engaged with the

8 Kwame Anthony Appiah, ‘The Politics of Identity’, 15, in Daedalus 135:4 (2006), 15-22.

8 Dion C. Smythe, ““A Whiter Shade of Pale”: Issues and possibilities in Prosopography’, 129, in K.
S. B. Keats-Rohan (ed.), Prosopography Approaches and Applications: A Handbook (Oxford, 2007),
127-137.

87 For an overview, see Averil Cameron (ed.), Fifty Years of Prosopography (Oxford, 2003).
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method.28 Although what the term prosopography means has changed in the last
hundred years, much written in the last five decades is still relevant.?® Highlighting
this rekindled (and continuing) interest is a large number of prosopographical studies
in the field of history completed in the last two decades — there are a number of pockets
within European scholarship engaging with the method, even if one only looks for
studies concentrating on clergymen since the mid-1990s.%°

The approach is particularly well-suited for research on the Christian clergy. Long
before the more widespread professionalisation of the nineteenth century, the clerics
of the major Churches had their education and work centrally supervised. The
existence of hierarchical national and transnational Church organisations enabled
relevant records pertaining to their clerics to be collected, organised, held and
investigated (more or less) centrally. In most cases, there exists a good collection of
historical sources to examine, albeit always within one religious denomination at a
time. The clerics within a Church were also public men, minor celebrities known in
their respective local communities, frequently prominent in local politics as well as

present in their congregants’ key rites of passage. They were often powerful even when

8 Koenraad Verboven, Myriam Carlier and Jan Dumolyn, ‘A Short Manual to the Art of
Prosopography’, 43, in Keats-Rohan (ed.), Prosopography Approaches and Applications, 35-69.

8 This includes the 1971 benchmark article by Lawrence Stone addressing its strengths and
weaknesses. See Lawrence Stone, ‘Prosopography’, in Daedalus 100/1 (1971), 46-79.

% In 1994 von Olenhusen published a prosopographical study of Baden clergy in the nineteenth
century: Irmtraud Gotz von Olenhusen, Klerus und abweichendes Verhalten: Zur Sozialgeschichte
katholischer Priester im 19. Jahrhundert: Die Erzdidzese Freiburg (Gottingen, 1994). Other notable
prosopographical studies include Jan Plamper’s ‘The Russian Orthodox Episcopate, 1721-1917: A
Prosopography’, in Journal of Social History 34/1 (2000), 5-34; Fidel Iglesias, ‘A Collective
Biography of the Rio de la Plata Clergy, 1806-1827°, in Latin American Research Review 33/2
(1998), 166-183; L. W. B. Brockliss and Patrick Ferté, ‘Prosopography of Irish Clerics in the
Universities of Paris and Toulouse, 1573-1792’, in Archivium Hibernicum 58 (2004), 7-166. ‘The
Clergy of the Church of England Database’ (CCEd) has also encouraged a fair number of studies:
‘The Clergy of the Church of England Database’ (CCEd): http://theclergydatabase.org.uk. See also
Arthur Burns, Kenneth Fincham and Stephen Taylor’s "Reconstructing clerical careers: the experience
of the Clergy of the Church of England Database’, in Journal of Ecclesiastical History 55 (2004),
726-237, and Daniel Cummins’ ‘The clergy database as a tool for academic research: The patronage
of the Archbishops of York c. 1730-1800°, in Rosemary C. E. Hayes and William J. Sheils (eds),
Clergy, Church and Society in England and Wales, ¢.1200-1800 (York, 2013), 163-175. Matthieu
Brejon de Lavergnée’s doctoral thesis on the Society of St Vincent de Paul, ‘La Société de Saint-
Vincent-de-Paul a Paris au XIXe siécle (1833-1871): Prosopographie d’une élite catholique fervente’,
was only completed a decade ago in 2006. Arthur Burns’ work on Bethnal Green was published in
2010: Arthur Burns, ““My Unfortunate Parish”: Anglican Urban Ministry in Bethnal Green, 1809-
¢.1850’, in Melanie Barber, Gabriel Sewell and Stephen Taylor (eds), From the Reformation to the
Permissive Society: A Miscellany in Celebration of the 400th Anniversary of Lambeth Palace Library
(Woodbridge, 2010), 269-393.
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they were not wealthy. This makes them prominent as a group as well. Additionally,
the clergy could boast of a social diversity not yet present in other professions: these
men shared a sense of vocation with their brethren, but the individuals could come
from remarkably varied circumstances.®® This is the case especially with celibate
priests whose occupation never ran in the family from father to son (although it could
run from uncle to nephew). The clerics as a group are unified enough to warrant a
prosopography, yet diverse enough to make room for the unexpected.

Another aspect of clerics makes them particularly suitable for a prosopographical
inquiry: they were often the main actors of large-scale transnational movements and
organisations. In the last two decades there has been a massive increase in the number
of scholarly publications proclaiming a ‘transnational’ approach.”? Studies of
globalisation, diasporas and migrant identities have greatly encouraged this emphasis
of transcending national borders.®® There is no consensus on the meaning of the term,
Philipp Ther’s definition, which proposed that transnationalism concentrates on ‘the
relations between cultures, societies or groups of societies and intentionally transcends
the boundaries of one culture or country’, seems particularly well-suited.®* The nature
of religions, in particular, as ‘boundary-crossing social formations’, qualify many as
distinctly transnational.®® The Roman Catholic Church is a model example. Its scope
is international, it uses transnational forms of hierarchy and bureaucracy,® and while

it sometimes functions like a state (it maintains private foreign policies)®” and is, in

%1 This will be discussed in more detail in Chapter IV.

9 For example, a new programme of ‘transnational history’ became particularly prominent field of
inquiry towards the end of 1990s. See Mathias Albert, Gesa Bluhm, Jan Helmig, Andreas Leutzsch
and Jochen Walter, ’Introduction: The Communicative Construction of Transnational Political
Spaces’, 15, in their (eds), Transnational Political Spaces: Agents — Structures — Encounters
(Frankfurt, 2009), 7-31.

9 Patricia Clavin, ‘Defining Transnationalism’, 426, in Contemporary European History 14:4 (2005),
421-4309.

% Philipp Ther, ‘Comparisons, Cultural Transfers, and the Study of Networks: Toward a
Transnational History of Europe’, 205, in Heinz-Gerhard Haupt and Jurgen Kocka (eds), Comparative
and Transnational History: Central European Approaches and New Perspectives (New York, 2009),
204-225.

% Pnina Werbner, ‘Religious Identity’, 253, in Margaret Wetherell and Chandra Talpade Mohanty
(eds), The SAGE Handbook of Identities (London, 2010), 233-257. It is also worth remembering that
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Introduction’, 341, in International Organization 25/3 (1971), 329-349.
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fact, led from a city state (although within another city), it aspires to transcend borders
on all continents. Like the concept of transnationalism itself, it does not ignore the
enduring national paradigm. In fact, its Missions and Churches are largely organised
based on these geographic and political entities which should not be overlooked, even
if the focus is on crossing these borders.

To complement a quantitative approach, the individual biographies — though
varying in richness — provide a convenient bridge to the qualitative.%® The ‘intellectual
and emotional circumstances’ of the subjects of this study complement socio-
economic data.*® People’s social, cultural, geographic and intellectual roots may give
pointers to their interests and motives.’®® This sort of mixed method approach,
recommended by Cohen et al., will be used in this study.

This thesis builds on an established base of high-quality studies which have taken
advantage of the prosopographical method. However, this study is unusual in that it
also includes those who did not become priests and therefore shifts the focus from the
professional group to the prospective priests-to-be. Like von Olenhusen in 1994, this
study attempts to highlight the active subjectivity of the seminarians.1? Although the
students had a shared experience in a heavily formative environment, many of them
broke away and built different kinds of lives for themselves. The commonality
between all of the individuals in the sample population of this study is the seminary

study experience in France. Additionally, all of the individuals in the sample

1. studied for priesthood with the intention of working for the Scottish Mission
following their ordination,

2. were advanced enough in their studies to be sent abroad,

3. were sent abroad to pursue their studies in a seminary on French soil (not

necessarily in a ‘French’ seminary), and

% See Gidon Cohen, Andrew Finn and Kevin Morgan, ‘Towards a Mixed Method in Social History:
Combining Quantitative and Qualitative Methods in the Study of Prosopography’, in Keats-Rohan
(ed.), Prosopography Approaches and Applications, 211-229.

9 William Bruneau, ‘Toward a New Collective Biography: The University of British Columbia
Professoriate, 1915-1945°, 65, in Canadian Journal of Education 19/1 (1994), 65-79.
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101 See Cohen, Finn and Morgan, ‘Towards a Mixed Method in Social History’.
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same by Raymond C. Sun in The Catholic Historical Review 82/2 (1996), 261-263.
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4. pursued their studies in France for a time between the years 1818 and 1878

inclusive.

These conditions exclude priests who came to work in Scotland (for good or on loan),
for example from lIreland, if they did not associate themselves with the Scottish
Mission before the end of their studies. It also excludes the large number of
seminarians who interrupted their studies while they were still at a junior seminary,
completed their studies entirely in Britain, or pursued their studies outwith France in
one of the Scots Colleges or elsewhere. As long as all four points above applied, the
individuals need not have finished their studies (i.e. reached ordination), worked for
the Scottish Mission, been funded by the Mission, been born in Scotland or of Scottish
parents, completed all or most of their studies abroad in France, studied in France prior
to their ordination only (as long as a study experience in France took place soon
thereafter), or left extensive records behind. These conditions allowed for a sample of
seminarians of suitable size and variability. It also aspires to be a complete sample of
those who fulfil the criteria, including also those who left few traceable records behind
and perhaps warranted just a single reference to them in the accounts. Future research
might be able to shed further light onto the lives of these individuals.%®

Those ordained have been celebrated to varying degrees within the Mission in the
yearbook of the Roman Catholic Mission (and later Church) in Scotland, the Scottish
Catholic Directory.’** The yearbook is particularly helpful with regard to its listings
of ordained priests, usually including rudimentary details of where they trained, and
obituaries, repeating this information in more detail as well as providing more
elaborate descriptions of individuals’ backgrounds, schooling, characters and careers.
For this study, 110 yearbooks were reviewed, from the issue that first appeared with a
section on ordinations, the Directory for 1832. The final yearbook consulted is the
Directory for 1942. The Directory also lists where certain priests were placed at any

particular time, adding to information about their careers.

103 See Appendix 4 for the biographical catalogue.
104 For a fuller description, see David McRoberts, ‘The Catholic Directory for Scotland, 1829-1975,
in IR 26/2 (1975), 93-120.

20



To supplement the information drawn from the Directory — including information
on those who did not finish their studies — annual statements of accounts of the
Fondation Ecossaise, lists of students, and student registers of the Scottish seminaries
of Aquhorties and Blairs have been used.'% The junior seminary registers often list the
destination of students who had managed to complete their early studies in Scotland,
as well as those who only stayed for a short while. In most cases, they also list the
parents’ names. Lists of students can occasionally be found among the Mission
correspondence, and these have been used when available.’® The accounts (‘Compte
des Recettes et des Dépenses’) were consulted in France at the Archives Nationales.%’
They can be considered fairly reliable due to the significant financial investment as
funds were very limited. Every penny saved could be used for the training of another
candidate for priesthood. This source also provides an uninterrupted record from 1824
onwards. It is worth noting that not everybody who qualifies for the study population
is listed in these accounts. They might have been self-funded or held a private bursary.
Nevertheless, the accounts are incredibly helpful as they diligently list even those who
later left or were dismissed and therefore warranted no mention in the Directory.

The initial number of individuals discovered from the above sources was 238.
However, further research enabled the combining of duplicate records, and the
accurate number of seminarians who fulfil the criteria is 225. The cases where records
were fused were carefully considered based on the rest of the information available.%®
Every care has been taken to ensure that a particular record refers to a certain individual
and not another of the same name as the incorrect fusion or fission of individuals would
significantly skew the numerical analysis.'%

Prosopographical data entry itself is time-consuming, but the design of entry forms
and database can also be very labour-intensive. The historian is forced to effectively

105 SCA: CB/4/1, Blairs College Register (page numbers referring to original, photocopy consulted);
CB/4/3, Register of Aquhorties and Blairs Students, 1799-1858.
106 For example, SCA: CA/1/43/16-18 (List of students at Paris or to be sent to Paris, 1838-1840).
107 AN: F/17/2722-2724, 2726 (Instruction Publique).
108 What was previously thought to be two individuals of similar — or similar-sounding — surnames
might be discovered to be just one person as the spelling of names was by no means standardised at
this time.
109 Dion C. Smythe, ““A Whiter Shade of Pale”: Issues and possibilities in Prosopography’, 137, in K.
S. B. Keats-Rohan (ed.), Prosopography Approaches and Applications: A Handbook (Oxford, 2007),
127-137. In addition, a list may record a short version or another version of the same name. For
example, the Latin or French ‘Guillaume’ (or just “Wm’) instead of ‘William’.
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reduce the source into a number of typed entries under certain categories. These
categories are devised by the historian (not the creator of the source). Similarly, a vast
amount of information is inevitably left out. Decisions regarding standardisation
needed to be made early on. Sometimes it is justifiable to record both the form in the
source and the standardised one for analysis; sometimes only the standardised version
will do. Attention to detail and accuracy in the recording of information remains
fundamental for this approach.!® As in the case of this project it was considered
important to be able to trace the source of any piece of information as well as to
discover the sample population itself, a source-based data entry system was devised in
place of an individual-based one. An entry form was created for each different kind of
source. Each source’s potential was therefore used to the fullest while also keeping the
entry forms manageable. For example, the same form was used for recording
information found in the Scottish Catholic Directory as well as the published
biographical lists (heavily based on the Directory, but containing additional
information). This approach duplicates data from different sources, but facilitates
cross-checking.

There is a small but helpful base of published material that has been crucial in
adding to and checking this project’s data. Firstly, in constructing the profiles of those
who reached ordination and worked for the Scottish Mission as priests, Christine
Johnson’s work has been invaluable. She has completed the task of tracing these often
very mobile individuals within and without Scotland, especially as the data, mostly
drawn from the Scottish Catholic Directories, has been relatively unorganised with
gaps and a changing format over the decades. Her list of the Lowland District clergy
was published in The Innes Review,!! following F. Forbes and W. J. Anderson’s
corresponding list of the Highland clergy.'!? Both of these lists were continued to cover
the Eastern, Northern and Western Districts, 1829-1878,''% and a book was published

110 Smythe, ‘““A Whiter Shade of Pale™, 136.

11 Christine Johnson, ‘Secular Clergy of the Lowland District 1732-1829°, in IR 34/2 (1983), 66-87.
U2 F Forbes and W. J. Anderson, ‘Clergy Lists of the Highland District, 1732-1828’, in IR 17/2
(1966), 129-184,

113 Christine Johnson, Scottish Secular Clergy, 1830-1878: The Northern and Eastern Districts’, in IR
40/1 (1989), 24-68; Christine Johnson, ’Scottish Secular Clergy, 1830-1878: The Western District’, in
IR 40/1 (1989), 106-152.
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to cover the later period from those ordained in or after 1879 up to 1898.'* In addition
to Johnson, Forbes and Anderson’s lists, a similar collection of those born in Ireland
has been compiled by Bernard J. Canning.'* Irish-Born Secular Priests in Scotland
1829-1979 includes those who came ‘on loan’, were ‘affiliated with the Scottish
Mission’, and those who served in parishes during summer months. Canning’s profiles
also include extracts from contemporary newspapers. A final list of short biographies
to credit is that of James Darragh’s, examining the Catholic Hierarchy of Scotland
between 1653 and 1985.11

Creativity was required to find what became of those who were not ordained.
Individuals’ early and later lives outwith the Mission could frequently be mapped,
including families and occupation. The decennial census records from 1841 and the
records of Catholic births and baptisms and marriages has furnished additional
information to an individual profile based on the individual’s date of birth, the names
of their parents, and their place of birth. The census records also provide an opportunity
to better place individuals in terms of their socio-economic status based on their
father’s (or widow mother’s) profession. Although individuals with common names,
such as ‘Alexander MacDonald’, are difficult to identify correctly, for at least half of
the sample it has been possible to locate a matching entry in the census enumerators’
books. This was enabled by their parents’ names (including mother’s maiden name)
recorded in the junior seminary registers. Variant spellings have also been taken into
account. In a few cases, when sources conflict, special care has been taken to identify
the correct information, using supportive evidence such as dates and place of birth and
details of parents. The birth year of the individual was also recorded when available
for cross-referencing information. The data from census records was mainly accessed
through Scotland’s People Centre, Edinburgh, but the genealogy website
Ancestry.co.uk has also been helpful.

In addition to the essential data relating to the population, this study also relies

heavily on qualitative source material. The obituaries of the Directory often describe

114 Christine Johnson, Scottish Catholic Secular Clergy 1879-1989 (Edinburgh, 1991).

115 Bernard J. Canning, Irish-Born Secular Priests in Scotland 1829-1979 (Inverness, 1979).

116 James Darragh, The Catholic Hierarchy of Scotland: A Biographical List, 1653-1985 (Glasgow,
1986).
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the character or talents of the individual in question, simultaneously revealing
contemporary values. The main archival repository this study is based on is the
Scottish Catholic Archives.'” Although other supplementary material has been used,
the correspondence amongst the members of the Scottish Catholic hierarchy has been
instructive. Because the cataloguing of this material is limited, the archival collections
have been approached by prioritising the investigation of material relating to France
or the education of priests. As the material is catalogued (with a short phrase referring
to the contents of a letter, for example) but not, for the most part, digitally searchable,
the approach to the available material had to be creative. In order to gain a better
understanding of the issues the hierarchy had to deal with across the decades, the first
part of the collection called ‘Oban Letters’ has been fully investigated from late
eighteenth century until about 1850. While this collection is biased towards Highland
District and later the Western District affairs, it also helps us understand the Scottish
Mission as an entity and by no means ignores the other Districts.

Although letters to and from the seminarians themselves as well as any biographies
they might have produced would have been helpful, these are scarce. The former are
limited; the latter non-existent. This study therefore relies heavily on the bishops and
their correspondence further up on the hierarchical ladder, discussing the seminarians
rather than originating from them. While this is not ideal, the source material is
comparatively rich. While the sources themselves mainly address the seminarians from
above, they are certainly better than nothing. Additionally, the material produced by
and about Scottish seminarians can helpfully be supplemented by the memoirs and
correspondence of the French philosopher, Ernest Renan (1823-1892), at least as far
as they refer to his experiences at Parisian seminaries. These same institutions were
attended by some Scots seminarians during the period of Renan’s studies before he
realised he had no vocation. While this material should be used with care, Renan’s
early experiences of the Parisian seminaries of St Nicolas and St Sulpice also reflect

the general student experience in these institutions.

117 Most of the material relevant to this study is currently kept at the University of Aberdeen Special
Collections, but some material remains at Columba House in Edinburgh.
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Terminology and Chapter Overview

In this work the students for priesthood are referred to as ‘seminarians’, ‘students’,
‘pupils’ and ‘priests-to-be’ interchangeably. The France-trained individuals, part of
the sample, will explicitly be stated to be so, and all statistical work is based on them.
All 225 of them are listed in the appendices.!'® The title ‘Father’ is used when referring
to priests, and title ‘Bishop’ when referring to vicars apostolic who, before assuming
their posts, were consecrated as bishops. The capitalisation indicates title whereas the
lack thereof indicates role or title acquired through consecration. Although it was not
common to address a priest ‘Father’ before the second half of the nineteenth century
(rather ‘Master’ or ‘“Maighstir’ before that),!'® for the sake of clarity the title ‘F[athe]r’
is used throughout.

Throughout this thesis, the word ‘seminary’ is used to refer to educational
establishments that were either exclusively or partly dedicated for the education of
Roman Catholic Priests. ‘College’, ‘school’ or ‘institution’ are also used to refer to the
establishments in question; whether they were called a collége, petit-séminaire, grand-
séminaire or institution, they are all referred to as ‘seminaries’ due to their special
focus on catering to clerical students’ needs. Generally, these seminaries can be
divided into two groups based on the content of their studies and the usual age of their
pupils. Junior seminaries or ‘minor seminaries’ (‘petit-séminaires”) usually catered for
early (secondary) studies, whereas higher ecclesiastical studies (theology) were
completed at ‘grand-séminaires’, also known as ‘major seminaries’ (e.g. St Sulpice in
Paris). The distinction between these two kinds of establishments was not always
clear-cut: for example, the traditional-style Scots Colleges effectively aspired to offer
an amalgamation of the two. When differentiation between these two kinds of
seminaries is necessary, this thesis uses the term ‘junior seminary’ to describe
establishments such as Aquhorties or Blairs in Scotland, although technically most of
the institutions in discussed in this work were offering a pre-theological curriculum

not exclusive to seminarians.

118 See Appendix 4.
119 private email correspondence with Alasdair Roberts, 21 Aug 2014. | would like to thank Mr
Roberts for his comments with regard to my early work.
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Another clarification needs to be made. The priests for the Scottish Catholic
Mission (which was reinstated as the Scottish Catholic Church in 1878) are referred to
as ‘missionaries’ and ‘missionary priests’. Although these terms traditionally evoke
the idea of foreign missionaries, this thesis discusses seminarians and priests trained
for Scotland, destined to work in Scotland. The distinction between ‘regulars’ and
‘seculars’ is equally important. ‘Regular priests’ refers to men of God who were part
of a religious Order, such as Franciscans, Benedictines or Jesuits. ‘Secular priests’,
unlike monastics, directly serve Catholic congregations, administering sacraments and
tending to the spiritual needs of the faithful. They are secular only in the sense that
they labour ‘in the world’. All of the seminarians discussed in this thesis were destined
to become secular missionary priests for Scotland. A glossary of terms is provided in
the Appendices (Appendix 1).

The structure of this thesis is largely thematic. The first two chapters will discuss
the context of priestly education in France and the following four will focus on the
seminarian identities in terms of gender, class, ‘race’ and nation.

Chapter I, ‘Becoming a Priest (in France)’ sets the context of this study by
highlighting the investment the Mission made in the individuals they sponsored, and
the associated pressure on the boys from the outset. It provides an overview of French
seminary education in terms of the relevant institutions as well as the specific seminary
culture (or method of training) reigning in them. Chapter Il, ‘The Trouble with France’
considers the peculiarities of training in nineteenth-century France in terms of
interruptions to studies and the contraction and importation of unwanted ideas to
Scotland. It asks whether there was such a thing as ‘the French disease’ from the
Scottish Mission’s perspective, and whether rebellion against authority or levelling,
republican ideas might take hold in some individuals more easily than other based on
their training in France.

Chapter 111 discusses the gendered aspects of seminary experience in the broadest
sense of the term. This includes growing up into an adult and a man in this peculiar
environment, discussing the nature of the seminary establishment, the developing (and
supressed) sexuality of the adolescents, the relationship with the feminine, ideas about
fatherhood and concepts of clerical manliness. The concept of class and professional

identities are covered in Chapter V. Additionally, it addresses the socio-economic

26



background of seminarians and the socio-economic status and power of Scottish
seminary priests, as well as discussing the extent of social mobility achievable through
attending a French seminary, even if the stay in the establishment abroad was brief.
Chapters V and VI consider contemporary ideas surrounding the complicated
concepts of ‘race’ and nation. These two were ‘blatantly linked in the nineteenth
century’.2? In the interest of managing the incredibly rich material, the two categories
have been examined in two separate but complementary chapters. Chapter V
concentrates on and reviews the significance of ‘race’ in the nineteenth century as well
as examining the background of the seminarians in terms of parentage and birth
country. All of the seminarians were training to become priests for the Scottish
Mission, but many of them were not straightforwardly or exclusively ‘Scottish’ in
origin. This chapter discusses the Irish and Irishness, in particular, with focus on their
perceived Otherness within the Scottish Mission. It also addresses the enduring
Highlander-Lowlander divide within the Scottish Mission, frequently framed in terms
of ‘race’. The focus is on perceived differences between Teutons and Celts. Chapter
V1 will concentrate on Scottishness and Britishness vis-a-vis Frenchness as well as the
international aspects of the experience. The remarkable geographical mobility of the
seminarians is addressed, as well as the significance of their adopted and native
languages during and after their studies. It also discusses the tendency of the French
to generalise when it came to the English-speaking Britons they termed Anglais, failing
to differentiate effectively between the Irish, the English and the Scots. These aspects
of the experience were part of the complex collective story of Scots seminary

education in France between 1818 and 1878.

120 Mary J. Hickman, ‘Incorporating and Denationalizing the Irish in England: The Role of the
Catholic Church’, 199, in Patrick O’Sullivan (ed.), The Irish Worldwide: History, Heritage, Identity:
Religion and Identity, (London, 1996), 196-216.
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Chapter I: Making Priests in France

The Scottish Mission entered the nineteenth century dealing with old and new
challenges. Pressures on resources grew quicker than they could be met, but the lifting
of the penal laws (Roman Catholic Relief Act of 1829) and the structural changes made
the practice of religion more open and the management of those resources more
efficient. Overall, the Catholic Mission persevered. But this perseverance was fragile,
and could only be achieved with a new generation of educated clerics ready to meet
the challenges of parish work. These clerics were not easily come by.

The costly training for priesthood would in most cases begin at a junior seminary
in Scotland. The Scottish seminaries between 1793 and 1878 were those of Scalan
(1716-1799),* Samalaman (1783-1803), Lismore (1803-1829),2> Aquhorties (1799-
1829), St Mary’s at Blairs (1829-1986) and the first senior seminary on Scottish soil,
St Peter’s at Partickhill (1874-1892). If possible, the seminary space was shared with
some lay boarders not destined for priesthood, benefitting the high quality of education
while at the same time bringing in the much-needed funds for the training of
ecclesiastics. France was one of the study destinations, usually selected for these
individuals on a relatively short notice. While certain bishops might prefer their
protége followed a similar study path to theirs and might be able to unofficially reserve
the next available place (and the bourse attached to it), the scarcity of available funding
and, therefore, training spaces, necessitated an efficient use of any available vacancies.
This availability would have followed a recent ordination, but also students
abandoning their studies, being expelled, or leaving due to illness or death.®

This chapter offers a contextual overview of the Scottish Mission’s training
operations, beginning with a brief overview on the seminarians. It then addresses the

1 See John Watts, Scalan: The Forbidden College, 1716-1799 (East Linton, 1999).

2 See Alexander S. MacWilliam, ‘The Highland Seminary at Lismore, 1803-1828", in IR 8/1 (1957),
30-38.

3 Since record-keeping and communication was far from effective, mistakes were occasionally made
managing the training operations and the agreed bourses for each District. For example, in 1878
Donald Chisholm (1860-1919) arrived at Douai before it was realised that there was no available
bourse for him, so the bishops and the boy’s uncle had been picking up the bill. SCA: CA/1/46/22, .
S. Rogerson to Rector, undated, forwarding a letter of A. M. Wilson of Douai, 19 Mar 1878.
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Mission’s significant investment into their seminarians before proceeding to give a
short history of the impact of the Revolution on the Scots Catholic establishments in
Paris and Douai. It then examines the seminary culture in France and attempts to assess

the possible impact a stay in France may have had on the Scottish seminarians.

The Seminarians

The 225 seminarians investigated in this thesis have been selected based on studies
abroad in France within a timeframe of eighty years, 1818 to 1878, but their lifespans
range a far longer period. They ‘youngest’ of the sample, William Mclintosh (1794-
1877), was born in the aftermath of the French Revolution and into the French
Revolutionary Wars, while the ‘eldest’, William E. Rooney (1857-1941), saw the
beginning of the Second World War before his death. These two had little in common.
William Mclntosh pursued priesthood after he gave up his life as a whisky smuggler
at the age of 27; William E. Rooney entered the study path at age sixteen. Mclntosh
was a Highlander, born in Glenmuick, and had an uncle who was a priest; Rooney was
born in Edinburgh but his mother was from Ireland. What these two do have in
common is an experience of study in France. Although Mcintosh attended the far-
famed St Sulpice in Paris in the 1820s while Rooney attended the English Benedictine
college of St Edmund’s at Douai in the 1870s, the experience of a study in France —
and, in the cases of both, a priesthood that followed — functions as a fascinating starting
point for the examination of these individuals.*

In Scotland, the average age of entry into the seminary system was fourteen,
although there was significant variance (See Chart A Below). The educational
background of the children varied depending on the parents’ socio-economic
circumstances. In addition, parents might be reluctant to send their son away at a young
age, or he might only be ‘discovered’ by the local priest later on. Sixteen was old for
entry, and anything beyond that was carefully considered. The exception was ‘late

vocations’. This was a term for those who entered the study path in their adulthood,

4 See Appendix 4 for more information on both MacIntosh and Rooney.
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generally after they had already practiced another occupation; these individuals
account for the later instances of the commencement of studies. Advanced pupils could
be sent on to junior seminaries abroad from as early as age ten.> However, this was
highly unusual, and would only be the case if the pupil already had a good level of
education and was deemed worth the risk of sending abroad. The average age to begin

one’s studies abroad was seventeen (see Chart B below).

Chart A: Approximate Age of Entry®
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> John MacLoy (1851-1xxx) was sent abroad at the age of ten, but this is likely to have been an
anomaly as the boy was sent to Séez and then Petit Séminaire d’Ornans, neither of which were
habitually used by the Scottish Mission.

® The ages have been calculated based on year of birth and year of entry alone and they are
approximate. There is one instance when, it appears, a student began his studies at age the
approximate age of 6 and was sent abroad a year later, would be highly unusual and is uncertain based
on the evidence available. These have not been included in the charts. See Appendix 4, ‘Malone,
Michael (185x-1xxx)’.
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Chart B: Approximate Age Sent Abroad’
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In terms of country of birth, the overall majority of these seminarians were born in
Scotland.® Those born in Scotland were drawn from all over country, but primarily
from the historical strongholds of Catholicism: Banffshire (19%), Inverness-shire
(14%) and Aberdeenshire (12%). However, a significant proportion of these
individuals were born in Lanarkshire (16%) and Edinburgh (10%), reflecting the
changing demographics of nineteenth-century Catholic Scotland, brought about by
industrialisation, urbanisation and migration.®

" 1bid.

8 See Chart F in Chapter V.

% Out of 178 seminarians whose Scottish birth shire is known, 33 were from contemporary county of
Banffshire, 28 from Lanark, 25 from Inverness, 22 from Aberdeen, 17 from Edinburgh, 11 from Forfar,
9 from Perth, 6 from Argyll, 5 from Elgin, 5 from Renfrew, 4 from Ross and 4 from Kidcudbright. In
addition, there were 2 from Dumbarton., and Haddington, Linlithgow, Dumfries, Ayr, Stirling,
Cromarty and Sutherland each contributed one seminarian.
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Chart C: Birth Counties of Seminarians Born in Scotland

Each of these individuals ushered to take on the study path was important to the
Mission. Due to the intensifying migration, the demand for new priests could not be
met quickly enough. A generation of Scottish missionaries was rapidly aging. By 1833
the Mission was ‘so scarce of hands and several old men likely to drop off the stage,
before young men from the college can be got ready to supply their places’.’’ Even
though the need was pressing, vocations were rarely certain. The pursuit of a career as
a priest was considered and argued as God’s will, but it was acknowledged that there

was room for misinterpretation —especially when it came to children as young as eight.

10 SCA: OL/1/8/3, [unknown] to Fr J. Chisholm, Glasgow 1 Apr 1833.
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The extent to which these children really had a say is impossible to determine. Many
did not continue their studies beyond their probationary year at the junior seminary.
Even of those who moved on to advanced studies abroad, only approximately three
out of five received the Holy Orders as planned.** Many simply left when they realised
the career was not for them. The two out of five represented a significant loss of
investment to the Scottish Mission, and this investment in priests will be discussed

next.

Investing in Priests

From a purely financial point of view, training future priests was a significant
investment of time and money. In an uncertain world, each boy was taken on after
careful consideration, and each boy took on a certain pressure; bluntly, each boy taken
on as a seminarian was a necessary but risky investment that would take some
considerable time to produce returns. The poverty of the Mission meant that every
‘additional pupil [was] a great gain for a Church devoid of Priests’.?

After a boy was taken on, it could take him more than a decade of study before he
was ready to be employed as a missionary priest in Scotland. This could get expensive.
While the Mission, in most cases, funded the study and board, they often also had to

contribute to travel costs, medical fees and necessary items of clothing.*® The Scottish

11 This is based on the limited sample of 225 France-trained individuals and is, therefore, very
approximate; extrapolation should be done with caution. Liam Chamber’s rough estimates on the
‘success rates’ or Irish College Paris are somewhat higher: 71% of attendees were eventually
ordained. Liam Chambers, ‘Creating a Clerical Elite: The Students of the Irish College, Paris, 1832-
1939, 7. An unpublished conference paper given at the Irish Elites in the Nineteenth Century’,
Conference of the Society for the Study of Nineteenth Century Ireland, Institute of Irish Studies,
University of Liverpool, 30 June - 1 July 2011. Accessed with the kind permission of the author.

12 ‘Plus nous sommes pauvres, plus nous avons besoin d’économiser. Un seul Eléve de plus est une
grande acquisition pour une Eglise dénuée de Prétres.” SCA: ED/8/12/10, Mémoire présenté a son
excellence M. De Corbiére, Ministre de I’Interieur, au nom de tous les Catholiques d’Ecosse, par M-
L’Evéque de Cybistra, Coadjuteur d’Edimbourg [c1823].

13 Before the French Revolution of 1789, the Mission itself received funding from the Congregation
for the Propagation of the Faith in Rome (‘Propaganda’) and revenue from its investments abroad,
mainly in France. In the course of the nineteenth century, it started to count on voluntarism and
Scottish investments, but from the 1840s it also relied on loans and accumulated vast amounts of debt.
Darren Tierney, ‘Financing the Faith: Scottish Catholicism 1772 - ¢. 1890’ (2014), 5-9.
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Mission also provided a small allowance for holidays in cases where the boy’s parents
were too impoverished to contribute. All of this amounted to a very considerable sum
of money,* the returns for which could only be realised after the newly-ordained priest
assumed his missionary duties. The priest would still be maintained by the Mission,
but he would be earning his keep through his labour.

Ideally, each young priest would live a long, healthy and productive life in the
service of the Mission, but getting there was a long and laborious process. The study
path usually consisted of study in Scotland (elementary studies and humanities) and
further study abroad (rhetoric, classics, philosophy and theology), followed by
ordination and the more or less immediate assumption of missionary duties. While
there were also individuals who trained fully in Scotland (‘heather priests’), they were
unusual, and were ordinarily forced to forgo study abroad due to ailing health. During
their studies, the Mission did not wish to take any additional chances — not only due to
the precarious nature of travel abroad, but also the cost of travel resulting from the
likely interruptions of studies throughout their stay on the Continent.

All of the individuals who were allowed to embark on this journey were considered
worthy of an investment. The essential criteria for an entrant was, in addition to being
a Roman Catholic and having a sense of vocation, a certain ‘capacity for learning’, an
ability to keep up with his studies. This would be tested regularly as the bishops did
not expect to see all of a protégé’s potential at an early age. Bishop Paterson, writing
to Bishop Cameron about the now sixteen-year-old William Stuart (1808-1845),

contemplated his initial recommendation eight years earlier:

I recommended him, at a time he was only seven or eight years of age, when
he was not capable to judge for himself, nor could we judge of his capacity for
learning, as it had not been tried.®®

Even those whose capacity for learning had be tried did not necessarily remain star

pupils into and beyond their teenage years.

14 For example, in 1831 the cost of attending St Edmund’s at Douai was £30 per student per year.
SCA: OL/2/6/1, Fr Collier to Bp Scott, English College Douai 28 May 1831.
15 SCA: BL/5/156/9, Paterson to Cameron, Paris 20 Oct 1824,
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The ability for the parents to pay their son’s first year’s board at the junior seminary
was not essential, although it was generally expected. This probationary period would
allow the Mission to take on and assess individuals (as well as the individuals to trial
the seminary) before either made a firmer investment. The parish priest was often
instrumental in the initial choice of the new entrant, presenting the promising boy to
his Bishop. Parents, too, could express a wish for their son to become a priest. For
example, the parents of Joseph Holder (1845-1917) reportedly offered their son to
priesthood as ‘a thank-offering’.'® However, it was essential for the boy to develop a
sense of vocation or at least consider the life of a priest a real option before being
allowed to enter a seminary.

As well as studiousness and vocation, the individual’s general state of health could
be a liability in terms of the investment. Only those who were considered sound
enough would be allowed to proceed, as ill health would not only incur in further costs,
but potentially result in the individual’s early death. As the funds only allowed a
certain number of students to attend at any given time, a new entrant was sent to take
his place as soon as possible after a seminarian gave up his studies or was ordained.
Although the boys were selected to enter a seminary, they did not necessarily remain
under the care of their local district’s bishop: the boys were occasionally selected and
divided between the districts regardless of their origin in order to make the most of
scant resources in terms of candidates as well as money.*

There were some alternatives to the long route of turning children into priests. ‘Late
vocations’ — individuals who were adults and often had an occupation before pursuing
priesthood — were a minority, but not unusual. Of those who were sent to study in
France in their later years, there were a few late vocations. William Mclintosh (1794-
1877), for example, gave up his life as a whisky smuggler in order to pursue a newly-
discovered vocation to priesthood.*® He spent five years in Lismore and four in Paris
before his ordination at around thirty-seven years of age. William Allan (1825-1853),

on the other hand, worked as an Episcopalian minister, before converting, spending a

16 SCD 1902, 285-287.

17 SCA: BL/5/232/19, Bp Scott to J. Sharp, Glasgow 26 Dec 1828.

18 See, for example, Alasdair Roberts, ‘William McIntosh in the West Highlands: Changing the
Practice of Religion’, in IR 54/2 (2003), 111-141.
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few of years in St Sulpice and ordained as a Roman Catholic priest — at the not-too-
advanced age of twenty-six.!® The Scottish Mission also occasionally took on men
trained outwith their usual training domain: Ireland remained a reluctantly accepted
source for standby priests throughout the century.?® Self-sufficiency would have been
ideal.

The Missionary Oath was an extra layer of protection for the Mission, taken usually
before the entrant began pursuing theological studies. In it, the seminarian swore to
serve the Scottish Mission following his ordination, rather than any of the alternatives,
including other Roman Catholic Missions and Churches abroad, but also the Jesuits or
one of the many orders of Regulars. The oath protected the funding body by
encouraging the students to recognise the ongoing support and investment of the
Scottish Mission and to promise to bow to the authority of the Scottish vicars apostolic
rather than any other Roman Catholic body. Although this was by no means a
guarantee, it was considered fairly reliable; this way the funded students, at least
unofficially, ‘owed’ to the mission financially, whereas those who were able to pay for
their own education did not.*

While there might be return on this investment, there were many variables in the
process of priest-making. Studies could be interrupted by political and military unrest,
illness (or death), family circumstances, funding issues — but these interruptions would
often be temporary, and the Mission would facilitate the continuation of studies as
quickly as it was possible again. Giving one’s studies up permanently could be due to
the ever-important lack of vocation, but also lack of ability, a religious crisis,
alternative career plans within or outwith the Church as well as expulsion due to
misbehaviour. The aim of the seminary education was to create priests, so much so
that occasionally those doubting their vocation could be being pushed towards
commitment: they were, as a rule, encouraged ‘not to dwell upon them’.?? They could

instead be, like Ernest Renan explained, rushed towards ordination,

19 See for example SCD 1854, 113-114.

20 For a more detailed discussion, see Chapter V below.

21 ‘[ T]he clergyman who pays for his own education is not bound to take the Mission oath, unless he
voluntarily chooses to do so.” SCA: DD/1/5/13, Bp Scott to Gillis, Glasgow 11 Jun 1832.

22 Ernest Renan, Recollections of My Youth [1875-], transl. by C. B. Pitman, with intr. by G. G.
Coulton (London, 1929), 266.
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thinking that the difficulties will disappear when it is too late to give practical
effect to them, and that the cares of an active clerical career will ultimately
dispel these speculative doubts.?

Giving up the intended career path was a highly significant step, not the least because
of the investment of the Mission into that individual and his budding skills. Students
were encouraged to think things through carefully before giving up their studies
completely, and there was a lot of pressure on these young men. For example, in 1836
Charles McKenzie wrote that one student’s ‘mind” was ‘quite unsettled’, and that he

would not be returning to Blairs:?*

| begged of him to take no hasty step, but to go to his duties and ask the grace
of God to direct him. He wrote me the other day, stating that he had done every
thing | recommended, that he has searched every corner of his mind, and that
he finds he must relinquish his design.?®

McKenzie added that he did not expect this as ‘he is a very good and seemingly a very
sensible boy’.?® This implies that this decision was not considered proof of a
misinterpreted vocation from God, but, rather, an impractical — perhaps even false —
decision.

A change of heart could happen at any stage of studies. While this could only be
grudgingly accepted, each seminarian who changed his mind was a bitter loss to the
cause — especially if it was very late in the course of an individual’s costly studies.
Bishop Andrew Scott of the Western District quoted reports from Abbé MacPherson
at Scots College Rome in 1839, complaining of a student, ‘a poor silly creature’, who
after seven years at the college and three years after taking the Mission oath abruptly
discovered he had ‘no vocation to the Ecclesiastical state’.?” MacPherson expressed

that he hoped that the student’s parents might ‘repay’ him. 2 A student who gave up

Z jbid.

24 SCA: OL/1/13/2, Charles McKenzie to Bp Scott (on Donald Cameron), Fort William 13 Jan 1836.
2 1pid.

2 1pid.

27 SCA: DD/1/9/9, Bp Scott to Carruthers, Greenock 12 Jun 1839.

28 |bid.
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his studies would reflect badly on the one who had invested in him. Scott affirmed the

unpleasantness of the situation in his reply:

It is certainly very vexatious when young men continue till the last hour on the
funds of the college, and then only discover their want of an Ecclesiastical
vocation when they are on the very eve of being ordained.?®

The financial burden was a significant one, and the Abbé’s hope that the parents of the
student in question would repay him confirms that there was an assumed investment,
the value of which was lost when an individual did not complete his studies and embark
on a (preferably long and productive) career as a missionary priest. A reference to
repayment was also made in a letter to Andrew Scott in 1836, regarding the newly-
ordained John Kerr who spent his final study years in France and who ‘had got so very
soon into the blue Devils: he will scarcely pay his passage to France at this rate’.*°
While in many cases it is known that an individual ‘left’ or ‘gave up studies’, it is
not always possible to discover exactly what happened: sometimes individuals simply
disappear from lists and other records. Many ‘left’ of their own volition (34%), usually
to pursue a secular career. This does not mean the initiative came from the seminarian,
though, and it is hard to establish the exact reason behind abandoning one’s studies.
Students were also noted to have been expelled on occasion (13%), but this could be
due to poor learning or a vaguely-defined ‘lack of aptitude’ as well as outright
misbehaviour. A proportion also, tragically, died or had to give up studies due to ill
health (7%). In most cases, the reasons for leaving are simply not specified (46%).
Some also changed their mind and returned, or were accepted back some time after
their expulsion. The returnees who were eventually ordained have not been included

in the chart below.

2 pid.
30 SCA: OL/1/13/2, Charles McKenzie to Bp Scott, Fort William 13 Jan 1836. The ‘blue Devils’ here
signified melancholy.

39



Chart D: Reasons for Leaving (Permanently)3!

[None given]
46 %

In one particularly unsavoury case a student, Alexander MacSwein (1803-1870), was
expelled from St Nicolas after he was discovered to have stolen 195 francs from his
fellow students by using false keys.3? He named Charles Green (1806-1845) as his
accomplice, but later retracted his accusation. However, the Superior ‘thought proper
to send both home to their parents’.3® His bitter words accompanied the former students

to Scotland in the form of a letter. He was

convinced that for the good of the Religion, it is necessary to take this
opportunity to exclude the two young individuals from the ecclesiastical state
as they have not, at length, shown the piety, talents, aptitude or skills necessary
to convince [me] that they would, in my day, serve the Religion in line with
the sacrifices made for them [...].%*

31 This visualisation is based on the 92 individuals who never reached ordination. This does not
include those who had to leave temporarily but were later ordained.

32 SCA: BL/5/175/5, Paterson to Cameron, London 22 Jun 1825.

33 Ibid.

34 <[Il est] persuade que c’est rendre service a la Religion, que de saisir cette occasion d’éloigner de
I’état Ecclesiastique deux jeunes gens, qui ne montrent, depuis si longtemps, ni piete, ni talens, ni
aptitude, ni moyens suffisants pour faire croire qu’ils pourraient ma jour rendre des services
proportionnés aux sacrifice, qu’on fait pour eux’. SCA: BL/5/175/5, Paterson to Cameron, London 22
Jun 1825.
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While this case was unusual, it shows that not all students adapted to their
environment. The sacrifices made for them include the financial as well as the genuine
efforts to make these individuals into men of God.*®

Regardless of the Mission Oath and the support the seminarians were given
throughout their studies, the unavoidable investment in an individual was a risky one.
This was not significantly different from the earlier centuries, even though the training
of priests was no longer required to be a covert operation. Retaining the studies abroad
as part of the education was a conscious decision by the vicars apostolic of Scotland,
partly due to their previous investments in Continental Europe that that they could not
afford to write off, but mostly due to the benefits of an education in a predominantly
Catholic country. The Scots Colleges retained their importance to the Mission, and this
is why it was doubly unfortunate that the French Revolution resulted in the permanent
closure of the Scots Colleges in Paris and Douai. But did this not mean the end to the

Scottish Mission’s training operations in France.

The French Scots Colleges

The history of Scots College Paris, the oldest British establishment in the French
capital, has been completed by Brian M. Halloran. His study concludes in year 1792.3°
This is when the college was closed following a decree by the National Assembly
ordering the appropriation of property owned by foreign communities on French soil >’
The attempts by the representatives of the Scottish Mission to manage the situation
have been examined by Violette M. Montagu, Christine Johnson and Brian M.

Halloran, as well as most recently by M. G. Rapport.®® Regardless of the Mission’s

% Interestingly, both Green and MacSwein were readmitted and later ordained: MacSwein completed
his studies in Scotland, Green at Valladolid.

36 Brian M. Halloran, The Scots College Paris, 1603-1792 (Edinburgh, 1997).

37 Violette M. Montagu, ‘The Scottish College in Paris’, 409, in The Scottish Historical Review, vol. 4
(Glasgow, 1907), 399-418.

38 See Montagu, ‘The Scottish College in Paris’; Christine Johnson, Developments in the Roman
Catholic Church in Scotland, 1789-1829 (Edinburgh 1983), 91-100; Halloran, Scots College Paris,
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creative approach — using whatever aspect of the College’s status at any given time to
offer the best protection — the efforts ultimately failed. Scots College Douai was closed
the following year, with the last Scottish seminarians fleeing France to complete their
studies elsewhere.*® But although the history of the Scots Colleges in France came to
an end, Scottish seminary education in France did not.

The legal wrangling over the Scottish Mission’s funds in France was examined with
great attention to detail by Montagu more than a century ago.*° She described a long
succession of decrees, laws and orders by whoever was in charge at any given time. A
‘Scotch Student’ described the frustrating — and ever-changing — situation in a flippant
essay wherein a Frenchman was represented by a harlequin, and the Scots College

Paris was described as a horse:

The horse was yours but stolen out of my stable, and from under my protection.
Therefore | argue that you are bound to put back the horse again into the very
same stable to be under the same protection. No, I am wrong [...]. The horse
is still in my stable, and is under my protection. But the horse has changed
masters. He now belongs to a Frenchman.*

The debate was never about just the horse’s ownership, but also ‘the stable’ (France
and its protection) and the horse’s ‘master’ (the administrator, different from the
owner). The final segment is presented as an apology from the part of the French

without an indication that anything could or would be done about the result:

But | must excuse my Brother. The wheel of fortune turned round with such
rapidity that all our heads got quite dizzy. We were, as blind or drunk men, or
rather, in a dark night [...]; my honest Brother missed his way, and mistaking
one stable for another, he carried off your bridle and, indeed, your horse also.*?

171-174 and 186-188; M. G. Rapport, ‘A Community Apart? The Closure of the Scots College in
Paris during the French Revolution, 1789-1794’, in IR 53/1 (2002), 79-107.

39 See names in Julian Russell, ‘The Last Students at the Scots College, Douai’, 223, in IR 58/2
(2007), 222-225.

40 See Montagu, ‘The Scottish College in Paris’.

41 SCA: CA/2/9/5, ‘Objections answered by a Scotch Student Or Reputation of the Arguments of
Frenchmen claiming Indemnities for the Property of British Subjects, Lands, Houses &c Now in the
Hzands of French Subjects in Consequence of the Decree 10th Oct: 1793’ [1794].

42 | bid.
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Some considerable bitterness was felt in how the French dealt with the matter; what
the new nation-builders thought a trifling matter was a significant financial blow to
the impoverished Scottish Mission:*? its French investments amounted to around
£5,000 and resulted in a loss of annual income of some £120.%

While the College was, in theory, reinstated by the order of the Paris Commune in
the mid-1790s, in 1797 it was united with all its counterparts in France, and finally had
its funds officially amalgamated with those of the college Prytanée. Although
nominally places were reserved for some ‘Scottish students’, these were taken to
include Frenchmen with Scottish heritage.*® Of those admitted as Scots, all were
secular students.*® The funds were managed by a French administrative body. It was
not until 1818 when, to take advantage of funds that were made available for the
Mission, five students (John Dawson (1802-1827), James Gillis (1802-1864), John
Mazzoni (1797-18xx), John MacPherson (1801-1871) and John Wilson (1800-18xx))
were sent to Paris to pursue their studies. Instead of a Scots College dedicated for the
training of Scottish priests, the students entered the French seminary of St Nicolas.
The journey to Paris took almost two weeks.*” The four Johns were on the ‘United
College’ funds, a scant remnant of the income the Scottish Mission was due from its
property in France with a shared administration with the English and the Irish funds;
James Gillis was self-funded.*®

The situation was by no means ideal, but it appears that sending students to France
was considered better than just waiting for the matter to be fully resolved. The Scottish

Mission finally got the administration and nomination rights back in 1824, albeit

“3 For a brief overview of the significance of these funds, see Johnson, Developments, 119-123.

44 The majority of this money was invested in Hotel de Ville, Paris. Tierney, ‘Financing the Faith’
(2014), 30-31, 38 and 53.

4 AN: F/17/2703, ‘Fondations Anglais Ecossais et Irlandais’: ‘Notes historiques sur les Etablissemens
Britanniques en France: 1ére Epoque — avant la restauration en 1814°, written 4 Apr 1820 by Le
Conseiller d’Etat [Rend] du Bureau Gratuit.

46 AN: F/17/2703, ‘Fondations Anglais Ecossais et Irlandais’: ‘Administration Du Séminaire-Collége
des Irlandais, Anglais et Ecossais réunis: Budget: Des Dépenses qu’exigera 1’Etablissement pour le
service de ’année 1813’ by Parker, Administrateur Provisoire, 28 Nov 1812.

47 “Mr Gillis and four companions set out, on the 3d December 1818, from Aquhorties on their
journey. Having sailed from Aberdeen to London on the 8th, they arrived in Paris on the 15th, and on
the following day entered the Seminary of St Nicolas’. SCA: B/6/1/3/1, John MacPherson to James
Gillis, St Sulpice, 19 Jun 1826.

“8 For more on the United College, see Mary Purcell, ‘The Strange Story of Richard Ferris’, 104-105,
in Liam Swords (ed.), The Irish-French Connection, 1578-1978 (Paris, 1978), 97-107.
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conditional on the approval of the French Secretary of State. By this time, the original
Scots College was to live on only as a Fondation: the Scottish Mission drew a small
but steady income from its now-rented property, which would provide for future
ecclesiastical students. Neither Scots College Paris nor Scots College Douai was re-

established, regardless of a strong nostalgic desire to do so:

| perfectly agree with you in the opinion that a Scotch College should be
superintended & governed by Scotchmen. But where have we them? Where
have we funds to support them & to keep up our Establishment?*®

Abbé Macpherson elaborated on the lamentable cost of maintaining and independent

Scots College in Paris, which was considered

too large for the accommodation of the small number of students that could be
maintained there for this country, and too expensive to be carried on with the
requisite number of masters.>°

Overall, from the impoverished Mission’s perspective, it was now more beneficial to
let the property and ‘to place the students in French ecclesiastical establishments’.>
As the Scottish Mission fared better financially with the students as bursars, the French
establishments continued the legacy of the Scots College Paris into the nineteenth
century. The Scottish seminarians entered France for the first time since the 1790s and
experienced an altered, social, cultural and political milieu and had to share their study,
recreation and living space with the French, conduct their studies in French, and

answer to French Superiors.

Seminaries in France

In nineteenth-century France the seminaries utilised by the Scottish Mission were

predominantly Paris and Douai-based. Between 1818 and 1878 the Mission sent most

49 SCA: BL/5/156/8, Paterson to Cameron, 8 Rue de Monsieur 3 Oct 1824.
S0 SCA: B/6/1/3/1, John MacPherson to James Gillis, St Sulpice, 19 Jun 1826.
51 1bid.
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students destined for France to the College of English Benedictines, St Edmund’s, at
Douai, Monsieur Poiloup’s institution at Vaugirard, St Sulpice in Paris (including Issy)
and St Nicolas (including Conflans).>? St Edmund’s had its roots in Paris;>® the other
three were located there centrally or on the outskirts. While these institutions were
firmly affiliated with the French funds of the Scottish Mission, others were used on a
more occasional basis. The less-utilised institutions attended (by more than one
seminarian between 1818 and 1878) included the seminaries of Aire,> Cambrai,>®
Séez (Sées),*® Arras,®” Montreuil-sur-Mer,*® Institution of Monsieur Haffreingue in
Boulogne,*® St Riquier in Amiens,® Irish College Paris,®* Seminary of Holy Ghost in

Paris,%? and the Seminary of Moulins.%® Of these, only Moulins, St Riquier and the

52 See Appendix 3: Table 1.

53 For a History of English Benedictine College at Douai, see for example Geoffrey Scott (ed.), The
English Benedictine Community of St. Edmund, King and Martyr, Paris 1615, Douai 1818,
Woolhampton, 1903-2003: A Centenary History (Worcester, 2003), esp. ch. 3.

% Collége d’Aire in Aire-su-le-Lys had Jesuit roots before it was taken over by Doctrinaries in 1777.
In the 1800s it was administered municipally. The Scottish Mission sent eight students to Aire
between 1844 and 1850. See ‘Le collége d'Aire féte ses 400 ans: Bref historique du collége’ (2014) on
the website of the Diocese of Arras, accessed 8 Mar 2015. URL: www.arras.catholique.fr/page-
35582.html.

%5 The Scottish Mission sent six seminarians to the Petit Séminaire and Grand Séminaire de Cambrai
between 1847 and 1856. For an institutional history, see H. Boussemart, Histoire du Petit Séminaire
de Cambrai, 1809-1900 (Cambrai, 1902).

%6 Confusingly, the French Diocese of Séez is based at the city of Sées. In the records both Sées and
Séez are used interchangeably, and refer to the location in Normandy rather than the one of the same
name (Séez) in Savoy. Petit Séminaire de Séez and Grand Séminaire de Séez were attended by five
students between 1861 and 1874.

57 Both Petit Séminaire and Grand Séminaire d'Arras were used ; four students attended between 1848
and 1870. For institutional history, see Charles Guillemant, Histoire du Petit Séminaire d’Arras
(Arras, 1904) and Jean Tabary, Histoire du Grand Séminaire d’Arras (Arras, 1904).

58 Only four students studied in Montreuil-sur-Mer between 1850 and 1853. Although the exact
establishment is never specified, the one in question was most likely the institution of Sainte-
Austreberthe. See the history on the establishment’s current website, accessed 8 Mar 2015. URL:
www.institution-sainte-austreberthe.fr/histoire-institution-sainte-austreberthe/institution-sainte-
austreberthe.

59 Only two seminarians studied there briefly, between 1849 and 1854. A short history of I’Institution
Haffreingue can be found on the current website of College Haffreingue, accessed 8 Mar 2015. URL.:
www.college-haffreingue.com/rubriques/gauche/qui-sommes-nous/notre-histoire

% Four seminarians attended in the two years, 1876-1877. For a timeline of the history of the
establishment, see the website of Sainte-Théreése Saint-Acheul Saint-Riquier, accessed 3 Mar 2015.
URL: www.saintriquier.com/histoire.html.

61 See, for example, Liam Swords, Soldiers, Scholars, Priests: A Short History of the Irish College,
Paris (Paris, 1985). Three students attended this establishment between 1822 and 1852.

82 The Parisian seminary of the Congregation of the Holy Spirit. Attended by three between 1869 and
1875. See the Spiritan website for a brief history of the Congregation, accessed 8 Mar 2015. URL:
www.spiritanroma.org/about/spiritan-history.

83 Two students attended between 1866 and 1867. This is most likely the Grand Séminaire, founded in
1826. See for example Pierre Besangon, Le grand séminaire de Moulins sous la direction des péres
Maristes (1847-1903) (Moulins, 1999).
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Irish College Paris received students drawing on the Missions French funds. Those
attending other institutions were funded from other sources, such as a bishop’s private
burse.

The reason for such a large number of institutions attended by only two to seven
individuals (compared to 137, 116, 39 and 30 at St Sulpice, Douai, Vaugirard and St
Nicolas respectively), and utilised only up to ten years,% was most likely opportunism.
The head of the seminary in Aire, ‘a most respectable French Clergyman [...] much
esteemed by the good Cardinal Bishop of that Diocese’ visited Scotland in September
1844.%> A month later, Bishop Scott composed a letter to James Gillis (1802-1864),

explaining that he was visiting Pas-de-Calais in the North of France, where he had

found an opening for the Education of six Scotch students for the Ecclesiastical
state on the condition of me keeping them in clothes and shoes during the years
of their course. Bed, board, schoolbooks and education they get for nothing.®

A generous offer of six funded study places was not to be easily dismissed. The key
was to inspect the establishments before sending students in order to ensure that they
were apt for ecclesiastical students. He added he was prepared to consider other
establishments as well: ‘If my health permits | will probably go to Paris for a few days,
and perhaps return through the Diocese of Bruges and look at some of the seminaries
there.”® Similarly, the entry of Scottish students in the Cambrai seminaries was
negotiated with the Archbishop, who agreed to have ‘two or three Scottish pupils’
initially.%8 The bishops were, for financial reasons, constantly on the lookout for
affordable, high-quality opportunities for priestly training on the Continent, and
especially the Pas-de-Calais area offered convenient alternatives to Paris.

A brief overview of the main four seminaries (with the most significant student
numbers) between 1818 and 1878 is necessary before continuing. Each of the four

main ones — St Nicolas, Vaugirard, Douai (St Edmund’s) and St Sulpice — clarifies the

64 See Appendix 3: Table 1.

85 SCA: DD/1/12/10, Bp Scott to Gillis, Glasgow 8 Sep 1844.

% SCA: DD/1/12/11, Bp Scott to Gillis, Greenock 2 Oct 1844,

57 Ibid.

8 SCA: OL/2/72/5, Peter Forbes to Bp Scott, [Haubaudin], France, 8 Sep 1846.
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whole picture of the Scottish Mission’s French education, as well as having its own

noteworthy characteristics.

Séminaire de Saint-Nicolas du Chardonnet (‘St Nicolas’)

The French seminary chosen by the Mission as the first option for the education of
their future priests was that of Séminaire de Saint-Nicolas du Chardonnet. St Nicolas
consisted of the Paris house (for the more advanced classes) at Rue de Pontoise, as
well as the castle of Conflans in Charenton-le-Pont, North-East of Paris (where
younger students were taught and where all students could go for excursions in the
summer). The seminary adjacent to the church was founded in 1612, but the
nineteenth-century institution was re-established in new premises.®® St Nicolas was
used for the education of Scottish missionary priests between 1818 and 1836, with a
short gap from 1831 to 1833. During this time it was under the direction of several
superiors, but twelve of the eighteen years attended were overseen by Monsieur Frére,
who enforced a strict ‘seminarians only’ policy.”® As far as the seminary’s core
curriculum was concerned, at least (the soon-to-be vicar apostolic) Alexander Paterson
praised it highly in 1824."* In 1828 the sixth- and seventh-graders (placed at Conflans)
worked on Latin and Greek texts as well as religious authors (translation and analysis),
combined with such subjects as geography of Africa and Asia, history of Egypt, as
well as, perhaps surprisingly, a course in botany. "? St Nicolas was for the classical part
of the ecclesiastical studies, often followed by philosophy at Issy and theology at the
Paris house of St Sulpice.

%9 For histories of the seminary, see Scheenher, Histoire du Seminaire de Saint-Nicolas du
Chardonnet, 1612-71908, d’apreés des documents inédits, 2 vols (Paris, 1909 & 1911); Gaston Faelens,
Histoire du Petit-Séminaire du Saint-Nicolas, 1808-1908 (St Niklaas, 1908).

0 The superiors were Messieurs Thavenet [1815-1818], Frére [1819-1834], Jammes [1834-1835] and
Boniver [1835-1836]. The famed Monsieur Dupanloup (1802-1878), later Bishop of Orléans, only
took over as superior in 1837 when Scottish seminarians were no longer in attendance. See AN:
F/19/4079 (Cultes): Annuaire du Petit Séminaire de Paris Saint-Nicolas du Chardonnet et de
[’Association Ecclésiastique des Anciens Eléves, 1891 (Paris, 1892), 1.

1 SCA: BL/5/156/8, Paterson to Cameron, 8 Rue de Monsieur, Paris 3 Oct 1824.

2 “Mr Dawson est en sixi¢éme. Pour les auteurs Latins, il a traduit Cornelius Nepos et les Fables de
Phedre, pour les auteurs Grecs, il a expliqué les Fables d’Esope. Il a aussi vu la géographie de

I’ Afrique et I’histoire de ’Egypte. Mr Grant et moi, nous sommes en Septiéme. Nous avons expliqué
une partie de Sulpice Sévére, et nous expliquons actuellement Justin, et Phédre et Esope. Nous avons
vu en abrégé la géographie de I’ Asie moderne. Nous voyons en autre un cours de Botanique.” SCA:
CA/1/43/4:; A. Grant, E. McD. Dawson and I. Malcolm to the Bp Paterson, Conflans 28 Jun 1828.
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Institution of Monsieur Poiloup at Vaugirard (‘Vaugirard’)

The Institution of Monsieur Poiloup at VVaugirard was utilised for eighteen consecutive
years, from 1834 until 1851, with thirty-nine attendees. Abbé Poiloup founded this
private establishment in 1829 as an annex to his Parisian house at Rue de Regard, and
in the following decades the fame grew. The house itself was not a pure seminary, but
combined the education of children destined for a variety of careers. Poiloup’s
‘celebrated School of Vaugirard’,” like St Nicolas, provided the seminarians a basic
classical education in a remarkably international atmosphere.” It boasted a number of
advantages to all its pupils, highlighting its tangible ‘happy influence of religion and
piety’:"

An excellent spirit of the masters, the manner in which they conduct
themselves with their pupils, the bonds and cordiality which is maintained
between them give this institution a very particular physio[g]nomy.®

The seminary was used until 1851 when Abbé Poiloup sold the establishment to the
Jesuits.”” Thereafter the focus of the Scottish Mission’s seminary training in France

moved onto Douai alongside St Sulpice.

College of the English Benedictines, St Edmund’s, at Douai (‘Douai’)

The College of the English Benedictines, St Edmund’s, at Douai, was used by the
Scottish Mission for over thirty-three years, 1831-1835 and 1851 onwards. The
number of affiliated seminarians who attended St Edmund’s was 116 (up to 1878). It
provided a solid classical education on the continent, but unlike the rest of the
establishments it was not a French one; the language of tuition was English, although

3 Obituary of Andrew Smith, 140, in SCD 1878, 140-141.

4 John W. Padberg, Colleges in Controversy: The Jesuits Schools in France from Revival to
Suppression, 1815-1880 (Cambridge, Massachusetts, 1969), 109.

75 ‘On reconnoit 1a I’heureuse influence de la religion et de la piété’. L’Ami de la Religion: Journal
Eccléasiastique Politique et Littéraire 90 (Paris, 1836), 117.

76 ‘L’excellent esprit des maitres, leur maniére d’étre avec leurs éléves, I’union et la cordialité qui
régnent entre eux donnent a cette institution une physionomie toute particuliére.’ 1bid.

7 Abbé Poiloup sold his Vaugirard college to the Jesuits, who in 1852 opened the Collége de
I’Immaculée-Conception in the premises. Padberg, Colleges in Controversy, 110.
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both spoken and written French were taught.”® St Edmund’s had its roots in Paris
(founded in 1615) from where the establishment was transferred to Douai in 1820.7° It
was precisely its new location at Douai — as well as the price of tuition which
accompanied the less prominent location — that made it attractive to the Scottish
Mission.®® The Revolution of 1830 forced the bishops to evacuate their students from
Paris, which was very much at the centre of unrest. Douai was a safer alternative.8
Situated in France, but offering tuition in English, the Douai College offered a similar
environment to that of the original Scots College, albeit under English rule. The
location was also more easily accessible —and escapable. In his letter to Bishop Kyle,
Andrew Scott pointed out that studies would be more successfully pursued ‘within
sixteen miles of the French borders’ in ‘the small quiet town of Douay, where scarcely
a life was lost in the first bloody revolution’.#2 The superior of St Edmund’s reinforced
this idea of a haven of relative calm within France. To further recommend St

Edmund’s, the facilities were advertised to be excellent:

The college is well supplied with light and airy dormitories, well warmed class-
rooms, study place, and playrooms, with lavatories, baths, libraries, a well-
appointed gymnasium, a large playground, and a spacious covered promenade
for recreation in wet weather.®

There was also a fifty-acre farm and a country house nearby, containing ‘a cricket field
of 15 acres, tennis lawn, and football ground, bathing place, fish ponds, and lakes for
boating and skating.’8

St Edmund’s was advertised as a place for a genteel upbringing and education, with
all the accompanying luxuries. It was exceptional in that it was an establishment run

by the English rather than the French. St Edmund’s only admitted English-speaking

8 SCA: CA/2/14/7 (1), “College of St Edmund the King and Martyr: Douai, France’ (1886).

7 For a History of English Benedictine College at Douai, see for example Geoffrey Scott (ed.), The
English Benedictine Community of St. Edmund, King and Martyr, Paris 1615, Douai 1818,
Woolhampton, 1903-2003: A Centenary History (Worcester, 2003), esp. ch. 3.

8 SCA: OL/2/6/7, Alexander Paterson to Bp Scott, 24 Go[?] Place 24 Jun 1831.

81 SCA: BL/6/23/6, Bp Scott to Paterson, Glasgow 12 Nov 1830. The unrests Douai avoided are
discussed in greater detail in the following chapter.

82 SCA: BL/6/23/10 (1), Bp Scott to Kyle, Glasgow 9 Dec 1830, including a Copy letter of Paterson to
Bp Scott, 21 Nov 1830.

:3 SCA: CA/2/14/7 (1), ‘College of St Edmund the King and Martyr: Douai, France’ (1886).

4 Ibid.
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subjects, and in the late 1880s stated the college’s objective to be ‘to educate youth,
principally for priesthood, and thus to continue the work of the English, Irish and
Scotch foundations established at Douai’.®® It was a practical option in that the students
could receive their tuition in English whilst also working to improve their French,
preparing them for further study at a French establishment. It was not solely a
seminary, though, and like many other similar establishments it was willing to admit
students ‘intending to embrace any of the professions’.®® The curriculum included
philosophy and theology, but these were usually pursued, by the Scottish seminarians,
at Issy and St Sulpice in Paris. St Edmund’s functioned as a kind of halfway house to
the Scots boys, who could develop their French in a less foreign environment before
entering the hustle and bustle of the French capital; unless there was some irregularity
due to political unrest, health issues or giving up the studies, a period of study at Douai

was always followed by study at St Sulpice in Paris.

Saint-Sulpice, Paris (‘St Sulpice’)

The French seminary boasting the most significant contribution to the Scottish Mission
in the nineteenth century was that of Saint-Sulpice, consisting of a house at 9, Place
Saint-Sulpice, Paris (for theology), and a house also known as the seminary of Issy at
Issy-les-Moulineaux, Hauts-de-Seine (for philosophy). It was used for over 58 years,
first from 1820 to 1822, and then from 1824 onwards, beyond 1878.8" The attendees
until 1878 numbered 137. The Sulpician college of Paris was far-famed,® attracting
students from all over France and the world.®® The obituarist of Peter Forbes (1800-
1872) praised St Sulpice highly in 1872 for being ‘well-known over the world for the
great number of learned and zealous priests educated within its hallowed precincts’.

He continued that Forbes’ missionary career undoubtedly ‘profited by the lessons of

piety and learning he received in that celebrated house’.** Discipline was rigorous,

8 Ibid.

% Ibid.

87 St Sulpice’ as a seminary can refer to Issy as well, as this was part of the greater seminary
including both Issy and the Paris house, also called St Sulpice. As a different house, however, Issy
was also sometimes referred to separately.

8 SCD 1883 (obituary).

8 Marcel Launay, Les Séminaires Frangais aux XIXe et XXe Siécles (Paris, 2003), 46.
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perhaps even more so than elsewhere, and the students studied uninterrupted for nine
months in close confinement with only one outing per week.*? Students of Issy could
obtain passes to visit friends or workshops in Paris, but the St Sulpice regime at the
Parisian house was less benevolent.®® There, however, the students got their own
ascetic rooms, each with a bed, desk and two chairs.% At Issy one was on certain
occasions allowed to wear the secular dress, but at St Sulpice all students wore the
ecclesiastical habit.®® In the cassock the tonsured theology students stood out and
constantly reminded themselves and others of their vocation.

St Sulpice was utilised by the Scottish Mission for decades for high-quality training
and the study experience was frequently praised by former students. But negative
opinions on St Sulpice were also voiced. Bishop Alexander Paterson, for example, was
not impressed with the kinds of priests that the Sulpicians produced; he stated that he
had ‘no high ideas of the studies in St Sulpice either in philosophy or Divinity’.% The
returning students, he explained, had a tendency to come across as ‘abbots of
pretention’ and had ‘little else to recommend them’.®” This perceived ‘imported
foppery’ of France was not exclusive to Scots, but it was lamented in Ireland, t00.%

Paterson seemed to think St Sulpice encouraged ostentatiousness. Pretentious or
not, the Sulpician education had gravitas. In fact, the fame of St Sulpice went so far
as to embody a model seminary in the nineteenth century, both in France and further
afield. The kind of seminary culture embraced at St Sulpice was also imitated at St
Nicolas and Vaugirard. While St Edmund’s was, in many ways, an exception to the
rule (it was a British oasis of English Benedictines in France), the establishment could

not fully avoid the greater currents of French seminary culture. This current, for the

92 SCA: ED/8/20/1, Petition letter of students at Grand Séminaire de St Sulpice (John Malcolm,
Donald Chisholm, Lawrence Phin, Patrick McMahon, Donald McMillar, George Mullan, William
McKenzie, Angus McRae, Edmund Langley, John Meany, Michael Lavelle, Charles Mann, John
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most of the nineteenth century, was markedly Sulpician: ‘a mix of solid spirituality

and serious and balanced studies, marked by a net Gallican spirit.”%

French Seminary Culture: The Sulpician Model

One of the main assumptions of the prosopographical approach is that many, if not
most of the individuals concerned, have something in common beyond a unifying,
shared aspect of their lives. In this case, the individuals examined shared an experience
of study in France. This may have been for significantly different durations — from a
few months to a decade — as well as in very different educational establishments.
However, those establishments disseminated a clerical culture different from that of,
for example, Spain, Rome or Scotland. The seminaries on French soil took pride in
their particular style and pedagogical approach, and even though curriculum-wise the
training differed little from the other European training colleges, a certain kind of ethos
was at the heart of these institutions.

The higher education of priests overseas benefitted from what David McRoberts
has called ‘a seasoning of Continental culture’.® The priest’s cosmopolitan outlook
as well as an experience well beyond the means of most of his parishioners enabled
certain credibility to his authority over his flock, complementing his spiritual power.
Based on the consistency of sending seminarians to complete their studies in France,
the risks of a France-based training did not surpass its benefits to the Scottish Mission.
Bishop Paterson, in particular, was firmly of the opinion that the Scottish seminarians
could ‘prosecute their studies to much more advantage in a French Seminary than at
Blairs’, even when France was dealing with another revolution in 1830.2! Paris, in
particular, could offer ‘high standards of education and broadness of mind’.1% Like

the Irish Colleges, they provided a ‘cultural bridge’ to continental Europe, as well as

9 Launay, Les Séminaires Frangais, 17. My translation.

190 David McRoberts, ‘The Restoration of the Scottish Catholic Hierarchy in 1878’, 3, in idem (ed.),
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an ‘educated channel’ via which French influences spread.'® Although these were
most noticeably cultural and literary ones, they did not discriminate between creative
ideas and political currents, secular or ecclesiastic. All of the Parisian colleges, in
particular, were connected with academic and ecclesiastical life in the city.'%
Although partially enclosed, none of these establishments could — or wished to — be
fully so, since this would undermine both their cosmopolitan location and their value
in disseminating an informed elite education. Before they were made into clerics, the
boys were made into gentlemen, and this required a certain presence of worldliness,
albeit at an arm’s length. To balance this, the seminaries boasted a highly religious
atmosphere, coloured with a Sulpician ethos.

The Council of Trent (1545-1563) effected significant changes to the priestly
formation by establishing minimum standards of education it required from its
labourers.!%® To address the new requirements, a seminary system slowly developed
to accommodate the demand for well-educated, dedicated individuals with a sense of
vocation. In the following century, the realisation of the ideal began in earnest, and by
the dawn of the Revolution the model of a good seminary education, at least in theory,
was firmly established on the French soil. Although different companies of priests
founded their own establishments and imposed their own rules and curriculum, it was
the Sulpicians who acquired the most prestige and fame in the following century.%®
The Society of St Sulpice was founded by the Parisian priest Jean-Jacques Olier (1608-
1657) in 1642 and mainly functioned as a company of ordained educators.'®” The
Christ-centred Order is considered to be one of the main ones of what is now called
the French School of Spirituality.'%® Although English-led Douai was most certainly
and exception, St Nicolas, Vaugirard and St Sulpice all practised and transmitted ideas
idolising Sulpician spirituality.
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The emphasis of Sulpician spirituality was on Christ and his life, and the priest was
to, as far as possible, imitate it. Mortification, isolation and obedience were heavily
idealised, and these ideals manifested themselves in the Sulpician seminaries. Study
was combined with ‘a regime of prayer and personal meditation’.2%® Marcel Launay
has completed a commendable study on the French seminaries in the nineteenth and
twentieth centuries. He highlights that in these seminaries, the students ‘were taught
to embrace the type of behaviour that conformed to the dignity of the ecclesiastical
state, based on the three fundamental virtues: modesty, obedience and gravity’.!t
Nicole Lemaitre has called Sulpician spirituality ‘a veritable “mental
conditioning”’.1** The Rules of the French seminaries were more strict than lenient,
even if they did not boast to have fully achieved to imitate the Sulpician model.
Discipline in all aspects of life was essential. For example, Olier’s life and teachings
were imitated by Donald Carmichael (1833-1902) during his priesthood: it was
reported that ‘Punctuality, after prayer, had been the keynote of his life’.**? Not only
was Imitation of Christ ‘his favourite book and daily companion’, but he was venerated
for having been a ‘martyr to duty’.!*

Aspirations towards martyrdom were encouraged, if priestly obituaries are to be
believed. A Victorian biography often culminated in a ‘good death’,** and priestly
obituaries appear, like their secular counterparts, intensely hagiographical:!*® imitating
Christ by suffering illness and pain in silence and fulfilling one’s sacred duties for as

long as possible was the ideal that was praised and remembered after a fellow priest’s
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death. Walter Lovi (18xx-1878), who spent two years at St Sulpice but also attended
the Scots College in Rome, considered behaviour bordering on masochism a
commendation when describing the lifestyle of saint-like ‘Mr Spencer’, ‘the most

edifying apostolical man [he] ever saw in [his] life’:

He preaches eight sermons every week and travels on foot 20 miles every day
of his life. [...] He lives in the lowest possible manner: he is even applying to
the B[ishop] for leave to resign his house, and to sleep in the vestry on boards.
He is wishing also to confine his food to bread and water. 116

However ascetic Mr Spencer’s aspirations, they were applauded by the young priest,
but not by Mr Spencer’s bishop — who probably preferred a strong, healthy priest to a
masochistic one who, Lovi admitted, ‘would do too much and kill himself in a short
time’ if he was not denied some of his wishes by his Bishop.*'” The purpose of this
religiously-inspired joyous self-flagellation, also known as mortification of the flesh,
was to sanctify the flesh through discipline and punishment. The apparently resulting
air of saintliness was encouraged by the superiors of the colleges. Ecclesiastical
students were trained to see themselves as ‘separate from their former selves as
laymen’. The emphasis, as Historian Michael Pasquier explained further, was on ‘the
significance of their decision to become priests, and particularly of “the Excellency of
the Ecclesiastical State”.’''® Seminarians were supposed to think of themselves as
‘spiritually distinctive from non-priests’,'*° and self-imposed bodily chastisement
could strengthen this self-image.

St Sulpice received other negative observations as well, pertaining to the intensity
of the Sulpician regime. In 1840 Stephen Keenan complained of his brother’s physical
state to Bishop Scott following an interruption of year of studies at St Sulpice. He
reported that Peter Keenan (1811-1843)

was almost reduced to a skeleton and that too all on a sudden, by fasting, severe
mental application, want of sleep, and encouraged scrupulousness. [...] My
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Brothers malady is more of the mind than of the body, and as the D[octo]Rs
observe is more to be attributed to the sudden reduction of his body by the
above causes than any thing else.*?°

He also spoke of his brother hinting at the death of Daniel O’Neill (1820-1839), who
returned ill from Paris and soon died, reportedly due to ‘scrupulousness and extra
prayers’.1?t When Peter Keenan had recovered and been sent again to St Sulpice, he

soon fell into what his brother saw as ‘stupid ideas about perfection infused by the

superiors of French colleges into the minds of students’.1?2 This time, Stephen Keenan
wrote to Bishop Murdoch, complaining that his brother was unwell again, and ‘a stone

lighter’ than two months previous:

I have no doubt that scrupulousness, severe fasting, sitting up late at night and
rising an hour and a half before the community in the morning, for the purpose
of applying to study, were the causes of the whole [...].123

Sulpician aspirations could be to the detriment of the individual’s body. It is possible
that in Peter Keenan’s case they hastened his succumbing to typhus fever three years
later.124

While the exact impact of the Sulpician education is hard to ascertain, the Society
of Saint Sulpice possessed a reputation difficult to match. James E. Handley has
discussed an anecdote of future bishop James Gillis’ (1802-1864) conduct after his
return from Paris to Aquhorties in Scotland in 1826.1° As Gillis’ obituary recounted,
he attempted to enforce Sulpician standards to the small Scottish seminary of

Aquhorties, quite inappropriate to his status as well as the establishment:

though not yet in Holy Orders, he undertook to introduce some changes into
the rules, discipline, and studies of that Institution, which he thought open to
improvement, so as to assimilate it to those he had seen in France.?®
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These changes are not specified, but they were soon afterwards ‘set aside as being
unsuitable in the circumstances of the house and country’.*?” Charles Joseph Tochetti’s
(1822-1903) obituary recounted that ‘His daily spiritual life was but a continuation of

what he practiced there’:

His whole demeanour spoke of St. Sulpice. His spirit was that of St. Sulpice.
Did you wish to cheer him in the weary hours when infirmities had broken his
strength, speak to him of St. Sulpice.?®

St Sulpice was reported to have left ‘a very definite mark’ also on the mind of James
MacGinnes (1840-1909), who ‘ever afterwards thought and spoke highly of the

Sulpician system’.*?®

Conclusion: The Impact of Study in France

The seminary held a particular place in the heart of many of the Scottish seminarians.
A study migration abroad is frequently mentioned in priests’ obituaries, not just as a
biographical piece of information. The study abroad could have a strong impact on the
seminarian, and several obituaries in which a particular nostalgia for, affection towards
or impact of a seminary abroad is mentioned have been examined. While the exact
impact depended on the individual in question as well as their study experience, the
obituarist generally knew the individual in question and was accountable to others who
knew the deceased. Alexander MacKintosh’s (1854-1922) obituary reported the
priest’s regret regarding the shortness of his stay at St Edmund’s, Douai, but also that
‘it was long enough to inspire him with a love of all things Benedictine’.**° Likewise,
George McBrearty’s (1838-1918) ‘happiest memories were of the four last years

which he spent at Douai’.*3! St Sulpice revoked similar feelings. John MacPherson
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(1801-1871), who only spent two years at St Sulpice, considered them to be ‘the
happiest of his life’.*? Charles Joseph Tochetti’s (1822-1903) obituary, similarly,
praised the experience, stating that ‘how he loved that seminary’ was common
knowledge among all who knew him.*33 Robert Clapperton’s (1831-1906) ten years in
Paris ‘left noticeable traces on his character all his days’.*** It was also stated that he
‘retained an unbounded admiration for the French ecclesiastical training’.**® Joseph
Holder (1845-1917) was in France for seven years, four of them in Paris at Issy and St
Sulpice. He was reportedly prominently affected by the seminary faculty, ‘several of

them [...] of European fame’:

he retained a life-long friendship with fellow-students and professors, among
whom I might mention the Pére D’ Alaine, Vicaire-Général D’Orléans, and the
Pere Vigouroux, Professor of Sacred Scripture, the renowned Hebrew scholar
of Paris and Rome. %

St Sulpice was considered to have particular appeal as a study destination. The
seminarians usually had no say in their study destination as these were determined by
availability of funding and space at each of them rather than demand. However, as a
special favour, a bishop might be persuaded to arrange a transfer. William Robertson
(1829-1857) requested to be transferred to St Sulpice before the completion of his
studies. He left Valladolid for Paris where he studied theology for two years before
being raised to priesthood. John MacEachron (1818-1898) completed his studies at
Scots College Rome in 1848 at the age of thirty, but was nevertheless allowed to attend
St Sulpice for three years before being called back to Scotland. This sort of special
treatment might have been due to the fact that he began his studies as an adult and was
a convert from Calvinism — not to mention he most likely agreed to fund the additional
years himself. Peter Keenan (1811-1843), too, discovered his vocation late; he also
attended St Sulpice post-ordination. In fact, he was so keen to stay that he wrote his
bishop in 1840, requesting permission to stay for a while longer.*®’ The request itself
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is long-winded as he desperately petitions for one more year, half-a-year, or even a

semester if at all possible:

Would it then be too much, after so many favours already granted, to request
at least a part of the ensuing year [...]. Failing however in my request to remain
till Easter; I should then request to till Christmas, and should neither the one
nor the other meet your Lordships views, you will not deny me at least a few
weeks of the vacation for what with the heat and the preparations for our public
examinations.!3®

Unfortunately illness forced Keenan to leave Paris for Scotland in any case.'*® John
Gordon (1817-1xxx) did not wish to return to Scotland ‘just yet’, either, and presented

a similarly anxious plea to stay one more year:

I know I could possibly finish my studies elsewhere; but I doubt much if I could
do it with the same leisure, with the same succours, with the same utility as
here 14

He continued by pointing out that it was at St Sulpice ‘at last’ where he was ‘met with
peace, happiness, and every assistance that piety could wish’.*! He concluded the long
letter with a desperate plea: ‘Would you, my Lord [...] remove me from this excellent
seminary, the fruits of which I have scarcely begun to reap?’ 12 The following spring,
having already been granted another year, he sent another letter of the same ilk.1*3
Surprisingly, Gordon argued his case well and got his way: he was not ordained and
called back to Scotland until the following June. However, whether the carefully
constructed argument to stay had to do with affection towards the seminary rather than
fear of change is difficult to determine, as is his Bishop’s willingness to delay his
protégé’s ordination and return to Scotland.

Although it is possible these feelings were less prominent than is being presented

in the obituary, the significance of a certain location and educational establishment
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over another, let alone the country one studied in, becomes obvious. Similar sentiments
were frequently expressed with regard to the Scots Colleges as well as junior
seminaries. Nostalgic feelings towards one’s years of study are not surprising,
especially as the change from focused study to hard missionary labour would have
been significant. However, what exactly is being remembered and what exactly is
being missed highlights the appreciation of the style of teaching in these colleges as
well as the study experience.

The process of moulding a priest began with an investment. Making a priest took
time, money and effort, not to mention a personal investment in a protégé. Although
the training in the nineteenth century differed from that of previous centuries, the risks
involved in this investment remained. Vocations were uncertain, but studies could
equally be interrupted due to ill health, misbehaviour or death. From the Scottish
Mission’s perspective, however, the risk was unavoidable: trained in France or
elsewhere, the study path remained long, arduous and expensive.

The Scots Colleges in Paris and Douai were no more, but this did not discourage
the Scottish Mission from sending seminarians to France. The reasons for this were
partly financial, but the vicars apostolic also recognised the value of an authentic
Sulpician training. Although its appreciation could depend on whether the bishop
himself had studied in France or elsewhere, the quality of education in French
establishments, especially St Sulpice, could not be belittled — even though the young
priests could return ‘pretentious’.

This chapter has established the significance of study abroad to an individual. Many
of those who trained in France thought back to that experience with longing. The
foreign aspect was part of priestly training, and this was only forgone in exceptional
circumstances. A Sulpician training was not the only option for the Scottish Mission’s
seminarians, and this was particularly contrasted with a training in Rome. The
following chapter will expand on the peculiarities of priestly training in France — this
time with a focus on political ideas and the potential transmission of the ‘French
disease’ to Scotland with the returning young priests and seminarians whose studies

were abruptly interrupted.
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Chapter II: The Trouble with France

The French study experience was rarely smooth. While the educational institutions
themselves were relatively closed, their walls could not successfully keep the world
away. Although many seminaries certainly attempted to be isolated havens, it would
be imprudent to assume that the seminarians could fully avoid entanglement in the
issues of their day — especially in nineteenth-century France. A significant portion of
the students had their studies interrupted more than once due to political and military
unrest, sometimes followed by a hurried escape. Seminaries were not isolated havens,
and the military unrests of 1830, 1848 and 1870 in particular had a direct as well as an
indirect impact on the study experience. Furthermore, as the revolutions of 1789, 1830
and 1848 were the results of strong ideological currents prevalent in France and
beyond, it is worth asking whether radical ideas, or ideas pertaining to authority, were
absorbed to a same degree as Sulpician spirituality. For the Scottish Mission, France
enjoyed a paradoxical status. A French education was esteemed and sought after, but
it could come with a whole host of corrupting elements, present in the same
environment.

The extent to which a French seminary experience might have encouraged
tendencies to rebel is difficult to determine. However, contemporary correspondence
does mention a vaguely-defined ‘French disease’, highlighting the fear of dissentious
ideas spreading from France. The chapter addresses these fears and considers the
degree to which they could be justified. This chapter explores some of the seminarians’
escape stories, highlighting the instability of the French study experience, which in
many cases resulted in a rather dramatic end to their studies accompanied by a real
danger to the students’ lives. It then addresses the fears regarding by-products of
training seminarians in France, and especially in Paris. These included the Sulpician
ideals discussed in the previous chapter, but also radical republican notions, sometimes
connected to ecclesiastic-political currents of Gallicanism and ultramontanism. A few
France-trained ‘troublemakers’ and instances of misbehaviour in terms of submission
to authority are then investigated. Lastly, this chapter discusses an example of power
play within the Scottish Mission, trying to establish whether these had any connection

to a study experience of nineteenth-century France.
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Interruptions to Studies

In France both the clergy and clerical students received more than one blow during the
revolutionary decades, whether they were Frenchmen or foreigners. From the Scottish
perspective, it was the interrupted training operations that caused problems. The last
students of Scots College Douai had been forced to leave the seminary in 1793, and a
fresh group of seminarians was only sent to France in 1818. However, those who were
unfortunate enough to be in France, and especially in Paris, in 1830, 1848 and 1870,
got a rather more comprehensive experience of political and military unrest than they
would have liked. The tentative question is if the political notions circulating in France,
combined with political and military unrest, could have, to a degree, radicalised the
seminarians.

Austin Gough claimed that ‘in practice, seminarians heard nothing about politics or
current affairs, and hardly ever saw a newspaper’.! Granted, the seminaries were often
designed to be inward-looking — even in terms of their architecture — and contemptus
mundi, or the ‘rejection of the world’ was an essential part of Tridentine Catholicism.?
But this cannot and does not apply to the Parisian seminaries. At the model Sulpician
seminary, St Sulpice, the distance to the world could make the priest feel exiled in his
contemporary society.® However, this had probably more to do with the nature of elite
boarding schools rather than the religious nature of the institutions. These were not
convents, but places of elite education. The anticlerical idea of seminaries as
institutions answerable to themselves only, isolated from the rest of the world does not
bear closer scrutiny.* Even the Scots College at Douai was not left untouched in the
early 1790s. Alexander Badenoch’s obituary reported his flight, following ‘the
revolutionary bands of Paris, who had figured in the massacres of August and
September 1792” and who ‘had deluged the French capital with blood’, entering Douai.

He was forced to evacuate due to
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The immediate proximity of the seat of war [...] and the insecurity of life in
the midst of the banditti [...] together with the certainty of approaching
hostilities between Great Britain and France [...].°

The journey was reported to have been difficult with ‘no inconsiderable degree of
danger’; on his way to the coast he even ‘passed through the Austrian lines; and [...]
was for a short time an eye-witness of the bombardment of Lisle’.

Although the Revolution of 1789 cannot be matched in shock-value, the latter
stirrings left an equally great mark on those who experienced them. The revolution of
1830 encouraged some lamentations from Walter Lovi (18xx-1878). He had
experience of peacetime Paris (he was at St Sulpice 1825-1826) but was safely in Keith
in 1830, writing to Bishop Scott. He painted a bleak picture of the ‘dreadful work in

France’:

If the allies wish to punish its fickle inhabitants, the hurt may well be, to leave
them to the wolves. Before long they will devour each other. Trade is at an end.
Confidence is gone, and the people go idle about the streets of Paris with their
pocket7s and their bellies empty whistling for their comfort the Marseilles
hymn.

The Scottish Mission evacuated its seminarians from Paris in July 1830. It sent a new
batch of students to France in October, but these were forced to proceed to the safer
Douai by 1831. John Malcolm was one of those caught in the zone of unrest. He was
at Conflans, auxiliary to St Nicolas but on the outskirts of Paris. His obituary described
how he and his fellow students fled to England and then to Blairs in the summer of
1830.8 He was one of the older students sent back to Paris with some first-timers in
October of the same year, but the Superior of Issy was not pleased to see them at his
door. The situation in Paris remained delicate, and since the students arrived with no
money and some with no French, they would not have been able to make their escape

in case things went awry:

% SCD 1837 (obituary). ‘Alexander Badenoch (1774-1836) was one of the students evacuated from
Scots College Douai in 1793. These students were not included in the population studied.’

® 1bid.

" SCA: OL/2/4/18, Walter Lovi to Bp Scott, Keith 21 Dec 1830.

8 SCD 1853 (obituary).
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they would be obliged to wander in the streets in danger of being assassinated.
Out of pity the superiors advanced to them 200 [livres] [...] The superior told
the boys that in all likelihood there would be another revolution in which case
he would again be obliged to advance money to carry them away from danger.®

As the Scots seminarians found the matters ‘still in a very unsettled state’ and the
Parisian seminaries ‘objects of suspicion with the mob’, they were all transferred to
Douai in early 1831.1°

Douai was a relatively safe refuge within France in the 1830s and the Superior of
English College was happy to receive the students.** This saved the Scottish Mission
the trouble and cost of getting the seminarians to Scotland until the troubles subsided.
The seminary was immensely convenient, and the fact that it was English rather than
Scottish College was not considered an insurmountable weakness. The superior
himself boasted of their good fortune in 1831 by stating that they ‘need not be alarmed
at Doway, since there was not the slightest riot or disturbance here, even when the
revolution was in its highest state of effervescence’.!? In fact, Bishop Andrew Scott
considered placing the students at Douai permanently to avoid further troubles. He was

convinced that in Douai, ‘the same difficulties would not occur’; the students

would be less exposed to the consequences of Parisian revolutions. The
students in the English Benedictine College of Douay were never one single
day disturbed in their studies by the late revolutions in Paris.*®

Those evacuated to Douai in 1831 were able to return to Paris in the autumn of 1833.%4

Bishop Andrew Scott was not keen on Paris in general. He did not think the city ‘a
proper place’ for the students, ‘[e]ven in more peac[e]able times than the present’.t®
Scott himself was trained at Scots College Douai before its closure in 1793, so he had
first-hand experience of the Revolution of 1789. The French metropolis could be a

risky place for impressionable boys, definitely more so than Douai; Ernest Renan

% Ibid.

10 Ibid.

1 SCA: OL/2/6/1, Fr Collier to Bp Scott, English College Douai 28 May 1831.

12 |bid.

13 SCA: BL/6/23/6, Bp Scott to Bp Paterson, Glasgow 12 Nov 1830.

145CD 1853 (obituary).

15 SCA: BL/6/23/10 (1) and (2), Bp Scott to Kyle, Glasgow 9 Dec 1830, including a Copy letter of Bp
Paterson to Bp Scott, 21 Nov 1830.
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referred to the ‘crucible of Parisian frivolity’ which could only be combatted by a
carefully developed sense of morality.® He described St Nicolas as ‘the most brilliant

and worldly house in Paris’:

The atmosphere of Paris — minus, let me add, its corruptions — penetrated by
door and window; Paris in its pettiness and grandeur, its revolutionary force
and its lapses into flabby indifference.’

Unfortunately, Scott did not elaborate on the precise reasons he disliked Paris. His
thoughts on the revolutions and the secularism they advocated are clearer. Fearing

continent-wide war, Scott commented on the unrest in rather pessimistic terms in 1831.:

I certainly consider it as systematic as persecuting attack, not so much on the
Royal family of France, as on Religion; and | feel convinced that the French
Infidels and their associates throughout Europe will never cease their diabolical
exertions as long as there is a Christian Throne or a Christian altar to be
overturned.8

Four months later, he felt even less optimistic, fearing the world was coming to an end
and that ‘the present revolutions and wars and rumours of wars [were] the preparation
for the coming of Antichrist.’*® This was not an unusual view in France, either.?°
Bishop Scott did not live to see the studies of the Scottish Mission’s seminarians in
France come to a halt again. John Kemp (1825-1882) gave an account of the events in

February 1848 in his letter to Bishop Kyle:

we were startled from sleep by the ringing of the Tocsin from the tours of St.
Sulpice & by several discharges of musketry a bloody fight was going on
between the municipal guards & the mob just beneath the windows of the
seminary.?!

16 Ernest Renan, Recollections of My Youth [1875-], transl. by C. B. Pitman, with intr. by G. G.
Coulton (London, 1929), 125.

7 1bid., 163-164.

18 SCA: OL/2/4/15, Bp Scott to Abbé McPherson, Glasgow 2 Nov 1830. See also partial transcription
at OL/1/5/9.

19 SCA: OL/2/5/6, Bp Scott to Paul MacPherson at Rome, Glasgow 21 Mar 1831.

20 Geoffrey Cubitt, ‘God, Man and Satan: Strands in Counter-Revolutionary Thought among
Nineteenth-Century French Catholics’, 139, in Frank Tallett and Nicholas Atkin (eds), Catholicism in
Britain and France since 1789 (London, 1996), 135-150.

2L SCA: BL/6/575/3, John Kemp to Kyle, London 28 Feb 1848.
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It was dramatic enough to wake up to sounds of battle in the middle of the night, let
alone to be in such close proximity to fighting. The following morning the Superior
ordered all of the ecclesiastical students to ‘quit the cassock’ and to obtain secular
clothes to wear so as not to stand out.?? After evacuating the seminary the small group
of Scottish seminarians including at least Kemp, Joseph Mantica (1823-1852), James
Forbes (1822-1xxx) and Andrew Black (1826-1867),

wandered for two or three hours, meeting masters & students in the same
condition as ourselves, masking this way through the barricaded streets, amidst
crowds of postmen, released debt[ors] & national guards armed with guns and
swords & sending forth hideous yells. We addressed ourselves to a great many
hotels without success, at last we obtained for an exorbitant price permission
from a Gentleman to lie in the [ante]-Room with him on a mattress stretched
on the floor.

That night they resolutely decided to leave Paris. They made their way on foot and
then by vehicles from town to town as the railroads were closed by ‘rebels’; they
eventually got to London.?*

Kemp’s experiences were unusual and dramatic, but not unique. The French study
experience was also rather more colourful than expected at the onset of Franco-
Prussian War of 1870 which found Joseph Holder (1845-1917) a sub-deacon, as well
as ‘a willing volunteer for ambulance work among the French wounded’.? Daniel John
Donnelly’s (1849-1897) obituary recounted that once ‘when he was out walking with
a fellow-student, he missed his way, and on inquiring was promptly arrested as a
spy’.?® James Donlevy’s (1843-1903) obituary went into more detail regarding the
Scottish students’ experience in the summer of 1870, when the war against Germany

arrived a bit too close to home:

nearly all the fighting strength of France was surrendered at Sedan, and the
enemy under the Crown Prince of Prussia was shelling the ramparts of Paris.

22 1pid.
2 |bid.
2 1pid.
25 3CD 1920 (obituary).
% SCD 1898 (obituary).
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By the 19" of September the investment of the city was complete. It was the
long vacation at St. Sulpice and the French students had left for their homes by
the end of June. The few Scotch subdeacons who remained were smuggled out
of the city a few days only before the siege began and made their way
homewards.?’

At least six, possibly eight,®® Scottish seminarians would have also attended the
memorial of the ‘young martyr’ Paul Seigneret (1845-1871) at Issy in June 1872.%°
Seigneret was a French fellow seminarian at the Parisian house of St Sulpice before
being imprisoned by the commune. He was apprehended after having gone for a
passport at the Prefecture of Police wearing his cassock, and was shot at Belleville in
May 1871.%° He was an unfortunate fellow student, but the same mistake could have
been made by any of the seminarians with alarming results.

It would be impossible to claim that seminaries kept the wider world at bay in the
nineteenth century. While relative seclusion was definitely the ideal, it could not be
consistently maintained: one in seven Scottish seminarians educated in France
experienced at least one interruption to studies that was due to political unrest between
1818 and 1878. Exactly what kind of impact this had on the seminarians is difficult to
ascertain, but the escape stories demonstrate that the seminarians were not as secluded
as their bishops and Superiors would have liked. That the vicars apostolic kept sending
their students to France regardless of recurring troubles implies that both the financial
and specifically French educational benefits outweighed the risks. The vicars apostolic
could not know for certain that the unrests of the century would be so frequent,
especially in France.

To be a Sulpician-educated individual in the nineteenth century was not devoid of
ecclesiastical politics. Sulpician superiors and professors at the seminaries were

generally considered to be supporting the independence of the French Church from the

27 SCD 1904 (obituary).

28 Those who attended either of the St Sulpice houses in the summer of 1872 would have attended.
These included Bruce Geddes (1851-1906), Alexander Joseph Gerry (1855-1936), John Bernard
MacLuskey (1851-1920), Patrick Morris (1848-1929), William Murnin (1850-19xx) and John
Sutherland (1848-1884). There is some lack of clarity over the exact whereabouts of Patrick Aloysius
O’Shaughnessy (1856-1885) and Thomas William Rowley (1850-1928), although both of them were
certainly in France at the time.

29 [Anonymous ‘director of St Sulpice’], Ange et Martyr, Paul Seigneret, séminariste de Saint-Sulpice,
fusillé a Belleville le 26 mai 1871 (Lille, 1877), 259.

%0 Ibid.
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ultimate supremacy of the Holy See.3! This ecclesiastic and political stance was called
‘Gallicanism’, and it was challenged by opposing ‘ultramontane’ ideas in the
nineteenth century ecclesiastical circles. Particularly St Sulpice developed a reputation
as ‘an intellectual bastion’ opposed to ultramontanism.®? Although papal supremacy
in due course prevailed (the First Vatican Council (1869-1870) officially declared its
position in favour of ultramontanism), Gallicanism refused to give in, especially in its

birth country.

Gallicanism and Ultramontanism

The transnational network of Roman Catholic Churches and Missions of different sizes
was governed centrally from the Chair of Saint Peter. Gallicanism prioritised the
authority of the local bishops over the Bishop of Rome; it addressed a fundamental
question about the structure of the Church, as well as and the role and status of bishops
within it. In the nineteenth century, the bishops could be business-like and powerful **
At the local level this meant that the bishop could be in complete control over his
priests’ careers, removing and transferring them at a whim if he so wished. For the
rank-and-file clergy’s perspective Gallicanism was no less authoritarian than
ultramontanism, but the bishops — or in the case of the Scottish Mission before 1878,
the vicars apostolic — could use it to justify operating relatively independently in their
own domains.

Eighteenth- and nineteenth-century Gallicanism retained much of its old
theological, episcopal and political implications. Its roots lay in the struggles between
the monarchy and the Holy See in the fourteenth century. However, it was not until
the seventeenth that the stance became more clearly defined: an assembly of the clergy

of France declared the Four Gallican Articles in 1682, asserting not only that the

31 Michael Pasquier, Fathers on the Frontier: French Missionaries and the Roman Catholic
Priesthood in the United States, 1789-1870 (Oxford, 2009), 28-29.

32 |bid.

33 An equivalent albeit a more radical movement, Febronianism, developed in the German-speaking
lands.

34 Gough, Paris and Rome, 12.
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primacy of the Pope was limited by the secular power of the monarch, but also by the
local general councils and bishops, as well as by the canons and local or national
customs.® Those upholding Gallican ideas believed that for the good of religion, the
Church had to cultivate its ‘deep roots in national character and local institutions’ and
to operate in ‘a looser, federal, collegial structure’.3® While the Gallican ideas evolved
over the centuries, they retained their essential core and support in France well into the
nineteenth century. The Revolution and the overhaul of the Catholic Church in France
brought these ideas to the fore again.

The Sulpician Gallicanism was the traditional norm in doctrine and management in
the French Church,®" deeply embedded in its structures and culture. Ecclesiastical
management in France had already been more unrestricted than elsewhere before the
Revolution, ‘tacitly accepted and condoned by Rome’.3® However, the Revolution and
the Napoleonic wars put an end to this toleration, tearing into the fabric of the Gallican
Church of France. The majority of the Catholic clergy saw the French Revolution ‘as
the incarnation of all that was contrary to Christianity’,*® but especially the
Ecclesiastical Oath of 1791 stirred sentiments on where power should lie in the matters
concerning the French Catholic Church.** A hierarchical structure was not in question
— priests were labourers, not entrepreneurs — but where the authority should ultimately
reside was a reawakened point of contention. The evolving Gallicanism had also begun
to take on nationalistic ideas.

Gallicanism had a distinct ‘anti-Romanist” outlook.*? It found its polar opposite in
‘ultramontanism’, highlighting the ultra-montane (‘over-the-mountains’, i.e. the Alps)
papal authority in spiritual (as well as temporal) matters. It gradually gained popularity

among the French clergy from the 1830s onwards as a counterweight to despotic

35 For English translation of the Gallican Avrticles, see for example Philip Spencer, Politics of Belief in
Nineteenth-Century France: Lardordaire, Michon, Veuillot (London, 1953), 265-266 (Appendix).

36 Gough, Paris and Rome, Vi.

37 1bid.

38 Ibid.

39 Xavier du Montclos, Histoire Religieuse de la France, 3" ed. (Paris, 1997), 88.

40 Daire Keogh, ‘Christian Citizens: The Catholic Church and Radical Politics 1790-1800°, 9, in Liam
Swords (ed.), Protestant, Catholic and Dissenter: The Clergy and 1798 (Blackrock, 1997), 9-19.

“1 For an overview, see Timothy Tackett, Religion, Revolution, and Regional Culture in Eighteenth-
Century France: The Ecclesiastical Oath of 1791 (Princeton, NJ, 1986).

42 Richard J. Schiefen, ‘“Anglo-Gallicanism” in Nineteenth-Century England’, 18, in The Catholic
Historical Review 63/1 (1977), 14-44.
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bishops.*® The terms were not straightforward: political Gallicanism, which opposed
papal interference in political affairs, often merged with theological Gallicanism,
which also took the opposition of papal infallibility to heart.** While Gallicans often
saw the Church as a constitutional monarchy,* ultramontanes viewed the Church as a
strictly top-down structure. Austin  Gough has defined post-Revolution
ultramontanism as the belief that contemporary challenges to religion could only be
met ‘by a centralized church, uniform in doctrine, style, and discipline, controlled by
an infallible Pope and a vigilant Roman administration’.*® From the perspective of the
rank-and-file clergy, the distant Pope might be a more attractive authority than the
bishop who might come across as ‘a very present evil’ by comparison.*’
Ultramontanism had a solid foothold in the British Isles in the nineteenth century.
In 1863 the English Cardinal Henry Manning referred to the English Catholics as
‘more Roman than Rome and more ultramontane than the Pope himself’,*® and the
situation in Scotland was not wholly different. The growth of ultramontanism stemmed
from a number of reasons. Bernard Aspinwall has argued that ethnic divisions within
the Mission worked to fuel Ultramontane zeal which contributed towards Catholic
revivalism,* but it was the Restoration of Hierarchy that cemented it.° Kehoe has
suggested that adopting ultramontanism was a plea for order and a reaction to
radicalism and tumultuous times.®® In Scotland, as well as in England, certain
opportunism muddied the waters. Aspinwall has pointed out that an ultramontane
approach to the power of the See could work to Scottish clerical advantage; for

43 Gibson, Social History of French Catholicism, 60-61.

44 Michael Turner, ‘The French Connection with Maynooth College, 1795-1855°, 85, in Studies: An
Irish Quarterly Review 70/277 (1981), 77-87.

45 Gough, Paris and Rome, vi.
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47 Spencer, Politics of Belief in Nineteenth-Century France, 87.

8 H. E. Manning, ‘The Work and the Wants of the Catholic Church in England’, an article in Dublin
Review (1863), 162, reprinted in his Miscellanies | (London, 1877), 65-66. Quoted in J. Derek
Holmes, More Roman than Rome: English Catholicism in the Nineteenth Century (London, 1978), 7.
49 Aspinwall, ‘Catholic Devotion in Victorian Scotland’, 31, in Martin J. Mitchell (ed.), New
Perspectives on the Irish in Scotland (Edinburgh, 2008), 31-43; Bernard Aspinwall, ‘Children of the
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example, it effectively reduced the potentially disruptive Irish newcomers (with
nationalistic tendencies) to obedience under legitimate clerical direction.>® He has also
pointed out that while Gallicanism might have worked to the benefit of the Scottish
vicars apostolic, their real concerns lay in the practical matters: ‘expenditure, future

debt and potential Protestant backlash’. % He has argued that

Dreamy notions of Ultramontanism, like notions of Irish, or [...] Scottish
nationalism, or social concern were useful within certain bounds. If they kept
faithful loyal and supportive, well and good; if they became dangerously
revolutionary or divisive they were challenged.>*

Unsurprisingly, while it is possible to recognise currents of ideology, the adoption of
Gallican or ultramontane ideas was not straightforward.

Gallicanism was by no means unopposed in France, even though it was traditionally
the order of the day. Ultramontanes wished to unify practices that had previously
varied regionally and wished to forcefully reassert the authority of the Holy See.
Although traditionally Gallican for generations, the second half of the nineteenth
century saw the rise of a new, distinctly ultramontane clerical culture in France,
especially among the younger clergy.>® This was affirmed by Ernest Renan, who
identified a change in the 1840s, when the pre-Revolution clerical generation of more
overtly Gallican priests died out and gave way to the new clerical generation, generally
more inclined to embrace ultramontane ideas.>® Although initially only moderately
successful, ultramontanism gradually gained a firmer footing.>” Michael Pasquier has
argued that this new respect for papal primacy, also gaining significant foothold
elsewhere in Europe, could even have resulted in a Catholic identity that was

distinctively Rome-centred.%® But while, overall, Gallicanism began to be discredited

52 Bernard Aspinwall, ‘The Formation of a British Identity within Scottish Catholicism, 1830-1914°,
272, in Robert Pope (ed.), Religion and National Identity: Wales and Scotland c. 1700-2000 (Cardiff,
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after the Revolution,> the principles of national identity and episcopal authority
proved to be strongly embedded into a great portion of the French clergy. Although
the papacy claimed to have dealt Gallicanism ‘a mortal blow’ with astonishing
regularity throughout the century that followed, Austin Gough has found the ideology
was still persistent in the French Church in the 1860s.%° Ernest Renan made an
interesting remark about his studies at Issy in the 1840s. He recalled, in his habitually

ironic tone, that

amid the religious difficulties of the time, the priests of St. Sulpice preserved
an equally neutral and sagacious attitude, the only occasions upon which they
betrayed anything like warmth of feeling being when the episcopal authority
was threatened.5!

Although the exact timing of the turning point is debatable, it is clear that the triumph
of ultramontanism over Gallicanism in the second half of the nineteenth century was
far from absolute. A significant reason for this was that the Sulpicians as well as the
Lazarists (Congregation of the Mission) embraced Gallican ideas in their seminaries,
slowing the gradual change in France but also continuing to spread Gallican ideas
abroad through their remarkably international student body.

In the decades following the Revolution the Sulpician moral rigor, devotional piety
and austere disciplinary measures were aimed at raising the future leaders of a Church
that had for a long time been markedly Gallican.®® The widespread rejection of the
ecclesiastical oath of 1791 by those affiliated with the Sulpician Order and the
Church’s new status two decades later encouraged emphasis on the relative autonomy
from Rome.®* Pasquier argued that Sulpicians trained a generation of future bishops

that remained Gallican despite the political and religious upheavals that lasted through
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the first half of the nineteenth century’.®® What constituted a good priest for Olier’s
French school of spirituality in the seventeenth century was carried on to the eighteenth
and nineteenth by the Sulpician superior-general Jacques-André Emery (1732-1811),
who re-established the Parisian seminary after the Revolution.®® Even though French
Gallicanism suffered a blow during the revolutionary years, St Sulpice held onto the
Gallican spirit.%” This gradually turned into what Pierre Pierrard has called ‘ambient
ultramontanism’ in accordance to greater trends sweeping rest of Europe;® Gough has
reminded us that a Sulpician training alone was not sufficient ‘to preserve students
from the temptation of ultramontane ideas’.®® Yet the institution’s — and therefore the
Sulpician model’s — reputation for Gallicanism did not fade quickly.”® Equally, the
Scottish Mission did not see a degree of Sulpician Gallicanism acquired during
education abroad as an impediment to being a good priest. But whether it could also
be considered a perk of French ecclesiastical training is less clear.

Spirit of Discontent

The seminaries in Europe were affected by the political and social changes around
them, but it is difficult to ascertain to what extent revolutionary ideas penetrated these
institutions from the outside. However, it is likely these ideas were discussed or at least
considered among the staff and student body. The seminarians were highly intelligent
individuals, trained in dogma, but also well-rehearsed at debating and refuting ideas.
Liam Swords’ research on the Irish College in Paris found the students ‘street-wise’
and ‘becoming increasingly politicised’, even before 1789; they mixed with students

from other colleges and were certainly ‘au courant with all the exciting ideas then
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sweeping through these institutions’.” While this conclusion cannot be directly
extended to their Scots counterparts studying in the same city, it would be foolish to
assume that the Scottish seminarians were kept at arm’s length from their immediate
surroundings. Especially in the nineteenth century, when the Scottish seminarians
were sent to French educational establishments, they were sure to assess and acquire
different political ideas as well as cultural capital. When justifying the founding of the

controversial Maynooth College in Ireland, the Irish argument included that the priests

brought back with them the unconstitutional principles of absolute monarchy
and arbitrary government: the latter dread has been that they would return to
their native land infected with the licentious poison of modern democracy, and
hostility to all establishments.’

France had a particular ‘gift of impudence’ and when the French émigré priests arrived
from the continent, not everybody received them with open arms.” For similar
reasons, the Scottish superiors were aware that on the continent, the students’ minds
might be contaminated with unorthodox ideas, both theological and political.
Revolutions and military conflict brought these ideas vehemently to the fore. To the
vicars apostolic of Scotland, the French Revolution and Jacobinism were repugnant.’
In April 1793 Bishop Hay wrote of these ‘contagious and diabolical doctrines’ in
strong words, declaring the war against Revolutionary France as not only ‘just and

necessary’, but also a duty to his Country as well as ‘to mankind in general’:

To stop the progress of a set of furies, open and professed Enemies to God and
man and to prevent the spreading of their contagious and diabolical doctrines,
which carry devastation and misery wherever they go, is surely a common
clause of humanity [...].7”°
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Christine Johnson has pointed out that, on the whole, the Scottish Mission could
simply not ‘afford to have revolutionary leanings’ due to their dependence of the
French funds.®

The fear of ‘contagious and diabolical doctrines’ spreading from France to Britain
was not new. Well before the French Revolution France held a reputation of exposing
Scottish seminarians to unwanted ideas: the spread of Jansenist ideas to Scotland in
the seventeenth and eighteenth centuries was largely attributed to the influence of
Scots College Paris.”” What that ‘Jansenism’ actually referred to varied enormously.’
The term originally referred to a purely theological movement offering views of free
will and divine grace that, in the eyes of the papacy, amounted to heresy — Jansenist
ideas were resolutely condemned in the bull Unigenitus in 1713, but for decades before
(and after) the ideas gained currency among some clergymen.” That the insult
‘Jansenist’ was thrown around indiscriminately at one’s adversaries did not clarify the
picture.®’ Although James McMillan has concluded that the permeation of the heresy
into the Scottish Mission has been greatly exaggerated,! the connections to Scots
College Paris and the role of the Paris-educated priests importing these ideas to
Scotland cannot be denied.® While Jansenism was not a political issue per se, as when
the institution acted as a hotbed for Jacobitism,® it did contain an element of revolt —
especially when it gained foothold among the lower clergy. The rebellion may not have
been against the king, but it did challenge papal and episcopal authority by not
conforming to dogma. Combined with Richerism, which demanded democratic
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powers for the lower clergy, it could become downright revolutionary, leaning to the
state rather than the episcopacy or the Holy See.

With a history riddled with issues, it is no surprise there was concern over importing
dangerous ideas from Paris — the Scots Colleges at Rome and Valladolid were above
suspicion, whereas those educated at Scots College Paris were automatically suspected
of ‘being tainted with Jansenism’.%* The Jansenist controversy showed, in particular,
that heretical ideas could gain prominence through the new generation of clergy.

Ultramontanism and Gallicanism could both be tinged with a hint of rebellion. The
rapid spread of ultramontane spirituality in the nineteenth century was not confined to
France.®® In Canada, the Church was purged of extreme (Gallican) nationalism, with
an aim of creating a post-French-Revolution branch of the Roman Catholic Church,
loyal to ‘the spiritual and political leadership of the Holy See’.% In his noteworthy
prosopographical study of the clergy of nineteenth-century Baden, Irmtraud Go6tz von
Olenhusen has discussed the gradual ‘ultramontanisation’ of German Catholicism
between 1840 and 1880.%” Rather than part of a generational change and the
enthusiastic Romanism of the young clergy, she claimed, the process of change was
consciously created by the conservative and ultramontane hierarchy, eager to suppress
the more liberal elements within their domain.®® This general trend included Britain.®®

The situation in the United Kingdom is challenging to assess as few studies use the
terms ‘Gallican’ and ‘ultramontane’. A further complication arises with the meaning
of the word. Richard J. Schiefen has warned us that ‘English “Gallicans” could only
be compared to their French counterparts in some analogous manner, differences being

far more notable than similarities.’®® Daire Keogh has affirmed that the tag was ‘used
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loosely in Ireland, bearing little resemblance to the rampant variety in France’. Most
recently, S. Karly Kehoe has provided an overview of the controversy in Scotland.®
Perception did not necessarily converge with reality, and one should be sceptical with
the assumption that the imported Franco-Scottish Gallicanism was the real cause of
any troubles within the Mission. Gallicanism, however, could end up being blamed for
things that actually stemmed either from the new ideological atmosphere in continental
Europe or a vague fear thereof.

The Scottish Mission was considered clannish, distinct and detached,? irrespective
of its international links. Despite working for a shared cause, the vicars apostolic were
in the habit of prioritising their own districts.®® However, Scotland’s geographical
location did not protect the Mission from the political winds and tides from the
Continent. The seminary student migration was one of the channels that enabled the
transmission of ideas. Due to the proximity of the Holy See, the Rome-trained were
more directly exposed to ultramontane ideas than their France-trained brethren, who
studied in a stubbornly Gallican atmosphere. These ideas did not necessarily take hold;
yet there existed a certain divide between those educated in Rome and those educated
in Paris. Brian M. Halloran has briefly touched upon this competitive divide while
discussing the Jansenist controversy.®* He also referred to an old rule of the Roman
Colleges (Scots College Rome and the College of Propaganda Fide),* still in place a
century later when Abbé MacPherson commented on it in his letter to Bishop Scott in
18309. It referred to ‘an established rule, in all the Colleges in Rome, not to receive any
one that has been before in a College on the continent, & especially from Paris’.%® At
the heart of the problem was discipline which was at that time, reportedly, ‘not very
exact’ in Paris.®” In 1835, Abbé Macpherson mused on his preference of younger

seminarians over old at Scots College Rome, pointing out that entrants ‘far advanced

91 Kehoe, Creating a Scottish Church, 2-6.

92 8. Karly Kehoe, ’Irish Migrants and the Recruitment of Catholic Sisters in Glasgow, 1847-1878",
42, in Frank Ferguson and James McConnel (eds), Ireland and Scotland in the Nineteenth Century
(Dublin, 2009), 35-47.

% Tierney, ‘Financing the Faith’ (2014), 92.

% Halloran, Scots College Paris, 142.

% |bid., 161.

26 SCA: OL/2/42/15, Abbé MacPherson to Bp Scott, Rome 21 Aug 1839.

" 1bid.

77



in years’ did not ‘readily submit to the rules of the College’.% He pointed out that the
usual practice of initial studies in Scotland was not only desirable, but should be
considered essential before admission to either of the Roman Colleges.®® At Blairs, he
explained, the Rules were strict enough, similar to those at the College of Propaganda
at Rome or, indeed, ‘any other College’.100

The antipathy towards the damaging nature of a stay on the Continent can also be
seen in a letter of the superior of the English College at Douai in 1833. He was happy
to receive Scottish seminarians to his establishment, ‘provided such always be selected
as have not had their minds poisoned, by any intercourse with those, who have already
been on the Continent’.1°* The Superior highlighted the preference for uncorrupted
tabulae rasae, directly from Scotland. The Scots seminarians who were evacuated to
Douai from Paris in 1831 had caused troubles for the full two years of their stay at St
Edmund’s. In November 1832, Andrew Scott reported the complaints of the English
College superior to his fellow vicar apostolic, referring to ‘a predetermination to be

displeased’:

Of the topics of complaint some did not deserve notice & others were evidently
the exaggeration of peevish & discontented spirits about matters the most that
could be said about which was that they differed something from what they
had been accustomed to at Paris. | like not at all the spirit of pride &
selfsufficiency that led them to criticize their present superiors.%

Scott blamed this spirit on bitterness: ‘the vexation they feel at not being sent to St
Sulpice or at any rate at leaving Paris’.2%® The students had ‘taken a fancy’ to Paris and
St Sulpice, and presumably forgotten that they had no say in the matter. Although the
Superior of St Edmund’s ‘succeeded in rooting out entirely that Spirit of discontent
from amongst [his] students’ and had ‘the most perfect good order and subordination’
restored, he was adamant in stating that he did not wish for another similar
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challenge.%* What exactly was thought to be corrupting the students in Paris or at St
Sulpice is kept remarkably vague.

It would be wrong to assume that students rebelling against the rule of the seminary
was a consequence of being surrounded by revolutionary principles. The students who,
one way or another, rebelled against established authority at the seminary, were not
automatically ideologically contaminated. Their misbehaviour could draw from their
age and personality as well as ideas absorbed from their environment. However,
certain instances of misbehaviour might suggest a clearer connection. Two of the
students who were forced to leave Paris for Douai in 1831 were so ‘discontented’ they

decided to take a drastic course of action:

Dawson & Grant who expressed to Mr Collier their wish of leaving Douay
have executed this wish & are now in London. [...] I considered the step they
had taken as an indication that they had become tired of their vocation [...].1%

The former fellow student of Grant’s further reported that even in Paris he did not
‘shew much of the ecclesiastical spirit nor give great satisfaction to his superiors’.1%
Whatever the cause of this behaviour, there was no going back. Scott made it clear that
should they ever ‘apply for readmission, | do think that good example & the future
peace of seminaires [sic] are great objection in this way’.1%" In this case, abandoning
studies was not discussed with the superiors, but the boys merely left on their own
accord. William Gordon (1823-1895?), who was ‘dismissed with a very bad character’

failed to behave himself and left in a similar fashion:

Gordon presented himself here wishing to be admitted to Blairs, & without
mentioning that he had been dismissed, gave some frivolous reason or other
for leaving Paris. | [...] declined receiving him into Blairs, & advised him to
look for some way of making his bread in the world. 1%
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The Mission took a bleak view on those who attempted to take advantage of the
education without a degree of enduring dedication.

Although individual students might become troublesome on their own accord, a
badly managed seminary might receive some of the blame. Regardless of the excellent
reputation of the institution, the Vaugirard superiors’ ability to effectively maintain
discipline was questioned in 1836 after some unspecified ‘disorders that the greater
part of the students fall into both during the vacations, and when they have finished
their studies’. 1% One of the professors even stated ‘that he doubted if it would long be
a proper place for boys intended for the Church’.!? The change of atmosphere at
Vaugirard had been gradual, but the indiscriminate mixing of ecclesiastical and secular
students was partly to blame: ‘these other boys [...] | am told think far more of dress
&c &c than their studies and other duties’.*'! The frivolousness of those destined for
secular careers was considered bad influence. Two years later, the situation had not
improved. In 1838 the seminarian Daniel O’Neill (1820-1839) at Vaugirard had to
reassure his bishop that neither he nor his fellow Scottish seminarians had encountered

or interacted with these ‘bad companions’:

All of us [...] are virtuous. [...] Besides the only companions that we (for the
Scotch mission) have had till now are ourselves. We are proud of the vocation
to which we are called; we animate each other with the best sentiments; we
increase in fervour as we approach The Goal.}

Before it transpired that the situation was not as bad as was dreaded, Bishop Scott
feared that the Scots seminarians ‘were already corrupted and in a manner lost to the
Mission’ .13 This corruption was not ideological, however, but secular. The suitability
of the establishment in the eyes of the Mission suffered significantly from
indiscriminate mixing of their seminarians and other young people, men and women,

especially ‘the fact of Ladies and Gentlemen being almost constantly in the play
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grounds in good weather’.*** In any case no radical action was taken, even though the
ongoing concerns persisted; it was concluded that rather than in the institution and its
superiors, the problem seems to have been with the student body. Concerns over
Vaugirard lasted long enough that pulling the Scottish students from this college was
still a serious option late in 1838, and Peter Keenan reported on the developing
situation at Vaugirard in his letter from Paris in 1840. The problem in the case of
Vaugirard seems to have been a contagious lack of respect for authority and outright
insolence, combined with pastimes natural for young students, but not suitable for
those destined for priesthood. The English students, rather than the French, get the
blame in this case.!® Students were not pulled from Vaugirard as the reports were
found to be exaggerated. However, the bishops kept an eye on the situation that could
escalate and have longstanding consequences to their future body of priests.

When elaborating on the troubles at VVaugirard, Keenan referred to the Scottish (and
English) seminarians’ ‘discontent’; this had arisen following ‘a rupture with some of
their Professors, whom they accuse of ignorance, inexperience and above all of
prejudice’ Y’ The discontented students, ‘instead of laying their prejudices before their
superior’, problematically ‘enter into cabals which it seems are not less violent in their
way than those of the French Republicans’.*!® The comparison of the rowdy students
with ‘French Republicans’ may be just a comparison appropriate to times, or it may
hint at an enduring fear of where the corrupting elements might be coming from. Based
on the evidence above, however, it is impossible to say. More obvious is the recurring
theme of the ‘spirit of discontent’. The Scottish seminarians at Vaugirard, although
‘most pious and excellent students’, were ‘extremely irritable and difficult to please’;
the students’ conversation had an unfortunate predisposition to turn to ‘grievances
whether apparent or real’.}® It was not martyr-like — and therefore not priestly — to
grumble. When the students began to think of themselves as too entitled to their

position at foreign elite-level institutions rather than benefitting from their bishop’s
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goodwill as well as their purse, problems could arise. Subordination and submission
were what the bishops were after; but neither the seminarians nor the clergy always
complied.

Clerical Family Troubles

As well as misbehaving or ‘discontented’ seminarians, those who ended up as priests
included individuals who had difficulty submitting to the immediate authority of their
bishops. As with the students, the exact reasons behind misconduct are difficult to
ascertain. However, there is some evidence to indicate that it was believed a study
experience in France might have had a detrimental impact. For example, the early
pursuits of Father Alexander Gordon (1806-1887) were discussed in detail in the
bishops’ correspondence. He studied at Aquhorties from 1819 until 1822, whence he
was sent to Rome at the age of sixteen, but was soon sent away with an implication of
some sort of misconduct.*?® He spent the last five years of his studies at St Sulpice,
and was ordained in 1830 at the minimum age of twenty-four. Since his independent
return from St Sulpice and ordination at Blairs in 1830, it transpired that he was far
from a reliable labourer.*?! He failed to submit to the authority of his bishop and was
found to be ‘troublesome’ and ‘unmanageable’ in parish work,'?? so he was appointed
as a professor at Blairs instead.'?® This was not considered the best place for the man
by most of the vicars apostolic and their coadjutors, and Andrew Scott, in particular,
felt uneasy about the stationing. In addition to Father Gordon’s shortcomings as a

clerical subject — or perhaps as an explanation to them — Scott complained that the
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young priest was ‘said to be strongly tinged with French revolutionary principles’.*?*
Although there is no clear causal link, Scott seemed to believe some of the issues with
Father Gordon had to do with his unorthodox political beliefs, stemming from France.

Bishop Scott’s statement linking at least some aspects of misbehaviour and
revolutionary radicalism is regrettably unusual. However, certain instances of
misbehaviour, relatively well documented in correspondence, can provide us with case
studies to examine further the link between the two. By misbehaviour is here defined
as behaviour that was going against the norms and rules set by the Church and its
superiors, be it local, diocesan, national or transnational. While heated arguments,
drunkenness and sexual misconduct factor in the correspondence, behaviour that
cannot be explained as an illness or an act of passion seems more relevant to our
discussion of revolutionary principles or ‘the French disease’. This more or less
calculated behaviour that was deemed unacceptable in the hierarchical clerical
structure of the Roman Catholic Church could include insolence, disobedience and
rebellion, albeit in the form of petitions and non-compliance instead of violence.

Unwillingness to accept the prescribed authority might imply that the individual
priests believed that they had — or at least should have —a say in matters of the Mission.
This attitude predated the French Revolution: in the eighteenth century the Rome-
trained Colin Campbell went so far as to claim from pulpit that the missionaries’
should have the right to choose their own mission station over the authority of the
supposedly heretical (Jansenist) vicars apostolic of Scotland,!® and Alexander
Macdonell — later a bishop — was described as a ‘problem priest’ for his individualistic
attitude and initiative.'?® Priests were supposed to be obedient sons to their
ecclesiastical superiors, not a self-regulating body of clerical professionals.

Those who challenged their bishops’ ruling were considered to be troublemakers.
The fiery-tempered Peter Keenan (1811-1843) caused trouble in 1839 when he “flatly

refused to leave the Eastern District’, regardless of being ordered to do so. Instead, he
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stated that he had ‘privately written to McPherson in Dundee to take him as his
coadjutor’ 2" Keenan was also dangerous in that he could persuade other priests ‘to be
obstinate like himself*.1?¢ Another example of a trade unionist attitude can also be seen
in a circular from 1858. It appears priests were ‘leaving their missions to go on annual
vacations’ without authorisation from their superiors.’?® The bishop promptly

clarified:

no Clergyman is permitted to leave his mission, so as to be absent from it on a
Sunday or Holiday, without a previous intimation given to the Bishop, and
leaving his address, so that the Bishop may be able to communicate with him
during his absence, should necessity require him to do so. An erroneous
impression seems to exist among many of the clergy, that every priest is
entitled to an annual vacation of three weeks [...].%*°

Spontaneity and independent-mindedness could be seen as a threat to authority,*3!
episcopal in this case. A bishop also needed to be able to contact his priests at all times.
Although the circular continues to explain that those clergymen who require vacation
for health reasons will certainly be granted one: but a sense of entitlement was wholly
out of order. When, as occasionally happened, a troublemaker was joined by his fellow
priests, family conflict could quickly get out of hand.

Within the Scottish Mission, factionalism seems to have been the rule rather than
the exception. In addition to personality clashes, the divisions between the Irish and
the Scottish as well as the Lowlanders and the Highlanders,'*? the clergy were in the
habit of becoming divided according to the views of a bishop, who might vehemently
oppose one another or behave as if he was the sole bearer of that designation in
Scotland. The promotion prospects within the Mission were very limited and the
context remarkably cliquey. Squabbling among equals was common enough, but in

the late 1820s problems arose between bishops and young priests. Plans were made to
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divide the Scottish Mission anew, this time into three vicariates (the Northern, the
Eastern and the Western) instead of keeping the two former districts, the Lowland and
the Highland ones. This controversial move reflected the changing demographics of
Roman Catholics in Scotland but also added another vicar apostolic to the spiritual and
practical management of the Mission. The factionalism that ensued from the plans
serves as an example of attitudes towards episcopal authority, which were far from
clear-cut. The ‘Heads’ versus ‘Tails’ conflict is not solely about rebellion and
competition for promotion, but it also shows the interplay of Gallican and
ultramontane ideas and the prioritisation of one or the other depending on the situation.
Bishop Ranald MacDonald called the conflict ‘Opposition making’ by individuals
‘whose thro disappointed ambition seeing others preferred to the mitres which they
aimed at & thought themselves the only worthy of*.*33

The ‘Tails’ included William Reid, John Gordon of Greenock, Andrew Carruthers,
James Carruthers, William Wallace, William Thomson, Richard Sinnott, John
Bremner, Constantine Lee and Robert Stewart.*3* The controversy over the repartition
of the Districts of the Scottish Mission would have added a third vicar apostolic to the
Scottish Mission. The new appointments were to be those of Andrew Scott (as the
coadjutor to Bishop Ranald MacDonald of the new Western District) and James Kyle
(as the Bishop of the new Northern District). Alexander Paterson was to remain as the
vicar apostolic of the Eastern District. The Tails, essentially, opposed ‘the transfer of
this West coast to Bishop McDonald’ and proceeded to independently approach the
Holy See.™® They represented to Rome “that his entering upon the possession of this
part of the District and filling it with Highlanders would ruin the Mission’.**® Their
concerns were not, according to Andrew Scott, fully unfounded: ‘If [Bishop
McDonald] interferes much in the beginning or sends ignorant Highlanders here, it
will confirm the Tails in their assertions’.**’

The problem arose with the tradition of lobbying in Rome. Letters were sent by

both parties, presenting their case in the most favourable light. Promotions, too, were
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applied for through letters of recommendations and postulations, and how (and how
quickly) one presented a convincing case could sway the distant Holy See. Andrew
Scott explained that the Tails were ‘anxious to excuse themselves to Rome for the

nature of their opposition’ and ready to

greedily seize upon every thing that can militate in their favour to send to
Rome, in order to convince propaganda that they were right in their opposition,
and that the mischiefs which they declared the measures would produce had
actually taken place.'®

It is not difficult to imagine the confusion at Propaganda Fide, trying to ascertain the
real nature of the situation in the remote Scottish Mission. A letter (quoted by Ranald
MacDonald in a letter to John Chisholm) presented the case of the opposing Heads to

the Holy See as follows:

We the subscribers do highly approve of the division of Districts [...]. We
consider it as a measure Calculated for Consolidating & amalgamating the
Missions of Scotland & for reviving the spirit of union & concord which
formerly subsisted & ought always to subsist among Labourers in the same
Vineyard, But which has unfortunately degenerated for some years back into
shameful feuds & dissentions, to the great Scandal & injury of Religion.**

The Heads also felt the need to assert their loyalty and respect towards the Pope as

well as their own superiors:

We profess unlimited obedience & submission to the Holy See & to those
prelates whom the Holy See has put over us, for our guidance. We confide in
their wisdom& zeal in the Choice they have made of third Vicar Apostolic &
Coadjutor for the Western District & we reprobate in the most unqualified
manner the Conduct of those enemies of peace & subordination, who
endeavour [...] to prejudice the see of Rome against the laudable measures of
theirs & our lawful superiors.4

Ranald MacDonald had the letter circulated and signed, in order ‘to show the Court of

Rome how small the number of the dissidents is Compared with those who concur in
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the measures’.*** Calling their opponents ‘dissidents’ and ‘enemies of peace &
subordination’ and contrasting this with their own ‘obedience & submission’ was
certainly designed to press the right buttons in the Eternal City. Meanwhile, the Tails
were doing the exact same thing. They had also managed to plead their case to their
brethren rather successfully. Scott lamented to Kyle that Andrew Carruthers had
managed to make an impression with ‘an eloquent speech full of good sense and
moderation’, having recently become ‘more violent than even Mr Gordon against the
measure, and [...] most busy in trying to make converts to their opinions’.142

What the Tails could have accomplished was not only the reversal of the division,
but also ‘unBishoping’ both Scott and Kyle.}*® Scott saw this as a case of creating
‘division and ill blood’ which the Tails were ‘striving to produce in the body’.** As
‘the Heads’ had more authority behind them, their views seem to have had a greater
impact. They accused the Tails of misrepresentation, and John Gordon, especially, for
his ’restless efforts to do mischief>.*> The Tails, apparently, still boasted of ‘having

146 presumably referring to their affront to his

come paddy over’ Bishop Paterson,
episcopal authority and his work towards the redivision of the Mission districts. There
is also evidence of a sense of petty revenge in the aftermath of the conflict, particularly

with regard to Bremner and Lee, as encouraged by Andrew Scott:

Mr Bremner never would have answered in Paisley, and when he is removed
from Edin[bu]r[gh], [...] I think you should send him to Dundee and place Mr
Lee in a station more befitting his merits and his conduct towards you.4’

In addition to putting the delinquents in their place by effectively demoting them to
less attractive Mission stations, Andrew Scott advised Bishop Paterson that the ’junta

of the heads of the Tails’ could and should not be trusted,
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whatever flattering language they may use towards you, you will never
reconcile them, and if you ever put any trust or confidence in them, you will
have reason to repent it.}4

The Heads and Tails factions serve as an example of what was considered
acceptable within the Mission, and how divided the Roman Catholic Church was in
Scotland. However, the controversy raises more questions than answers. The Tails
were not solely trained in France, and included some very problematic, strong-willed
individuals. As improbable as a causal link for being educated in France and being a
troublemaker was in the first place, in the case of Heads and Tails it simply does not
exist. But it might still be fair to say that direct exposure to things being done
differently (elsewhere) might have given these individuals ideas that were

theologically unsound.

Conclusion: The ‘French Disease’?

Although in 1979 historian David McRoberts claimed that ‘Scottish Catholicism
generally managed to contain its differences within the family circle and settle them
without involving the outside world’,'*° there is evidence of squabbles reaching Rome.
Where the local priests and bishops put their trust first and foremost could be telling;
whether the Pope would be firmly above their bishops (ultramontanism) or vice versa
(Gallicanism), or whether they thought rank and file priests should have a say in the
matters concerning the Mission. The third view was by far the most radical, and
unacceptable from a theological point of view, and it was by no means absent. Yet
even the two former options were not straightforward.

While there may have been a growing sense of corporate identity among the British
local hierarchies when the nineteenth century progressed, to speak of unity would be

a misrepresentation.™® It is difficult to not see the parallels between the Scottish and

148 1pjid.

149 David McRoberts, ‘The Restoration of the Scottish Catholic Hierarchy in 1878, 8, in idem (ed.),
Modern Scottish Catholicism 1878-1978 (Glasgow, 1979), 3-29.

150 Keogh, The French Disease, 15.
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the English Mission, when Joan Connell concluded that, in the early nineteenth
century, the English vicars apostolic ‘were stubborn, jealous of their authority, anxious
on the prerogatives of their office, determined to let nothing interfere with their
episcopal jurisdiction’.*>! To combat this, the British ultramontanism could at times
be used as a kind of ‘trade unionism of priests’ against their bishops.'®? It convinced
many of the priests that as practised, concordatory Gallicanism was effectively ‘a
system under which they were bullied by their superiors’.1*® If the lower clergy ‘could
not go over the heads of their bishops and get satisfaction from the state’ they could
always appeal to Rome.?™* This is what happened with the Heads and the Tails in the
1820s. Ernest Renan described the ways in which ultramontanism was used as a

convenient method to overrule episcopal authority:

Ultramontanism they at first looked upon as merely a convenient method of
appealing to a distant and often ill-informed authority from one nearer at hand,
and less easy to inveigle.'®

This seems to have been what the Tails were doing, at least from the Heads’
perspective. Ultramontanism did not preclude disobedience; nor did Gallicanism
encourage republican ideas among priests. Both ideas were relatively fluid and could
be harnessed. Bishops could equally appeal to Rome when it suited them, to acquire
support against unruly subjects or even their fellow bishops.'®® Such political
manoeuvring could be risky, but potentially advantageous.

The ultramontane stance could be more radical than a Gallican one, as that was the
one that brought their near-universal diocesan authority in question. It could also be
simple opportunism from the part of the priests, not quite Gallican or ultramontane. In
1827 Andrew Scott lamented the situation that had arisen within the Scottish clergy

151 Joan Connell, The Roman Catholic Church in England 1780-1850: A Study in Internal Politics
(Philadelphia, 1984), 76.

152 Sheridan Gilley, ‘The Papacy’, 13, in Sheridan Gilley and Brian Stanley (eds), The Cambridge
History of Christianity: World Christianities c.1815-¢.1914, vol. 8 (Cambridge, 2006), 13-29.

153 Gough, Paris and Rome, 16.

154 Joseph F. Byrnes, Review of Les Prétres, les Fidéles et I'Etat: Le Ménage a Trois du XIXe Siécle
(Paris, 1987), 554, by Jaques Lafon, in Church History 57/4 (1988), 553-555.

155 Ernest Renan, Recollections of My Youth [1875-], transl. by C. B. Pitman, with intr. by G. G.
Coulton (London, 1929), 189-190.

156 Keogh, The French Disease, 13.
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over the planned change in the number of Districts within the Scottish Mission. In a
letter to James Kyle he used language that is particularly telling of the significance of
the power struggles within the Mission:

| have not forgotten my Theology, it is surely totally incompetent for a body
of priests to sit in judgement, and to decide, upon matters solely regarding the
Division or arrangement of Dioceses or Vicariats. All Theologians agree that
Ecclesiastical Discipline, and especially in such important matters as that, is to
be decided solely the Pope and the Bishops, and that no priest has a vote in the
matter. 1>’

What comes across is an absolute, clear refutation that any sort of democratic process
might be on the cards. Based on this, if there was a ‘French disease’, it was not
Gallicanism, but more akin to French republicanism. Ralph Gibson has referred to this
as ‘religious republicanism’.**® Throughout the first half of the nineteenth century a
certain ‘revolutionary air’ might have infiltrated many colleges in France,*® but it
would be impossible to assess its impact on the young minds. Egalitarianism or
democratic process was not part of priesthood, and neither most Scottish priests nor
bishops were fond of it.1%9 Where these ideas were raised, they were swiftly crushed.
Paris seems to have held a special place in in the hearts and minds of the clergy.
Even if the greater part of France-trained individuals did not behave in a rebellious
manner before or during their careers, they could certainly attract suspicion (or confirm
them) owing to their former study experience. The level of politicisation of the study
experience is also equally difficult to establish. After the French Revolution, the Irish
Maynooth College faced charges of Jansenism and Gallicanism, if not directly
revolutionary thought.'®* Michael Turner has studied the French influence on the
college, namely in the form of French professorial staff and the contents of the

157 SCA: BL/5/214/1, Fr Scott to James Kyle, Glasgow 1 Aug 1827.

1%8 Gibson, Social History of French Catholicism, 57.

159 Cormac Stephen Begadon, ‘Belief and Devotion in a Nineteenth-Century Irish Seminary: The
Evidence from the Irish College Paris Collections’, 5. An unpublished research report (summer,
2010).

160 Martin J. Mitchell, The Irish in the West of Scotland 1797-1848: Trade Unions, Strikes and
Political Movements (Edinburgh, 1998), 116.

181 Interestingly, the very rationale of the government in funding the Irish seminary was to avoid
exposure to Revolutionary ideas. Tierney, ‘Financing the Faith’, 57.
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library.*52 However, a similar study of the seminarians ranging across colleges would
be impossible, nor would it be conclusive due to the unstable meaning of the terms in
question. It would perhaps be possible to ascertain what kind of clerical culture
prevailed in each of the institutions on French soil at any particular time — but even
then, age, background and personality could have a far greater impact on the ‘outcome’
priest. Gough highlighted additional factors that are difficult to take into account, but

that can be decisive over any prevailing culture:

The factors which made one man a Gallican and another an ultramontane often
turn out to have less to do with class or educational background than with the
personal relations between an uncle and a nephew, or between two different
student rivals in the graduating class of a seminary [...].1%3

There were too many variables, as there are today, to ascertain where certain traits
and attitudes stemmed from. Gallican, ultramontane, or even republican, these priests
and priests-to-be were individuals. Admittedly, there were hints that certain stances
were more prominent in Paris than in Rome, and in Paris rather than Douai. Halloran
has stated that the problem with Jansenism at the Scots College Paris in the eighteenth
century was the staff’s “failure to instil sound doctrine into their students’,'®* rather
than to attempt to stay closed to ideas from the outside. Those who were troublesome
from the point of view of the Scots vicars apostolic were so due to a complicated web
of factors impossible to separate from the personality of the individual. However, it
was clear that those who were troublesome had not fully absorbed the taught ideas
regarding authority taught at the seminaries in Scotland and on the Continent.
Submission to the Rules and the authority of the Superior and one’s Bishop was
essential in the route to priesthood, and if the ‘spirit of pride & selfsufficiency ‘did not
abate with time & better reflection’, the seminarians would not make good priests. 1°
Priests were moulded to be pious, grave, and docile’.1% For a newly-ordained priest,

the expected route — and the one with no prospects of advancement — was to work hard

162 See Michael Turner, ‘The French Connection with Maynooth College, 1795-1855’, in Studies: An
Irish Quarterly Review 70/277 (1981), 77-87.
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as rank and file priests and to quietly submit to the authority of their bishops, as martyr-
like as possible. For those more ambitious, connections were essential.

While a stay in continental Europe could make a student difficult to manage, there
is no clear evidence to show that this had to do with Sulpician training, Gallicanism or
French society. The fears of college Superiors, senior clerics and vicars apostolic are
too imprecise to pin down, and cannot be considered reliable evidence of any real
radicalism or dissent among the seminarians who had had a recent experience of Paris,

in particular.
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Chapter Ill: Gender at the Seminary and Beyond?

[At Issy] everything was permeated with a perfume of fervent piety and
brotherly love, which from the first enticed hearts to God. Many previous
generations of holy priests had grown up there, in the silence, the peace and
the happiness, at the bosom of the venerable sanctuary of Notre-Dame de
Lorette.?

The world of the seminary was designed to be immersive; Issy in the nineteenth
century (part of the seminary of St Sulpice) was particularly so. Although designed for
pre-tonsured students, it acted as a necessary stepping stone for studies of theology at
the Parisian house which, if possible, was even more thoroughly permeated by the
‘perfume of piety’. In the Blairs junior seminary in Aberdeenshire, religion was,
similarly, ‘in the air that the students breathed’.® For those entering the path to
priesthood early in their lives, it was believed that this sort of ‘sacerdotal childhood’
was an essential part of reaching sacerdotal adulthood.* This childhood was shared
with other seminarians, all boys, being brought up as men of God. It is not coincidental
that the extract above speaks of ‘growing up’ at the seminary.

Few would argue that ‘gender’ is not a useful category of analysis.® The
classification of a new-born as ‘male’ or ‘female’ begins a perpetual process of gender
identity imposition. Scholars tend to agree that gender is socially agreed upon and

performed; it is never fully possessed but continuously asserted, achieved and

L An early version of this chapter was used as basis for a published journal article: lida Saarinen,
‘Boys to Manly Men of God: Scottish Seminarian Manliness in the Nineteenth Century’, in IR 65/2
(2014), 113-127. 1 would like to thank the Paisley Diocese seminarian Matthew Carlin for offering his
thoughts on an early draft.

2 [Describing Issy]: ‘Tout y était imprégné d'un parfum de piété fervente et de charité fraternelle, qui
attirait[,] du premier coupl,] les coeurs a Dieu. De nombreuses générations de saints prétres y avaient
grandi dans le silence, la paix et le bonheur, & l'ombre du vénéré sanctuaire de Notre-Dame de Lorette.’
[Anonymous ‘director of St Sulpice’], Ange et Martyr, Paul Seigneret, séminariste de Saint-Sulpice,
fusillé a Belleville le 26 mai 1871 (Lille, 1877), 139.

8 [Anonymous], Blairs College: St. Mary’s College, Blairs, Aberdeen, 9. No publication information
on the booklet; the National Library of Scotland gives the publication year as 2008. Shelfmark:
PB5.208.992/12.

4 The term ‘I’enfance sacerdotale’ was used in a tract from the 1870s. [Anonymous ‘director of St
Sulpice’], Ange et Martyr, 139.

5 Joan Wallach Scott’s renowned article from the 1980s still resonates. See Joan Wallach Scott,
‘Gender: A Useful Category of Historical Analysis?’, in The American Historical Review 91/5 (1986),
1053-1075.
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renegotiated.® Regardless of this fluidity, much still relies upon the influence of one’s
environment and the kind of normative frameworks this imposes. In the Roman
Catholic Church, gender still functions as a key determinant of social positioning.’
Catholic seminaries were institutions in which this aspect of the individual became an
essential marker of the priest-to-be. In order to become a Roman Catholic priest, the
candidate’s sex, their maleness, was non-negotiable; their gender, or how this maleness
was expressed and highlighted socially (their masculinity or manliness) was only
slightly more flexible.

The main focus of this chapter is the seminarian rather than the priest. It principally
examines what it meant to be and to become a man of God in the nineteenth century,
when religiosity itself was considered more feminine than masculine. The chapter
concentrates on the gendered aspects of aspirational and achieved priesthood,
developed and enforced in the seminaries employed by the Scottish Mission to mould
its future labourers. It elaborates upon the peculiarities of growing up in the seminary,
and assuming a Roman Catholic (celibate) priesthood as a special kind of adulthood.
The gender-related themes of the seminarians’ experience include the highly
significant process of achieving mature manhood from boyhood in an essentially
single-sex educational environment, the masculine traits considered compatible with
Christianity in the nineteenth century, clerical manliness and (clerical) fatherhood,
and, finally, the perceived effeminacy of the Catholic priest and Roman Catholicism.

The conclusions of this chapter rely heavily on correspondence from the Scottish
Catholic Archives, obituary evidence from the Scottish Catholic Directory, as well as
on the memoirs and correspondence of the French philosopher, Ernest Renan (1823-
1892), whose early experiences of the Parisian seminaries of St Nicolas and St Sulpice
also shed light on the Scottish experience in these institutions.® While their individual
experience in the seminaries differed, they did share the experience of growing up

within the same seminary system.

6 Michael Roper and John Tosh, ‘Introduction: Historians and the Politics of Masculinity’, 18, in idem
(eds), Manful Assertions: Masculinities in Britain since 1800 (London, 1991), 1-24.

7 Carmen M. Mangion, Contested Identities: Catholic Women Religious in Nineteenth-Century
England and Wales (Manchester, 2008), 2.

8 Renan abandoned the career before he was ordained. For a recent biography of the famous
philosopher, see Jean-Pierre van Deth, Ernest Renan (Paris, 2012).
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From Boy to Man in a Seminary

Seminaries, at every level, were male-only institutions.® The students were preparing
for a profession that was only open to male candidates; they were reaching their
adulthood — and therefore their maturity and manhood — in an immersive educational
environment taught by males and surrounded by male peers. This was not that different
from a regular boarding school. In the nineteenth-century, it was usual among the
upper middle class to believe ‘that boys should be sent away from home to be raised
as men’.1% The children were expected to spend ‘most of their formative adolescent
years’ in an environment very different from a family home.!! Thus at St Nicolas,
where all pupils were in their mid-teens, the ‘main object was to make their pupils into
honourable men’ .12

In his 1995 book Married to the Church, Raymond Hedin has reflected on growing

up in the seminary:

We were expected to enter the seminary as boys and to come out twelve years
later as priests; no one thought much about the need to become men along the
way.t®

Manhood, according to Hedin’s own experience in a Milwaukee seminary in the 1950s
and the 60s, was simply a by-product of priesthood. Although Hedin’s experience
seems to bear little resemblance to nineteenth-century priest-making, his story
highlights the enormity of the experience. Hedin’s words also highlight an interesting
problem regarding the nature of the seminary, whether in the 1820s or the 1960s:

seminaries actively made priests, but did they also make men?

® The students and the teaching staff were all male. The institutions, however, could employ female
domestic servants or receive domestic input from female religious.

10 Christopher Oldstone-Moore, ‘The Beard Movement in Victorian Britain’, 27, in Victorian Studies
48 (2005), 7-34.

11 Ciaran O’Neill, Catholics of Consequence: Transnational Education, Social Mobility, and the Irish
Catholic Elite 1850-1900 (Oxford, 2014), 2.

12 Ernest Renan, Recollections of My Youth [1875-], transl. by C. B. Pitman, with intr. by G. G.
Coulton (London, 1929), 122.

13 Raymond Hedin, Married to the Church (Bloomington, 1995), 15.
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In Scotland, the average age of entry into junior seminary (such as Aquhorties or
Blairs) was fourteen.* However, the age of entry could vary enormously depending
on the boy’s location, and financial and family situation. For example, John Paterson
(1810-1834) from Enzie in Banffshire entered Aquhorties at the early age of nine and
was sent abroad four years later. He was, however, a relative of Bishop Paterson’s and
was therefore likely pushed to consider priesthood as a career early in his life.!® Early
admission might also indicate that the parents were able and willing to pay for their
son’s education.

Advanced pupils were sent on to seminaries abroad from age ten.® However, this
was highly unusual, and would only be the case if the pupil already had a good level
of education and was deemed worth the risk of sending abroad. John MacLoy (1851-
1xxx) was sent abroad at the age of ten, but this is likely to have been an anomaly as
the boy was sent to Séez and then Petit Séminaire d’Ornans, neither of which were
habitually used by the Scottish Mission. The average age to begin one’s studies abroad
was seventeen.’

It was recognised that the pace of learning required might be different for pupils of
different ages. The Blairs seminary Rules stated that the age of admission to Blairs
was to be strictly between the ages of eleven and sixteen, unless the individual under
consideration was proficient in Latin.® Even those at the upper end of the scale were

carefully considered, like the “young man’ who began his studies at Blairs in 1841:

He is old to be sure to begin his studies, but I trust he will make up for it by
morosed application during the course of them, and by his zeal and piety when
he enters upon his Missionary duties.®

14 See Chart A: Approximate Age of Entry. The ages have been calculated based on year of birth and
year of entry alone and they are approximate. There is one instance when, it appears, a student began
his studies at age the approximate age of 6 and was sent abroad a year later, would be highly unusual
and is uncertain based on the evidence available. These have not been included in the charts. See
Appendix 4, ‘Malone, Michael (185x-1xxx)’.

153CD 1835 (obituary).

16 See Chart B: Approximate Age Sent Abroad. The ages have been calculated based on year of birth
and year of entry alone and they are approximate.

7 Ibid.

18 SCA: OL/1/11/1, Bp Scott to J. Chisholm, Greenock 27 Apr 1835.

19 SCA: BL/6/330/5, Bp Scott to C. Gordon, Greenock 31 Jul 1841. The ‘young man’ he refers to is
never named, but it is possible he is referring to John Carolan (1825-185x), who was sixteen years old
at the time of entry.
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‘Late vocations’ were those who requested the opportunity to become priests in
their adulthood. William Allan (1825-1853), for example, had a career as an
Episcopalian minister before his conversion in 1848 at the age of twenty-three. He was
quick to train as, with his educational background, three years of theology at St Sulpice
sufficed. Late vocations were in many ways a safer bet for the Mission, as the vicars
apostolic could be more certain of the durable nature of the entrant’s conviction; yet
they were still generally less preferential to individuals trained from early years on, as
priesthood would have to be built on already established foundations. With young
entrants, the Mission could supervise the construction of the foundations themselves,
moulding the individuals as they matured. St Edmund’s at Douai advertised in 1886
that

The Fathers endeavour to foster a family spirit, and discipline is maintained
chiefly by kindly advice and guidance. A friendly intercourse of the Religious
with the students [...] forms and influences the character of the boys, while it
makes the College a happy home.?

Whether the reality corresponded with the ideal is difficult to ascertain. At least Jesuit
schools in nineteenth-century France were habitually based on a ‘family model’,? but
this sort of in loco parentis familiarity with the students could be a characteristic of an
English boarding school, regardless of St Edmund’s geographical location.??

Whether the school did attempt to foster a family spirit or not, the culture shock of
being removed from one environment and transplanted into another was significant.
The move was drastic, for example, for a boy from a small village of the Outer
Hebrides to the hustle and bustle of Paris, even if a stay at a Scottish junior seminary
would have eased the transition.

The vicars apostolic of Scotland duly acknowledged the possible issues
surrounding sending the boys, especially young boys, abroad to acquire cultural capital

20 SCA: CAJ2/14/7 (1), College of St Edmund the King and Martyr: Douai, France (1886).

21 John W. Padberg, Colleges in Controversy: The Jesuits Schools in France from Revival to
Suppression, 1815-1880 (Cambridge, Massachusetts, 1969), 205.

22 See, for example, Christina de Bellaigue, ‘Behind the School Walls: The School Community in
French and English Boarding Schools for Girls, 1810-1867°, 107, in Paedagogica Historica 40
(2004), 107-121.
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as well as instruction, and this is one of the reasons why the boys were initially
expected to attend a junior seminary in Scotland. Even if a student was advanced

enough in their studies to move on there was often concern that

The children, forced too often to leave their native country at an age when their
temperament has not yet developed, and therefore find themselves more
exposed [...] to the injurious foreign climates [...].%3

‘Foreign climates’, meaning new customs, culture, language and habits, might have a
detrimental impact if a boy was exposed to them too early. The development of the
child’s ‘temperament’ suggests that it was not possible to discern the child’s character
at an early age.

The seminary education was carefully balanced to achieve the building of the
perfect priest, but this balance was precarious. The Mission was fully aware that
teenage years, inevitably ahead for child entrants, were trying for the students. The
seminarians were known to be ‘exposed to a very dangerous trial of their vocation
from the alteration which happens in their constitution between 12 & 20°.2* In fact, if
‘not managed with the greatest prudence [...] it is ten to one if they be able to stand
it”.2% The time spent at the seminary was delicate in terms of development, but it was
also essential to the formation of new labourers for the Scottish Mission. The

seminarians’ new, clerical family, was to offer them the support they needed.

Clerical Family in a Total Seminary

Even though the individuals embarking on a certain kind of career path were

considered ‘boys’ and can be assumed to have identified as such, on entry into a

23 “Les enfants, forcés le plus souvent de quitter leur pays natal & un Age ou leur temperament n’est pas
encore développé, le trouvent en conséquence beaucoup plus exposés, [...] aux influences injurieuses
de climats étrangers [...]. SCA: B/6/2/3/1, ‘Supplique a la Majesté I’Empereur Napoléon 111, au nom
des Evéques Catholiques de I’Ecosse, par ’Evéque vicaire Apostolique d’Edimbourg, administrateur
des Fondations Ecclésiastiques Ecossais en France’ [1811-1832].
24 SCA: CS/1/1/11 (1) and (2), Hay to Geddes, 9 Mar 1787.

% lbid.
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seminary they were admitted to a gendered world differing significantly from their
home surroundings. Seminary education could last a decade and the minimum age for
ordination was twenty-four. The majority of those successful in their studies would
have spent most of their teens and their early 