Quietism ^Versus Enthusiasm:
The Philadelphia Quakers and the
Qreat ^Awakening
N a well-known passage in his zAutabiography Benjamin Franklin
describes his reaction to the perfervid preaching of George
Whitefield, the foremost evangelist of the Great Awakening.
The passage is usually cited as an illustration of the emotional susceptibility of the eighteenth-century man of reason:

I

I happened [writes Franklin] . . . to attend one of his sermons, in the course of
which I perceived he intended to finish with a collection, and I silently resolved he
should get nothing from me. I had in my pocket a handful of copper money, three
or four silver dollars, and five pistoles in gold. As he proceeded I began to soften,
and concluded to give the coppers. Another stroke of his oratory made me asham'd
of that, and determin'd me to give the silver; and he finish'd so admirably, that I
empty*d my pocket wholly into the collector's dish, gold and all.1

The remainder of the passage, often overlooked, is not without
interest, for it draws attention to the one important group in Philadelphia which was proof against Whitefield's appeal to emotion:
At this sermon there was also one of our club, who, being of my sentiments . . .
and suspecting a collection might be intended, had, by precaution, eniptied his
pockets before he came from home. Towards the conclusion of the discourse, however, he felt a strong desire to give, and apply'd to a neighbour, who stood near
him, to borrow some money for the purpose. The application was, unfortunately
[made] to perhaps the only man in the company who had the firmness not to be
affected by the preacher. His answer was, "At any other time, Friend Hopkins on, I
would lend to thee freely; but not now, for thee seems to be out of thy right senses."2

The conclusion of this incident, when noted at all, has usually
been regarded simply as a reflection of the parsimony associated in
the popular mind with Quakers. Actually, as this paper will attempt
1 The Writings of Benjamin Franklin, ed. Albert H. Smyth (New York, 1907), I, 356.
2
Ibid., 3$6~3$7 (Italics in original). Franklin's companion was undoubtedly Thomas
Hopkinson, first president of the American Philosophical Society. The Quaker defies identification.
a6
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to demonstrate, it reflects something more significant, and sheds
some light on the nature and development of popular religious movements. It is fortunately possible to document the reaction of Philadelphia Quakerdom to the Great Awakening by means of passages
from contemporary letters and journals. After a comparisqn of the
basic doctrines of Quakerism and Evangelicalism as expounded by
their leading spokesmen, a hypothesis will be offered in explanation
of the attitude which the Philadelphia Quakers exhibited in the face
of the revival.
I
By 1739, when George Whitefield first appeared in Philadelphia,
the Quaker movement was nearly a century old. It had left behind
it the ardors and extravagances of its primitive period. No longer as
in the days of George Fox and James Nayler were Friends reviled as
wild enthusiasts and hysterical fanatics; no longer were they thrown
into jail as heretics, firebrands and disturbers of the peace. With the
advent of toleration, the passing of the first-generation leaders, and
the adoption of birthright membership, they had settled into a
period characterized by a less prophetic ministry, a more introspective mysticism, and a fear of "creaturely activity." Their religion
had become a matter of quiet waiting on the Lord "in the silence of
the flesh." There was in this quietism no trace of the ethical antinomianism of European Quietism, nor did it by any means tend to
inhibit action, as the careers of John Woolman and Anthony Benezet
bear eloquent witness; nevertheless it made Friends hypercautious
lest they "outrun their Guide," and it fostered a distrust of actions
too lightly undertaken "in the will of the creature."3
Not only had Friends become reserved and introverted religiously;
they had also become socially respectable. The early Friends had
been recruited largely from the lower strata of society, from among
the artisans, shopkeepers, domestic servants, yeoman farmers and
husbandmen of Commonwealth and Restoration England. By the
practice of the economic virtues of diligence, prudence, and thrift,
they had risen in the course of years to the status of substantial and
3 For a discussion of Quaker quietism see Elbert Russell, The History of Quakerism (New
York, 1942), 229-240; and, for a more extended treatment, Rufus M. Jones, The Later Periods
of Quakerism (London, 1921), 57-103.

28

FREDERICK B. TOLLES

January

respected upper-middle-class citizens. A little aloof, perhaps, from
"the world" and its follies, preserving their character as a "peculiar
people" by certain singularities of dress and address, they had attained, both in England and in the colonies, to a secure place in the
upper ranks of society. In Philadelphia, whither they had migrated
a half century earlier as craftsmen, shopkeepers, and small farmers,
they now constituted a mercantile aristocracy, sharing their social
position only with the more fashionable Anglicans.4
The full impact of the Great Awakening reached Philadelphia
late in 1739 with the arrival of George Whitefield from England. It
is not necessary here to expatiate upon the nature of this extraordinary revival of religion or to trace its wildfire course through
the Middle Colonies. It is sufficient to say that throughout eastern
Pennsylvania and New Jersey, as earlier in New England and somewhat later in the southern colonies, religion replaced the weather for
a season as the normal topic of conversation, and the question on
nearly everyone's lips was "What must I do to be saved?" Even so
detached an observer as Benjamin Franklin was impressed by the
reformation in Philadelphia. " I t was wonderful," he wrote, "to see
the change soon made in the manners of our inhabitants. From being
thoughtless or indifferent about religion, it seem'd as if all the world
were growing religious, so that one could not walk thro' the town in
an evening without hearing psalms sung in different families of
every street."5
The young George Whitefield, fresh from his evangelistic triumphs
among the Kingswood colliers and the London rabble, was the head
and front of the revival. Ably abetted by local pulpit orators like
' Gilbert Tennent, he preached the depravity of man, the necessity of
conversion, and the ineffable bliss of salvation, with such power that
thousands were converted and professed their faith in Jesus Christ.
The revival transcended denominational lines, injecting a new emotional fervor into the religious life of Presbyterians, Baptists,
4 By 1742, it is estimated, the Quakers numbered only one in four in the population of
Philadelphia (Carl Bridenbaugh, Cities in the Wilderness [New York, 1938], 422). Bridenbaugh's book contains a brief discussion of the Quaker "aristocracy" (p. 416); see also Carl
and Jessica Bridenbaugh, Rebels and Gentlemen (New York, 1942), especially pp. 179-224.
5 Writings, I, 35$. Charles H. Maxson, The Great Awakening in the Middle Colonies (Chicago, 1920) is an adequate narrative account. There is a need, however, for supplementary
researches, particularly into the social implications of the movement.
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Lutherans, Dutch Reformed, and German Reformed alike. From the
aristocratic Anglicans6 at one end of the social scale to the unchurched
masses at the other, the flames of the revival leaped, bringing the
religious life of the region to a white heat. Only the Society of
Friends remained insulated against the fires of religious emotionalism that were sweeping the countryside.
II
Two brief scenes on shipboard provide a sort of preview of later
relations between the Friends and the revivalists in Philadelphia.
One of Whitefield's fellow-travelers on the voyage to America in the
autumn of 1739 was a Quaker minister,7 and Whitefield demonstrated his characteristic freedom from sectarian narrowness by
turning his cabin over to the Quaker for religious meetings:
". . . gave a Quaker preacher (at his desire) the use of my cabin in
the afternoon," he records in his journal for September 5, 1739.
"He spoke chiefly concerning the false pretences and education of
those who run before they are called of God into the ministry of the
Church of England. Woe be unto those who give the adversaries
cause thus to speak reproachfully of us." 8
Here was an echo of what the Lord had "opened" to George Fox
a century before as he wandered about the midlands of England:
"that being bred at Oxford or Cambridge was not enough to fit and
qualify men to be ministers of Christ."9 It was an affirmation to
which Whitefield and the other Evangelical leaders could subscribe,
for although they did not disparage theological education, they
nevertheless acknowledged in common with the Quakers that the
Gospel could be acceptably preached by unlearned men, and that
the fundamental qualification for the ministry was not an academic
degree but a divine call.
A few weeks later, when Whitefield again lent his cabin to the
Quaker, a basic cleavage between their religious views manifested
6 Although the Anglican clergy, shocked by Whitefield's indifference to ecclesiastical
decorum, were generally hostile, their parishioners did not invariably share their sentiments.
7 The ship was the Elizabeth, Captain Stevenson. One would like to be able to identify the
Quaker minister, but Whitefield does not give his name. It may have been Thomas Gawthrop,
an English "public Friend" who visited America in 1739 (see James Bowden, The History of
the Society of Friends in America [London, 1854], II, 242).
8 Whitefield's Journals, ed. William Wale (London, n. d.), 329.
9 Journal of George Fox> Bi-Centenary Edition (London, 1891), I, 7.
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itself. The Quaker "spoke with much earnestness/' wrote Whitefield, "but in my opinion his foundation was wrong. He seemed to
make the light of conscience and the Holy Spirit one and the same
thing, and represented Christ within, and not Christ without as the
foundation of our faith: whereas the outward righteousness of Jesus
Christ imputed to us, I believe, is the sole fountain and cause of all
inward communications which we receive from the Spirit of God."10
The fundamental theological divergence between Quakerism and
Evangelicalism is here laid bare. The Quaker characteristically
emphasized the inward working of the Holy Spirit, the Christ
formed in man's soul, whereas the Evangelical rested his faith oii
the objective historic Christ and His vicarious atonement. The
eighteenth-century Friends indeed laid less stress on external factors
or "outward helps" in religion than George Fox had done, and it
was natural that Whitefield should be shocked by their concern with
the Christ within almost to the exclusion of the historic Christ.
This proved to be a continual stumbling-block to Whitefield in his
relations with the Quakers. On his second day in Philadelphia he
attended Friends' meeting and, as he puts it, "felt somewhat in
sympathy with the man that spoke. But,"he adds,"I heartily wish
that they would talk of an outward as well as an inward Christ."11
Whitefield disembarked at Lewes, Delaware, and proceeded at
once to Philadelphia, arriving there on November 3, 1739. Friends
in Philadelphia shared in the general interest and curiosity which
greeted his long-heralded coming. A prominent Quaker merchant,
writing to his London correspondent on the day after Whitefield's
arrival, took occasion in a letter otherwise devoted to business matters to note: "Whitefield preached today in the church belonging to
this city to a large audience, and is to do the like tomorrow."12
10 Whitefield's Journals, 331 (entry for September 30, 1739).
11 Ibid., 337-338 (entry for November 4, 1739). The relationship between the historic and
the inward Christ has never been satisfactorily clarified in Quaker thought. For a brief review
of the more important Quaker attempts to grapple with the Christological problem see Edwafd
Grubb's Swarthmore Lecture, The Historic and Inward Christ (London, 1914).
12 John Reynell to Daniel Flexney, November 4, 1739 (John Reynell Letter Book, 17381741, Coates-Reynell Papers, Historical Society of Pennsylvania). Here, as in all succeeding
quotations from contemporary MSS, I have modernized and regularized the spelling and
punctuation, feeling that since our concern is primarily with ideas, no useful purpose is served
by preserving the quaint vagaries of eighteenth-century epistolary style. All omissions of words
are indicated by the usual points indicating an ellipsis, and words introduced to clarify the
meaning a,re enclosed in brackets.
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James Pemberton, member of the leading Quaker family of Philadelphia, noted his popularity a week later (November n ) but reserved judgment on his preaching:
He preaches every day. Some of our curious youth of rash judgment, who look at
words more than substance, are very constant in attendance and much pleased. He
preached three nights successively upon our Court House steps, on Second Street,
where he exceedingly takes with the people. . . . His intentions are good, but he
has not yet arrived at such perfection as to see as far as he yet may.13

On his successive visits to Philadelphia during the next few years,
Whitefield continued to be a subject of discussion^ among Friends.
His journals disclose that he often visited Friends in their homes,
and sometimes attended their meetings for worship.14
The typical Quaker attitude towards the revival at its outset was
compounded of an aloof but tolerant amusement at the antics of the
preachers and a somewhat grudging admiration for their success in
mending the morals of the Philadelphians. John Smith, a cultivated
young Friend of Burlington, New Jersey, soon to enter the mercantile society of Philadelphia, took an intelligent, though detached
interest in the progress of the revival and the theological controversies in which Whitefield became engaged. He bought Whitefield's
journals as they came in successive instalments from Franklin's
press and took pains' to inform himself upon the doctrinal issues
raised by his preaching.15 As a good Quaker, however, he regarded
"notions" about predestination and the relative efficacy of faith and
works as inessential and barren concomitants of religion. In April,
1740, he writes in a vein of tolerant urbanity:
We hear from Philadelphia that George Whitefield is arrived there and preaches
daily to great numbers of people. Last First Day morning before church time he
preached a sermon on faith in opposition to the doctrine of good works being
absolutely necessary to our justification in the sight of God. And at church (so
13 Quoted in E. R. Beadle, The Old and the New, 1743-1876 (Philadelphia, 1876), 17. On
James Pemberton see article in the Dictionary of American Biography,
14 Albert H. Smyth {Writings of Benjamin Franklin, I, 357») and Edward P. Cheyney
{History of the University of Pennsylvania [Philadelphia, 1940], 21) are apparently in error in
stating that Whitefield lodged with Anthony Benezet, the Quaker humanitarian. Wnitefield
was a friend of the Benezet family, however, and is known to have stayed in Germantown at
the home of Anthony Benezet's father, who was not a Friend (George S. Brookes, Friend
Anthony Benezet [Philadelphia, 1937], 96).
15 On John Smith see Frederick B. Tolles, "A Literary Quaker: John Smith of Burlington
and Philadelphia," PENNSYLVANIA MAGAZINE OF HISTORY AND BIOGRAPHY, LXV (1941),
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called) their parson Commings preached up works in opposition to Whitefield, and
in the evening Whitefield again preached in opposition to him. So that those of the
black robe sometimes display their different opinions.16

On another Philadelphia Friend Whitefield's preaching made a
more positive impression. Richard Hockley, a member of the mercantile aristocracy, wrote on June 8, 1740, to a London correspondent:
I can't pass over in silence to you the surprising change and alteration I see in the
people of this place since that shining light the Reverend Mr. Whitefield has been
amongst them whom no doubt you have heard of; religion is the topic of conversation, and they all have it so much in their mouths, pray God it may sink deep into
their hearts so as to influence their actions and conversation, make them good
neighbors and sincere friends, which I know you will say Amen to. I have heard him
several times here and in South Carolina, and had several private conversations
with him. He appears to me to be a very sincere person, zealous for his Master's
cause, and justly admired for his elegant though plain language and easy to be
understood, and for the serious vein of piety that runs through all his exhortations,
crowded after by multitudes, though much traduced by some who have no true
sense of religion. He is endeavoring to reclaim a wicked, vicious, and sinful age, and
that with great authority and courage, and [I] must own to you I never heard of or
saw his fellow.17

Hockley later came to alter his opinion of Whitefield, finding his
rigid predestinarianism unpalatable. Two years later, while the revival was still in progress, he wrote to another correspondent:
I . . . am steadfast to the Quakers' principles which I have always professed, and
like[d] Mr. Whitefield when he preached them up until he derogated from them and
got into the scheme of reprobation which by no means squares with the notions that
I hold after a mature and deliberate consideration of the means of salvation through
Christ.18

A handful of Friends, carried away by the impassioned preaching
of Whitefield and his fellow evangelists, turned their backs upon
their Quaker inheritance and embraced the more exciting religious
life which the Great Awakening introduced into the colonies.
Benjamin Franklin considered it an event worthy of being brought
to the attention of the readers of his newspaper when on May 31,
1741, Gilbert Tennent "baptised at the New-Building Eight .adult
16 John Smith to John Wardell, April 23, 1740, MS diary of John Smith, quoted by permission of the Library Company of Philadelphia.
17 Richard Hockley to Bernard Hannington, quoted in PENNSYLVANIA MAGAZINE OF
HISTORY AND BIOGRAPHY, XXVII (1903), 322-323.
18 Richard Hockley to Jno. Watson, February 22, 1742, Ibid.> XXVII, 425-426.
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Persons, who had been of the People called Quakers, one, as is said,
a Preacher."19 Whitefield indeed boasted: "Many of the Quakers
have been convinced of the righteousness of Jesus Christ and openly
confess the truth as it is in Jesus: for which I believe they will shortly
be put out of their synagogues. Some of their head men are zealous
against me, and are much afraid their foundation will be sadly
shaken."20 There is no evidence, however, that any significant number of Friends were torn away from their traditional moorings.21
As the revival progressed, the attitude of most Friends, following
the pattern set by that of Richard Hockley, tended to become one of
ill-concealed disapproval and quiet hostility. In May, 1740, for example, Judah Foulke, a Philadelphia Friend, wrote to John Smith
in Burlington:
Our town is in an uproar about this Whitefield. For my part I once had a good
opinion of the man, but I am afraid he has let his zeal carry him too far in some
things, in pulling down the writings of them who are dead and not here to vindicate
their own cause, which seems to have too much self and bigotry, to pull down
other[s] and set up himself. . . . This won't end here, I am afraid, for some of his
followers begin to come forth in the same manner and preach the same doctrine as
he does. By the time that he comes again, they intend to build him a church—and
then our foundations will be tried.22

The attitude of James Logan, erstwhile secretary to William Penn
and now the most distinguished citizen of provincial Pennsylvania,
passed through the same successive stages, and his reaction may be
taken as a representative Quaker view of the revival in Philadelphia:
None can be long a stranger to George Whitefield. All I have to say of him is, that
by good language, a better utterance, an engaging manner, and a powerful voice, he
gained much at first on most sorts of people. . . . It must be confessed his preaching
has a good effect in reclaiming many dissolute people, but from his countenancing
so very much the most hot-headed predestinarians, and those of them, principally,
19 Pennsylvania Gazette, June 11, 1741.
20

Whitefield*s Journals; 421 (entry for May 12, 1740).
21 The records of Philadelphia Monthly Meeting between the date of WhitefiekTs arrival
and June, 1743, show only five persons dealt with for declining to attend Friends meetings and
"joining with other societies in their ways of worship." The minutes are laconic, and one cannot
be certain that even these individuals were disowned specifically for consorting with the
revivalists (Minutes of Philadelphia Monthly Meeting, Department of Records, Philadelphia).
22 Letter dated May 21, 1740, Smith MSS, Ridgway Library (quoted by permission of the
Library Company of Philadelphia). John Smith himself was concerned to vindicate Archbishop
Tillotson from the charge made by Whitefield and Jonathan Edwards that he denied the
eternity of hell torments (John Smith to E. B., May 15, 1740, MS Diary of John Smith,
Ridgway Library, Philadelphia).

34

FREDERICK B. TOLLES

January

who had been accounted by the more sober as little better than madmen, he and
they have actually driven divers into despair, and some into perfect madness. In
short, it is apprehended by the more judicious that the whole will end in confusion,
to the great prejudice of the cause of virtue and solid religion; his doctrine turning
on the danger of good works without such a degree of sanctifying faith as comes up
to his gauge.23

It will be noted that, along with the predestinarianism and solifidianism of the revival preachers, it was the emotional excesses and
the psychological disorders which they induced that most disturbed
Logan. An exchange of letters between John Smith and James
Pemberton is highly revealing in this connection for it gives us a hint
of what was, perhaps, the fundamental cause of the coolness of the
Quakers towards the revival. The discussion was touched off by the
publication in the ^American Weekly Mercury of a "Letter from a
Gentleman of East Lyme, in Connecticut, to the Rev. Mr. Gilbert
Tennent of New Brunswick." It describes in vivid terms the extraordinary outburst of revival spirit which followed in the wake of
Gilbert Tennent's visit to New England in the winter of 1740-1741:
"it's a most blessed Time," writes this rhapsodic correspondent,
"it's a mere Heaven upon Earth, the People from dull carelessness,
now are like the Horse-leach at the Vein, crying give, give."24
It was the following description of the emotional extravagances and
the religious hysteria accompanying the revival which particularly
attracted the shocked attention of the two Friends:
there has scarcely been a Sermon preached, but some Persons were deeply Wounded,
and many removed out of the House, Fainting and Swooning, the Children of all
Ages from 6 Years old and upwards are great sharers in this blessed Work, and talk
most wonderfully of the Things of God, the great and unwearied Pains they take to
bring their Mates to CHRIST with them is a standing reproach to these that are
grown up.25

James Pemberton, reading of these pentecostal scenes, was moved
to write to John Smith:
Thou hast doubtless seen that wonderful letter in the last Mercury setting forth the
great reformation and outcries in New England (the product of G. T.'s doctrine).
I believe it has proceeded more from the terrifying expressions of some of their
teachers there than [from] any real sense of a true hearty religion, which by all
23 Quoted in Beadle, The Old and the New, 18. On James Logan see article in the Dictionary
of American Biography,
24 American Weekly Mercuryr, July 9-16, 1741.
25 Mid.
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accounts had a very different effect at the first appearance of our worthy Friends,
who suffered so many cruelties for the advancement of that blessed Truth now too
little noticed by too many of this generation; but indeed there are so few good
examples of true piety in this day. . . . Oh, that there were many more! but it
being now a time of ease, people have not so much to rouse them as formerly.26

John Smith's reply deserves quotation in extenso no less for the
remarkable reproduction of the more horrendous sort of eighteenthcentury revival sermon, than for the detached, almost "rationalistic"
explanation of its effects:
I exactly agree with thee in opinion concerning the wonderful letter in the last
Mercury*
I reckon among all the delusions of the notionists it is not the least, that of pretending and publishing that great numbers of children of six years old and upwards
are brought under deep convictions, nay, are converted by their ministry,
I have seen a boy younger imitate a preacher very nicely, use unexceptionable
words, and deliver himself as if he was affected with what he said—but I count it no
miracle.
Who does not know that children of that age, by example and tuition, are capable
of imitating almost anything?
Is it not possible to think that they, seeing their parents and other grown people
making hideous noises and violent distortions of the body, might by nature be
prompted to do the like?
We see it common in children much younger, when they see others cry, they will
do the same. Every like begets its like; so if they chance to see a frightful sight, how
dismally will they shriek and cry out!
i Now what can appear more dreadful to their childish apprehensions than being
told of a dreadful burning Tophet, an eternal Hell, scorching, blazing, fiery brimstone ready to overtake them, sure damnation, certain destruction and unavoidable
desolation, where they must forever dwell with devils, fallen angels, damned spirits,
fiery furies, forever burning, tormenting, and never, never, to be released?
I say, what can be more terrifying than this? And I think when we consider that
these are their frequent and familiar expressions, we need not be surprised at the
outcries made by children, etc.
Even a parrot may be taught to speak some few words, but he cannot give any
rational account of the cause of those words. Why? Because he is destitute of the
power of reflection and so incapable of understanding the difference between causes
and their effects.27

These comments unconsciously reveal a good deal about the course
of popular religious movements. Here are the heirs of one movement
of uninhibited emotional religion pronouncing judgment from the
vantage-point of a century-long development into emotional restraint and social respectability upon a cognate movement of vital
^6 Letter dated July 17, i74i,Pemberton Papers, III, 47, Historical Society of Pennsylvania.
27 Letter dated July 20,1741, Pemberton Papers, III, 47.
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popular religion in the first flush of its exuberant youth. The relatively sophisticated Quaker of the eighteenth century looked upon
the excesses of religious frenzy produced by the revival with distaste, forgetting, nay even denying, that his seventeenth-century
forbears had allowed their religious emotions to express themselves
with equal abandon and equal scorn for the norms of civilized behavior.28 Without realizing it, Pemberton put his finger upon the
social fact which in large measure explained the transformation of
Quakerism from enthusiasm to quietism: "it being now a time of
ease, people have not so much to rouse them as formerly." John
Greenleaf Whittier, whose historical insights are often more remarkable than his poetry, reached the same conclusion in "The Preacher,"
a poem based on the career of George Whitefield:
With zeal wing-clipped and white-heat cool,
Moved by the spirit in grooves of rule,
No longer harried, and cropped, and fleeced,
Flogged by sheriff and cursed by priest,
But by wiser counsels left at ease
To settle quietly on his lees,
And, self-concentred, to count as done
The work which his fathers well begun,
In silent protest of letting alone,
The Quaker kept the way of his own
A non-conductor among the wires,
Wit£i coat of asbestos proof to fires.
And quite unable to mend his pace
To catch the falling manna of grace,
He hugged the closer his little store
Of faith, and silently prayed for more.
28 James Pemberton needed to look no further than to Barclay's Apology, the vade mecum
of all eighteenth-century Friends, for a description of the religious excitement which often
seized the early Quakers: ". . . the Lord often-times . . . doth in condescension and compassion cause his power to break forth in a . . . strong and powerful manner. . . . there will
be such a painful travail found in the soul, that will even work upon the outward man, so that
often-times through the working thereof, the body will be greatly shaken, and many groans
and sighs and tears, even as the pangs of a woman in travail, will lay hold upon it; yea, and
this not only as to one, but . . . sometimes the power of God will break forth into a whole
meeting and there will be such an inward travail, while each is seeking to overcome the evil
in themselves, that by the strong contrary workings of these opposite powers, like the going
of two contrary tides, every individual will be strongly exercised as in a day of battle, and
thereby trembling and a motion of body will be upon most, if not upon all, which, as the power
of truth prevails, will from pangs and groans end with a sweet sound of" thanksgiving and
praise" (Robert Barclay, Apology jor the True Christian Divinity, Proposition XI, sec. VIII).
Barclay adds: "And from this the name of Quakers, i. e. Tremblers, was first reproachfully
cast upon us." This explanation is at variance with George Fox's account of the origin of the
name {Journal^ I, 58), but it bears on its face strong evidence of authenticity.

1945

QUIETISM VERSUS ENTHUSIASM

37

As for the conversion of children, which John Smith counted
among the delusions of the notionists/'29 it was doubtless unheard of
among eighteenth-century Friends, but it had not always been so.
Robert Barclay testifies that in the seventeenth century the Lord's
power "would sometimes also reach to and wonderfully work even
in little children, to the admiration and astonishment of many."30
The Quaker school at Waltham Abbey in England, for example, had
in 1679 been the scene of a remarkable religious revival:
God's heavenly power broke forth in some young girls; [runs a contemporaryaccount] it began with three or four at first, broke them into tears and melting of
heart, then reached two or three of the younger boys, and in a very small time
reached all the children, many of them being from eight to ten years old; the power
was so mighty, that they were all broken into tears, some into trembling, and at
last it spread unto the elder people; and continued about one hour, until the meeting
ended.31

One final incident may be cited to illustrate the growth of hostility
among Friends towards the revival. It occurred in an evening meeting for worship in October, 1741, and is recorded in the journal of
Benjamin Ferris:
. . . after we had sat in silence a while there came into the meeting a very mean
priest to look at, and I believe he was so too; for he went right along up into the
gallery, I think, with his hat under his arm, and as soon as he got up into the
gallery, he fell to praying, the meeting all keeping their seats, none rising up for his
pretended worship to the Lord. H e soon concluded his prayer and began to preach,
but not being suffered to preach there, he sat down and sat still; and after a while
Robert Jordan stood u p and preached, showing the difference between the teachings
of the spirit of God and that proceeding from the enemy, or from man's wisdom,
and the difference between ministering from the gift of God or the will of man, which
he spoke livingly of and in a true sense, and concluded the meeting with prayer, the
forward priest kneeling down also on his knees in the time of prayer. The meeting
ended in quietness. 32
29 The locus classicus in the literature of the Great Awakening is Jonathan Edwards'
account of the conversion of Phebe Bartlet in his Faithful Narrative of the Surprising Work of
God in the Conversion of Many Hundred Souls in Northampton and Neighboring Towns and
Villages.
30 Apology, Proposition X I , sec. VIII.
31 An Account of a Divine Visitation and Blessing, attending the Religious Care and Exercise
of the Teachers of Waltham Abbey School (Philadelphia, 1797), 5. Prayer by children of tender
years was not unknown to the early Friends; see William C. Braithwaite, The Beginnings of
Quakerism (London, 1912), 165. See also the instances of youthful religious experience cited in
Thomas Evans, Examples of Youthful Piety (Philadelphia, 1851).
32 MS Journal of Benjamin Ferris, Friends Historical Library of Swarthmore College (entry
for October 19, 1741). It was the custom in Friends meetings whenever anyone appeared in
vocal prayer for all those present to rise, thus showing their unity with the supplicant. By
keeping their seats in this instance, the Friends showed their disapproval of the intruder.
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In Robert Jordan spoke the voice of Quaker quietism. According
to the Quaker view, the only true ministry was that of the Spirit
making use of human instruments; words uttered in the will or wisdom of man were of no spiritual value. But one catches a note of uncharitableness in the intimation that the preaching of the intruder—
undoubtedly one of the wandering evangelists spawned by the
revival—proceeded from the Devil; and one cannot avoid the inference that the "mean" (i.e. poor, shabby) appearance of the preacher
had something to do with his chilly reception. The time had been, of
course, when the early Friends—the "First Publishers of Truth"—
had been just such peripatetic exhorters, mean in appearance and
forward in manner. The aversion with which Friends greeted the
intrusion of this stranger is the measure of the change which had
overtaken Quakerism since its earliest days, when George Fox and
his colleagues had unceremoniously entered the "steeplehouses" of
England to set forth their heterodox and unwelcome views. This was
not the first time in religious history that members of a church have
failed to recognize their ancestors when they have appeared in their
midst.
Ill
Throughout this paper the existence of a common element in
Quakerism and Evangelicalism has been implicitly assumed. It is
time to make this assumption explicit. That which the two movements had in common was a central persuasion that God reveals
Himself directly to individual men through the Holy Spirit. The
historical function of both movements in their time was to shift the
basis of religious authority from outward belief to inward experience,
from intellectual assent to experiential certainty.
"Though I read the Scriptures that spoke of Christ and God,"
wrote George Fox, "yet I knew him not, but by revelation, as He
who hath the key did open, and as the Father of Life drew me to His
Son by His Spirit."33 The Quakers made a vital distinction between
what Barclay called "the certain knowledge of God and the uncertain; betwixt the spiritual knowledge and the literal; the saving
heart-knowledge and the soaring, airy head-knowledge." This last,
33 Journal of George Fox, I, 12. On Fox's conception of the Inner Light see Rachel Hadley
King, George Fox and the Light Within (Philadelphia, 1940).
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he confessed, "may be divers ways obtained; but the first, by no
other way than the inward immediate manifestation and revelation
of God's spirit shining in and upon the heart, enlightening and
opening the understanding/'34 The Inner Light has always been the
central and controlling tenet of Quakerism from which all its other
/ doctrines and testimonies have flowed as corollaries.
The doctrine of immediate inspiration was no less characteristic
of the Evangelical movement. "Every good gift is from God," wrote
John Wesley, "and is given to man by the Holy Ghost. . . . The
natural man discerneth not the things of the Spirit of God; so that
we can never discern them until God reveals them unto us by His
Spirit."35 The ultimate source of authority in religious matters for
the Evangelicals was the witness of the Spirit which Wesley defined
as "an inward impression on the soul, whereby the Spirit of God
directly witnesses to my spirit that I am a child of God."36 By no
means minimizing the importance of the objective doctrines and
ordinances of historical Christianity, the leaders of the Evangelical
movement, in protest against the growth of deism and rationalism,
laid primary emphasis upon the inner experience of religion, an
emphasis which brought a new warmth of vital piety into English
and American religious life.
George Whitefield, though he differed with Wesley on theological
grounds (clinging to an obsolescent Calvinism in contrast to the
Arminianism of Wesley), shared his faith in immediate inspiration.
He was conscious of "extraordinary communications" or divine impulses which were self-authenticating and infallible. This caused him
to be suspect in the eyes of most orthodox Protestants for whom
revelation had ceased with the final "Amen" of the Apocalypse.
Isaac Watts^ the Nonconformist theologian and hymn writer, wrote
of him in 1739:
I wish Mr. Whitefield would not have risen above any pretences to the ordinary
influences of the Holy Spirit unless he could have given some better evidences of it.
He has acknowledged to me in conversation that he knows an impression on his
m i n d to be divine, though he cannot give m e a n y convincing proofs of it. 3 7
34 Apology, sub Proposition II, sec. I.
35 Works (New York, 1827), I, 176.
36 Quoted by Umphrey Lee in The Historical Backgrounds of Early Methodist Enthusiasm
(New York, 1931), 141.
\
37 Quoted in Luke Tyerman, The Life of the Rev. George Whitefield (London, 1876), I, 220.
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Whitefield recognized his agreement with the Quakers on this point.
Just before his departure for America in 1739, he held several meetings with English Friends, and although he disapproved of their
attitude toward tithes and sacraments, he admitted that "their
notions about walking and being led by the Spirit were right and
good."38 His adversaries in America were not slow to tax him with
reviving the heresy of the Quakers. Charles Chauncy, leading
spokesman of the "opposers" of the revival in New England, referred
to him in 1743 as "Quakerish"39 and an Old Side Presbyterian
pamphlet entitled Hhe Querists objected to his reference to Christ's
being spiritually formed in men's hearts as being equivalent to
Barclay's doctrine of the Christ Within.40 While Whitefield was
traveling in Virginia, some one actually took him for a Quaker because, as he wrote, "he heard me talk of the necessity of being born
again of the Spirit."41
From this central belief in direct inspiration both Quakers and
Evangelicals derived Certain corollaries: (1) the depravity of the unregenerate natural man, (2) the freedom of the will and the universality of Christ's atonement, and (3) the possibility of perfection.
There were also certain practical consequences of their common
emphasis on the Spirit: (1) a prophetic note in their preaching and
an austere moral code, (2) a strong humanitarian impulse, (3) a disparagement of reason and theological education, and (4) a democratic tendency.
The Quakers shared with the Evangelicals a gloomy view of unregenerate human nature. Wesley's insistent dwelling upon human
depravity is well known, and it was natural that Whitefield as a
Calvinist should have kept this tenet in the foreground of his preaching. It is not so generally understood, however, that the Quakers,
particularly in the eighteenth century, regarded the natural man as
corrupt and fallen. Yet George Fox wrote that "all are concluded
38 Ibid., 186.
39 Seasonable Thoughts on the State of Religion in New England (Boston, 1743), 173.
40 Maxson, The Great Awakening in the Middle Colonies, 23. Maxson observes that "it is

extraordinary that the Quakers did not themselves recognize the Great Awakening as a revival of their own doctrine" (ibid., 14). Merle Curti in The Growth of American Thought (New
York, 1943), 55—57, is the latest writer to recognize and comment on this kinship between
Quakerism and the Evangelical spirit.
41 Whitefield's Journals, 367 (entry for December 12, 1739).
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under sin and shut up in unbelief/'42 and Robert Barclay devoted
a long chapter in his ^Apology to a discussion of man's sinful nature.
Barclay's emphasis on depravity made a strong impression on the
Quakerism of the eighteenth century; indeed it was, in Rufus M.
Jones's view, one of the chief sources of quietism in the Society of
Friends.43
In the second place, the emphasis on personal experience fostered
in both Quakerism and Methodist Evangelicalism a tendency towards voluntarism and universalism. This statement is subject to
reservations in the case of the Calvinist Whitefield and the Presbyterians of the Middle Colonies; but even of them, as of the followers
of Jonathan Edwards in New England, one can say that the practical
exigencies of revival preaching and the rising tide of humanitarianism made breaches in the traditional structure based on determinism
and limited atonement. Wesley, of course, was an outright Arminian,
and the tendency of the Evangelical movement everywhere was to
enlarge the area of freedom for the human will, and to promote the
idea that Christ died for all men and not for a few only. Both of these
deductions had been drawn by the primitive Friends from their
principle of the Inner Light: they repudiated election and reprobation, asserting the freedom of the will, and they expressed and acted
upon the conviction that the divine Seed was in every man.44
Both the early Quakers and the Methodists asserted the possibility that a man who yielded himself to the working of the divine in
him might cast off the incubus of sin completely and thus become
perfect while yet on the earth. This doctrine has been a stumblingblock to many and yet neither the early Friends nor the Methodists
shrank from drawing this inference from their major premise.45
42 Journal, I, 11.
43
See Jones' Introduction to William C. Braithwaite's Second Period of Quakerism (London,
1921), especially pp. xxx-xlv. Barclay's discussion of the condition of man in the fall is found
under Proposition IV of his Apology,
44 " I saw that Christ died for all men, and was a propitiation for all, and enlightened all
men and women with his divine and saving light" {Journal of George Fox, 1,36). For a discussion of Fox's views on predestination and free will see Rachel Hadley King, George Fox and the
Light Within, Chapter II. See also Barclay's Apology, sub Proposition V.
45 On perfectionism in Quakerism see Journal of George Fox, I, 34, 56-57; and Barclay's
Apology, sub Proposition VIII. For the perfectionism of Wesley see his Plain Account of
Christian Perfection.
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The basic emphasis on inner experience had certain practical consequences which gave a common color to the social message and
testimonies of the two groups. George Fox and his coadjutors were,
in the first instance, prophets of righteousness, products and promoters of the puritan revolt, and exponents of the puritan ideal of
intramundane asceticism. Fox's primary definition of the Inner
Light, as Rachel Hadley King has shown, was "that which shows a
man evil/'46 and the burden of most early Quaker preaching consisted in calling men off from the vanities and iniquities of the world.
The Evangelical movement likewise, in one of its major aspects, was
a rigoristic protest against the worldliness and moral laxity of Georgian England, an outcropping of that vein of moralism which is indigenous to the Anglo-Saxon character.
In their bumanitarianism also the two groups shared common
ground. Concern for the unfortunate has been a persistent tradition
in the Society of Friends from the time of George Fox and John
Bellers to that of the American Friends Service Committee. In no
period was humanitarianism more prominent among Friends than in
the* period with which we have been concerned in this paper—the
period of John Woolman and Anthony Beneiet. It is generally recognized that the Evangelical movement, influenced in some degree by
the example of continental Pietism, but more by its inherent emotionality, was likewise a potent contributor to the growth of modern
humanitarianism. Indeed one of the main purposes of Whitefield's
travels through the American colonies was to raise funds for the
Orphan House at Bethesda, Georgia, inspired by the Pietist Francke's
orphan asylum in Halle.
As a consequence of their enthronement of the experiential element
in religion, both Quakers and Evangelicals tended to depreciate
reason as a trustworthy guide in religious matters. Barclay expressed
his view in a striking simile:
As God gave two great lights to rule the outward world, the sun and the moon, the
greater light to rule the day, and the lesser light to rule the night; so hath he given
man the light of his Son, a spiritual divine light, to rule him in things spiritual, and
the light of reason to rule him in things natural. And even as the moon borrows her
light from the sun, so ought men, if they would be comfortably ordered in natural
things, to have their reason enlightened by this divine and pure light. 47
46 George Fox and the Light Within^ Chapter IV.
47 Apology, Propositions V & VI, sec. XVI.
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Wesley likewise inveighed against the barren rationalism of his age
and contended that reason is impotent except as it is subordinate to
the spiritual senses: "Till you have these internal senses, till the
eyes of your understanding are opened, you can have no proper
Apprehension of divine things, no just idea of them. Nor consequently can you either judge truly or reason justly concerning them;
seeing your reason has no ground whereon to stand, no materials to
work upon."48 This anti-rationalism led both Friends and Evangelicals to set little store by formal training in theology as preparation for the ministry. This is not to say that they had no use for
theology; it is merely to say that they were both concerned about
the spiritual inadequacy of a "hireling clergy" or, to borrow a
phrase from Gilbert Tennent, "the dangers of an unconverted
ministry." Theological knowledge was regarded as a snare unless it
was subservient to a regenerate spirit. It is no mere coincidence that
the Quakers and the Methodists should both have developed lay
preaching into an effective instrument for the propagation 6f their
message.
The potential universality of divine inspiration implied the equality of all men in the sight of God, and this in turn had obvious democratic implications. This leveling tendency was reinforced by the
fact that both Quakers and Methodists had recruited their members
in the first instance largely from the lower clashes. In the popular
mind both groups were associated with the idea of social revolution.
In the case of the Quakers this conception was fostered by the stubborn refusal to uncover the head in the presence of social superiors
and the disuse of the pronoun you as a mark of respect in addressing
an individual of higher station. The Methodists in their turn were
accused of holding doctrines "strongly tinctured with impertinence1
and disrespect toward their superiors, in perpetually endeavoring to
level all ranks and do away with all distinctions."49
While noting these similarities, we should not overlook the differences between Quakerism and Evangelicalism. Neither Wesley nor
Whitefield ever allowed his insistence upon immediate religious experience to obscure the importance of doctrinal orthodoxy. If the
48 Works, VIII, 195.
49 The words of the Duchess of Buckingham, quoted by Lee in The Historical Backgrounds
of Early Methodist Enthusiasm, 129.

44

FREDERICK B. TOLLES

January

principal historical result of the Evangelical Revival was to revive
inward personal religion, it was hardly less important in fastening a
new orthodoxy upon the English-speaking world. Basic in this
orthodoxy were the traditional Protestant doctrines of the Trinity,
the Deity of Christ, the Vicarious Atonement, and the plenary inspiration and authority of the Scriptures. The early Friends had
been sound on all these points;50 but they differed from the later
Evangelicals in not making correct belief essential to salvation. As
William Penn put it: " I t is not opinion, or speculation,or notions of
what is true, or assent to, or the subscription of articles or propositions, though never so soundly worded, that according to their sense
makes a man a true believer, or a true Christian. But it is a conformity of mind and practice to the will of God, in all holiness of
conversation, according to the dictates of this divine principle of
light and life in the soul, which denotes a person truly a child of
God."51 The eighteenth-pentury Friends tended to regard any concern with theological doctrine as "creaturely activity," and consequently to view it with profound distrust.52 Nor did they have any
sympathy with those outward ordinances of the church by which
Wesley and Whitefield, as priests of the Church of England, set such
store.
IV
In spite of divergences at certain points, however, there remains a
wide area of fundamental agreement between Quakerism and Evangelicalism. How, then, are we to account for the coolness of the
Philadelphia Quakers to a movement which was in such large measure a republication of their own religion of spiritual illumination?
The answer is to be found (i) by examining the conception of the
nature of the Spirit's working held by the primitive Friends in common with the early Evangelical leaders, and contrasting it with the
conception held by those later Friends who were contemporary with
the Great Awakening; and (2) by exploring some of the social implications of these contrasting views.
50 See George Fox's letter to the Governor of Barbados (Journal, I I , 155-157).
51 A Collection of the Works of William Penn (London, 1726), II, 781.
52 I t is an irony of religious history that within a half century certain sections of the Society
of Friends were to become thoroughly imbued with Evangelical doctrine; this development
was to lead to the disastrous separations which rent the Society in the nineteenth century. See
Rufus M. Jones, The Later Periods of Quakerism, I, 276-287.
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Broadly speaking, the type of religious sensibility characteristic
of George Fox and his compeers as well as of Whitefield and the
Evangelicals was enthusiastic rather than mystical.™ Failure to
recognize this fact on the part of students who have lumped Fox
with the mystics has led to a misunderstanding of his personality
and the nature of the movement he founded. For the mystic the
knowledge of God comes about through a process which has been
described as "regenerative gradualism/'54 a process of slow progression through successive stages of spiritual awareness to final absorption in the" Absolute. "The Enthusiast . . . on the other hand,
tended to conceive the knowledge of God as coming about less
methodically, as striking him with a transforming power that worked
without undue delay. . . . Having once been blasted with excess of
light, the Enthusiast easily overcame temptations and doubts and
soon established a privileged intimate relationship with God that
required little further improvement, no elaboration of nuances. . . .
The Enthusiast, in other words, was brought into rapport with God
by what may be called the process of inspirational automatism in
contra-distinction to the Mystic's process of regenerative gradualism/' 55 The enthusiast is typically a person of extremely unstable
psychic equilibrium, subject to visions, voices, trances, involuntary
muscular reactions, and the other sensory and motor automatisms
with which the student of the psychopathology of religion is familiar.
George Fox's temperament was that of the enthusiast par excellence. With him the experience of divine inspiration was not the consequence of a long and arduous advance through successive stages of
"awakening," "purgation," "illumination," and "the dark night of
the soul" to ultimate union with the Godhead. The crucial experience of his life, wherein he knew "experimentally" that there was
one, even Christ Jesus, that could speak to his condition,56 came, to
be sure, after a long period of "seeking" during which he had applied
to many of the spiritual physicians and quacks who abounded in
53 I borrow here the useful distinction suggested by Umphrey Lee {Early Methodist Enthusiasm, p. 16), and worked out in some detail by Joe Lee Davis ("Mystical Versus Enthusiastic Sensibility," Journal of the History of Ideas•, IV [1943], 301-319). Wesley's anti-mystical
bias is well known. For a discussion of early Methodist enthusiasm see Lee, op. cit., Chapter VI.
54 Joe Lee Davis, "Mystical Versus Enthusiastic Sensibility," 302.
55 Ibid., 3O3-3°4~
56 Journal, I, 11.
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Commonwealth England; but when the experience of the divine
presence came, it came in a blinding flash, and having come, it was
never wholly to leave him, but was always with him in the form of
"movings," "openings," impulses, admonitions, commands, of
whose divine origin he never had the slightest doubt. The mystic's
meditation and contemplation were foreign to his nature; he was a
religious activist who never had to wait for spiritual leading, His
"movings" and "openings" were unlike the ineffable ecstasies of the
mystic in that they were definite, unequivocal revelations of new
truths, prompting him to specific actions. The content of these experiences could be reduced to words, and, like the pronouncements
of the Hebrew prophets, prefaced by "Thus saith the Lord." The
evidence seems to indicate that the other early Quaker leaders were
by and large of the enthusiastic rather than the mystical type, and
that their religious experience had more in common with the wind,
the earthquake, and the fire than with the still small voice.57
When Whitefield appeared on the scene, his doctrine was at once
recognized as a resurgence of the enthusiasm of Fox. One contemporary observer took the trouble to compile a series of roughly parallel
passages from the journals of the two men, and declared that "it
must . . . manifestly appear to every candid and unprejudiced
Reader of these Abstracts, that George Fox, the Father of the
Quakers, and the Reverend Mr. George Whitefield, one of the Apostles of the Methodists, in many Respects resemble each other; and
that, notwithstanding they may possibly differ in some particular
Points and Sentiments, they are both fond of the same Phrase and
Diction; and their Pretences to Inspiration, to a very intimate
Familiarity with the Deity, and the Power of working Miracles, are
of the same Stamp and Authority." This writer did not imply that
Whitefield was a conscious imitator of Fox, but contented himself
with the comment that whoever compares the two journals "may,
without a Spirit of Divination, pronounce them both to proceed
from an enthusiastic Spirit."58
57 This is strikingly true in such cases as those of James Nayler and Solomon Eccles (see
W. C. Braithwaite, The Beginnings of Quakerism, 146-152, 514, 523-524). Exception must be
made for a few individuals of genuine mystical temperament like Isaac Penington.
58 The Quaker and Methodist Compared, In an Abstract of George Fox's Journal. With a Copy
of His Last Will and Testament, and of the Reverend George Whitefield's Journals. With Historical
Notes. (London, 1740), Preface. For this reference I am indebted to Professor Henry J.
Cadbury of Harvard University.
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The mood of quietism crept over the Society of Friends in the
early eighteenth century, however, and the enthusiast gave way to
the mystic as the normal Quaker type. No longer was there the sudden dazzling and transforming experience and thereafter the constant presence of the Godhead, prompting to action. Instead there
was more likely to be a slow and gradual development with frequent
extended periods of "dryness" and occasional refreshing seasons of
spiritual receptivity. Communion with God was an experience to be
sought after by a process of "centering down," ceasing from "creaturely activity/* and dying to self and the insistent demands of the
natural man. It was not a sudden and unexpected flash of recognition
as with Fox, but a gradual and progressive awareness. John Woolman
writes: "As I lived under the cross and simply followed the openings
of truth, my mind from day to day was more enlightened."59 Whereas
Fox had always known his "openings" and "movings" to be of
divine origin, the eighteenth-century Quaker was cautious lest they
be from the devil or from man's carnal nature. The change can be
summed up by saying that the religious sensibility of the eighteenthcentury Quaker was predominantly mystical rather than enthusiastic.
This shift having taken place, it is not strange that the staid and
placid Philadelphia Friends should have been shocked and perhaps
embarrassed by the re-enactment in the quiet streets of Philadelphia
of scenes like those which they had so recently put behind them.
Having passed beyond religious emotionalism into peaceful introspection, they found it painful, one may infer, to be reminded by the
antics of the revivalists that they, too, had once been violent extroverts and fanatics whose behavior had been indecorous in the extreme. In their new-found respectability and sophistication they
preferred to dissociate themselves completely from a movement
that recalled too vividly their own origins.60
Closely allied to this may have been a revulsion from the lower59 Journal and Essays of John Woolman, ed., Amelia Mott Gummere (New York, 1922),
157. For other examples of eighteenth-century Quaker mysticism see the journals of John
Churchman, John Pemberton, and Joshua Evans.
60 Eighteenth-century polite literature was full of attacks on enthusiasm. Addison in the
2olst Spectator, for example, defined it as "a kind of excess of devotion." Many members of
the Quaker merchant class were readers of this type of literature (see F. B. Tolles, "A Literary
Quaker," cited above), and their attitudes may have been influenced by it.
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class character of the revival and from the suspicion of social radicalism which attached to it. One may conjecture that, having risen
within a few generations from a lower-class to an upper-middle-class
position in society, the Quaker merchants had no desire to be associated in anyone's mind with a religious movement which was
making headway in the same social class from which they themselves had originated in the previous century. If they had anything
in common with other social parvenus, they undoubtedly wanted to
forget, and to cause others to forget, that they had sprung out of the
mobile vulgus. The Great Awakening was all too obviously reminiscent of their own social origins.
Enthusiasm had long been associated in the minds of many with
the revolutionary social and political movements of the Commonwealth period. Any democratic doctrine was likely in the eighteenth
century to be branded as both leveling and enthusiastic not only by
Tories but also by Whig moderates who desired social quiet in order
to preserve the stable equilibrium established by the Glorious Revolution of 1688. Insofar as they had any political sympathies, the
great Quaker merchants tended at this period to be Whiggish, and^
they were as fearful of revolutionary social movements as any other
propertied class.61
Here on the streets of Philadelphia two of the most characteristic
religious movements in Anglo-Saxon Protestantism in a sense confronted each other. Theologically they were at one in many essential
respects. In 1740, however, they were in different stages in their
historical development. The Evangelical movement, then in its
robust and dynamic infancy, was characterized by that type of
powerful religious sensibility known as enthusiasm, and drew its
61 In New England the Great Awakening was definitely associated with the social and
economic aspirations of the common people, and the well-to-do mercantile aristocracy of
Boston viewed it with extreme apprehension. See John C. Miller, "Religion, Finance, and
Democracy in Massachusetts," New England Quarterly, VI (1933), 29-58.
It is perhaps worth noting here that the Quakers and the revival leaders were at odds
politically over the issue of war and the defense of the frontiers. See the (somewhat later)
exchange of pamphlets between a prominent revival preacher and a pacifist Quaker: Gilbert
Tennent, The Late Association for Defense, Encouraged; or. The Lawfulness of a Defensive War
(Philadelphia, 1747); John Smith, The Doctrine of Christianity, as Held by the People Called
Quakers, Vindicated: in Answer to Gilbert Tennenfs Sermon on the Lawfulness of War (Philadelphia, 1748); Gilbert Tennent, The Late Association for Defence Farther Encouraged; or,

Defensive War Defended (Philadelphia, 1748). The radical opposition manifested in this controversy may have contributed to the feelings of the Quakers towards the Great Awakening.
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strength chiefly from the lower classes. Quakerism, on the other
hand, was well advanced in that historical development to which
such religious movements appear to be inevitably subject:62 it had
passed from uninhibited enthusiasm to quietistic mysticism and
what had once been a plebeian movement had become in Philadelphia
the [religion of a substantial mercantile aristocracy. In the psychological attitude produced by the juxtaposition of the two groups may
be found the reason why in the midst of the heated currents of religious enthusiasm "The Quaker kept the way of his own,/A nonconductor among the wires,/With coat of asbestos proof to fires."
Swarthmore C°^eSe
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62 See H. Richard Niebuhr, The Social Sources of Benominationalism (New York, 1929) for
the best discussion of this process.

