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ABSTRACT

This dissertation investigates expressions of solitude and isolation in seventeenth- and eighteenthcentury English travel autobiography, diary, memoir, and letter. Historians have primarily
considered the notion of privacy as a spatial experience, but largely overlooked solitude,
particularly as an internalised concept and imagined space. Within the humanities, themes of
solitude have been considered primarily by literary scholars, who have focused on representations
of solitude in literature. Scholarship on travel writing has been largely concerned with the objective
elements of travels, focusing on information with regard to the material culture. This thesis aims to
consider the value of such writing through the lens of solitary expressions, which provide key
insights into subjective experiences and core emotional values.
Drawing on the history of emotions and Rosenwein’s theory of ‘emotional community’, this
thesis explores solitude as an emotional state and investigates the kinds of emotions associated with
its expression, giving particular attention to the expression of tears. It explores the ways early
modern travellers drew from these communities to express and interpret their own experiences of
solitude. Conversely, it analyses how expressions of solitude were key for finding solidarity and
belonging within emotional communities. This study also draws from cultural history to investigate
the ways writers made sense of their experiences and constructed the world around them through
their narrative voices. Using these frameworks, this dissertation highlights the importance of
narrative voice and subjectivity.
This thesis examines a series of eight case studies, exploring connections between solitude
and social intimacy, solitude and emotional communities, solitude and virtue, and solitude in
relation to home. These cases were selected for the range of narrative forms and modes of travel
undertaken, as well as the insights they provide into solitude as a gendered experience and as an
emotional expression. The first chapter explores the significance of religious beliefs for solitary
expression in the lives of two spiritual sailors, Richard Norwood and John Newton. How did
spiritual values shape experiences of solitude and travel? What emotions were connected with
notions of solitude, and what can this tell us about their emotional communities? Chapter Two turns
to secular accounts of life at sea by Edward Barlow and Mary Lacy. Here, the thesis explores a
continued link between isolation and morality, and asks how differences in gender, social status,
and religious values informed expressions of solitude and its related emotions. It turns to the unique
expressions of solitude for female travellers Ann Fanshawe and Lady Mary Coke in Chapter Three.
3

Did women express their experiences of solitude and travel in different ways from the men
considered thus far? How did the nature of their emotional and social communities differ, and did
they offer new significance for expressions of solitude? Chapter Four turns to the social practice of
the eighteenth-century Grand Tour to consider expressions of solitude for Thomas Gray and Lady
Mary Coke, giving particular attention to the importance of melancholy and friendship. Chapter
Five examines two seventeenth-century royalist exiles, Ann Fanshawe and Robert Bargrave. Here,
there is an investigation of royalists as an emotional community and the way that community
shaped individual expressions of solitude through motifs of suffering, imprisonment, and cultural
alienation. The final chapter of the thesis revisits these case studies, turning to the importance of
home in conceptions and experiences of solitude. How did memories of and communications with
home inform and shape expressions of solitude? Did the nature of solitude shift upon returning
home, and why? Here is a consideration of the significance of emotional communities for
expressions of unsettled subjectivity.
This thesis argues that solitude was both a physical space and an imagined construct, and
travellers expressed solitude both in company and alone. Solitude was a social experience,
intertwined and in constant dialogue with cultural beliefs and societal norms. An emotional space
and a psychological construct, it allowed travellers to situate themselves within supportive
dispersed communities and find degrees of intimacy in isolation. Rather than favouring individual
privacy over collective experience or external physical surroundings over imagined cognitive states
of being, the thesis argues that the dialogue between and reference to both elements were integral to
expressions of solitude. Within these shifting and fluid dialogues, emotional communities were
critical to travellers, allowing them to express and interpret meanings of solitude that were both
culturally constructed and uniquely negotiated.
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Introduction
Today, travel has strong associations with solitude and isolation. Those in need of solitude often
turn to travel, whether to attain spiritual enlightenment or to find moments of inspiration and selfreflection.1 For some solitary travellers, loneliness, although painful, is necessary for more lucid
perceptions that might be distorted with companionship.2 Intricately connected to this search for
solitude are questions surrounding the impact of technology, which according to some has both
taken away both the ability to be alone and increased feelings of isolation.3 Articles abound
advising us how to travel alone and embrace solitude without feeling lonely. Within this advice,
there is a recognition that, being in a foreign landscape with no companions, moments of uplifting
solitude can easily change into experiences of unwanted isolation. When one looks for connections
in alien crowds and unfamiliar cultures, the sense of aloneness often deepens, as one blogger
describes.4 It is only in recent years that social theorists have given more attention to the value of
solitude, but negative connotations are never far behind.5
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Examples include: B. Kull, Solitude: Seeking Wisdom in Extremes, Novato CA, New World Library, 2009;

S. Tesson, Consolations of the Forest: Alone in a Cabin in the Middle Taiga, London, Allen Lane, 2013.
2

P. Theroux, The Old Patagonian Express, New York, Houghton Mifflin Harcourt, 1989, p. 188.
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In 2009, William Deresiewicz announced ‘the end of solitude’; with the onslaught of endless technologies

surrounding us, we have lost the ability to be alone. See ‘Thoreau Weeps’, The Chronicle of Higher
Education [website], 2009, http://chronicle.com/ article/The-End-of-Solitude/3708 (accessed 20 April 2014).
Others worry that such technology and the endless possibilities it provides for socialisation is making us feel
isolated and alone. See S. Marche, ‘Is Facebook Making Us Lonely?’, The Atlantic [website], 2012,
http://www.theatlantic.com/magazine/archive/2012/05/is-facebook-making-us-lonely/308930 (accessed 25
May 2014). For a discussion of the role of technology in travel, see J. G. Molz, Travel Connections:
Tourism, Technology, and Togetherness in a Mobile World, London, Routledge, 2012.
4

A. Davies, ‘I Travel to Feel Lonely ... On Purpose’, Refinery, 29 [website], 2014,

http://www.refinery29.com/2014/01/60099/traveling-alone (accessed 2 May 2014).
5

C. R. Long, ‘Solitude: An Exploration of Benefits of Being Alone’, Journal for the Theory of Social

Behaviour, Vol. 33, No. 1, 2003, p. 22.

7

Writing a dissertation on experiences of solitude in early modern travel has typically been
met with one of two responses. Some question the notion that solitude could exist in a time when
there was very little physical privacy or time to be alone. Others have assumed I will be writing
about shipwrecks, or hermits, or some such variation on extreme physical solitude not experienced
by a majority. On the contrary, this thesis seeks to establish how solitude was experienced in a
myriad of shapes, forms, and expressions. In addition, I will explore the notion that ‘aloneness is
not a necessary condition for solitude’.6 The concept of being solitary amongst others was firmly in
place in the early modern period, and my thesis seeks to investigate how it was expressed and
experienced by a range of individuals. This is not to say that physical locality is immaterial to my
analysis. On the contrary, conceptions of solitude as an externalised physical place and as a
transformative state of mind were critically intertwined in expressions of solitude. Travel was a
space that was conducive to these expressions.
When we speak of ‘solitude’ today, it is often associated with a sought out, positive state of
being alone, while isolation is typically associated with negative, unwanted detachment from others.
The word ‘“solitariness” became prevalent between 1570–1700’, becoming increasingly
fashionable in the seventeenth century.7 Although complete physical solitude was extremely rare at
this time, most associated the term with some degree of physical isolation.8 The first English
dictionary, written by Robert Cawdrey in 1604, has an entry of ‘solitarie’ defined as ‘alone, or
without company’.9 Melancholy was defined as ‘a humor of solitarines’, demonstrating a key
connection between these concepts. Over a century later, in 1755, Samuel Johnson, in his
Dictionary of the English Language, gave three definitions of ‘solitary’: ‘living alone; not having
company’; ‘retired; remote from company’; and ‘gloomy; dismal’. The association of melancholy
with solitude was now integrated into its very definition. Johnson also examined different forms of
the word. ‘Solitude’, for instance, was understood as referring either to a state of being alone or a

6

Long, ‘Solitude: An Exploration of Benefits of Being Alone’, p. 23.

7

J. Dillon, Shakespeare and the Solitary Man, London, Macmillan, 1981, p. xiii.

8

Dillon, p. xiv, 9. Historically, ‘solitude’ before the seventeenth century could refer to a place or condition,

but rarely as a state of being alone before the seventeenth century. See D. Webb, Privacy and Solitude in the
Middle Ages, London, Hambledon Continuum, 2007.
9

R. Cawdrey, A Table Alphabeticall..., London, Printed by I. Roberts for Edmund Weaver, 1604, sig. H7r.
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location, both of which he refers to as ‘lonely’.10
This thesis investigates the ways in which solitude was experienced and expressed in a
variety of self-narratives. In particular, I am interested in exploring solitude as an emotional state,
and looking at the kinds of emotions associated with its expression. I will also investigate solitude
as an experience shaped and informed by gender, offering a sustained analysis of masculinity and
femininity throughout the thesis. The idea of being solitary or isolated amongst a crowd of strangers
or amongst friends is, as we will discuss shortly, often assumed to be a relatively modern
phenomenon finding its earliest expression in the early eighteenth century and developing further
with industrial capitalism.11 ‘Isolation’, unlike solitude, was not a common term in the early modern
period. When the word emerged in 1751, initially drawing on the French adjective ‘isolé’, it came
to signify a concept of ‘emotional distance from other people’.12 The term ‘privacy’, as defined in
Johnson’s Dictionary, was both ‘secrecy’ and ‘retirement; retreat’, suggesting it could be conceived
of as both a physical or psychological state of solitude.13 I use the terms of solitude and isolation
somewhat interchangeably, because a clear separation between them is often indiscernible.
Primarily, because complete physical solitude was uncommon during this time, solitude will more
commonly be explored as some degree of perceived physical solitude combined with expressions of
social isolation and detachment from others.
Existing Research
Solitude, as both a source of debilitating isolation and positive strength, has attracted extensive
analysis within the field of social sciences, particularly sociology and psychology. Until quite
recently, the majority of these studies focused on the former, devoting studies to the negative effects
of solitude, particularly as they relate to alienation and social isolation. There are extensive studies

10

Loneliness, which we might refer to now as an unwanted affliction, was then defined as ‘solitude; want of

company; disposition to avoid company’. See S. Johnson, A Dictionary of the English Language…, vol. 2,
London, 1755, sig. Q15.
11

E. Engelberg, Solitude and Its Ambiguities in Modernist Fiction, New York, Palgrave, 2001, p. 56.

12

C. C. Holmes, ‘“Sole Author, I”: Isolation and the Devotional Self in Early Modern English Literature’,

PhD thesis, Washington State University, 2013, p. 207.
13

Johnson, The Dictionary of the English Language, vol. 2, sig. L23.

9

on ‘the urban condition’ and its alienating effects on the individual.14 More recently, however, there
has been a noticeable push to identify the positive value of solitude.15 One way this has been
approached is through analysing historical attitudes across the centuries. For a survey of religious
attitudes towards solitude from early Christianity to the eighteenth century, John Barbour offers a
wide overview. He aims to demonstrate the persisting link between solitude and spirituality through
autobiographical texts, pointing to the positive value of solitude for the enlightenment and the
formation of the individual.16 Anthony Storr, like Barbour, surveys a long history of human thought
to demonstrate that solitude is crucial to our well-being, defining the core of solitude as social
disengagement rather than physical isolation.17 These studies give brief and useful overviews of
what writers were saying about solitude, but how did early modern individuals actually describe
their experiences of solitude on a daily basis? When we approach solitude historically and explore
individual expressions in autobiographical texts, it becomes clear that a thematic binary of positive,
sought-after solitude versus negative unwanted isolation was not always so easily determined.
Psychologist Christopher Long has described solitude as a ‘historically vital phenomenon’
that has been largely neglected by social theorists because it is incorrectly assumed to be a nonsocial experience. Solitude is also, as Evan Davis has pointed out, a seemingly ‘ahistorical concept’

14

See P. C. Ludz, ‘Alienation as a Concept in the Social Sciences’, Current Sociology, Vol. 21, No. 1, 1973.

This scholarship has been informed and influenced by the nineteenth-century works of Simmel and
Durkheim, who presented solitude and loneliness as forms of social organisation, developing out of
industrialism, capitalism, and the urban life. For further social science studies on solitude, see the following:
R. J. Coplan and J. C. Bowker (eds.), The Handbook of Solitude: Psychological Perspectives on Social
Isolation, Social Withdrawal, and Being Alone, New York, Wiley-Blackwell, 2014; D. Balcom, The Greatest
Escape: Adventures in the History of Solitude, Lincoln NE, iUniverse, 2004.
15

Long, ‘Solitude: An Exploration of Benefits of Being Alone’, pp. 22–23.

16

J. Barbour, The Value of Solitude: The Ethics and Spirituality of Aloneness in Autobiography,

Charlottesville, The University of Virginia Press, 2004.
17

A. Storr, Solitude: A Return to Self, New York, Ballantine Books, 1989. For a more philosophical

consideration of solitude, see P. Koch, Solitude: A Philosophical Encounter, Chicago, Open Court
Publishing, 1994.
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that in reality can and should be situated in historical studies.18 Solitude needs to be more widely
recognised as a social experience and interrogated for its connection to relationships and cultural
world views. My study will consider the ways in which solitude was culturally determined and
processed, whilst also looking at the ways it found unique individual expression and deviated from
social expectations and norms. The connection between solitude and emotions also needs further
investigation. Linda Wood, in The Social Construction of Emotions, identifies loneliness as ‘a
fundamental or basic emotion’ that is rarely viewed as such and continually overlooked.19 Far from
being a non-social emotion, she argues that it may in fact be ‘paradoxically more social’ than other
commonly studied emotions.20 Urging for studies into the social construction of loneliness in
language and narrative and across a variety of groups, she also urges attention be given to other
historical terms like ‘isolation’ and ‘solitude’.21 I will draw on Wood’s insights to consider the
social value and historical significance of these expressions across a select range of self-narratives.
Within the humanities, literary studies have contributed valuable perspectives on solitude by
focusing on major authors and the attitudes they expressed towards solitude in poetry and fiction.
Here, rural retirement has been a vastly popular motif, as it was widely discussed in early modern
England.22 For a survey of sixteenth- and seventeenth-century attitudes towards solitude, Janette
Dillon’s study is invaluable.23 She focuses on the rise of individualism and the inner world, and the
correlating rise in popularity of solitude, during what she considers a transitional period from 1570

18

E. R. Davis, ‘Solitary Scribblers: Print, Authorship and Rhetoric of Solitude in Early Eighteenth-Century

England’, PhD thesis, Indiana University, 1998.
19

L. A. Wood, ‘Loneliness’, in R. Harré (ed.), The Social Construction of Emotions, Oxford, Blackwell,

1986, pp. 185–87.
20

Wood, ‘Loneliness’, p. 190.

21

Wood, ‘Loneliness’, p. 205.

22

M. S. Røstvig’s text is the key source on this topic. As a literary historian, she analyses seventeenth-

century poetry with an emphasis on the historical importance of rural retirement and solitude, particularly
during the Restoration. See The Happy Man: Studies in the Metamorphoses of a Classical Ideal, Oslo,
Akademisk Forlag, 1954.
23

Dillon, Shakespeare and the Solitary Man.

11

to 1630. The solitary individual, once viewed as anti-social and dangerous, became an attractive
figure, fashionable with literary circles. Her primary focus is on Shakespeare’s work,24 which she
suggests was reflective of these historical developments.25 For a brief analysis of eighteenth-century
attitudes to solitude, R. D. Havens offers a useful general overview.26 He argues that the intellectual
climate of the eighteenth century generally led individuals to be dismissive of solitude, fearing
loneliness and celebrating conviviality until the age of Romanticism.27 Edward Engelberg has
traced the literary development of solitude from a positive experience to a curse of alienation in
modernity from the seventeenth to nineteenth centuries, which loosely fits in with the analysis of
both Dillon and Havens.28 Through the lens of autobiographical materials, this thesis aims to
explore these findings and correlations to articulated experiences of early modern solitude.
Prescribed attitudes and literary trends towards solitude and sociability were not always as
consistent or clear-cut upon closer scrutiny. Evan Davis attempted to demonstrate this in his 1998
thesis emphasising the importance of print in shifting ideas on solitude from the seventeenth to
eighteenth centuries.29 Looking primarily at literary writers like Daniel Defoe and Alexander Pope,
he explores how solitude was historically significant, because it responded to and shaped print

24

For another study of solitude in Shakespeare, see Kronenfeld, ‘Shakespeare’s Jaques and the Pastoral Cult

of Solitude’, Texas Studies in Literature and Language, Vol. 18, No. 3, 1976.
25

John Milton, Andrew Marvell and Abraham Cowley have also received scholarly attention for their

depictions of solitude. See the following: J. Darcy, Melancholy and Literary Biography, 1648–1816,
Basingstoke, Palgrave Macmillan, 2013; M. C. Bradbrook, ‘Marvell and the Poetry of Rural Solitude’,
Review of English Studies, Vol. 17, No. 65, 1941; R. V. Young, ‘Milton and Solitude’, Ben Jonson Journal,
Vol. 21, No. 1, 2014; M. B. Long, ‘Contextualizing Eve’s and Milton’s Solitudes in Book 9 of Paradise
Lost’, Milton Quarterly, Vol. 37, No. 2, 2003.
26

R. D. Havens, ‘Solitude and the Neoclassicists’, ELH, Vol. 21, No. 4, 1954.

27

For another study on the importance of sociability in the eighteenth century, see L. Klein, ‘Sociability,

Solitude, and Enthusiasm’, Huntington Library Quarterly, Vol. 60, No. 1, 1998.
28

Engelberg, Solitude and its Ambiguities in Modernist Fiction. Sayre attempts a similar study on French

literature. See Solitude in Society: A Sociological Study in French Literature, Cambridge MA, Harvard
University Press, 1978.
29

Davis, ‘Solitary Scribblers’.
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culture. With increasing access to print in the eighteenth century, solitary writers became published
authors. This allowed for a key expression of solitude that was inherently part of a community, a
key point to keep in mind as this study explores the significance of solitude for social and emotional
communities. Dillon, Engelberg and Davis have made compelling arguments regarding early
modern representations of solitude in literature, drama and poetry, and a more extensive
consideration of different types of documents can strengthen our understanding of solitude in the
early modern period. I aim to contribute to the discussion by considering expressions of solitary
experience in autobiographies. In doing so, I will reflect further on the conceptualisation of solitude,
in order to illuminate the complex interplay between physical and psychological understandings of
the concept.
With the advent of studies in more recent years concerned with defining and locating the
early modern self,30 historical studies have increasingly focused on the development of privacy,31
and they have focused on both secular and religious aspects. Interior piety has long been associated
with individualism by scholars, including John Stachniewski and Michael Mascuch.32 The
traditional narrative linking Protestantism to the birth of inwardness and the modern individual
originated from Max Weber, who argued that Protestantism emphasised an individualism that

30

For studies on the early modern self, see R. Porter (ed.), Rewriting the Self: Histories from the Renaissance

to the Present, London, Routledge, 1997; S. Greenblatt, Renaissance Self-Fashioning: from More to
Shakespeare, Chicago, University of Chicago Press, 1980; A. K. Nardo, The Lucid Self in SeventeenthCentury English Literature, Albany NY, SUNY Press, 1991; P. Coleman, J. Lewis and J. Kowalik (eds.),
Representations of the Self from the Renaissance to Romanticism, Cambridge, Cambridge University Press,
2000; S. D. Cox, ‘The Stranger Within Thee’: Concepts of the Self in Late Eighteenth Century Literature,
Pittsburgh, University of Pittsburgh Press, 1980.
31

The work of Jurgen Habermas has been influential to studies of privacy. See The Structural

Transformation of the Public Sphere: An Inquiry into a Category of Bourgeois Society, trans. by T. Burger,
Cambridge, Polity Press, 1989. For a comprehensive study of the concept of privacy in primarily French
sources, see P. Ariès and G. Duby (eds.), A History of Private Life, trans. by A. Goldhammer, 5 vols.,
Cambridge MA, Belknap Press of Harvard University Press, 1987–1991.
32

J. Stachniewski, The Persecutory Imagination: English Puritanism and the Literature of Religious

Despair, Oxford, Clarendon Press, 1991; M. Mascuch, The Origins of the Individualist Self: Autobiography
and Self-Identity in England, 1591–1791, Oxford, Wiley, 2013.
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helped foster the advancement of capitalism.33 This grand narrative has been challenged in recent
years. One of the ways this has been addressed is through an emphasis on the communal aspects of
Protestantism. Alec Ryrie, through a detailed engagement with a range of sources, has explored the
rich emotional landscape of early modern Protestants, shedding light on communal values and
giving attention to the importance of shared worship in daily life.34 Andrew Cambers emphasises
the collective, public nature of reading and prayer in the seventeenth century in an effort to establish
the inherent sociability of religion.35 He undercuts a common historical association of the closet
with privacy and urges a wider consideration of other spaces. In recent years, proponents of the
‘spatial turn’ have put particular emphasis on locations in understanding the development of
privacy, and urged scholars to look in new places.36 Due to the inevitable social nature of spatial
modes of privacy, scholars like Cambers, Lynch and Targoff have considered new spaces beyond
the early modern household.37 Mary Thomas Crane shares this scepticism regarding the closet as a
place of privacy, pointing to the outdoor space as the ideal space for privacy.38 These studies raise
valuable questions about the nature of privacy as well as its relationship to space. If outdoor spaces
offered more freedom for privacy and solitude, as Crane argues, this suggests that such a
consideration of such experiences in relation to the varied spaces within travel writing would be a

33

M. Weber, The Protestant Ethic and the Spirit of Capitalism, trans. by T. Parsons, London, Routledge,

2013.
34

A. Ryrie, Being Protestant in Reformation Britain, Oxford, Oxford University Press, 2013.

35

A. Cambers, Godly Reading: Print, Manuscript and Puritanism in England, 1580–1720, Cambridge,

Cambridge University Press, 2011.
36

For an introduction to the spatial turn, see B. Kumin and C. Usborne, ‘At Home and in the Workplace: A

Historical Introduction to the “Spatial Turn”’, History and Theory, Vol. 52, No. 3, 2013.
37

Cambers, Godly Reading; A. Cambers, ‘Reading, the Godly, and Self-Writing in England, circa 1580–

1720’, Journal of British Studies, Vol. 46, No. 4, 2007; R. Targoff, Common Prayer: The Language of
Public Devotion in Early Modern England, Chicago, University of Chicago Press, 2001; K. Lynch,
Protestant Autobiography in the Seventeenth-Century Anglophone World, Oxford, Oxford University Press,
2012.
38

M. T. Crane, ‘Illicit Privacy and Outdoor Spaces in Early Modern England’, Journal for Early Modern

Cultural Studies, Vol. 9, No. 1, 2009.
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fruitful endeavour.
These studies focus on privacy as a physical space at the expense of imagined spaces of
privacy. Applying the idea of a right to privacy to the seventeenth century is, according to Erica
Longfellow, anachronistic.39 She argues that any brief moments of solitary meditations were still
‘regularly and repeatedly considered in light of their effect on and connection to the wider
community and should not be conflated with concepts of privacy’.40 Longfellow’s insights into
privacy can be fruitfully applied to the study of solitude and how it related to social communities
and cultural frameworks. If physical privacy was difficult to attain, we might hypothesise that an
inner solitude was even more critical to the development of a sense of self. By applying
Longfellow’s findings to early modern self-narratives and their varied constructions of interiority,
we can attain a wider historical understanding of solitude. These studies of Crane, Cambers, Lynch,
Targoff and Longfellow do not discount the importance of a historical approach to questions of
solitude, but bring attention to the need for new ways of defining solitary expressions and
experiences. Despite clear elements of the communal and sociable in early modern religion, there
are still important links between Protestantism and solitude that should extend beyond the question
of physical privacy. Rather than restricting notions of privacy to physical spaces, or demarcating
religious experiences as private and solitary or communal and sociable, Mary Trull takes a more
conceptual and nuanced approach that more successfully portrays the complexities of early modern
solitude.41 She separates privacy into two types, isolated and intimate. The former, she argues, was
a solitary prayer of despair, while the latter was a privacy with God that strengthened the communal
through an imagined ‘invisible’ church of persecuted Protestants: ‘performance of intimate privacy
is essential to creating a godly public’.42 In other words, by identifying oneself as solitary, but not

39

E. Longfellow, ‘Public, Private, and the Household in Early Seventeenth-Century England’, Journal of

British Studies, Vol. 45, No. 2, 2006. C. M. Jagodzinski, on the other hand, argues that privacy as a personal
right emerged in the seventeenth century with a new history of reading. See Privacy and Print: Reading and
Writing in Seventeenth-Century England, Charlottesville, University Press of Virginia, 1999.
40

Longfellow, ‘Public, Private, and the Household’, p. 332.

41

M. Trull, Performing Privacy and Gender in Early Modern Literature, Basingstoke, Palgrave Macmillan,

2013.
42

Trull, Performing Privacy, p. 24.
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isolated, one felt connected to a godly community of believers. In introducing the notion of
‘performing privacy’, Trull successfully blurs the boundaries between public and private, drawing
on a number of case studies to demonstrate the ambiguous nature of privacy. Her discussion is
particularly relevant to my study, which will consider distinctions and negotiations between solitude
and sociability. She also demonstrates how authors used literary representations of self to construct
communities of godly readers and create a space to legitimise their work. This insight can be
considered in relation to other kinds of texts and for other kinds of purposes, like making sense of
experiences of travel.
Explorations of internalised concepts and expressions of solitude and isolation have also
been emphasised in relation to travellers. Caitlin Cornell Holmes, in her 2013 thesis, stretches the
focus of solitude beyond the prayer closet to dispersed religious communities abroad as well.
Focusing on the term ‘isolation’ rather than ‘privacy’, she aims to trace ‘a growing conceptual
difference between “solitude,” better understood as an acceptable devotional and spatial construct,
and “isolation,” a term reflecting the psychological condition of a believer who is disconnected
from his or her spiritual affiliations’.43 Focusing on seventeenth-century texts, Holmes sets herself
against the recent trend to emphasise communal over individual aspects of Protestant devotion.
Instead, she insists that Protestants engaged with a distinctly individualised solitude as a mode of
worship. In doing so, she is not denying the importance of community for early modern Protestants,
but rather demonstrating, through various case studies, the existence of individual agency. Holmes
illustrates that solitude and isolation were shaped and negotiated differently by different individuals,
depending on context. Isolation took on an increasingly negative connotation, while solitude for
many was gradually understood as a persecuted condition of the saved, and a sign of election. This
is much like the ‘intimate privacy’ explored by Trull. The fact that Holmes locates many of her case
study examples among exiles and travellers is an important one deserving of more attention and
more context for the nature of early modern travel. The studies of Trull and Holmes are valuable for
the insights they provide on solitude as an internalised concept employed to interpret and represent
experience. By shifting focus, as well as moving beyond a narrow definition of privacy to consider
different, but related issues of physical solitude and psychological isolation, both chosen and
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involuntary, we can consider unexplored themes in overlooked locations.
While scholars investigating the history of privacy in early modern England have made
extensive use of diaries, journals, and autobiographies, little consideration has been given to the
question of privacy and solitude in self-narratives pertaining to travel.44 The relationship of solitude
to travel has primarily been explored in fictional writing, suggesting an important connection
between the two frameworks whilst opening up future enquiry for different kinds of text. In
considering the connection, perhaps no work has received more attention than Daniel Defoe’s
Robinson Crusoe.45 The story of Robinson Crusoe has proved a popular medium for exploring the
question of solitude and isolation in the eighteenth century.46 Defoe is often credited by scholars as
introducing a modern concept of solitude in society.47 Solitude was not, for Crusoe, physical
isolation. Watt and several other scholars have argued that Defoe opposed solitary retirement.
Rather, his ideal of solitude was one in the world, in contemplation of God.48 Jason Pearl has
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recently considered Defoe’s works in the context of utopia, solitude, and geography.49 Crusoe’s
utopia, he argues, is defined by its remoteness and disengagement from the rest of the world. This
does not mean, however, that his memory of home is lost. On the contrary, as Phillips has pointed
out, everything is defined in relation to the known.50 Novak, emphasising Crusoe’s solitude through
the lens of Defoe’s own exile, similarly highlights the importance of home. Longing for
companionship in the story is an ‘example of the psychology of those who, amid a mass of foreign
beings speaking a strange language, ache for a return to their place of origin’.51 Although Crusoe
removes himself from society, ‘society is not removed from him’.52 These studies on Crusoe point
to the significance of travellers’ connections to home, the importance of ‘imagined communities’
for solitary devotion and the relational nature of constructions of solitude.
Interpretations of Crusoe’s story also highlight critical links between travel, solitude and
morality. Phillips sees the physicality of Crusoe’s location, both in term of his solitude and
surrounding landscape, as critical to his spiritual transformation.53 Pearl also notes the importance
of solitude for redemption, though he prefers to present it as a separation from the world and its
temptations. Crusoe presented his ‘wandering inclination’ as a sin, because travel promoted an
‘unguarded sociability’ which left individuals susceptible to corruption.54 Free of dissolute sailors
on board, on his island Crusoe found divine communion. This will be considered further in my
study, exploring early modern attitudes to travel and suspicions of the morals of sailors in
particular. These interpretations highlight the tensions between travel as sociable and isolating, as
well as sinful and redemptive. Through Crusoe’s story, these scholars have highlighted the
importance of solitude as physical isolation as well as a psychological construct, and the interplay
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between them. The morality of solitude was intimately connected to the morality of travel, pointing
to a need to explore this connection further. This centrality of morality also demonstrates the social
nature of a solitude defined by moral cultural constructs, a finding which this thesis will investigate.
There is also a body of work that has examined solitude as a gendered experience in early
modern England, and I aim to contribute further to these studies. Barbara Taylor has discussed the
ways in which solitude was considered dangerous for women.55 Imagination, she argues, was a key
component to expressions of solitude. Women were thought to have particularly corruptible
imaginations, and were advised to avoid solitude. For scholars like Tancke, Gowing and Ylivuori,
solitude was both more difficult for women to attain and of a different nature to the solitude of
men.56 Women, they have argued, had to deal with a public gaze judging their feminine virtues, so
that their experiences of solitude were both more embattled and more community focused. This
might also mean that experiences of solitude for women were more significant and valuable when
(and if) achieved. According to Christine Owen, for instance, female writers explored the
empowering experiences of solitude for women through castaway narratives.57 She considers the
extent to which female wanderers were represented as outcasts of society as well as figures of
strong independence, indicating an ambivalence surrounding female relationships to travel.58
Owen’s work points to the value of imaginative representations of solitude, especially for women
who were more constrained in their actions than men. There are, however, also accounts of travel
by women that can be explored for their perceptions and expressions of solitude. Furthermore,
gender is a relational concept, so questions about female experience may be in turn asked in relation
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to expressions of solitude in male travel accounts.
This thesis also draws upon existing literature on melancholy, sadness and tears within the
history of emotions as a context for exploring solitude. The extensive body of literature on early
modern melancholy has focused largely on medical theory and literary representations at the
expense of lived emotional experiences.59 Jeremy Schmidt’s study is significant in its focus on
spiritual beliefs and experiences as a way to interpret religious expressions of melancholy.60
Douglas Trevor, in The Poetics of Melancholy, stresses the importance of inwardness and human
agency alongside social forces in understanding experiences of melancholy. Rather than focusing
on representations of the condition, he looks to ‘the self-understanding of melancholics’.61
Erin Sullivan similarly attempts to give more attention to such narrative voices in
understanding melancholy as well as a range of other interrelated categories of sadness, offering a
more complex and nuanced vision of melancholy than often recognised. The various meanings of
sorrow could often prove ambiguous for individuals, which, Sullivan argues, allowed for an active
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and wilful interpretation of emotion she calls ‘emotional improvisation’.62 These emotions studies
are significant for this dissertation in highlighting the importance of narrative voice and subjective
experience. I borrow from such findings to consider the ways in which emotions expressed and
shaped experiences of solitude. Interrelated to such emotions, the expression of tears in particular
has been discussed at length by historian Thomas Dixon in several writings. His most recent
publication, Weeping Britannia: Portrait of a Nation in Tears, traces the centrality of tears in
Britain across six centuries.63 For seventeenth-century Protestants, Dixon argues, weeping became a
more solitary act of grief, whereas by the eighteenth century it was a social, public activity. Bernard
Capp has also explored the meaning of tears in early modern England, giving attention to
masculinity to highlight instances in which weeping was met with acceptance or disapproval in
various contexts.64 The range of meanings such emotions had across space, gender, and status is
critical to this study and the relationship of emotions to solitude.
To my knowledge, no extensive studies have been done on representations of solitude and
isolation in autobiographical travel writings.65 In Early Modern English Lives, the theme of
isolation in travel journals is considered briefly. Characterised by interplay of the traveller’s
separations and connections, travel diaries and letters are recognised as offering a unique
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opportunity for both author and reader to reflect on self-identity and articulated experiences of
isolation. The act of writing is examined as both a space of social isolation and a space for
constructing imaginary spaces of intimacy, creating a complex tension between aloneness and
sociability. If diaries and autobiographical texts are a key genre for exploring the question of
privacy, those of travel offer the most pronounced instances of separation and connection.66 Cut off
from familiar environments and local customs, travellers were in a unique position to articulate
experiences of solitude and isolation. This study of Bedford, Kelly and Davis points to the rich
source material available in travel autobiography, which lends itself to complex questions
surrounding solitude.67 A consideration of exiles in isolation has been explored by Helen Wilcox in
a compilation on early modern autobiography.68 Considering a handful of case studies of exiles,
both abroad and at home, she considers the paradoxical condition of the exile, who often
experienced feelings of rejection and exclusion, but also found in this isolation strength and
creativity.69 Wilcox points out that isolation often involved a strong sense of community, as the
isolated could imagine themselves as part of a community of the excluded. A consideration of this
paradoxical condition of isolation is not confined to exiles, either. Wilcox recognises that exiles
often went abroad by choice, and as such, by broadening our consideration to including other
travellers as well, we can consider a wider range of experiences of individuals who left home.70 My
thesis aims to further explore these findings of solitude in the lives of travellers and exiles abroad,
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building on the work of Wilcox.
The connection of solitude to travel has been further explored in relation to the lives of the
working poor. Patricia Fumerton, in her ground-breaking 2006 study, focuses on the solitary
experience of seventeenth-century sailor Edward Barlow.71 She makes a convincing case for the
ways in which his identity of a ‘nowhere man’ created a deep sense of alienation and lack of
meaningful relationships. She draws on Barlow as an example of ‘unsettled subjectivity’, defined as
‘the felt experience of being unfixed, multiple, and displaced on the one hand; and as the
inconsistent and intermittent awareness of such an unsettled experience on the other’.72 For
Fumerton, this category of unsettledness, though marked by physical mobility, did not require it, as
it became interiorised. She locates this unsettledness, however, firmly within the category of the
working poor and within a secular framework. I will utilise her notion of ‘unsettled subjectivities’ in
my dissertation, applying it across a wider range of case studies and contexts. In particular, I am
interested in examining how this concept extended to spiritual self-narratives, as well as how it
might be applied across the different genders and social classes. In addition, her description of
unsettledness as a ‘felt experience’ raises questions about how a methodology of emotion might be
utilised to further examine this concept.
One of the questions remaining unanswered by studies tending to focus on norms and ideals
of solitude is that of how individuals perceived, understood, and articulated their experiences of
solitude. This thesis addresses this gap in scholarship and aims to contribute to a better historical
understanding of early modern solitude. Whereas the social sciences place the two concepts of
solitude and isolation in opposition,73 my study seeks to explore the ties between them and offer a
more nuanced and complex picture steeped in real historical expressions of daily life. It is my
contention that travel autobiographies, diaries, letters, and memoirs of the early modern period
reveal travel to be intricately linked to such expressions of solitude and moments of isolation.
Themes of solitude can be identified in looking over a wide range of different travel contexts and
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personas, and this gives rise to numerous questions. In what circumstances did travellers express
experiences of solitude and isolation, and how were they articulated? How could a traveller express
aloneness while surrounded by others? How did conceptions of home shape expressions of
solitude? How were solitary emotions experienced and expressed in gendered ways? I will consider
how these various themes converge and diverge when we consider questions of religion, social
status, and gender. How did Protestantism shape expressions of solitude? Did higher and lower
social status individuals experience solitude in different ways? This thesis will consider solitude as
a gendered expression, exploring the ways in which cultural values of masculinity and femininity
informed, shaped, and challenged individual experiences. Was there an assumption that men and
women would express solitude differently, and do self-narratives validate such assumptions? Within
the framework of travel and self-narrative, this dissertation aims to highlight and explore the
varieties of solitude found across different contexts, finding unique expression as religious solitude,
solitude at sea, solitude on the Grand Tour, solitude in exile, and solitude in relation to home.
Sources and Methodology
The sources this thesis draws upon can be classified as autobiographical or self-narratives. Lejeune
defined the genre of autobiography as a chronologically ordered and retrospective prose narrative,
with the central theme of the development of the author’s personality.74 This definition, however,
excludes many documents from consideration. Therefore, I am approaching the genre with a much
looser definition, articulated by Amelang, that considers autobiography as ‘any literary form
incorporating the first-person expression of personal experience’.75 I am looking at texts in which
an author writes about his or her experiences abroad. My sources can also be classified as travel
writings, which consist ‘of predominantly factual, first-person prose accounts of travels that have
been undertaken by the author-narrator’, but not all texts fit this definition.76 Travel writing borrows
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freely from other genres, including essay, prose fiction, personal diary, log book, journal, letter, and
poem, making it heterogeneous and difficult to confine to a strict definition. What is essential to
both travel writing and autobiography is ‘the centrality of the “I”, its gaze and its voice’.77 My
sources all share the presence of a writer who was recording his or her experiences and perceptions
of the world.
Autobiography has been recognised as a valuable source for studies on the early modern
self.78 Bedford, Davis and Kelly highlight travel journals and diaries as modes through which ‘the
self seems to appear most graphically’.79 This emphasises the importance of a self-identity
constituted through its location and interaction with the world. As Janet Varner Gunn has argued,
‘the real question of the autobiographical self then becomes where do I belong? Not, who am I’.80
Therefore, critical to self-understanding are the subject’s exchanges and interactions with others.
That is, individuality was often ‘marked less by how one stood out than by how effectively one
fitted in’.81 This thesis, whilst not focused on issues of selfhood per se, recognises the significance
of such insights for expressions of solitude in autobiography. To what extent were values of
solitude a means of ‘fitting in’? In what instances might such expressions work against prevalent
social ideologies? What did solitary experience mean to individuals and their modes of selfexpression? Within the broad genres of autobiography and travel writing, my chosen case studies
cross a number of sub-genres, including diary, letter, memoir, exile narrative and conversion
narrative. While some of my sources were written abroad, in the midst of movement, others were
composed retrospectively, and some were a combination of both. Nussbaum has observed that in
studies of autobiography, the cohesiveness of the genre is emphasised at the expense of the

77

L. Polezzi, ‘Between Gender and Genre: The Travels of Estella Canziani’, in Hooper and Young (eds.),

Perspectives on Travel Writing.
78

For the construction of self in autobiography, see for example: Spacks, Imagining a Self; Bedford, Davis,

and Kelly, Early Modern English Lives; Bedford, Davis, and Kelly (eds.), Early Modern Autobiography.
79

Bedford, Davis, and Kelly, Early Modern English Lives, p. 53.

80

J. V. Gunn, Autobiography: Toward a Poetics of Experience, Philadelphia, University of Pennsylvania

Press, 1982, p. 23.
81

Bedford, Davis, and Kelly, Early Modern English Lives, p. 14.

25

‘fragmentary nature of the texts’.82 By analysing a range of genres within autobiography, a complex
range of experiences, motives, audiences, and questions of identity can be unearthed, and with it
diverse modes of solitude.
Self-narratives have been recognised as a key source for exploring the history of emotions.
MacDonald urges that ‘narrative analysis’ provides a ‘solid basis for historical psychology. … it
allows for the recovery of the ways in which people described themselves and others, built a sense
of their own personhood, and made sense out of emotions’.83 By analysing the way individuals
describe their experiences through narrative, we can uncover cultural beliefs and reconstruct inner
lives of people in the past. Travel writing as a source for the history of emotions has also been
largely overlooked. As Laila El-Sayed has observed in her recent study on emotions in travel
writing, ‘focus on objective elements has overshadowed travel as a subjective experience and travel
writing as a self-narrative, a communicative act, and a social practice’.84 In a recent study, travel
writing was presented as the ideal field for exploring ‘the articulation between personal subjective
experience of the world and collective emotional and cognitive cultures through which this
experience is framed, learnt, and put into meaningful words, images and categories’.85 Travel offers
a rewarding lens through which to consider expressions of emotion. The ‘embedded subjective
experiences’ travel writings offer are rewarding sources for the early modern ‘history of ideas,
mentalities, emotions and the self’.86
This thesis has chosen a case study approach in order to consider a wide range of individual
experiences of solitude. Utilising this approach leads to a deeper and more detailed investigation of
solitude within the greater historical context. In selecting my case studies, I have included a range
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of individuals distinct in gender, class, and background, all of whom have interesting and unique
insight to offer on the topics of solitude and isolation. My chosen sources allow me to consider
Fumerton’s concept of ‘unsettled subjectivities’ in the context of travel and contemporary ideas
surrounding solitude. These sources span a variety of narrative contexts and highlight the
importance of gendered experiences of solitude as well as a diverse range of emotional expressions.
A narrative of tears, for instance, is critical to all the sources I consider, but such expressions can be
read differently and carry a variety of distinct meanings and purposes across different genres and
contexts.
I will investigate the lives of eight men and women, beginning with the writings of Richard
Norwood and John Newton. Norwood (1590–1675) was a teacher and surveyor to the Bermudas,
who grew up in a moderately wealthy family that had met with financial troubles. He composed a
spiritual diary intended to catalogue his sins and record his conversion as a puritan. Newton (1725–
1807) was a sailor, captain of slave ships, and later an Anglican clergyman. Born into a middleclass home, he became a prolific writer, composing an influential spiritual autobiography as well as
numerous letters and hymns. In Chapter Two, I turn to the lives of two sailors, Edward Barlow
(1642–1706?)87 and Mary Lacy (1740–1801). Barlow grew up in a poor family in rural England and
became an apprentice seaman at the age of seventeen. He left a secular diary of his early life and
many experiences at sea. Lacy, also from the lower classes, ran away from home at nineteen
dressed as a man. She found a job as a carpenter’s servant at sea, and later became an apprentice
carpenter and shipwright. She published a secular autobiography of her travels. In Chapter Three, I
examine the case studies of Thomas Gray (1716–1771) and Lady Mary Coke (1727–1811). Gray,
born into a moderately wealthy mercantile family, was a letter-writer, poet, and scholar. He
travelled throughout his life, including a Grand Tour in Europe with his friend Horace Walpole.
Coke was an eighteenth-century noblewoman who composed an extensive diary as a series of letters
to one of her sisters, and travelled abroad extensively as a widow. Finally, I will also consider the
lives and writings of Ann Fanshawe (1625–1680) and Robert Bargrave (1628–1661). Fanshawe
grew up in an upper-class family of royalists, and after marrying Richard Fanshawe, became an
exile abroad and, after the Restoration, ambassador’s wife. She left a memoir of their life and
travels together. Bargrave also came from a wealthy family, and began a career as a merchant in
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1647. He composed a diary of his four journeys abroad to Europe and the Mediterranean.
Solitude and isolation find expression in these travel texts, revealing themselves as
important motifs in understanding the cultural world that surrounded them. As my selected case
studies will show, expressions of solitude were highly variable. In each instance, however, they
played a significant role in how each individual experienced travel and communicated their
experiences in writing, whether to God, friends, or theirself. I have also chosen my case studies to
showcase the ways in which individuals could exert agency and manipulate established values in
new and unexpected ways. Working within their emotional communities and cultural frameworks,
these individuals shaped and improvised expressions of solitude to meet their needs and reflect their
own experiences as they travelled far from home. By considering solitude through the lens of these
autobiographical travel writings, my study offers an original approach to questions of solitude while
giving much deserved attention to many overlooked texts. Travel has been identified as one of the
key developments in early modern autobiography. With individuals cut off from their familiar
communities and environments, self-reflection, as well as a sense of isolation, emerge as significant
forces. Therefore, by looking to these unique and dynamic sources, new insights can be gained into
expressions of early modern solitude and the ever-expanding fields of travel writing and
autobiography.88 Although, due to small sample size, my study cannot adequately address change
over time, my choice of case studies was informed by an awareness of theories of change.
Therefore, my analysis will take account of such differences in historical context in my reflections
on individual representations of experience. Through a combination of autobiographical primary
source analysis and an appreciation of the wider cultural context, my assessment of these case
studies aims to uncover what solitude can tell us about the lives of individuals in the past as well as
the cultural values of their society.
My methodology will draw strongly from cultural history. By working from the premise that
individuals express themselves within their surrounding world, I will investigate how they
perceived and made sense of their own experiences through the framework of their cultural context.
Using a qualitative methodology, my aim is to explore individual expressions of experience, ‘how
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they construed the world, invested it with meaning, and infused it with emotion’.89 Peter Burke, in
assessing the varieties of cultural history that have developed over time, points to the travelogue as
one of the best source materials for a methodology aimed at uncovering a history of mentalities.90
He places particular worth on cultural encounters and conflicts as means for discovering how
people think and what they think in categories, metaphors, and symbols.
As autobiographical materials often offer deeply expressive language, my study will also
take emotional language into account. The history of emotions argues from the premise that inner
life is impacted by the external world, so that the ways in which emotions are experienced and
expressed are shaped by the society of the time.91 More specifically, my research will draw from
Rosenwein’s now well-recognised theory of ‘emotional communities’, which is particularly
pertinent to my thesis. She defines these communities as ‘groups in which people adhere to the
same norms of emotional expression and value—or devalue—the same or related emotions’.92
Individuals could belong to multiple emotional communities, and they could be narrow in scope or
wider in scale, making the concept flexible to a variety of contexts. Though similar to the study of
social communities, the focus of study on emotional communities is on uncovering ‘systems of
feeling, to establish … the emotions that they value, devalue, or ignore; the nature of the affective
bonds between people that they recognize; and the modes of emotional expression that they expect,
encourage, tolerate, and deplore’.93 The emphasis, then, is on the testimony of individuals as they
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relate to their communities to construct emotional expression. I am interested in the ways
expressions of and ideas about solitude related to these emotional communities. How were
expressions of solitude and the emotions connected? Did solitude affirm and define a sense of
belonging to such communities? Were there instances in which a sense of solitude allowed for or
resulted in unexpected, improvised or aberrant emotions? The inherently social and relational nature
of emotions makes studying them in the context of solitary expressions particularly interesting.
Rosenwein has made the distinction between attitude and expression in relation to the
Stearns’s concept of ‘emotionology’, which according to Rosenwein ‘assumes what people think
about feeling, they will feel too. This fails to recognize that what people thought about feelings is
not the same as how they expressed their feeling’.94 That is, they focus on the attitudes or standards
a society has towards the expression of emotion, rather than how individuals themselves felt or
expressed feelings. Rosenwein’s distinction is relevant for studies on the history of privacy and
solitude, where the majority of work focuses on uncovering early modern representations without
considering how experiences themselves within these realms were expressed. When we look to selfnarratives, however, we can explore the ways in which individuals, rather than obeying social
mandates on emotions with a single outcome, responded to and negotiated existing emotional
standards in different ways. As Sullivan argues, through an intersection of ‘prescriptive cultural
ideals, socially situated communities, and individual lives’, forms of ‘emotive improvisation’ could
emerge.95
I will also draw on newer emotions research emphasising spaces.96 For travellers, emotional
communities were influenced and shaped by space and place. As Barclay observes, ‘emotions are
increasingly recognized as an important component of “space” ... location, and the way that people
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interact with it, plays a significant role in what people feel and how they perform such feeling’.97 If
representations of self are connected to material and cultural contexts, it is through travel writing
that this can be most persuasively explored.98 For this same reason, the history of emotions is a
strong and instrumentally valuable approach to the topic. It has been widely recognised that
emotional experience is acutely sensitive to location.99 This study is therefore interested in the
interplay between emotions and spaces, and will investigate how emotions may have been
expressed differently in different places. Did physical displacement have a significance impact on
expressions of solitude and its interrelated emotions? By conducting an analysis of expressions of
solitude in travel writings, we can examine the theme in radically different settings, where
individuals were displaced from familiar and reappraised norms, customs, and people.
The expression of emotions could highlight solitude and isolation whilst simultaneously
emphasising solidarity and communal identity. By looking at subjective experiences as articulated
by travellers, my study can shed light on systems of feeling and what was socially valued or feared
within those systems. What emotions were associated with being alone? How were such emotions
expressed? Did travellers share an emotive language of solitude and isolation? This conceptual
framework will enable me, in my study, to discern the language of emotion that was associated with
solitude and isolation. In doing so, I will analyse which, if any, emotions were connected with
solitude and isolation in the early modern period, and how individuals responded to these
contemporary conceptions. Sullivan, in her exploration of Shakespeare’s depiction of sadness,
stresses the role of community for finding relief.100 Those who suffered the most grief did so in
isolation, estranged from friends and family. Such studies bring to our attention the role emotions
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played in experiences of solitude and isolation. I aim to build on this study by looking at expressed
experiences of solitude, and the emotional language found within. Emotion has also been
recognised as a central component of early modern Protestant life and writings,101 in studies that
draw attention to a connection between solitude and emotion.
How the emotions were expressed in solitude is an important question still open for future
consideration. Within the aims of this project, my dissertation does not intend to uncover the
experience of solitude itself, but rather how experiences were expressed in travel writings. I am
aware that subjectivity is a cultural construct, and expressions of experiences are informed by
rhetoric within that culture as well as inherited motifs of the past. In looking at how experiences of
solitude were expressed, however, I aim to analyse the ways individuals formulated and shaped
their lives within the discourse of their culture. When we incorporate a methodology of emotions
into a cultural history that looks not just at what people thought about emotions, but how they
expressed their emotions, we can gain new insight into early modern solitude and isolation, from
the inside out.
Structure of Thesis / Chapter Overviews
I have structured my chapters thematically to highlight important concepts and recurring contexts
that defined and informed experiences and expressions of solitude. The broad aim of this thesis is to
uncover both how and why the medium of travel lent itself to moments of solitude and isolation,
and what these moments actually looked like in the lives of travellers. Within these chapters, I will
explore overarching themes of the connection between solitude and social intimacy, solitude and
emotional communities, solitude and virtue, and solitude in relation to home. Chapter One will
explore the connection between religious beliefs and solitary expression in the lives of two sailors,
Richard Norwood and John Newton. How did these men understand and portray their own
experiences of solitude? How did spiritual values shape views and understandings of solitude as
well as travel? What emotions were connected with notions of solitude, and what did they signify?
Through an examination of their religious values as well as modes of spiritual narrative, I will
explore the nature and meaning of their solitary expressions, particularly as they related to moments
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of conversion. This chapter will also investigate the importance of solitude in linking them to
emotional and social communities. This could create a tenuous relationship between aloneness and
belonging, requiring a negotiation with the expectations of such communities to create unique
expressions of isolation.
In Chapter Two, we will explore a continued link between isolation and morality at sea in
the accounts of Edward Barlow and Mary Lacy. I will consider the ways in which conceptions of
gender and social status both played key roles in how they conceived of their categories of
belonging. Entrenched in the social worlds of their respective lives at sea, how was solitude
conceived, and what purpose did it serve? How did the nature of solitude for these two sailors differ
from those of the previous chapter, and why? Finally, how did more secular views of travel differ
from religious ones, and what did this mean for expressions of solitude? By examining the ways in
which they engaged with others and expressed their emotions, this chapter aims to uncover the ways
these case studies represented and negotiated expressions of solitude.
Chapter Three will turn to the social practice of the eighteenth-century Grand Tour to
consider expressions of solitude within a mode and ideology of travel that was defined in its very
core purpose to be one of sociability. Was travel, in fact, portrayed as a sociable experience? How
were such moments of sociability represented, and how did they compare to or interact with
moments of solitude? What influence did letters to loved ones back home play in conceptions of
solitude? I will consider in this chapter depictions of early modern friendship as well as melancholy,
both of which informed and shaped the expressions of these travellers.
I will turn to the unique expressions of solitude for female travellers in Chapter Four. Did
women express their experiences of solitude and travel in different ways from the men considered
thus far? How was the relationship between solitude and virtue conceived of in these narratives?
Did it shift on account of their gender, and if so why? Similarly, did the connection between solitude
and community offer new significance? Through a consideration of cultural standards and
expectations of femininity, this chapter aims to uncover the ways women met social expectations
whilst also challenging established boundaries in their expressions of solitude.
Seventeenth-century royalist exiles Ann Fanshawe and Robert Bargrave will be the subject
of Chapter Five. Here, I will investigate the cultural ideals of the exile community and the way they
shaped individual expressions of solitude. What values were important to royalist exiles, and how
did they find expression in these texts? What was the nature of solitude and how was it
characterised? What was the relationship between notions of isolation and belonging? To answer
these questions, I will investigate the importance of concepts of suffering, imprisonment, and
cultural alienation, as well as the emotional expressions that instilled their solitudes with meaning.
33

The last chapter of the thesis turns to the importance of home in conceptions and
experiences of solitude. How did memories and communications with home inform and shape
expressions of solitude? What emotions were associated with home, and how did they relate to
solitude? I will also examine expressions of solitude upon returning home from travels. Did
travellers express isolation from their communities at home, and if so, how was this represented? In
considering this question, I will compare expressions of solitude at home with those abroad, in
order to gain insight into how and why representations of solitude may have differed depending on
context. When individuals felt alienated in familiar environments and within familiar networks of
marriage and friendship, was this understood as being more transgressive? Just as memories of
home impacted solitude abroad, so too did the attitudes and experiences of each traveller’s time
abroad influence how they met with the familiar upon returning home.
This thesis will explore expressions of solitary experiences, where the historian can interpret
what solitude looked like from the perspectives of early modern individuals. In doing so, one
uncovers how people actually measured, used, conceived, and placed themselves in solitude and
isolation. As Sherman observes in his book on the use of time in early modern writings, ‘Authors ...
often write most effectively about time when they are not writing about it at all ... simply occupying
it, working in it, deploying it, giving it form in narratives’.102 The same approach may be fruitful for
the question of solitude. Scholars like Trull have argued for the widespread Protestant
understanding of the private space of lament as a space for attaining intimacy with God,103 and this
thesis seeks to explore to what extent this rhetoric was digested and how it was interpreted within
the space of solitude, whether it be seen physical, psychological, or spiritual isolation. I propose that
explorations in the ‘private’ life of individuals will greatly benefit from applying an interdisciplinary methodology. Integrating cultural history and the history of emotions, I will investigate
travel writing in an aim to move beyond categorisations and depictions of solitude to penetrate
deeper to the core of expressed experience.
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Chapter 1. Religious Solitude: Richard Norwood and John Newton
Travel had distinct associations with questions of religion and morality in the early modern period.
This chapter will consider the religious value of solitude in the experiences related by two
travellers, seventeenth-century Puritan Richard Norwood and eighteenth-century Methodist John
Newton. These men found the origins of their religious salvation abroad, and this salvation in both
cases was closely linked to ideas of solitude. With the potential to expose individuals to vice and
immorality, travel presented concerns surrounding what type of company one would find abroad
and potential corruptions that awaited the traveller. These concerns were particularly heightened in
the seventeenth century during which the fear of conversion to Catholicism was the chief objection
to foreign travel.1 For Puritans, it was appropriate for the godly to be ‘settled’, rather than
wandering from place to place. Within the discourses that governed Puritan travel and colonisation
of the New World, permanence and geographical fixity were valued.2 Puritan clergyman John
Cotton, in his 1620 sermon God’s Promise, warned of the sinfulness of those who could not find
stability and continued to experience affliction after moving location.3 Puritan understandings of
isolation were bound up with disorder, and repeated physical removal was seen as isolating at both
a geographical and spiritual level. Puritans of the seventeenth century were generally Reformed
Protestants who sought change within the Church of England. Though the term ‘Puritan’ remains
contested and difficult to define, Puritans were strongly influenced by experimental Calvinism and
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its intense focus on spiritual election.4
When we turn to the eighteenth century, religious narratives become distinctly global,
showcasing ‘the extensive connectedness of local revival to revival elsewhere, to a world that
transcended the local milieu of parish, denomination, or sect’.5 Whereas Puritans distrusted
continual movement, extensive travel was the norm for individuals active in the Evangelical
Revival and critical to its success. It was the merging of religious experience and mobility that
promoted rapid growth: ‘through transatlantic publishing networks, fraternal correspondence,
personal encounters with one another, population migrations and extraordinarily mobile preachers’,
the evangelical message was spread effectively.6 Scholars such as Hempton and Ditchfield have
stressed that Evangelicalism was ‘trans-national and trans-continental’, and members were selfaware of being an expanding and connected movement not confined to any particular place.7
Regardless of these variable attitudes towards travel and movement, Protestants across the
early modern period generally agreed that sociability and experiences ‘in the world’ had to be
carefully managed and guarded. This was particularly true in the context of travel, where vice and
immorality were considered to be rampant. Certain kinds of vagrant travellers, such as sailors, were
regarded as particularly immoral, as we will see shortly. For religious men at sea, this made life
especially dangerous not only physically, but morally as well. It also meant solitude and isolation
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became particularly valuable in both finding salvation and keeping the religious values leading to it.
This thesis begins with a consideration of religious solitude, because Protestant values were integral
to and inseparable from the ways in which individuals understood and expressed solitude in early
modern England, impacting and shaping the cultural values of a diverse spectrum of individuals.
English Protestants of the seventeenth and eighteenth centuries believed acceptable forms of
solitude always had to be temporary and within a web of human relationships.8 This is not a study
about physical removal from the world with an intention of permanent solitude and isolation.
Rather, this chapter asks: how did Puritans and Methodists express ideas and experiences of
solitude whilst in the world? Why were they compelled to do so? What did solitude mean to these
individuals, and what did its expression reveal about both individual and collective beliefs?
Alternatively, how did these beliefs and values shape individual expressions of solitude? I am
interested in exploring the plethora of ways in which the idea found expression amidst others, and
the ways it was informed by a reliance on the social constructions surrounding early modern lives.
Norwood and Newton are excellent case studies in which to examine such questions. Both men
were fixated on solitude and the ways in which it impacted matters of faith. They drew on the ideals
of their respective emotional communities and the rhetoric of narrative conventions, illustrating the
importance of shared social values in expressions of solitude. Their narratives, however, also
convey moments in which social expectations and shared values might be renegotiated in the
context of experiences abroad, giving way to individual expressions of solitude. Values of
masculinity were also critical to expressions of solitude, and these case studies have also been
chosen for the key insights they offer into questions of solitude as a gendered experience. Both
Norwood and Newton wrote their works retrospectively and were strongly influenced by literary
conventions, but their motives diverged.
Situating Norwood’s Confessions within the broader framework of Puritan culture in the
early seventeenth century is essential to understanding the content of his writing. Born in 1590,
Norwood grew up in a family of considerable wealth until it fell into financial misfortune. At fifteen
years of age, Norwood became a fishmonger in London, which he cited as the beginning of his
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desire for sea travel. He broke his contract and after a brief imprisonment, sailed to the Netherlands.
After travelling for a couple of years by land and sea, Norwood was employed in 1613 as a
surveyor to the Bermudas. He spent four important years here, during which he experienced his
religious conversion. Returning to England, he married in 1622 and taught mathematics for several
years, until being invited back to Bermuda to be the schoolmaster in 1637. He also viewed himself
as a religious exile, however, fleeing England with his family from the Laudian persecution the
same year.9 Norwood began his diary retrospectively in Bermuda in 1639, at the age of forty-nine.
He initially set aside the day for ‘fasting and praying privately’, but in endeavouring to catalogue
his sins, he was compelled to record them, fearing he would forget past errors and with them, the
mercies of God.10 Norwood’s diary was not published until the twentieth century. It is not certain
whether he had an audience for his writing, but it was likely written solely for God and himself.
Newton, born in 1725, was exposed to life at sea from a young age. His mother died when
he was six, a moment he marked as the beginning of worldly corruptions. His father married a year
later and sent him to a boarding school shortly thereafter. He was ‘permitted to mingle with careless
and profane children, and soon began to learn their ways’.11 At eleven years of age, he accompanied
his father, a shipmaster, on his expeditions.12 In 1742, after his father finished sailing and arrived
home, Newton met his future wife Mary, then a young girl of less than fourteen. In 1743, he was
impressed into the Royal Navy on the Harwich man of war and served as a midshipman on a long
voyage to the East Indies.13 Miserable and longing to return home and see Mary again, he made a
failed attempt to desert the voyage, and was captured, punished, and reduced to the rank of a
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common sailor.14 Shortly thereafter, Newton gained permission to transfer to another ship, bound
for Africa. Here, he resolved to stay to find fortune and avoid getting transferred to another man of
war.15 Becoming employed to a slave trader, Newton was mistreated by his master’s wife.
Eventually, after fifteen months there, after an appeal by letter to his father, he returned home on a
trading ship.16 It was on this ship in 1748 that his first significant turn to religion occurred. Shortly
thereafter, Newton became the captain of a slave ship, and made three voyages on two vessels over
the next several years. He married in 1750 and after suffering a stroke, retired from sea life. In
1755, he was appointed as a tide surveyor in Liverpool, allowing him to remain settled in England.
Newton published his autobiography An Authentic Narrative in his first year in the ministry at
Olney in 1764, where he preached with great success for almost two decades.17 This narrative was
drawn from letters Newton had previously written to friends, making the writing inherently more
social and interpersonal than Norwood’s diary. Newton’s intention in writing was to ‘promote the
pleasing work of praise to our adorable Redeemer, or confirm the faith of some or other of his
people’.18
There are a number of important developments integral to religious expressions of solitude
during the early modern period. These provide a critical cultural context for better understanding
the meaning behind such expressions. Firstly, this chapter will consider Puritan and Evangelical
diaries and the development of the conversion narrative in the early modern period. Bruce
Hindmarsh has extensively and convincingly shown how these narratives developed during the
early modern period in structure and ideology, shaping both individual and communal identities.19
If solitude was a rhetorical trope in these writings, was its experience less ‘real’ or subjective?
Could individuals express their own unique experiences of solitude, or were they culturally
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determined? I will also address the emergence of Evangelicalism20 as well as the development of
sensibility and sentiment.21 How did these cultural movements shape and inform expressions of
solitude? Lastly, interrelated to these movements were attitudes towards masculinity and the
emotions,22 influencing and shaping the ways in which solitude could find expression. How was
solitude expressed via emotional communities, and what kinds of emotions and rhetoric were used,
expected, and deemed acceptable? What did the expression of solitude reveal about one’s
masculinity, or lack thereof? The isolation Norwood and Newton experienced was intended to cause
a degree of suffering necessary for salvation. Tears and emotional responsiveness were critical to
this transformation, attesting to a measure of piety and assurance of salvation. As the retelling of
their lives unfold, however, the significance of this solitude for each of them becomes vastly
different, and demonstrates both the deep reliance of solitude on social community for meaning, but
also the individual variation that found expression within a larger cultural framework.
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Seventeenth-Century Puritans: Prayer, Diary and Autobiography
In seventeenth-century England, Protestants esteemed the use of solitude in the right context: they
placed a great deal of importance on the value of a temporary retirement for prayer. Private prayer
was understood to be less distracting, as well as more sincere and open than praying in front of
others, which could lead to pride, hypocrisy, and constraint.23 Careful to distinguish this from
Catholic prayer, prominent Puritan thinker William Perkins emphasised prayer within the confines
of society: ‘Gods grace may as well be exercised in the familie as in the cloister’.24 Another
important component of private religious solitary reflection was diary-keeping. The act of diarykeeping was a staple of Puritan devotion, first appearing under the reign of Elizabeth in the
sixteenth century. A key component of practical divinity, the search for signs of election in daily
life, was central to these diaries. Through self-examination, they could provide a means by which to
uncover signs of grace. The act of writing ‘granted a sort of absolution’.25 In addition, it helped to
organise and solidify one’s experiences, which were often re-read in times of despair.26
Autobiographies also began to rise in numbers from the 1640s onwards, whereas between
1600 and 1640, published autobiographies were sporadic.27 Spiritual autobiography was fostered by
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a Puritan emphasis on religious experience.28 Hindmarsh discusses the importance for Puritans in
applying doctrine to experience. Inward and outward experience were to be correlated within the
context of a scheme of regeneration that could be carefully traced.29 William Perkins, one of the
leading Puritan writers at the beginning of the century, laid the groundwork for an applied theology
of conversion based on the Reformed order of salvation.30 By the mid-seventeenth century, there
was an established pattern for conversion narratives among Puritans, which began with religious
impressions in childhood, a fall into worldliness, and a period of self-despair that led to repentance
and the forgiveness of sins.31
These narratives emphasised the solitary individual’s obedience to God, with grace and election
being found in relative isolation. This reflected a limited emphasis on the origins of Protestantism
on social community and friendship. For both Luther and Calvin, ‘friendship plays no discernible
constituting or sustaining role in civil or church life’, as Heilke has shown.32 Social relationships,
while useful for support and stability, were not identified as ‘aids to moral excellence’.33 These
generic conventions, and the theology that informed them, were critical to shaping the ways in
which individuals understood and shaped their own experiences of solitude and salvation.
Eighteenth-Century Methodism and Sociable Religion
Where Puritans often emphasised the solitary individual, the ideology of Christianity as a sociable
religion was more emphatically asserted a century later for the Methodists of Newton’s time.
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‘Christianity’, Wesley preached, ‘is essentially a social religion ... it cannot subsist at all without
society, without living and conversing with other men’.34 The importance of a religious community
became far more critical than in the previous century. A supportive community was essential to a
growing faith. For Wesley, people did not become holy in isolation, and virtue itself was destroyed
if men were isolated in solitude.35 Assertions that ‘Wesley disliked solitude’, however, need to be
qualified.36 Wesley and other leading Evangelicals continued to repeat the well-established
Protestant view that solitude, intermixed with society, was beneficial. Retirement was necessary to
restore the soul and converse with God. It must not, however, ‘swallow up all our time’.37 George
Whitefield agreed that solitude and retirement were profitable, but in moderation. When they were
carried to ‘an extreme’, solitude ‘rather befriends than prevents temptation’.38 Therefore,
Evangelical Christianity, although known primarily as a sociable religion, in fact ‘demanded private
space for individual introspection’.39
The social network built up by Methodists around the world during the Evangelical Revival
was extensive, and sociability between believers was integral to the success and endurance of its
beliefs. Methodists shared their experiences through a vast array of media, including sermons,
hymns, and letter writing. Methodism was widely recognised as a ‘sociable’ religion, and scholars
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like McInelly and Mack have stressed the importance of intimate relationships for confirming faith
among followers.40 When people joined the Methodist faith, they acknowledged a need not only for
new hearts, but a new community.41 Whereas Calvin had offered little distinction between friends
inside or outside a Christian community, Evangelicals also stressed the need for distance from
worldly men.42 This, I would argue, made the importance of intimate relationships with fellow
Methodists all the more critical to a believer’s success. By imagining themselves as part of a
congregation sharing common views of theology and experiences of segregation, feelings of
isolation were both highlighted as well as overcome: ‘Methodists looked to each other to
understand, validate, and explain the feelings on which they built their faith’.43 Therefore, a sense of
worldly isolation was intended to strengthen religious ties in the Evangelical community.44
The case studies of Norwood and Newton show the importance of these contemporary
religious values of solitude and community, but also complicate these ideals. The Evangelicalism
that rose in the mid-eighteenth century had a great deal in common with Puritanism of the previous
century.45 Although Evangelicals emphasised salvation within social Evangelical circles rather than
the salvation in isolation of the previous century, there was a great deal of overlap between these
distinctions. Evangelicals, despite an extensive social network, continued to find redemption in
solitude and value in the benefits of retirement and private prayer. Newton’s salvation and
discovery of God were intertwined with solitude, and this continued to inform and influence his
interactions with social circles back home. Similarly, while the role of friendship in faith was less
emphatically emphasised in Norwood’s time, it does not follow that friendship was unimportant to
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the spiritual lives of Puritans, as Warne has recently argued.46 Emotional and moral development
was grounded in the conviction that community was essential, even and perhaps especially if one
felt that community was absent. Norwood’s case reveals to us the ways in which social community
could be both simultaneously inescapable and distant. Both Norwood and Newton blur certain
expectations of individual solitude and the social community, revealing that whilst they drew
heavily from their respective emotional communities, their expressions of solitude were also
individual and improvised to better navigate through their own experiences abroad.
Travel and Solitude in Norwood
English mathematician, diver, and surveyor to the Bermudas, Norwood wrote works primarily
relating to navigation and mathematics.47 Whereas Newton left us with a huge amount of material to
work with in deciphering his expressions of solitude, Norwood’s Confessions is the only work we
have relating to his personal and spiritual life. His narrative of spiritual development, at least to
some extent, followed Perkins’ blueprint for a Calvinist conversion narrative. In his narrative
recipe, the author began in a state of ignorance and depravity, gradually learning of God’s word and
realising his or her sins, and undergoing a long process of efforts at reform.48 The generic
conventions of such conversion narratives were critical to the way Norwood composed his own
writing. By composing a distinctive Puritan narrative identity that conformed to generic patterns,
Norwood attempted to validate his own conversion. The narrative itself was therefore key to the
conversion process itself, as it ‘presents a version of the conversion that is fashioned after the fact,
with the details of this process reshaped in order to confirm the legitimacy of the present status’.49
The extent to which Norwood’s narrative is unique has received varying opinions. While Webster
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has argued the diary gives no insight into subjective inner life, other scholars have sought to
uncover the unique ways Norwood responded to the world around him.50 To fully appreciate and
understand Norwood’s narrative, one cannot ignore the external determinants of his life, nor deny
the possibility for individual agency; to do either is to ignore the complexity of his character. What
makes Norwood’s work different from standard conversion narratives, I argue, is not the presence
of travel as a motif, but its religious significance for Norwood’s isolation.
Norwood’s experiences in travelling impacted his views in significant ways. When he made
the decision to travel, his friends, along with God, his parents, and all men, ‘were utterly against my
going to sea’.51 He later suggested the reasons for their opposition were due to perception of the
seafaring life as ‘the worst of all others’, full of immorality and drunkenness.52 Norwood believed
that travel destroyed these relationships as well as the piety that might have developed through
nurturing them. Travel, then, was immediately equated with both social and spiritual isolation.
Aimless curiosity and pleasure, which Norwood admitted to pursuing, were among the many
motives for travel being widely reproached. He lamented at one point upon returning to England
that he was making progress towards conversion, but travels then stunted this progress: ‘going
presently to sea amongst those which were strangers to these mysteries I soon grew cold and
careless’.53
It is evident throughout his Confessions that Norwood viewed his travels as a stimulus to
sin. As he moved further away from home, his heart was increasingly ‘alienated ... from my native
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country, countrymen, and friends, from religion ... and from God’.54 Travel destroyed his
relationships with others. It was his desire to wander that led to disobeying his father, for instance,
and this gulf between them only widened as he succumbed to the temptations of Catholicism
abroad. When he returned home in 1613, he stayed only eight or nine months. His friendship with
fellow teacher John Goodman was seen as evidence of the benefits of being settled during this
period: ‘he continued my constant friend ... ignorant how to settle myself into any good course of
life, the Lord thus brought me into a way and joined me with one that ... had some better
experience’.55 His desire for travels and ‘wickedness’, however, once again took him back to the
Bermudas. Travel was for Norwood much more than just a potentially dangerous or sinful
experience. Its significance cannot be overstated; travel was a marker of inescapable isolation and
damnation.
Norwood’s isolation had both secular and religious dimensions and connotations. His
isolation was at the core of his experiences, and was always framed by his contact with others. His
emphasis on his secular isolation while travelling was fraught with conflict, ambiguity, and unease.
He found in others conflict, misunderstanding, temptation, maliciousness, and disappointment.
However interactions were characterised, they were always transient and fleeting. He argued with a
Papist, who then left him behind. He travelled with a group of soldiers, but failed to communicate
with them due to the difference in language. He found their company tedious due to this lack of
understanding, and after several days, Norwood decided to go his own way. A woman tried to
seduce him. In a hospital, men tried to kill him. His shipmates conspired against him. When he was
sick and needed help, people failed to stand by him.56 Seldom was anyone framed in a positive light
in the midst of his travels. A group of English sailors ‘warm his heart’, because they represented his
opportunity to go home to English and find his elusive sense of settledness.57
In 1615, at the age of twenty-five, Norwood found himself in a unique circumstance to
experience absolute isolation from society when he became stranded from the main settlement on
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the island of Bermuda for five days. He described the experience as ‘the most tedious and miserable
that I ever underwent in all my life ... I seemed as banished from human society and knew not how
long it might last. Yet at other times I was apt to retire myself from company, but at this time I
thought it one of the greatest punishments in the world ... now I thought I would rather suffer
anything than be deprived of human society’.58 Although Norwood recognised his proclivity for
solitude, in a typically Protestant view, he did not want this isolation to be permanent or absolute,
but rather, always within the context of returning to society. This solitude caused him so much
grief, that he was willing to risk his life in stormy, dangerous weather to avoid facing it any longer,
and his life hung ‘only by a small twisted string’. Norwood pleaded for God’s deliverance and
‘renewed my purposes of new obedience’, and the Lord delivered him to safety.59
His crisis at sea drew on popular generic conventions of the time. The notion of God
delivering sailors from danger was a concept so influential, that the majority of seamen’s voyages
contain an episode of peril overcome with the assistance of God.60 The suggestion that if one served
God, ‘one is likely to escape drowning’ was commonplace.61 Though sailors had a reputation for
immorality,62 divine providence played a central role in the narrative voyages of seamen: life and
death, sickness and health, were in the hands of God’s will. Contemporary tracts like Navigation
Spiritualized and The Spiritual Sea-Man reminded seamen that although they were separated from
their families and friends on shore, they were not alone: ‘god is at sea, though all thy friends be at
land’.63 Just as God could punish with the winds, so too could He deliver seamen from these same
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winds, protecting them from fear and danger, conducting them from place to place, and keeping
them alive through their travels. Norwood was certainly no stranger to these ideas. Reflecting such
cultural notions, he interpreted the storm as an act of God and punishment for man’s misdeeds. The
experience marked a turning point in Norwood’s life. Although not a clear moment of salvation, he
asserted: ‘Christ began to form in me. I began to affect and love him ... I desired communion and
acquaintance of the saints and servants of God’.64 Therefore, in Norwood’s isolation at sea, God
delivered him from impending solitude and instilled him with a desire for Christian company. It
was another ‘eighteen or twenty months’ after this ‘first sensible change’, however, that Norwood
would experience what he called ‘an undoubted assurance of the remission of my sins and sure
reconciliation with God in Christ’.65
What is striking about Norwood’s episode of shipwrecked isolation is the ways in which it
mirrored Norwood’s profound spiritual and psychological alienation. It is significant that Norwood
experienced God’s wrath both in solitude and at sea. His punishment was twofold, stemming from
keeping too much distance from other Christian believers and for his wanderings, two sinful aspects
of his life that were intricately connected. It is no narrative coincidence that this storm was
described immediately following his discussion of failing to settle himself at home. He described
his condition back in London as a ‘happy’ one, even though he was not happy. This, he explained,
was because he did not know his own happiness. Norwood, then, understood true happiness to exist
in performing that which was considered appropriate to God as understood through the values of his
emotional community. He saw travel in opposition to this ideal. His wandering was evidence of a
heart bent on wickedness. Rather than questioning the ideals of Puritan culture, he only despaired
that his own desires were not aligned as they should be. This was also true of solitude. He was
inclined to it more than he felt he should be, and as such it became like travel, an all-encompassing
sign of damnation. Solitude was critical to Norwood’s early perceptions of religion: ‘I understood
not well ... thought I must go alone in a way I was not certain of, and should be a wonder to all my
acquaintances and should not be able to persevere upon such weak grounds as I had’.66 He had
related piety to ‘retiring a man's self to solitariness and prayer ... a dead, irksome, and unsavoury

64

Norwood, The Journal, p. 71.

65

Norwood, The Journal, p. 81.

66

Norwood, The Journal, p. 13.

49

kind of life ... that I must walk it alone’.67 Norwood claimed that even before his conversion, he
knew that faith for him who felt especially wicked could not survive without a social support group.
Not surprisingly then, it was shortly after his conversion that Norwood left the Bermudas and
returned home to England, hoping to nurture his new-found faith within a community of believers.
Norwood viewed his urge to travel only in terms of unsettledness; there was no spiritual
purpose to his pursuits abroad. Other Puritan travellers found ways to connect with fellow believers
in isolation. Holmes, for instance, has shown how travellers like Rowlandson, fearing condemnation
in continual relocation abroad, internalised scripture to draw on a Puritan community, regardless of
distance.68 Through an intimate privacy with God, believers could draw on imagined communal
support, as Trull has argued. This was distinct from an isolated privacy characterised by despair in
solitary contemplation.69 When Norwood borrowed narrative forms and ideas from scripture and
Christian writers, he inevitably drew on this emotional community for support and validation in his
quest. His connection to this community and a sense of validation was too distant and uncertain,
however, to provide him with reassurance. It was only when he was alienated from the prevailing
church that he decided to write, so that his journal could be seen to blossom in the context of
resistance and isolation.70 The very origins of his diary, then, are predicated on his perceived
isolation from others.
Newton and His Authentic Narrative
Newton’s interpretations of his own experiences at sea, though they shared some similarities with
Norwood’s, were fundamentally different. The various stages of Newton’s early life are related in
his autobiographical An Authentic Narrative, which will be the primary source I will draw from in
this chapter. He reiterated throughout this narrative the belief that up until conversion, his
experiences at sea were morally corrupting, each journey plunging him into deeper sinfulness. He
‘learned to curse and blaspheme’; he was ‘exposed to the company and ill example of the common
sailors, among whom I ranked .... strides towards a total apostasy from God’; these sailors
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‘completed ruin of my principles’; and finally, he became ‘exceedingly vile’ and intent on tempting
others into extreme immorality.71 Newton reiterated all the early modern notions of sinful sailors at
sea, testifying to its reality while also transforming himself into an aberrant example of such a
stereotype.
Before Newton’s initial conversion in 1748, two streams of solitude can be identified,
keeping in mind that he perceived and narrated them, much like Norwood, from a post-conversion
perspective. The first was a voluntary physical solitude, driven by a misconception of the true
nature of religion. At one point, he endeavoured to ‘renounce society, that I might avoid
temptation’.72 For two years, he attempted to follow this model of asceticism, a model which made
him ‘gloomy, stupid, unsociable, and useless’.73 This mirrored the notions of a young Norwood,
who misconceived of true religion as a solitary experience. Newton’s second experience of solitude
was depicted as one of involuntary psychological isolation. When Newton attempted to desert his
Royal Navy ship, he was caught and whipped publicly. He remembered a heart ‘full of indignation,
shame and fear’, and later ‘desire, bitter rage, and black despair’.74 Such undesirable emotions, as
we will later see, suggested sin and a need for salvation. Further punishment for his transgression
entailed being ostracised: ‘former companions forbidden even to speak to me. ... no friend to take
my part, or to listen to my complaint’.75 His subsequent time in Africa was marked with continued
and worsening isolation, being an ‘outcast’, shunned and despised by all.76 Victim to the cruelties of
his master’s wife, he became a slave, suffering sickness and malnutrition. He became so
accustomed to his own solitude, he related that he hid in ‘shame … from sight of strangers’.77
Again, Newton connected isolation with shame and despair in much the same way Norwood had
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during his travels when he was engulfed in sin.
This unwanted isolation, however, was ultimately good for Newton. Firstly, it protected
others from his own corrupting influence: ‘I … admire the mercy of the Lord, in banishing me to
those distant parts, and almost excluding me from human society ... capable of spreading a taint
wherever I went ... I might have been very hurtful to others’.78 Newton eventually got employment
in Africa from a more humane trader and began to feel content. Becoming closer to inhabitants,79 he
retrospectively considered this closeness a dangerous development due to their superstitious and
irreligious beliefs. Therefore, a loss of solitude and attainment of intimacy was condemned on the
grounds of this intimacy being steeped in sin. Not all companionship and intimacy was a welcome
alternative to solitude, it had to be the right kind.80 Newton’s narrative tale of increased isolation at
sea pointed to a degree of shame, suffering, and humbling that would show itself to be
transformative, eventually delivering him from the vices of those around him.
Solitude and Travel: Newton’s Conversion
Unlike Norwood, who recollected a desire to travel against the will of God, Newton went to sea at
the will of God and against his own: ‘mercy sent me to sea against my own will’.81 As we will see,
this was an important difference that impacted how each of these men viewed travel, solitude, and
salvation. Newton’s first significant turn towards God, like Norwood’s, occurred during a
dangerous storm at sea. This motif continued to find popularity in religious conversion narratives.82
The Methodist conversion narrative, like those of past centuries, followed a general pattern that
stressed ‘sensible experience, a desire for assurance, a quest for a subsequent blessing of entire
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sanctification, a fear of backsliding and a desire to become a useful instrument of God’s grace in the
world’.83
Newton’s initial turn towards God came after the deliverance from a storm in 1748. Events
leading up to the incident were marked by irreligious social activity, while Newton’s behaviour
after the storm, intended to stand in contrast to this and mark a change in him, was characterised by
voluntary solitary devotion to God. Following a night of social drinking, delighting in ‘mischief’,
and dancing ‘like a madman’ in drunken revelry, Newton awoke to a violent sea.84 In the midst of
the storm, Newton recalled being ‘little affected’. Uttering the words ‘Lord have mercy upon us’,
however, he was suddenly filled with dread: ‘though I dreaded death now, and my heart forebode
the worst, if the scriptures ... were indeed true; yet still I was but half convinced, and remained for a
space of time in a sullen frame, a mixture of despair and impatience’. Newton began to reflect that
‘there never was nor could be such a sinner as myself. ... my sins were too great to be forgiven’.85
When hope for survival surfaced, Newton wrote: ‘I thought I saw the hand of God displayed in our
favour; I began to pray’.86 Though at this stage Newton claimed he lacked true faith, merely
wishing rather than believing, it was an all-important turning point in his life.
This stormy episode in Newton’s narrative marked a new significance for solitude in his
religious development. His many previous promises to God never lasted, perhaps because, in his
retrospective view, he had not yet experienced and suffered enough for it to impact him with
significance. ‘If a mariner is surprised by a storm’, Newton reflected, ‘and after one night ... brought
safe into port; though he may rejoice ... it will not affect him so sensibly as if, after being tempesttossed for a long season, and experiencing a great number and variety of hair-breadth escapes, he at
last gains the desired haven’.87 The events following this moment, after a brief relapse, were marked
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by prayer in solitude. Stressing his lack of religious support, he surrendered to God in ‘private
devotion’.88 Contracting malaria for a second time, he sought a retired part of the island, finding
‘renewed liberty to pray’. Almost every day, he retired into the woods and fields in ‘prayer and
praise’.89 From this point, Newton gradually increased his knowledge of the Christian faith.
In 1749, he became captain of his own ship in the slave trade. In this role, Newton reflected
on seafaring life as an ideal context for communion with God: ‘I know not any calling that seems
more favourable or affords greater advantage to an awakened mind, for promoting the life of God in
the soul’.90 This was especially true as commander; with an abundance of leisure and distance from
temptations, he could discover his faith ‘almost secluded from society on ship-board, or when on
shore amongst the natives’. Even the seascape itself was conducive to faith, observing daily divine
providence and ‘the wonders of God in the great deep, with the two noblest objects of sight, the
expanded heavens, and the expanded ocean’.91 Though he enjoyed himself ‘best retired in my
room’, this was an enjoyment borne out of necessity. He lamented that there were ‘none with me
now but mere sailors ... keep my pleasures and my pains to myself’. Newton expressed a desire to
talk about his wife, that it may ‘ease my mind’, but no one on board had the right temper for such
conversation.92 Newton considered himself solitary as a Christian sailor, irregardless of whether or
not he chose to withdraw physically from company. Even if he did converse with sailors on board,
because they could not converse upon God, he saw himself as a solitary figure.93 Newton was intent
on portraying himself as the religious misfit amidst his travel. With a heavy heart, he was forced to
‘assume an air of cheerfulness in company’, reiterating common stereotypes of the ‘jolly tar’.94
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Unable to seek refuge in religious societies and instead having only the company of
common sailors onboard, he observed that his progress in matters of faith was severely hindered.
Having a religious community supporting one’s faith was of immense importance to religious
advancement, and Newton expressed this belief on several occasions, in recalling experiences both
before and after his conversion. Aboard ship as a young child, he was exposed to the corrupting
morals of sailors. Decades later, immediately following a significant turn towards God after
deliverance from a storm at sea, he lamented that there was ‘no persons on board to whom I could
open myself with freedom concerning the state of my soul’.95 On his third voyage, Newton
discovered the ‘advantage of Christian converse’ when he became inseparable with a captain on
board.96 It is, however, undeniable how important private prayer, retirement, and solitude were, not
merely to Newton’s conversion, but to an ongoing religious transformation. Phipps notes that
Newton’s religion on board was characterised by solitariness, whereas this spiritual loneliness was
replaced by camaraderie within the Evangelical circles post-travels.97 This is an accurate
characterisation in a general sense, but it was not as clear cut as this. Newton yearned for
companionship and conversation amidst his seafaring travels, but also chose and enjoyed isolation.
Completing his travels abroad, he also expressed a desire for solitude within the social and
relational world of Evangelical circles in England, as we will see in a later chapter.
Like Norwood, Newton was critical of worldly travel, but he also identified travel for
spiritual growth. Having undertaken many of his sea travels prior to his religious conversion, he
was critical of those who went abroad in vain to find satisfactions lacking at home: ‘they languish
continually for a change, and rather than continue in the same pursuit, are willing to change for the
worse’.98 Newton was also able, however, to distinguish worldly travel from one that encouraged
spiritual development. He could understand travel as leading to his salvation through suffering and
through nurturing his newly found spiritual life in isolation. It is apparent, however, that Newton
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was much less inclined to travels than Norwood, even though he had much more positive
associations with travelling. Writing from his slave ship to his childhood pastor Dr. Jennings,
Newton admitted, ‘I still find myself unequal to this fluctuating way of life, where the scene is
continually shifting and I am everyday engaged with some new kind of incumbrance’.99 The hand
of God both men felt at sea in their moments of despair and subsequent salvation had striking
differences that provide insight into their beliefs and their fears. Whereas the storm Newton
experienced was preceded by sinful social activity, Norwood’s was preceded by a forced solitude,
being shipwrecked at sea. These distinctions are critical to the way these men understood solitude
both prior to and after their conversions. After the storm, Newton chose solitude to symbolise his
new dedication to God.100 Norwood’s solitude, on the other hand, symbolised his sinfulness, so that
after his salvation, he strove to keep company with holy men.101 As we will see in a later chapter,
Norwood placed just as much importance on social intimacy as Newton for his faith, but he failed to
fully participate in the community that he called his own.
Religious Solitude and the Emotions
Emotions had particular significance for expressions of religious solitude, making an analysis of
them imperative to the discussion of these narratives. Solitude was bound up with emotions in
complex ways in the early modern period. Early modern Protestants generally believed that tears
could only be fully expressed in private, and public weeping was viewed with reservation. William
Hunnis, for example, thought tears best shed secretly in his chamber.102 Tears were strongly
gendered; while women and children were thought to weep readily, grown men were urged to keep
their tears private because they were ‘shamefully womanish’.103 Emotions could, however, be
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highly prized in communal spaces, making the acceptability, or sometimes the need for emotional
expressions, largely dependent on context and time. Dixon, in his study on British tears in the
eighteenth century, argues that tears are ‘intellectual things, that they are embodied, that they are
social, and that they are produced in particular places, by particular objects, and with highly
variable meanings’.104 In his newest study, he again reiterates that tears, strongly linked to
attachment and separation, are a ‘liquid social bond’.105 Protestants of the seventeenth century
reduced the significance of tears in reaction to Catholicism: weeping became more a solitary act of
grief than a collective mourning, and ‘allowable, but not necessary’.106 By the mid-eighteenth
century, ‘sensibility, sentiment and emotion’ reached unprecedented heights.107 Nevertheless, many
still cautioned restraint. Mack has noted, for instance, how Wesley encouraged extreme sensibility
in women, but cautioned the same for men: instead, he ‘tried to walk a fine line between the
scientific scepticism of a citizen of the Enlightenment and a fascination with forms of spiritual
expression’.108 Such an example reminds us that in looking at these historical developments, it is
important to carefully consider the gendered meanings as well as individual contexts for emotions,
both when they were and when they were not expressed.
Puritans and Evangelicals alike valued emotions as a key component of faith. As Ryrie has
shown, ‘they expected to meet God in them. Emotion was a form of revelation’.109 From as early as
the 1660s, there was a moral reform focused on softening the hardness of men and encouraging
softer feelings of piety and compassion.110 Although a high value was placed upon feeling, this was
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not without caution and restriction. Not all emotions were embraced or celebrated equally, and
varying degrees of restraint were advocated. The idea of ‘salvation through desperation’ was central
to the works of prominent English Puritans like William Perkins: ‘he that would be saued and
escape damnation, must see his sinne, be sorrowfull for it, and vtterly despaire of his own strength
to attaine saluation’.111 It is easy to see why dramatic narratives of despair and salvation at sea were
utilised when we consider the emotional communities that surrounded them. British diarists in the
seventeenth century, as Kotchemidova notes, ‘consistently portrayed themselves as doleful’.112
While suffering continued to be valued in the eighteenth century, there was an increased emphasis
on joy. Too much despair was sometimes viewed as evidence of damnation. When a Methodist was
near God, love and happiness reigned supreme, whereas anguish and misery were indicative of
estrangement.113
Having the right kind and the right amount of emotions determined the meaning and use of
those emotions. Calvin stressed that in the midst of suffering, one should react to excessive
emotions with shame and self-control. This disciplining of the emotions, however, did not equate to
an attempt to suppress them. Rather, channelling these emotions only made them ‘swifter and
deeper’.114 Puritan preachers like William Fenner believed excessive emotions, if they were good
ones, did not require restraint. He proclaimed that if ‘affections be fixed on their proper object,
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there is no danger in the excesse’.115 Evangelicals were also cautious and sometimes critical of
excess emotion, despite characterisation of the movement as ‘above all a religion of feeling’.116
Whitefield, despite delivering emotionally-charged sermons, also worried about audiences who
would often become fanatical and lose control of their emotions in the early days of the Evangelical
Revival.117 To some critics and observers, this resulted in a dangerous mass hysteria. It was not
necessarily emotion in itself that provoked hostility, however, but what these emotions signified.118
The question of where emotions were expressed determined the kinds of critique involved.
Part of the problem was, as often as these beneficial emotional experiences occurred in a space of
intimate privacy with God, emotions considered to be unproductive could easily arise out of that
solitude; these included ’anger, melancholy, fear, and (erotic) love’.119 Where one found
melancholy, for instance, one invariably found mention of a solitary disposition in early modern
treatises.120 For the principal seventeenth-century writer on melancholy, Robert Burton, solitude
was ‘a principal cause of melancholy’. If solitude was a space to contemplate God, Burton
conceded, it could be useful. For those who enjoyed company or who voluntarily preferred absence
from society, however, emotions such as fear and sorrow would overcome them.121 Despite these
dangers, emotion, particularly the production of tears, was valued as an indicator for religious
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salvation and spiritual awakening across the early modern period. Clearly, an important link
between emotion and religion was already well-established before the eighteenth century, but its
significance for religious community in the eighteenth century was distinct from the previous
century. Emotions gained much more widespread validation as communal and public experience, as
the emotional response of audiences came to evidence ‘the power of God operating in the converted
Christians’.122
This section has highlighted the emotions that were valued as well as discouraged among
seventeenth-century Puritans and eighteenth-century Evangelicals, as well as the spaces in which
such emotions were deemed acceptable, a question we will return to shortly. Of the many religious
feelings connected to these emotional communities, however, the ritual of weeping was an integral
component to both.123 Climactic experiences of salvation and the lives that surrounded them were
enshrouded in emotional language for both Norwood and Newton, as well as their contemporaries.
Emotions played a critical role in early modern religious conversion narratives. Key to the
narratives themselves, they attested to an individual’s belonging to a particular emotional
community: ‘emotions could serve to certify the authenticity, or mark the inauthenticity, of a
conversion’.124 Baseotto has argued that emotions of ‘sorrow for one’s sinful life, fear of
damnation, despair of forgiveness and joy at detecting signs of election’ were expected not only to
be present, but to develop as ‘progressive intensification of emotional states signalling spiritual
awakening’.125 Puritans had ‘a distinctive emotionology’ that unified them as a community.126
Turning to our case studies, we will see the ways in which these emotional communities were
critical to expression of solitude.
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Tears in Norwood’s Confessions
Norwood’s tears were a prominent fixture of his spiritual narrative, integrally linked to being alone
and being isolated. His tears were significant and far-reaching, as he invoked them not only in his
climactic moment of salvation but throughout his narrative. His secular tears were connected to his
childhood and occurred in social spaces with public witnesses. His spiritual tears, on the other hand,
occurred in isolation as his shame and self-awareness grew. Sometimes invoked as a positive sign
of salvation and at other times as unwanted and involuntary isolation, Norwood’s tears were
nevertheless always connected to his solitude, both prior to and after his religious awakening. He
recounted his weeping twice as a child. He first recorded his tears upon being separated from his
schoolmaster and his classmates. Though he wished to depart with a façade of cheerfulness, ‘grief
and dismay began to seize on my heart ... my heart was ready to break and my eyes to gush out
abundantly with tears’.127 Again, he later had to depart another school: ‘I departed with a most
sorrowful heart, sprinkling the way with tears’.128 In both instances, he insisted this is ‘not without
cause’, pointing to his isolation from others. He was consequently cut off from any purpose,
separated from both the teachings of his schoolmaster and the company of godly society. The loss
of companionship, and the accompanying weeping, has a strong narrative connection to Norwood’s
isolation. His weeping in these instances was not linked to piety, and he did not expressly seek out
solitude, though he expressed his sense of separation. His attempt to justify his tears was indicative
of ambiguous early modern views of tears as both redemptive and shameful.
As Norwood matured and became more self-aware, we see the ways in which he
increasingly drew from his emotional community of fellow Puritans to express and understand his
own experiences of solitude. The importance of finding physical privacy in which to weep grew. In
recounting stories from his adulthood, there were three more instances of weeping, one before and
two after his conversion. In the first instance, Norwood despaired over his circumstances in
considering his return to England. He wished to return to sea, but anticipated with dread his friends
objecting to this desire, and he also wished to avoid an apprenticeship back home. He decided to go
to Rome, but realised he must confess and receive sacrament in order to obtain a letter and receive
permission to enter. On his way, Norwood felt immense guilt at the prospect of dissembling, hiding
himself from others: ‘I could not endure that men should see me ... they gazed more upon me then
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than ever they had wont to do before ... I went and hid myself till night’.129 Feeling hopeless, he
bemoaned his state: ‘to dissemble so grossly as I must grieved me exceedingly ... in consideration
of my forlorn condition, and no longer able to contain myself I went aside out of the way into the
standing corn ... there wept abundantly’.130 Here, we again see the notion of unrestrained weeping
linked to being alone. His decision to flee into a field is representative of a culture in which solitude
had a strong connection to outdoors and the countryside.131 Norwood, so grossly addicted to travel,
related his willingness to embrace Catholicism just to avoid being settled. Resolving to go to Rome,
his weeping suggested shame in his own sinfulness, and yet despite this feeling he could not curb
his own desires.
It was in the throes of communion with God that Norwood recounted his next tearful
experience, highlighting the importance of tears in religious conversion. Upon receiving assurance
of the remissions of his sins and reconciliation with God, he confessed his many corruptions ‘in
sighs and groans, presenting the things themselves with many tears’.132 This was a climax of his
narrative, his solitary salvation, and what followed, he recounted, was the happiest hour of his life.
His heart was filled with ‘joy unspeakable and glorious ... these joys did far surpass all the joy and
pleasure that I had had all my life long’.133 Tears were a critical component to Norwood’s
conversion. He noted that during this spiritual union with God, he was not only alone, but alone as
the Lord has ordered it. The role of solitude in producing tears and salvation was integral, as
reflected by the values of his emotional community and thus, appropriately determined by God as
well. Sighs and groans were another critical component of repentance in Puritan thought. Perkins
noted that it is the Spirit that causes ‘sighing and groaning in their hearts for grace and mercie’.134
This episode presented Norwood’s tears as redemptive. His despair was transformed into joy and
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for a brief moment in his life, he attained happiness in a union with God and an assured feeling of
salvation.
Norwood’s tears were linked to solitude and isolation in both a psychological and physical
sense, and had implications for his spiritual life. Early instances of Norwood’s crying highlighted
his separation and isolation. He was not physically alone, but expressed an acute sense of the gulf
between himself and others. His tears, then, were always social and relational. His spiritual
weeping, however, occurred most powerfully and significantly in physical solitude, where he could
fully indulge in his own sense of isolation from others. In the context of Norwood’s prayers for
forgiveness, tears took on a critical role. Perkins had instructed: ‘in all occasions of deeper griefe
for sin, teares will follow: vnles men haue stonie & flinty hearts’.135 His tears expressed both a
secular and religious sense of grief. It was only his spiritual tears, however, that held any
redemptive quality. Unlike the tears he shed in the world, spiritual tears were capable of bringing
him closer to God. They also signified the possibility for inclusion in an imagined godly
community, as Norwood drew on the inspiration of men like Augustine and Perkins. Ultimately,
however, any intimate privacy he found regressed back into isolated privacy, betraying a sense of
alienation from both society and God that Norwood was never able to fully overcome. His
conviction that he was ‘much worse’ than others realised ensured a continual motif of distance
throughout his life.136
Travel was connected to Norwood’s sense of isolation and sinfulness, and motion was also
critical to Norwood’s emotional expression. Skura, whose psychoanalytic study offers a close
reading of Norwood’s use of metaphor and imagery, is the only scholar to consider Norwood’s
emotions in any detail.137 She sees them as being intricately bound up with motion, from the
significance of ‘falling’ to the flowing river, which is seen as bound to his own physical being. His
narrative, for Skura, is centrally an attempt to restrain his flow, which includes a physical flow of
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tears.138 Making this claim, however, is problematic in light of the fact that tears were an important
part of Protestant teaching, playing a crucial role in the demonstration of grief, repentance, and
salvation. To understand Norwood’s tears correctly, they need to be placed within his historical
context. It was clear that Norwood feared the flow of undesirable emotions, whereas productive
emotions, including tears, were highly valued. Similarly, motion could be positive, when it was the
work of God. For instance, he marvels at a ‘heavenly fire’ in his heart, that has ‘heat and life and
motion’ carrying him towards faith.139 Norwood was fearful of sinful motion, and he could not view
his travels as anything but sinful. He saw his physical inability to settle as indicative of a spiritual
state of turmoil. It was through these travels that he defined himself as isolated, both at home and
abroad. This isolation, in turn, was fruitful for the production of tears. These tears were at once
solitary and relational, and they betrayed immense grief, which in turn gave the possibility for
salvation. It was a hope that was fleeting and uncertain, however, without a key sense of a support
community.
The fact that Norwood valued his tears can be further established by observing that he
continuously linked feeling in general to righteousness. He repeatedly bemoaned that his own
wretchedness prevented him from finding affection for religion. As he moved away from God, his
heart hardened and he became incapable of experiencing feelings such as pity and compassion. Key
to his experience of conversion was the opening of his heart, so that Christ could form in him: ‘My
heart was warmed with a lively and moving affection’.140 It is significant that it was God, through
His word, who opened Norwood’s heart. He was the passive recipient of this new love for God,
confirming a continual sense of a lack of control.141 Despite his moment of spiritual awakening,
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Norwood continued to lament that his heart was not affected enough, due to his own ignorance.142
This problem of not feeling enough is repeated in Newton and the eighteenth-century Evangelicals,
as we will see shortly. Norwood’s understanding of his own despair, which drew on contemporary
ideas of melancholy and providence,143 was shaped by his emotional community of fellow Puritans.
Despite drawing on norms and values of this community, however, he ultimately felt excluded from
it. Responding to his own unique environment and shaping his own character, Norwood
demonstrated a degree of emotional improvisation in his conceptions of solitude and isolation.
Tearful Masculinity and Public Space in the Eighteenth Century
The Evangelical movement, to some extent, valued different, or at least a wider variety of emotions
to the century preceding it. Tears, however, continued to be prized, and there is no shortage of
examples of Methodist men and their tearful conversions.144 In Phyllis Mack’s influential study,
Heart Religion in the British Enlightenment: Gender and Emotion in Early Methodism, she
explores the significance of the inner emotional lives of eighteenth-century Methodists.145 Here, she
considers a vast array of sources to examine gender and emotion in the spiritual lives of eighteenthcentury men and women. More specifically, she stresses the unique relationship between passivity
and agency and the ways emotion enabled and constrained spiritual lives. I am indebted to this work
for its emphasis on the emotions and Mack’s insights on the tensions between social community
and individual impulse.
There was a persistent question among Evangelicals regarding what should be solitary and
what should be communal, what should be private versus public.146 Tears were much more

142

Norwood, The Journal, p. 80. This was a fear characteristic of early seventeenth-century Protestants. For

a multitude of examples, see Ryrie, Being Protestant in Reformation Britain, pp. 20–26.
143

His heart was prone to ‘cast away all hope and fall into utter despair’. See Norwood, The Journal, p. 70.

For Norwood’s discussion of providence, see pp. 12, 45. Also see A. Walsham, Providence in Early Modern
England, Oxford, Oxford University Press, 1999.
144

See Mack, Heart Religion, p. 72. Losing strength, collapsing, and so forth, were often part of the

experience of weeping in Methodist writings. Also see Dixon, ‘Weeping in Space’.
145

Mack, Heart Religion.

146

Barker-Benfield, The Culture of Sensibility, pp. 76–77.

65

consistently relegated to a private and solitary space in the seventeenth century, to which
Norwood’s narrative attested. This shifted in the mid-eighteenth century as voices emerged
supporting the right to cry publicly.147 Christ was increasingly depicted in the mid- to late
eighteenth century as the ideal, tearful man of feeling. As Dixon has argued, Christ’s tears, most
importantly, were social.148 Similarly, the religious weeping of Evangelicals occurred in shared
spaces and cemented social bonds. Rather than recording his passions in his diary, as Puritan
preachers did before him, Whitefield enacted these feeling out in the pulpit and believed ‘tears and
deep attention are an evidence that the Lord God is amongst us’.149 By moving his preaching to
fields he was also making communal a site which had previously, for men like Norwood, been a
place sought out for privacy. The visible and public space for experiencing such emotions was
critical, because such feelings were understood to spread from heart to heart, affecting entire
audiences. It is evident that for many followers, the most intense experiences took place in public
where the power of God could be seen through bodily experience.150 Intense emotions, then, were
often emphasised in a public, rather than private, space.151
These efforts pointed to a new conception of male tears as a key foundation in social
sensibility and brought doubt to the true manliness of those who did not weep, but the case studies
demonstrate that even in the life of a single individual, meanings of manhood could shift depending
on age, environment, and general context. Metanarratives of the shift from the ‘rough-and-ready
mid-seventeenth-century man to a refined eighteenth-century man’, as Harvey has argued, have
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been widely adopted in the historiography of early modern masculinity.152 Key to this concept was
the shift from seventeenth-century manhood linked to external acts of honour to eighteenth-century
internalised sensibility.153 More recent studies, however, have rejected such broad hegemonic shifts
in favour of a closer interrogation of context, environment, and class status. French and Rothery, for
instance, cast doubt on such hegemonic norms, arguing that not only did they impact social
practices in a much less linear fashion, but also were likely not governing ideals for all men.154
Harvey reiterates this point when he argues that politeness was not a dominant code of masculinity
in all geographical and social contexts.155 Tears, as mentioned, had specific meanings for defining
masculinity, and the same attention to context and scope needs to be considered. Though men with
a higher social status like Norwood and Newton were generally seen as being particularly
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influenced by hegemonic ideals of masculinity and sentiment, they were relatively isolated by both
class and faith from the majority of sailors from a lower class background, who often held
alternative expectations and ideals, as we will see in the next chapter.
Despite these developments, a degree of scepticism surrounding the notion of public tears
continued. There were still many who would continue to identify weeping as distinctly feminine.
An excess of emotion was thought to be ‘embarrassing and antisocial’, and male tears were still
morally less suspect if shed in private.156 By weeping emotionally in public, male converts could
undermine their honour and unman themselves in ‘full view of their scoffing peers’.157 Even among
like-minded individuals, weeping men might feel shame in crying publicly. It seems that even
devout followers felt discomfort in the midst of these tearful congregations. Methodist preacher
Cornelius Winter observed that Whitefield hardly ever preached a sermon without weeping: ‘His
freedom in the use of his passions, often put my pride to the trial. I could hardly bear such
unreserved use of tears, and the scope he gave to his feelings’.158 Despite the Evangelical emphasis
on communal feelings, it is clear that many sought privacy for complete expression of their
emotions, and it was often in solitude that the point of conversion was identified. Convert and
preacher Sampson Staniforth, serving in Ghent as a soldier, ‘longed to be alone, that I might pour
out my soul before God ... crying ... til he had mercy on me’.159 Staniforth’s private conversion,
however, was immediately followed with communal rejoicing, re-emphasising the central role of
communal faith. Both elements were important to the emotional community of Evangelicals, and
we find in Newton an excellent example of this fact.
Newton’s Emotions
Newton took full of advantage of his conversion narrative to transform himself spiritually, utilising
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not only Evangelical notions, but broader ideas of the eighteenth century as well. The religious
conversion of men was seen as contributing directly to a conversion of manners. In demonstrating a
capacity to feel and show feelings through tears, groans, sighs, and tremblings, he adhered to both
Methodism and the cult of sensibility.160 Dixon makes a case for a closer connection between
sensibility and religion, arguing that weeping was largely seen as a Christian activity in the
eighteenth century, a point that has been overlooked in previous studies.161 As such, it is not
surprising that male Evangelical conversion narratives focused on bad behaviour such as lust,
swearing, and drinking.162 Newly converted men of feeling, prior to transformation, were presumed
unfeeling and full of vice, as was
characteristic of being part of the world. Newton was no exception to these patterns of conversion
experience. The very definitions and meanings of what it meant to be manly, in the eyes of Newton,
were turned upside down. Remembering the evils of his former life and its meaningless pursuits of
leisure, he wrote to John Catlett, his wife’s brother: ‘I had rather be a worm to crawl upon the
ground, than to bear the name of man upon the poor terms of whiling away my life in an insipid
round of such insignificant and unmanly trifles’.163 This comment reflects a redefining of the notion
of manliness itself, as reformers sought to align sensibility with manliness. The ideal man had a
capacity for sympathy and compassion. Weeping and tears were the ‘tokens of sensibility’.164
In response to the persistent association of emotions with femininity, there were also efforts
to link tears to warriors and feats of courage, extending back to Steele’s 1701 story The Christian
Hero.165 Newton had certainly proved feats of bravery, and seafaring culture was closely linked to
contemporary conceptions of rugged masculinity. He had been a sailor, wherein ‘physical and
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mental toughness’ were central to their cultural outlook.166 He had also been a slave ship captain, a
powerful position which required stern control and harsh discipline. Looking back, he considered
experience in such a trade to rob the heart of every gentle and humane disposition, and to harden it,
like steel, against all impressions of sensibility.167 Before his conversion, he was primarily depicted
as having the wrong feelings as well as being unfeeling. In the midst of the storm, Newton recalled,
he was ‘little affected’, in comparison to a tearful comrade who was a ‘less hardened sinner’. It was
Newton’s initial lack of emotion, specifically tears, that was indicative of his sinfulness, alienation
from God, and false confidence in men.168 He became the man of sentiment, despite the odds
against him, and transformed himself from an old ideal of masculinity to a new one. Newton did not
have ‘a privileged life by fortune or education’.169 At heart a layman, his worldly experience in a
hostile world no doubt lent favour to his credibility and persuasiveness across a range of social
classes and backgrounds. By contrasting an unfeeling, sinful past with a compassionate and feeling
present, readers and audiences could view Newton as both ‘tough and tender ... courageous and
compassionate’.170
Newton, despite or perhaps because of his being embedded within the emotional whirlwind
of the Evangelical Movement, approached the matter with a great deal of caution.171 In a letter to
Mrs. Wilberforce in 1764, he wrote: ‘If ... you examine the frequency of your love to Christ by the
warmth of your emotions towards him, you will often be in a sad suspense ... obedience is the best

166

Rediker, The Slave Ship, p. 231.

167

Newton, The Journal of a Slave Trader, p. 103.

168

Newton, An Authentic Narrative, p. 57.

169

Jeffrey, English Spirituality in the Age of Wesley, p. 35.

170

J. Piper, The Roots of Endurance: Invincible Perseverance in the Lives of John Newton, Charles Simeon,

and William Wilberforce, Wheaton IL, Crossway Books, 2002, p. 42.
171

By the time he became involved in the Evangelical community in the mid-1750s, much of the earlier

extreme behaviour no longer characterised the emotional landscape, as the movement grew in size and
respectability. See Mack, Heart Religion, p. 41.

70

test’.172 The presence of tears, for Newton, should not be a crucial test of godliness. Feeling
correctly, however, was correlated to the health of the soul, so those with no emotions, or the wrong
emotions, feared separation from God. If one experienced feelings of joy and an absence of anxiety,
God was present. Certainly, suffering as with Puritans was perceived as critical in the
transformation from sinner to redeemed. Charles Wesley saw suffering as critical through life in
order to progress towards sanctification and avoid egotism.173 Newton, drawing on his seafaring
experience, agreed: ‘assurance grows by repeated conflict ... when we have been brought very low
and raised again, having given up all hope, and been suddenly snatched from danger ... we begin to
learn to trust ... of God’.174 ‘The fundamental character of the sanctified Christian’, however, was
‘composure and cheerfulness’.175 Newton praised the powers of love; in a letter to Rev. Francis
Okeley in 1759, he wrote that ‘love to God, and to man for god’s sake, is the essence of religion’.
176

Newton worried that the zeal of many Evangelicals became ‘embittered by expressions of anger,

abusive speech, or scorn’, thereby harming the impact of religious truth.177 Not surprisingly, the
emotions Newton recalled experiencing prior to his conversion included shame, fear, rage, and
black despair.
Despite the many critics attacking mindless enthusiasm and excess emotion, one major
consequence of the emphasis on religious emotion was a fear of not feeling enough.178 Like
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Norwood, Newton linked feeling to piety and criticised his unfeeling heart of sinfulness. Referring
to the wickedness of the unconverted, he wrote: ‘If my eyes suitably affected my heart, I should
weep day and night upon this account; but alas! I am too indifferent. I feel a woeful defect in my
zeal for God and compassion for souls’.179 He warned, however, against excess emotion,
particularly in times of grief: ‘there is something fascinating in grief; painful as it is, we are prone to
indulge it ... moderation ... becomes a Christian’.180 We find him taking pleasure in tears, feeling a
‘serenity and satisfaction’. He also controlled his own grief upon his father’s death, admitting ‘tears
drop upon the page’; he allowed himself to vent his grief, but not ‘indulge’ it.181
Newton displayed his own capacity for emotion, but without the emphatic stress on weeping
found in many Methodist narratives. What this indicates is Newton’s appreciation for balance,
which can also be seen in his conceptions of solitude and sociability. For Newton, solitude without
God was unbearable; wherever one was without God, however, one was alone and miserable. His
notions of the social and solitary, therefore, rested on the question: is God present? This was a
question that had its foundation, however, in his surrounding emotional community. Through his
trials and tribulations, his intent and focus was on demonstrating the joys of solitude and company
for the truly devout. Emotional communities were key ways in which Norwood and Newton
formulated their experiences of solitude within their cultural contexts, but at times their expressions,
reflective of unique life experiences, diverged from expectations, presenting unique perspectives on
their solitude and isolation.
Conclusion
Both Norwood and Newton harboured deep suspicions towards the benefits of solitude, and yet in
the midst of travels, marked crucial turning points towards salvation in this solitude. As travellers,
they nurtured piety through isolating themselves from others. The despair of physical isolation,
combined with a fear of imminent danger, gave rise to new spiritual beginnings for both men.
Norwood and Newton both led remarkable lives that were embedded in their respective religious
cultures, informing their views and expressions of solitude and isolation. What these two case
studies illustrate are ways in which individuals, while being enmeshed in their cultural contexts and
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ideologies, could nevertheless express their own individuality and deviate both from contemporary
ideals as well as the overarching hegemonic narratives that historians place upon complex lives that
defy restrictive categories or simplistic stereotypes. Newton’s expressions of isolation have been
overlooked and swept beneath the widely recognised sociability of Evangelical circles. This
isolation, however, sheds further light on the significance of friendships and social intercourse.
Puritans of the seventeenth century had no strong notion that intimate, godly relationships brought
believers closer to God. It was largely ‘individual obedience to divine commands’ that bound
individuals together, and ultimately, grace and election of God descended upon the solitary
individual.182 This did not mean, however, that men like Norwood did not feel pressure to find
communal support to validate their religious experiences. His initial sense of salvation could not
sustain itself or develop without Christian support. Similarly, despite the ‘sociability’ of
Evangelicals, Newton reminds us that solitude could play an integral role in the development of
religious belief.
Although Norwood felt the despair he was expected to feel within a Puritan conversion
narrative, his despair was too much to share communally. Having certain prescribed expectations
for social emotions could be immensely distressing and isolating. Similarly, the Evangelical
template of the isolated, despairing sinner turned sociable and joyful believer did not always ring
true, and left individuals feeling alienated. Not everyone fit neatly into the ideal narrative
frameworks laid out for them. For some, emotions were better felt and expressed in isolation.
Bradburn, for instance, a travelling Evangelical, felt the nearness of God’s presence in private, but
lamented losing this amidst people, admitting this ‘makes me almost hate all company’.183 The
pressure to feel specific things amid assemblies, in this case, worked directly against the
Evangelical cause for love, revealing the tensions and problems of collective and proscribed
emotional expectations. Some felt religious emotions more strongly while alone, and despite
Evangelical inclinations to downplay the role of solitude, it was clearly an important part of
Newton’s religious transformation and a crucial factor in his distinctions between the saved and
unsaved.
For Newton, solitude was largely a conscious choice, whereas Norwood, despite being

182

Heilke, ‘From Civic Friendship to Communities of Believers’, p. 227.

183

Mack, Heart Religion, p. 105.

73

saved in solitude, expressed a continual sense of involuntary isolation riddled with anguish and
despair. Why was solitude so dangerous in Norwood’s mind, while being so redemptive for
Newton? Firstly, this difference lay in the way each man conceived of his life prior to conversion.
Norwood’s narrative attests to an ongoing unwanted alienation from friends, believers, and society
at large. His transformation at the point of salvation, then, was expected to bring an end to his
isolating travels and usher in a new phase of sociability at home. Newton, on the other hand,
expressed his early moral disintegration largely through socialising with other, unsavoury types
abroad. His transformation, then, was expected to embrace a new voluntary and rewarding solitary
devotion distanced from the immoral life surrounding him.
In a sense, both men had the same view that travel was spiritually isolating, but they
understood and conceived of this problem and its solutions in vastly different ways. Only Newton
was able to achieve to some degree what he set out to accomplish. This, I argue, was due to the fact
that he could turn solitude into a lasting meaningful and positive experience, in large part due to his
ability to relate that solitude back to the social and communal emotional experience of the
Evangelical community. Once he had found God in solitude, solitude ultimately became defined by
a presence or absence of that God, regardless of the context surrounding him. Norwood was never
able to keep an assurance of God’s presence in the first place, because in his eyes, it lacked
validation from society. Therefore, the meaning of solitude never transformed, making its ongoing
presence a sign of damnation. He could not spiritually connect his solitude to any social
community, feeling ostracised and ultimately finding no true affirmation of his faith. Norwood’s
retrospective reality was far more uncertain, making the recollections of his own isolation much less
redemptive in hindsight. His inescapable sense of sinfulness rendered him ‘unsettled’, his case
study illustrating that Fumerton’s argument on unsettled subjectivities can be reappropriated in light
of spiritual narratives.
Despite differences between seventeenth- and eighteenth-century Protestantism, what earlier
Puritans like Norwood shared in common with Newton was a negative association of solitude with
worldly travel. Both men recognised the corrupting influences of life at sea, but whereas Norwood
saw his own isolation stemming from sinful unsettledness, Newton did not see unsettledness itself
as sinful, but simply lamented his separation from godly men. Once saved, however, the
significance of travel for Evangelicals took on a new religious importance; by this point, however,
Newton’s personal preference was for stability. Newton could value solitude through his communal
sense of belonging, and though he saw the corruptions of travel, ultimately they were understood as
74

experiences that built his character and tested his faith.184 Norwood, still uncertain and discontented
with his place in life, could not see these same rewards of solitude, and as such they did not reward
him but kept him agonising in his state of alienation.185 As we will see in a later chapter, the social
isolation of both men at home also played a critical role in shaping their experiences and
retrospective expressions of solitude abroad.
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Chapter 2. Sailors and Social Isolation: Edward Barlow and Mary Lacy
In Chapter One, we examined the religious narratives of Norwood and Newton, both of whom
expressed a rhetoric of solitude and isolation as a way of exploring questions of morality. Solitude,
which took both physical and psychological forms, was a key mode of expression in moments of
religious conversion. It was also invoked as a way of claiming virtue amidst the corruptions of
travel, especially at sea. Emotions, and particularly tears as embodied expressions of emotions,
were an integral way in which this solitude found expression and invoked virtue. In this chapter, we
turn to two secular authors, seventeenth-century sailor Edward Barlow and eighteenth-century sailor
Mary Lacy, who continued to emphasise isolated morality, but with distinctly different perceptions
and motives in place. This chapter builds on the connected themes of virtue and corruption at sea
seen in Chapter One, but within different narrative contexts and emotional expressions of solitude.
The narratives of Barlow and Lacy have been chosen because they illuminate key
differences in expressions of solitude along lines of social class and gender. They also highlight key
differences from the spiritual narratives of the previous chapter, allowing us to examine the
meanings and significance of solitude and its connected emotions in more secular narratives. What
was the role of morality in their perceptions and expressions of solitude, and how did it differ from
more spiritual narratives? How did they address the corruptions of travel while preserving their own
reputations? As we saw in Chapter One, Fumerton’s concept of unsettled subjectivities had
relevance to spiritual narratives, and here we can consider the isolation she highlights among lower
class secular narratives.1 I aim to investigate this unsettledness further through the lens of gendered
emotions, particularly through an analysis of the use of emotions at sea, including tears, laughter,
and expressions of anger. What can these emotions tell us about Barlow and Lacy’s respective
social communities and collective ideologies? How did class and gender shape and inform
expressions of isolation? We will see in these case studies that emotions were used to serve
different social functions, including as an expression of communal belonging, a negotiation of
power relations, and a demonstration of isolated morality.
Whilst embedded in inescapable social camaraderie, these sailors forged narratives centred
around expressions of isolation. Chivalric images of sailors often obscured accounts of suffering at
sea, especially at the height of war, but diaries at sea could demonstrate such gaps ‘between
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perception and “reality”’.2 These case studies offer candid descriptions of suffering alongside
empowerment at sea, which gave rise to remarkable portraits of isolation in a world that was
generally only conceived of as highly social. In 1672, Barlow was captured by the Dutch as a
prisoner of war. It was during this time that he taught himself to write and began his journal. His
diary was composed with an intention to share the sufferings of the seaman with his friends and
family, and possibly a much larger readership: ‘Keeping us in the Straits two months, and I having a
great deal of spare time ... I thought good to describe to my friends and acquaintance and to any
which might take the pains to read it over, and here they may understand in part what dangers and
troubles poor seamen pass through’.3 Barlow’s journal, like many from the period, was written with
an audience in mind, making the performance of private subjectivity a very public and visible
experience. Despite this, he made no efforts to publish his writing in his lifetime.4 The sea journal
played an important role in the rise of autobiographical writing in early modern England. Voyage
tales were popular in England from the sixteenth century, and stories of adventure were widely
published through the seventeenth and eighteenth centuries.5 Keeping a travel diary at sea was a
common conventional practice, as navigators, scientists, ambassadors, and emigrants were
encouraged to keep factual accounts of their journeys.6 It was also a convention for seamen in the
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Stuart period to keep journals, and Barlow followed this same convention.7
Whereas Barlow wrote his diary both during his travels and retrospectively, Lacy wrote her
autobiography after her travels had concluded. Her narrative, published in 1773, was strongly
influenced by warrior ballads, as Diane Dugaw has shown. She explores the nature of these ballads
in detail, arguing that the female warrior was a convention by the time of the Restoration, and
aimed at a semi-literate lower class.8 According to Dekker and Pol, however, despite the fact that
the tradition was rooted in the lower classes, the cross-dressing warrior woman was more idealised
by the elite, who ‘showed more nous, comparing the women to legendary heroines’.9 Lacy’s choice
of narrative form and her use of emotions and sentiment in her narrative to mark her virtue is
suggestive that her writing was aimed at the middle and upper classes. These accounts of female
warriors, numerous but often based only in fiction, offered ‘examples of the ideal feminine virtue
and masculine honor’; that is, how to maintain morality.10 Lacy’s autobiography was written with a
clear intention to publish in her lifetime. Though the book was ‘never a great success’, she received
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a financial supplement with this publication, which was a likely motivation.11 In addition, given the
isolating experiences Lacy had endured, writing and ordering her life story was arguably therapeutic
and rewarding in its own right, investing her past experiences with new meaning.
The experiences of individuals at sea are complex and full of paradox, and these case studies
provide the opportunity to further investigate such experiences. Stereotypes of the ‘jolly tar’ existed
alongside the sailor as perpetual ‘grumbler’, drunken revelry and song intermingled with diseaseridden vessels of death, and visions of overcrowded ships and prison-like confinement intersected
with expansive solitary seas. Ships have similarly been viewed as ‘places which are absolutely other
with respect to all the arrangements that they reflect ... a site of contrast whose existence sets up
unsettling juxtapositions’.12 The nature of early modern life at sea has been widely explored,13
including an analysis of the general structure of everyday life for the common sailor, which
consisted of frequent wars and ongoing grievances over lack of money and sustenance. Notably,
Marcus Rediker opened up the social and cultural history of sailors in the 1980s, giving attention to
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the roles of masculinity and class at sea.14 He also argued for the irreligiousness of sailors15 and
with it, the complete isolation of sailors from popular culture, a view that had systematically been
advanced by Peter Burke.16 Research on the social history of early modern sailors has since shifted
focus, exploring in more depth the roles of religion, class, and gender at sea with an emphasis on
integrating sea culture with the culture ashore. This trend towards highlighting the
interconnectedness of sea and land societies is part of the ‘new maritime history’.17 There has also
been a burgeoning of works on women at sea.18 In the case of female cross-dressing sailors,
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scholars like Dugaw, Wheelwright, and Stark have focused on female warriors in ballads and
popular accounts. They stop short, however, of analysing with any depth the real experiences and
expressions of women working at sea.19
Expressions of solitude from early modern men and women at sea have been largely
overlooked and undervalued in the historiography. This chapter addresses a gap in historical
research regarding how sailors expressed solitude and isolation in their own writings, and how they
could feel isolated not just from communities left behind, but from fellow comrades and superiors at
sea, as well. Travel journals and autobiographies can reveal to us both the ‘individual and
unexpected’.20 With the growing importance of autobiographical writing in the seventeenth century,
however, there is still insufficient research into ‘how the English seafaring community fit into this
increasing self-awareness’.21 These expressions of isolation were only possible with ongoing
reference to home and the influence of the cultural values they brought with them from shore to
ship. Therefore, in exploring the ways sailors relied upon and felt isolated from both of these
important contexts, I too am emphasising the interconnectedness of land and sea cultures. Focusing
primarily on social interactions at sea, this chapter explores solitude as a physical concept of space
and psychological isolation as a way to highlight distance from others and affirm a sense of social
collectivism.
Through my case studies, I will demonstrate that sailors expressed an awareness of the
immoral reputation they had, and invested in upholding morality through a rhetoric of emotions that
conveyed a sense of ongoing social isolation made possible only through their respective social and
emotional communities. Note here that Rosenwein has defined emotional communities as ‘social
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groups that adhere to the same valuations of emotions and how they should be expressed’, adding
that ‘any social group with common interests and goals should qualify as an emotional
community’.22 Therefore, I use the terms ‘social community’ and ‘emotional community’ somewhat
interchangeably. Notably, however, individuals could belong to multiple social and emotional
communities, which might constitute textual communities as well. I argue that a dominant
emotional community might be at odds with a secondary social community with less shared
emotional values. This resulted in expressions of isolation that reflected the tensions between
immediate physical communities and more abstract, distant, and/or textual ones. Whilst Barlow’s
emotional and social community was typically that of his fellow sailors, we will see that Lacy’s
emotional community was more textual and at odds with the physical space she had inhabited with
her community of fellow sailors.
Edward Barlow: Overview of Life and Motives for Travel
Barlow’s life at sea is detailed in his remarkable journal, which details both his early life growing
up and his journeys around the world. He wrote between 1659 and 1703, as he travelled from
Europe to the East Indies to the New World. This period of travel was aligned with England’s
‘Commercial Revolution’. During this time, Rediker notes, trade grew rapidly and large numbers of
seamen were ‘mobilized in the shipping industry in order to move the commodities of the world,
and in navies in order to protect those profitable movements’.23 Barlow served aboard merchant as
well as naval warships throughout his career, including as a sailor fighting through the second
Anglo-Dutch War of 1664–67. Between 1675 and 1682, while serving on several merchantmen to
the Mediterranean and Jamaica, Barlow became a chief-mate. He married Mary Symonds in 1678 in
the port town of Deal at the age of thirty-six; he also mentions in his will two surviving children.24
Although his journal ends in 1703, there is evidence that he continued to travel, as he finally
achieved a lifetime goal of becoming captain in 1705.25

22

J. Plamper, ‘The History of Emotions: An Interview with William Reddy, Barbara Rosenwein, and Peter

Stearns’, History and Theory, Vol. 49. No. 2, 2010, p. 253.
23

Rediker, Outlaws of the Atlantic, p. 32.

24

R. A. Houlebrooke, The English Family 1450–1700, London, Longman, 1984, p. 105.

25

For a more detailed timeline of his life, see Davies, ‘Barlow, Edward (1642–1706?)’.

82

Born in 1642, Barlow was one of six children who grew up in an impoverished family of
struggling farmers in Prestwich, a small town in rural northern England. He was apprenticed as a
tradesman in the bleaching trade at the young age of thirteen following the wishes of his father,
agreeing for ‘fear of my father turning me out of doors’.26 Disliking the work, however, Barlow had
a desire to move further away from home, driven by an urge to see ‘some strange things’ and ‘to
travel from one place to another’ as well as to seek ‘fortune abroad’.27 His desire to wander, he
admitted, meant he could not be content, ‘my mind being given to see places more remote I could
not settle myself to stay at my master’s’.28 He soon deserted his work and migrated to London.
Here, he found work from his uncle as a tapster apprentice, which he equally disliked. Barlow’s
departure from home as a teen and migration to and apprenticeship in a large town were, as BenAmos observes, part of the typical ‘broad outlines of patterns of childhood and youth in early
modern period’.29 By the late seventeenth century, employment was increasingly difficult to obtain
outside the central commercial hub of London. Barlow was to become ‘typical of a large class of
migrant seamen who formed a unique community along the Thames lodging there in the intervals
between employment’.30
Driven by a desire to see new places, Barlow’s motive was in part the kind of ‘tickling
humour’ condemned in travel advice manuals.31 He not only wanted to travel, but to keep moving,
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not wishing to live on shore but rather to travel on vessels from one place to the next.32 Although he
retrospectively expressed continual regret in his chosen calling, Barlow’s disdain and bewilderment
towards his neighbours, and those who did not share his wandering spirit and curiosity towards the
world, was apparent: ‘I thought I had as good go see what I could, knowing that it could not be
much worse wheresoever I came ... I should be out of the ill-will of some of our neighbours. Some
of them would not venture a day’s journey’.33 No matter what cheer and fortune could be promised
to them, ‘they would rather stay at home and eat a brown crust and drink a little whey’.34 He was
not only a misfit in his small town, however, but seemingly in the big city as well, as he was
approached by a stranger in London who suspected Barlow was ‘out of place’.35 His uncle
eventually agreed to help him go to sea, finding work as an apprentice at seventeen. Full of
‘excitement’ at the sight of ships and ‘joy’ at the news of embarking on his first voyage, he
anticipated with joy what would, retrospectively, become his lifelong source of grief.36
Barlow: Collective Identity at Sea
The nature of social relationships at sea forms an important context for examining the solitary
experiences of Barlow and Lacy. As Lloyd Davis observed in his study on early modern travel
narratives, there was less social space to escape one’s companions whilst travelling, and as such
‘necessity breeds new social relationships’.37 Barlow and Lacy, who came from lower social classes
than Norwood and Newton, likely had even less privacy and opportunity for physical solitude
amidst their travels.38 For sailors in particular, there were social bonds arising from the conditions
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of work, resulting in a ‘collectivism of necessity’.39 Teamwork was necessary to sail a ship
successfully, as sailors worked together, prayed together, lived and died together, and depended on
one another for livelihood, safety, and support. This mutual dependence reinforced a unique
‘subculture, work culture, and worldview’.40 While not completely isolated from landed society, the
nature of their work rendered rituals of sociability at sea crucial. Barlow clearly expressed pride in
group loyalty through his continual assertions of collective bravery at the expense of suffering. He
saw himself as part of a community of suffering sailors, contrasted to the ‘happy’ back in England:
‘we were suffering all manner of misery and extremities and only to keep them safe at home’.41 No
one is ‘so abused on all sides as we poor seamen’, Barlow complained, and those at home ‘grudge
to give to the poor lame or old seaman, that hath lost his limbs and suffered ... only for their good.42
A critical component of this group identity was their shared experience of poverty. In contrast to
those ‘who lived at home at ease and wanted nothing’, sailors were poor men ‘spending our dearest
blood for our King and country’s honour’.43
Despite such strong expressed alliances with seamen as a whole, however, in reality Barlow
was much less intimate with his peers than his narrative often suggests. Certainly, he participated in
the many social rituals at sea, where sociability in such tight quarters would have been unavoidable.
Work and sociability were intertwined in the early modern period, and for sailors this
predominantly involved drinking.44 Barlow reported drinking with his comrades on several
occasions. He drank with his shipfellows on shore and, on occasion, they socialised with locals on
shore and foreign ships as well.45 Alcohol was incorporated into the rituals of the seafaring
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community, ‘celebrating and reinforcing camaraderie and community identity’.46 As a critical
experience of fraternal bonding, Shepard has pointed to drinking rituals as just one means by which
some men challenged early modern notions of manhood, which preached ideals of moderation and
civility to an implicit elite:47 ‘the excessive consumption of alcohol was often integral to such
subversive displays of bravado, and collective drinking was one of the primary lubricants of young
men’s fraternal bonding and comradeship’.48 Though drinking served as a social function for
forming close relationships, Barlow gave little indication of acquiring such a benefit.49 As such, I
agree with Fumerton’s assessment that he ‘never formed collective cohesion with co-workers’.50
The level of solidarity he celebrated did, however, provide an imagined community to find support
as well as meaning for his own isolation and suffering.
Barlow and Masculine Tears
Emotions of sadness and anger can be witnessed throughout Barlow’s narrative, highlighting
conflict and distance from others whilst affirming virtue and a sense of belonging to his seafaring
community. In his diary, tears emerge primarily when either separated from home or when seeing
the death of family or comrades. The focus in this chapter is on his experiences at sea. While the
usefulness of tears in a religious context was to bring sinners to redemption, the acceptability of
certain emotions in more secular contexts in the seventeenth century, particularly in the masculine
and lower-class realm of seafaring, was more questionable. One common theme in sea narratives
was loss and death. Often expressed with emotional language, such writings raise questions about
whether tears were a permissible response to death for the early modern male sailor. The association
of sailors with death, and the sea with the grave, was a common one, and naval broadside ballads
repeated this motif.51 In voyage narratives from the mid-sixteenth to mid-seventeenth century, ‘men
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lost overboard are mentioned casually and frequently’.52 The expectation of death at any moment,
however, did not necessarily quell its emotional impact. Mourning in the seventeenth century found
increased acceptance: as Capp has shown, ‘tears of grief were acceptable, within moderation, across
the social spectrum’, but what constituted the appropriate degree of moderation was unclear.53 For
one anonymous contemporary writer, sailors did not cry in the face of death: ‘there were no tears
shed … for those distil but rarely from the eyes of sailors’.54 Pepys, however, recorded that upon the
death of a beloved commander, ‘a dozen able, lusty, proper men come to the couch-side with tears
in their eyes’.55 Departures caused by the death that surrounded him were similarly a source of
continual grief for Barlow. Through perilous journeys on the sea, he lamented, storms were frequent
and ‘every wave would make a grave for us’.56
Barlow’s tears at sea were a key way he located a sense of solidarity with his fellow sailors.
Vincent-Buffault argues that ‘tears shed in company sealed a kind of social pact’.57 Experienced as
an activity of social bonding, the performance of tears and rituals of mourning were critical to
Barlow’s creation of a social community.58 Losing a crew member, Barlow records that all on board
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felt great sorrow and ‘departed with tears’.59 In another instance of stormy weather at sea, nothing
was heard but ‘woeful cries’ of all who feared never seeing their loved ones again. Barlow praised
God, who delivered them ‘from all our cries and tears’.60 Tears, expressed as collective grief,
strengthened his notion of a community of suffering sailors, thereby alleviating rather than
worsening his isolation. His emphasis on death was also a way to emphasise the masculine bravery
of sailors: ‘playing a man depended on courage’.61 He did not express any evident shame in his
tears or fears that they would emasculate him. These tears did, however, emerge in particular
contexts that inform their meaning, resting alongside his masculine bravado, passion, and justifiable
anger. When we turn to Barlow’s associations with peers and commanders at sea, we see the
importance of anger as well as grief, both of which were understood as collective experiences for
the sailor, used to combat an ongoing sense of isolation and affirm his social identity within his
emotional community of sailors.
Interpersonal Conflict: Isolation and Anger at Sea
With his peers at sea, there is evidence that Barlow, despite finding his strength in the rallying cry
of the collective sailor’s voice, felt a degree of isolation from his peers. The kind of social bond
sailors shared, Shepard argues, was one of comradeship rather than friendship. Based on ‘shared
activity’ rather than ‘reciprocal disclosure and mutual trust’, comradeship was based on a group
identity and ‘transient and temporary loyalties’.62 This kind of alliance, I argue, left room for a great
deal of distrust and psychological separation that is evident in Barlow’s narrative. He expressed a
low regard for his shipmates on several occasions, whether it concerned immorality or poor work
ethic. On his first voyage, he was concerned about theft on board a ship with strangers, ‘not
knowing the condition of seamen’.63 His uncle’s concerns that sending Barlow out to sea would
expose him to ‘drunken fellows’ and ‘ill vices’ was ultimately revealed to be a legitimate fear
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according to Barlow, although he did not place himself amidst this corruption.64 In another instance,
whilst claiming affection for comrades, he also distanced himself from excesses associated with
sailors. Distancing himself from drunkenness, Barlow drank with fellow sailors ‘more for the love
of my company than for the drink’.65 He further distanced himself from the perceived immorality of
sailors when he commented on the abundance of brothels: ‘in most places where any ships come,
that trade never failing till it hath confounded both body and soul into Hell, for go where you will,
you shall sooner find where you may learn vice than virtue’.66 Although this was likely a criticism
of the trading perpetuated by landsmen, the negative connotation still serves to further distance
Barlow from other sailors.
He also criticised the fearfulness of crew, being the only brave man on board willing to
speak up for the rights of seamen. When his master wanted to board him in a leaky ship, Barlow
responded: ‘I speaking for all our good, and a little more than the rest of our men did ... they were
fearful and durst not well speak, so that I got myself most anger about it’.67 Barlow spoke for all the
sailors, but he was also superior to them in his courage to stand up for himself and on behalf of
them, thereby both aligning himself with them and setting himself apart. Many years later and with
much experience behind him, when he found himself in a position of command, he found himself
just as angry with the uselessness of sailors. Barlow defended beatings and the need to strike sailors
against his own will on the grounds that ‘many seamen are of that lazy, idle temper ... when they do
anything it is with a grumbling unwilling mind, so that they must be forced and drove to it’. Such a
temperament, Barlow complained, caused ‘vexation to those men that overlook them’ who were
‘forced to strike them against their will’.68 According to Barlow, he was not well liked, testified by
accusations that these beatings contributed to a man’s death: ‘some of those men that swore against
me ... had little love to me’. Barlow could not rally any support for his own innocence, as evidenced
by his appeal to God alone. Taking ‘God to witness … in my very soul and conscience … what I
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did to him could be no real cause or means of his death’.69 These instances contribute to a picture of
his social isolation at sea.
Ultimately, Barlow was invested in reporting conflict and hardship as a sailor. As such, he
had more explicit and ongoing complaints about his commanders on board than his comrades.
Accusations of incompetent commanders were frequent among seamen, and as Fury argues, often
resulted in a collapse of morale among crew and a breakdown of order.70 Commanders could be
ignorant and insolent, and friction often arose when rights were seen as being transgressed.71 One of
the ‘worst features of the Stuart naval administration’ was the practice of choosing gentlemen as
captains over experienced seamen, which gave rise to great discontent among sailors like Barlow.72
Seamen often actively excluded and ostracised captains on board.73 Generally, however, although
commanders were often socially isolated, seamen were willing to obey their orders to maintain
order and cooperation in the best interest of everyone on board. Ultimately, experiences were highly
variable, and while many captains were despised, ties between captain and crew could also be
‘close, even affectionate’.74
A constant source of frustration and anger for Barlow, his commanders were seen as
incompetent as well as immoral. He complained on numerous occasions of inexperienced captains.
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In one instance, the commander was unskilled, resulting in shipwreck.75 Commanders often had no
experience, but ‘found friends to assist’ in getting a ship.76 Barlow saves the bulk of his criticism,
however, for the character of the unskilled commanders. He characterised captains as irrational,
emotionally vindictive, and cowardly in battle. Captain John Smith, for instance, showed ‘but very
small respect or kindness to any of his men … proud and conceited’. In a crisis facing sickness and
death, he displayed ‘cross humours and temper’, was ‘proud and scornful’, and unjustly blamed
others.77 He ‘abused’ Barlow, ‘although I did what I could to please him’.78 The commander was
generally ‘fearful’ and selfish, ‘caring for nobody but himself’.79 Another captain was ‘an ill
tempered man and abominably proud and unreasonable in his dealings ... always quarelling and
abusing me’.80 They were also duplicitous: they ‘swagger and curse … huffing about when nobody
is near them’, but when facing enemy, ‘their debauchery and action and conscience fly in their face
and they are more like “henns before the kiat” than men’.81 It is worth noting that Barlow
characterised swearing here as a kind of false bravado, but also suggested it connoted bravery in
contrasting it to cowardice. By doing so, he suggested sailors alone held the genuine qualities of
masculine bravery. They were also more truly Christian. The immoral character of the commander
was set against godly virtue: ‘no man values his word ... or matters what he doth or saith, so that he
can but gain and defraud his neighbour. All commanders and masters are grown up with pride and
oppression and tyranny ... not acting like Christians’.82
Seamen, Barlow wrote, ‘must not be heard to speak for that which is in his right’, for fear of
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being beaten, and purser and captain taking all the gains.83 Barlow, however, did stand up for
himself, and in doing so saw himself fighting collectively against the widespread immorality
witnessed at sea. He made a distinction between his own just anger and the unjust anger of his
commanders. Barlow’s response to such behaviour, however, was far from subdued or indicative of
subordination. Equally emotional, he retaliated both physically and verbally against abuse. In one
instance, a captain ‘fell out in a rage’ with Barlow, ‘offering to cut me over the head’. Barlow ‘took
a hold of him … that he could not strike me, being something stronger than he was’. According to
Barlow, the captain falsely claimed, ‘I went to strike him’.84 In another incident, Barlow’s captain
unfairly blamed him for the poor state of the sails, and he ‘returned some of his words … knowing
myself unreasonably abused, and in all other of the ship’s company hearing and seeing, made him
so mad’. He was punished for ‘speaking too much to his face … what I thought of him’. Again, he
concluded that this captain had a ‘malicious temper’.85 These incidents testify to his morality by
juxtaposing his bravery and virtue against the various immoralities of captains and commanders.
Critical to Barlow’s portrayal of his isolated morality is his willingness to speak for justice in front
of his peers and superiors. On another occasion, Barlow made an agreement with his commander to
pilot a ship part of the way. The commander then went ‘back on his word’, and Barlow in turn ‘had
some words’ and ‘stood up for my own right’.86 These instances testified both to his loyalty to other
sailors and the honour of his word in public, which complemented and validated the narrative voice
of his journal.
Barlow’s social status is critical to understanding his imagined collective belonging. He
emphasised his hard work and suffering in order to represent himself as honest and virtuous. Poorer
classes confronted associations of poverty with dishonesty, which they sought to combat through an
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emphasis on ‘their labour as the basis for their autonomy’.87 In one instance, Barlow began a court
case against his commander: ‘refusing our wages. ... we all consented to try the law. ... putting our
cause into Doctor Commons Court, we overthrew them and recovered all our wages, only an angel
apiece that it cost us in law’.88 This was one way in which sailors responded to ill-treatment: ‘sailors
who thought they had been treated brutally or unfairly brought actions against officers for
damages’.89 A successful recourse of the law, however, often ‘required property and money as well
as patience’.90 This is evident in another instance when Barlow related: ‘I made bold to petition the
Company to see what recompense I could get concerning the abuse and wrong done to me by
Captain Smith ... told me I must take the law if I could ... if I had the money to have spent in law, I
might have recovered some right’.91 A model of masculinity based on self-restraint in order to
achieve justice was largely unavailable to men like Barlow. For seafarers, who were predominantly
from lower class backgrounds, ‘manliness was expressed in the skills of seamanship, combined
with the stoic endurance necessary during inevitable trials, plus loyalty to crewmates’.92 Through
the lens of the poor sailor, Barlow could express his worth and honour. His class status was integral
to his communal identity as a sailor, and thus his ability to overcome isolation. Norwood and
Newton, by contrast, did not identify with the lowly sailors, rather finding themselves isolated from
the seafaring culture and locating their support networks back home in their respective religious and
emotional communities.
Barlow’s anger together with his tears stood as forms of protest against an unjust political
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and social world. Several scholars have highlighted conflicting attitudes towards anger in the early
modern period. Enenkel and Traninger have argued that while its primary function was ‘the defence
of an individual’s social position’, it was also ‘seen as a self-destructive force’.93 Sukič similarly
points out that while anger was a sign of heroism, authority, and power, it was also condemned as
an unnatural passion, making it capable of serving both virtue and vice.94 She highlights the
importance of social hierarchy in determining the value of anger: the notion that one might uphold
virtue, defend honour and maintain justice was largely a claim for the social elite. Barlow, however,
claimed this for himself, drawing on the anger of his emotional community but reappropriating it to
claim a sense of moral superiority set against the immoral anger of his superiors. By the late
seventeenth century, as Foyster notes, anger had shifted from being an emotion associated with
women to a ‘specifically male issue or concern’.95 Through physical violence, men could ‘settle
disputes and establish status’. Although there was a great deal of prescriptive literature urging for
self-control, this advice was aimed at gentlemen.96 For the lower classes in particular, the
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association of anger with ‘traditional stories of male bravado and courage’ persisted and offered an
alternative idea of social relations.97 Such differences demonstrate that several discourses on the
emotion of anger coexisted and conflicted with one another in any given period, and the categories
of class and gender relevant to such discourses were ‘dynamic and constantly shifting’, as
Steenbergh has argued.98 Barlow produced his tears as well as his anger as a wilful and active agent,
to testify to the corruptions of his time. His anger served to create order, claim justice, and ‘to bring
individuals and communities together around productive identities’.99 His emotional community at
sea made Barlow an effective participant within his group of fellow sailors. This emotional rhetoric,
however, whilst asserting belonging to a community, also served an alternate purpose to
demonstrate and lay claim to an isolated morality.
Solitary Winds and Solitary Places
Barlow's conflict with others was one mode through which he expressed feelings of isolation. He
also defined and expressed isolation through the landscape of his travels. In particular, Barlow’s
isolation at sea finds further support in his characterisation of the wind, which he repeatedly called a
sailor’s ‘best friend’.100 Fumerton emphasised this point when discussing his alienation, arguing
that Barlow perceived of the wind as being better than human friends.101 The wind, although
sometimes fair, was often deceptive and destructive however, ultimately looking more like
Barlow’s false friends, ‘their words being wind which passeth away without any hold to be taken of
them’.102 On one occasion, he observed a ‘fair and prosperous gale of wind, hoping it would
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continue with us and be our friend’.103 Just moments later, however, he feared bad weather: ‘winds
increasing ... nothing presently was heard but woeful cries; and everyone thinking there to end his
days ... never after to behold or see again his native land, his parents, wife or “childraine”’. In
another instance, Barlow referred to the wind as ‘fierce and blowing so dreadful’.104 The wind did
him as much harm as good, and granted him few favours or constancy. While Barlow’s
characterisation of the wind as a ‘friend’ certainly illustrated a lack of connection to men, he kept
his communal voice by characterising the wind as ‘our friend’; that is, the suffering sailor.
Barlow at times expressed solitude as a physical space and a visual concept influenced by
the landscape surrounding him. This is especially apparent in his language, as he characterised
travel at sea as continually marked by a fear of separation, losing one another, and having ships left
all alone: ‘by bad weather we lost one another ... separated’.105 In another instance, attacked by
French ships, his ship was abandoned: ‘all the rest of the fleet sailing away and leaving her all
alone ... aground and nobody to help her’. In the midst of storms, ‘we lost the company of the other
ship’ and again, ‘being all alone, having lost all our company’.106 Despite the many crew on board,
he described his ship so often as ‘all alone and no company’,107 that the ship began to look like a
personification of himself and his own sense of separation and alienation from others. When his
lone ship sailed from land, it saw ‘no ships ... being all alone and in the depth of winter’.108 It was
often during storms that Barlow expressed such isolation, with ‘nights so dark that we could not see
one another, and blowing so hard that we could not hear one another speak, being close to one
another’.109 He expressed solitude as a physical experience, even among his comrades. The solitary
landscape, I would argue, mirrored his own inner state, reaffirming and continually reminding him
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of his own loneliness.
Life at sea, juxtaposed to life at home, allowed Barlow to formulate his identity within a
communal group of like-minded sufferers. In this sense, his isolation involved a strong sense of
mutual company with a community of suffering seamen.110 Experiencing hardship and deprivation,
seamen ‘became bound in a brotherhood of peril’.111 One of the conflicting characters of seamen,
Fumerton argued, was their communal lives and alienated identities.112 If this is the case, what kinds
of social ties do we find amongst seamen amidst their travels? According to Fury, the support
networks seamen found at home were typically part of a seafaring community, as well: ‘neighbors,
friends, and relatives were associated with seafaring, and crewmates were neighbors and friends’.113
In Barlow’s case, his lack of true friends at home would then suggest the same at sea, and is further
evidence that he could not find the same solidarity at sea that most sailors shared. Barlow’s
narrative also illustrates that ‘home’ and ‘sea’ are inseparable. Crews of seamen could be alienated
from landed society, but this did not equate to a separation from its culture. Rather, it was with
continual, even obsessive reference to home that Barlow formulated his own identity, which we will
explore with reference to his relationships to friends and family in England in a later chapter. It
became a source of tremendous grief for Barlow that, intertwined in communities on both sea and
land, he still found himself continually alone, lacking support and true friendship.
The Solitude of Providence
Barlow’s sense of righteousness, set against corrupt commanders, found further articulation as he
aligned God with his cause and against his captain: ‘I must sit down with only patience, praying to
God in good time to revenge my cause, for might did overcome right’.114 Ultimately, Barlow’s
conflicts at sea served to attest to the unfair treatment and suffering of sailors, and to proclaim
himself the isolated hero of his narrative, set apart from the others through his exemplary bravery
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and virtue. Although his suffering is secular in focus, its purpose is ultimately seen as divine. As
Magra demonstrated in his study on religion at sea in the eighteenth century, although sailors
certainly could be irreligious, many retained ‘a providential worldview’ and an awareness that
‘certain aspects associated with different maritime cultures were sinful’.115 This is supported when
we see that themes on the corruptions of travel, immorality of seamen, and divine providence
continue to find expression.
Once Barlow chose his life at sea, it was the will and providence of God that he remained in
his miserable calling. ‘My own offenses ... cause or mean why God ... did lay such fatherly crosses
and chastisements upon me’.116 Though his initial decision was understood to be a poor choice,
enduring the consequences was his punishment: ‘it is good to bear our afflictions with what
patience we can. ... my desire was, from my youth, to see strange counties and fashions, and I must,
with hunger and cold, pay for it’.117 He resolved not ‘to go home any more until it should please
God to send me will into England again’.118 Whereas for Norwood, his own misery was the result of
failing to follow God’s will, Barlow understood his ongoing misery as the result of obeying the will
of Providence: ‘patience still to wait upon the mercies of the Lord whensoever it should please him
to better direct and amend my fortunes, and bless me with success ... my hopes were frustrate, and
most commonly I met with one mischance or cross or something which was a stop or hindrance to
my increase and proceedings, and I did verily think it was the will of the Lord to order it so’.119 We
also see frequent reference to God’s providence as Barlow faced the natural elements at sea, a
common literary trope as discussed in the previous chapter. The wind, deemed both friend and foe,
was frequently inseparable from the presence of God: ‘it pleased the Lord to cease those stormy
winds, and still the raging seas ... God is all sufficient in storms and fears for to deliver us from all
our cries and tears’.120 In such moments of isolation, Barlow credited ‘God’s help’ for
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deliverance.121
If the wind was ultimately controlled by God, one might then ask: did Barlow view God as a
true friend? On numerous occasions, God ‘preserved and delivered me from many perils and
dangers’ and Barlow observed God’s ‘wonders in the deep’.122 At other times, bad winds signified
that a ‘blast of God’s displeasure had come upon us’, the purpose of which was to ‘show us His
Terrors to put us in mind of our lives and conversations, and to remember we are but dust’.123 In
another instance, God showed ‘His Terrors to put us in mind of our lives and conversations’.124
These moments of repentance, however, are overwhelmed by a larger portrait of the injustices of
poor seamen. Though Barlow writes, ‘we may all repent ... a warning of God’s anger’, he
immediately points the finger of corruption and immorality at ‘all commanders and masters’.125
Rather than perceiving his suffering as an opportunity to communicate with God, he simply saw it
as part of God’s providential punishment. Occasionally, he concedes that he can only blame his
own choices for his sufferings, which were ‘the cause and reason of my own sins and vanities,
which I did impute to my own offenses’.126 The narrative as a whole, however, rallies for his
undeserved and unjust life of suffering. Barlow’s dissatisfaction with God’s providence is implicit,
but his grief and anger are more expressly directed at those intent on persecuting him and his fellow
comrades: commanders at sea and false friends at home. Ultimately, Barlow’s expressions of his
relationships at sea testify to an ongoing sense of isolation.
Mary Lacy: Overview of Life and Motives for Sea Travel
Lacy was born in 1740 in Wickham, Kent, the eldest of three children. Growing up in a very poor
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family, she was sent to a charity school to learn to read and write. At twelve years old, she entered
domestic service.127 In 1759, Lacy ran away from home disguised as a man, adopting the alias of
William Chandler. She secured a job as a servant to a carpenter on board the Sandwich.128 This was
during the seven years’ war with France, when the English navy was desperate for men to serve.129
Lacy suffered a severe attack of rheumatism the following year and was sent to hospital, missing
the next ship’s sailing. After recovering, Lacy boarded the Royal Sovereign as a ‘supernumerary
man’.130 After spending nearly nineteen months on board, she received a letter from her master
inviting her to be his apprentice at Chatham Yard. Lacy declined the offer, fearing ‘many persons at
that place who were acquainted with me’.131 Instead, she secured a seven-year apprenticeship to a
carpenter on the Royal William.132 By 1763 she was working at the royal dockyard in Portsmouth.
Lacy initially continued to spend a great deal of time on board however, until her master acquired
residence on shore.133 In 1765, her master went to sea, after which Lacy worked under a few
different masters. She continued to be given jobs on board like that of boatswain.134 Though her
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travelling career only lasted a brief four years, she continued to work on deck for another seven.
She became a shipwright in 1770, but when her rheumatism returned she moved to London and
acquired a pension. In 1773, The History of the Female Shipwright was published and nothing is
known of her life after this point.
Like Barlow, Lacy described herself as ‘very unsettled in my mind, and unable to fix myself
in any place’, but her declared motivations were distinctly different.135 The reason for her crossdressing adventure, she wrote, was primarily to escape her sweetheart: ‘this young man did not
perceive that I loved him so much ... I did not tell any of my friends of it ... I afterwards felt the bad
effects of concealing this warm affection ... my mind became continually disturbed and uneasy’.136
What is remarkable about this passage is the emphasis she placed on her chosen isolation. She
chose not to share her feelings or her problems with anyone, not even her closest friends. Her
penance at sea, as we will soon see, was a forced isolation in which she had no choice but to keep
her true identity, and the challenges it caused, a secret. Reasons for cross-dressing, as Dekker and
Pol have noted, were numerous in the early modern period, including but not limited to ‘following
family or lovers; defence of the fatherland; and poverty: the romantic, patriotic, and economic
motives’.137 By Lacy’s own indirect admission, there were many other factors that contributed to
her departure. She admitted that ‘being of a roving disposition, I never liked to be within doors; and
if I could get out ... I thought myself happy; for if I staid within doors, I was idle, and studying what
mischief I should do’.138 Although she connected her unsettledness directly to feeling rejected by
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her lover, then, she also recognised her unsettledness as part of her character. Emphasis on her
masculine qualities as a young girl suggests the possession of a ‘female masculinity’ long before
she decided to dress as a man.139
Lacy: Solitary Departure from Home
Lacy’s departure from home highlighted both the difficulties as well as the opportunities women
faced in their travels. Historical studies140 suggest many women in the early modern period made
the journey to London. Such migration offered an escape from unemployment in the countryside
and the restrictiveness of village life, in which single women were under close surveillance and
suspicion.141 Women in the process of migrating, however, were also highly suspect. Travelling on
their own without a clear purpose was viewed as dishonourable, and such women were condemned
for not being either at home under parental supervision or in service under a master’s control. Hill,
focusing on the lives of single women, emphasises how difficult it was for single women to migrate
to London, both for practical economic reasons as well as ideological ones. Although dressing as a
man could have served several advantages, one was the freedom to travel freely without the
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masculine guardianship typically required.142 For labouring class women, cross-dressing offered the
ability to move without harassment.143 In the eighteenth century, Shaffer has argued that ‘the
successful imitation of the sexed body of a man—in cases where a woman went to war as a man
and was viewed by others as physically masculine’ was considered ‘an acceptable (albeit
indecorous) mode of plebeian female self-fashioning’.144 Lacy emphasised the advantage of crossdressing when she wrote: ‘a thought came into my head to dress myself in mens apparel, and set off
by myself’.145 Emphasising her solitude, she was not going to sea in search of a man, but to escape
one. That in itself marked her decision to leave home as strikingly more independent, a decision that
embraced the opportunity to travel and an ideology of new opportunities alone.146 Alone, of course,
did not mean physical isolation, but rather sending herself into a strange new social world where
she was psychologically isolated because of her unique position as a woman disguised in a man’s
world. The notion of solitude affirmed Lacy’s bravery as a man but also her chance for a measure of
autonomy as a woman. Although she retrospectively offered an apology about her decision to leave
home, she very clearly embraced her new-found independence and found a measure of pride in her
accomplishments.
Lacy, while proving her ‘masculine’ bravery, was also careful to highlight her physical
vulnerability as a female traveller. When she left home, she recalled feelings of immense fear of
attack, despite donning male attire. Lost and alone, not knowing where to spend the night, she slept
in a barn ‘greatly terrified ... afraid to move; for when the pigs stirred a little, I thought somebody
was coming to frighten me; therefore I did not dare open my eyes, lest I should see something
frightful’.147 This vulnerable female antagonist, however, was simultaneously the brave masculine
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heroine. Her inner masculine qualities evidenced in her ‘roving disposition’ were matched by her
external bravado. The next day, she went into town and approached ‘some men that belonged to a
collier, who gave me some victuals and drink with them’. Just moments later, she approached
sailors wanting to go to sea, and was deemed ‘a brave boy’.148 Undeniably, Lacy had at least to
some extent a proclivity for solitude. She provided glimpses of her fearless embrace of solitude,
though seldom seeing the chance for it. For instance, travelling to Portsmouth on one occasion, she
‘luckily’ met a ship’s carpenter offering to take her there. Informed that she was going the wrong
way on her own, when he was detained she left his company, embarking on the journey alone.149
Always under an authority figure and entwined in various relationships, many years later she still
looked forward to finishing her service and finding greater autonomy, longing for a time when ‘I
should ... be my own master’.150 Lacy’s life was in many respects unconventional. Although she
would continue to serve under a master aboard naval ships, and later marry, her adventures at sea
and her success in becoming a shipwright were remarkably independent feats, that became possible
through the impetus of her cross-dressing identity.
Lacy’s Isolation in The Female Shipwright: Tears, Anger, and Femininity
Lacy’s autobiography reveals a disjunction between the experiences of her life at sea as a man, and
the account of her life written retrospectively back in her female identity. We will see in this section
that Lacy’s emotional community was not with male sailors, but rather with her intended
readership. The act of writing retrospectively allowed her to order her experiences at sea through
this emotional community, giving her a sense of social belonging that was likely missing during her
time as a sailor. By the mid-eighteenth century, emotions took on an increasingly positive
association with women as they also became a more public performance through the movements of
both Evangelicalism and sensibility. Tears, in the seventeenth century unbecoming, now gave
women a ‘charming beauty’ and indicated not weakness, but ‘virtuous and sublime strength’, as
Vincent-Buffault has observed.151 At the same time, women were increasingly represented in
traditionally masculine roles in early modern warrior ballads, which intentionally turned worlds
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upside down and inverted values.152 Such inversions and binaries are blurred in Lacy’s narrative,
just as boundaries between genders were becoming more blurred as well. Lacy stands as a nuanced
example of a figure who could be both emotional and brave, sensitive but tough, delicately female
yet fiercely male. She could adopt tears that accentuated both her femininity and masculinity.
Reminiscent of the warrior woman figure Shephard describes, Lacy was ‘capable of behaving as a
man and feeling as a woman’, giving emphasis to both as feats of strength.153
Lacy used emotions to lay claim to her virtue and sensibility separate from others. The
distinctly feminine tears she expressed are firstly evident in the correlation between physical
violence and tears. Lacy cried in the face of actual or threatened physical pain, caused by the
discipline of authority figures in her life. At home, as a young, rebellious girl, she cried after
beatings received from her mother. Lacy also depicted her mother, although strict, as a ‘passionate
woman’ with a ‘tender heart’ of compassion.154 Out at sea, she received beatings from her master
which caused her to ‘cry for hours together’ and to be ‘always afraid of him’.155 Again, upon
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learning her master would flog her for forgetting breakfast, she ‘was afraid’ and ‘cried’.156 It is
evident that her tears often derived from fear or pain, which were less acceptable causes for
masculine tears. The way she responded to her master’s anger, however, was important in
reminding readers of her femininity. She wrote that she ‘could hardly brook’ the beatings from her
master and she ‘thought it was very hard to be struck by a man’.157 At another point, she called his
rage ‘extremely troublesome’, adding ‘I often wished him dead’.158
Lacy’s cross-dressing allowed her more freedom and flexibility in her use of emotions, as
she drew on both masculine and feminine expectations. Enenkel and Traninger have argued that by
the eighteenth century, anger became focused on the ‘inner experience of the individual’.159 Anger
also became strongly associated with men during this time.160 Lacy responded to violence in two
distinct ways that highlighted her gender roles. Firstly, as highlighted above, she responded to

156

Lacy, The History, p. 51.

157

Lacy, The History, p. 34.

158

Lacy, The History, p. 51.

159

Enenkel and Traninger, Discourses of Anger, p. 5.

160

Contemporary seventeenth-century writers, in contrast, believed women more prone to anger than men,

due to ‘their physiological, intellectual, and moral inferiority’. See Kennedy, Just Anger, p. 3. Steenbergh
has convincingly shown that while anger was presented as feminine in the seventeenth century, such
meanings of gender were ‘continually redefined in shifting relations of power’ and in relation to specific
historical contexts. See ‘Emotions and Gender’, p. 128. A woman’s anger was sometimes seen as an act of
resistance or rebellion against authority. Pollock agrees that women’s anger could be ‘seen as a challenge to
male authority’, but also explores the ways in which it was possible for ‘women in positions of authority’ to
feel more entitled to expressions of anger. See ‘Anger and the Negotiation of Relationships in Early Modern
England’, pp. 578–79. For discussion of women’s anger in the medieval period, see K. Gourlay, ‘A
Pugnacious Pagan Princess: Aggressive Female Anger and Violence in Fierabras’, in L. R. Perfetti (ed.),
The Representation of Women’s Emotions in Medieval and Early Modern Culture, Gainesville, University
Press of Florida, 2005. Gourlay argues that female anger was, according to humoral theory, distinguished
from male anger in its tendency to be ‘smoldering and long-lasting’. It was also more commonly verbal than
physical, likely more prevalent among middle and lower classes, and in literary texts represented as less
justifiable than male anger. See pp. 139–41.

106

violence with sadness, downplaying her inclination to anger or physical confrontation.161 At the
same time, however, Lacy needed to demonstrate her masculinity. She showed herself capable of
acting on a feeling of anger when a crew boy slapped her in the face: ‘this insult brought a little
choler on me, which by repeated affronts almost grew into fury’.162 Proclaiming her cause just, she
engaged in combat and won. This, as she understood it, gained her respect and allowed her to reign
‘master over the rest, they being all afraid of me’.163 By submitting to her master’s authority, she
perhaps made herself sympathetic to readers, as well as portraying him as over-zealous in his
authority.164 At the same time, she fought an equal who had wronged her, which both avoided the
suspicion of others and made her believable in the male role she inhabited. Her emotions allowed
her to fulfil the expected roles of each respective gender.
What is perhaps most interesting about Lacy’s tears is that although she was shedding them
as a woman, others would have witnessed a man crying excessively on board. Dealing with her
interpretations of actions as a man, and the significance of the expressions in her narrative as a
woman, within a genre that explored inversions of values, any interpretation of Lacy inevitably
leads to a complex double vision. In the masculine, macho world of seafaring, were her tears as a
man acceptable to those around her? When her master was arrested she visited him and ‘could not
forbear crying, whereupon he asked what I cried for?’. Visiting again at another jail, she could not
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‘refrain from crying the very instant I saw him’, to which her master asked, ‘Why … do you keep
crying?’.165 These examples suggests an element of surprise in her tears on account of her gender.
The narrative represents desirable emotions as feminine. As her story unfolds, she increasingly
sheds tears of compassion, sympathy, and regret, whether it be for her master or her parents.
Women were widely viewed in the eighteenth century as having a special capacity for sympathy,
and certainly Lacy demonstrated this virtue to readers through tears.166 When Lacy’s gender was
suspected, her tears became to some sailors proof of her femininity, indicating the precarious
relationship of tears to masculinity at sea. Several male sailors who witnessed her crying responded,
‘What think you of your man now?’, suggesting a link between tears and femininity.167
The distance and isolation necessary to keep her secret and her standing on board drove her
to tears on several occasions. Necessary limitations to her friendship with fellow crew and the
struggle to withhold certain emotions from her comrades no doubt contributed to, aside from a
constant fear of discovery, a feeling of being alone. Lacy reflected on her troubles: ‘nobody to relate
my tale to, of the trouble and sorrow I had brought upon my parents, and the hardship I was like to
endure myself; I say these things crowding in upon me at once, worked on my spirits at particular
times to such a degree, that they robbed me of all my peace’.168 Misunderstandings on board were
commonplace for Lacy, and often revolved around her relationships with women. After Lacy and
fellow servant Sarah Chase pledged to keep each other company exclusively, Chase began to show
‘jealousy and anger’ when Lacy was seen speaking to another girl. Lacy had a desire to ‘vent to
these melancholy reflections’, but her ‘expressions of grief were immediately ridiculed as the
effects of love’.169 As a result, she cried all night and others ‘little knew the cause of my troubles’. It
was at this point she wrote, ‘I had kept myself close within doors’ on the common to avoid
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company.170 Though this would have likely been impossible with her work, she desired to withdraw
in isolation to avoid these misunderstandings: ‘There was not any place I could go to but I was
pointed at some way or other, whether at work or elsewhere; for I was looked upon as a smart
fellow among the women’.171 Lacy also sought such privacy for the expression of her emotions to
avoid ridicule from other sailors. When romantic problems were cited as the cause of masculine
tears, as in the case of Lacy, men risked being effeminated in their passion for women.172 She could
not reveal the true reason for her tears, making them unavoidably shameful to her male persona and
heightening her isolation.
As with my other case studies thus far, Lacy coupled isolation with morality, but emotions,
rather than being one way to do this, were the central mode through which she represented and
understood her own isolation. Whereas in Barlow’s case, crying was expressed as a collective
public grief, the origins of Lacy’s tears were secret and necessarily solitary. By the mid-eighteenth
century, tears were increasingly seen not as unmanly, but human.173 As Csengei argues, tears were
depicted as ‘compulsory attributes and signifiers of a feeling heart and unquestionable morality’.174
Therefore, Lacy had reason to overemphasise the isolation of her tears, as she used them to appeal
to a middle- to upper-class demographic. It is significant that Lacy is the only person who weeps,
given that in the second half of the century, weeping gained more social function of communication
between people. It became not just an expression of personal sorrow, but a ‘means of expressing an
interactive sympathy for another’s plight’.175 Tears played a prominent role in the search for
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‘intense emotional exchanges’.176 In leaving the tears to her alone, Lacy emphasised her isolation
and appealed to an emotional community of eighteenth-century readers that valued sensibility.
Readers, in turn, were perhaps persuaded of her morality in contrast to the unfeeling, or incorrectly
feeling, men at sea.177
Laughter at Sea
Lacy’s narrative is the first of my case studies to give any attention to the expression of laughter,
which she used both to emphasise isolation as well as assert strength. According to Gatrell, writers
in the eighteenth century were fixated on the question of laughter; how, whether, when, and at what
one could laugh were all questions up for debate. Loud and unrestrained laughter had long been
considered characteristic of the lower classes, and widely condemned.178 The prospect of women
laughing was particularly offensive.179 In Lacy’s autobiography, whilst tears were produced almost
entirely by Lacy alone, laughter sounded frequently and freely from many. The laughter of others is
a dominant motif through Lacy’s narrative, and serves both to highlight her distance and isolation
from them, as well as to express a sense of belonging at sea. Upon boarding the Sandwich, she
immediately betrayed her lack of knowledge regarding seafaring. As a result, all the ‘men laughed
at me, I was angry with myself, for saying any thing’.180 This verbal embarrassment was followed
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by physical embarrassment, as she humiliated herself further by falling out of bed, which ‘made all
the seamen laugh at me’.181 In another instance falling overboard, her master laughed.182 This
laughter seemed at times especially cruel. When she developed rheumatism, for instance, she
showed her master who ‘fell a laughing at me’.183 According to one contemporary writer, this kind
of laughter was typical for mobs who ‘express their silly joy at silly things ... it is low buffoonery,
or silly accidents, that always incite laughter’.184 Eighteenth-century writers increasingly came to
view moderate laughter positively, but urged an avoidance of laughter deriving from ridicule and
mockery.185
The joke was not always on Lacy, however. In fact, as the narrative progresses, it is
increasingly Lacy who does the laughing, becoming an active participant in the humour aboard.
Therefore, laughter was used to connote Lacy’s transformation from being a foolish outsider to her
own self-description: ‘I thought that I was a sailor every inch of me’.186 In this sense, she
participated in the emotional community that surrounded her, and this granted her a sense of
inclusion and empowerment on board. The Elizabethan proverb ‘they laugh, that win’ expressed a
view of using laughter to establish superiority.187 Lacy’s laughter connotes sheer pleasure at times
when she seemed rather gleeful to be successful in her disguise and cunning. Fairchild has
highlighted the way laughter could be used as a ‘weapon against oppression’, and it is certainly
possible to see Lacy’s laughter in this way.188
Unlike the men, however, who often laughed communally, Lacy’s laughter is very much a
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solitary experience. Typically, her laughter revolved around her deceit. When her master suspected
her of having a sweetheart, she wrote: ‘I often laughed to myself’. When he accused her of having
plans to marry a girl, she ‘could not help laughing’ and when she received a letter from a woman
expressing her affections, she ‘laughed heartily’.189 When she found herself under threat of
discovery, she used laughter to manipulate the opinions of others and throw off the suspicion: ‘I had
the presence of mind to laugh it off, as if it was not worth notice’.190 Her sense of empowerment,
however, was dependent on her isolation, making her laughter and tears interrelated. There were
clear limitations to her confidence in successful deceit, and faced with mounting accusations just
before her secret was exposed, she ‘gave full vent to my tears, which were not few’.191 It is likely
that Lacy was aware of the gendered and class implications of laughter, and much like her tears,
exploited it to gain favour with a wider readership. Tears and laughter both continually remind
readers that Lacy could never find true solidarity at sea, but her cunning and resolve ensured that
she maintained her virtues in the face of ridicule and alienation.
Friendship and Isolation
There is evidence that Lacy made many friends throughout her naval career, despite the continual
trouble and strife found throughout her narrative. Having much less in common with the majority of
her companions than a sailor like Barlow, she had no trouble finding friends and supporters, a
testament to her genuine likeability to men and women alike.192 Boarding the Sandwich, Lacy
writes that the gunner ‘liked me very well ... he was not willing I should be the captain’s servant,
that being the worst place in the ship ... therefore spoke to ... the carpenter, for me’.193 He again
assisted Lacy when her master threatened a beating: ‘the gunner being always a good friend to me,
said, I will be bound for William this time that he will do so no more’.194 She did chores for the
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boatswain, who ‘was very good to me for it; as he gave me a pair of stockings, and several other
necessities ... he being ordered away from our ship, I lost a good friend’.195 In turn, the boatswain
‘repeated acts of kindness to me’.196 Through this kind of generosity on Lacy’s part, she ‘gained the
good will of every body ... my whole endeavour being always employed to please and assist every
body as well as I could’.197 Another boy, when Lacy got rheumatism, ‘frequently came down to see
me ... he came out of friendship’.198 Even her master at the time ‘took as much care of me as if I had
been one of this own, which he evidenced by many instances of his goodness towards me’.199
Unlike Barlow, she was capable of being on friendly terms with superiors, despite her share of
violent and cruel masters.200
Forming close relationships in disguise, however, proved challenging. Lacy had to endure
physical altercations, engage in dangerous work on deck, cope with a lack of privacy, and navigate
an unfamiliar web of social relationships with both men and women.201 She reflected on these
difficulties throughout her narrative. To manage her relationships, she needed to be constantly on
alert to ensure she looked and behaved a certain way. This involved concealing clothes that would
reveal her sex.202 She also feared her own female body would be discovered, for instance, in
sleeping with fellow servants in close quarters and being examined by doctors.203 This ‘continual
fear’ and necessity of being ‘always upon my guard’204 restricted her from freely and fully enjoying
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companionship with others. As Dekker and Pol have argued, for cross-dressers the ‘stress caused by
the fear of discovery must have been constant’, and Lacy demonstrates the ways in which the
challenges faced were ‘not restricted to outward appearances’ alone, but demanded a variety of
psychological and behavioural adjustments.205 When it came to other men on board, maintaining
this distance meant both participating in and refusing certain behaviours and actions. Lacy reminded
readers of the ‘suffering I endured from ill treatment under different masters, and the various scenes
of immorality and profaneness … amongst sea-faring people’, mistreated both by superiors and
‘wicked and mischievous’ crew boys.206 When necessary to maintain her honour and masculinity,
however, she fought back when physically attacked and drank with masters and comrades alike.207
Cross-dressing women engaged in these rituals of male bonding and comradeship at sea. Her inner
life, however, had a different experience to tell.
Lacy believed she was particularly ‘well beloved by the women, if by nobody else’ as
evidenced by the many women who sought intimacy with her.208 For lower class women in
particular, such bonds of friendship are particularly difficult to trace, but we know such alliances
existed and offered practical and ideological benefits for women.209 It was primarily Lacy’s
relationships with other women that were described as ‘intimate’. She expressed pleasure in
maintaining links to the feminine world. When a sailor came on board with a woman, Lacy was
‘invited ... to mess with them. I was very glad of the offer ... I should have some tea, as there would
be a woman in the company’. Lacy and this woman ‘were very intimate, and she was exceeding
fond of me; so that we used to play together like young children, insomuch that our messmates
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believed we were too familiar together’.210 Messing with a boatswain, Lacy ‘lived extremely
happy’, because she ‘had time enough to wait upon the women’.211 Lacy also pursued a courtship
with servant Sarah Chase: ‘it was agreed … that neither of us should walk out with any other
person, without the mutual consent of each other ... we were very intimate together’.212
Despite her popularity, Lacy expressed a sense of feeling alone. Lacking knowledge of
provisions following her illness, for instance, she lamented: ‘if I had had a friend, I could have
procured a smart ticket for Chatham ... had nobody to advise or direct me’.213 In another instance,
turned out onto the street by her mistress, Lacy had ‘no friend to go to’.214 Though she reported
amicable relationships with many, including an ‘intimate friendship’ with Edward Turner as well as
fellow servant Sarah Chase, Lacy’s feelings of isolation were ongoing, and most apparent in her
emotions and need to uphold distance from those around her. The same cross-dressing that gave
Lacy her independence also ensured countless unique challenges and a measure of inescapable
isolation. She emphasised the problem of intimacy with other women on many occasions. On the
Common, she ‘was acquainted with several young women’, leaving her master to think she was ‘too
familiar with them’. Other servants ‘believed my mistress and I were too intimate, and that they
wished she was so fond of them ... she was always giving me something’.215 Due to the inevitability
of avoiding rumours of scandal and suggestions of marriage, Lacy despaired, ‘I had almost taken a
resolution to break off correspondence, not only with Sarah, but even with every one of those with
whom I had contracted an acquaintance of that sort ... impossible to free myself from their
importunities any other way’.216 In another instance, she felt compelled to end her relations with
Elizabeth Cook, fearing the increasing intimacy might ‘bring trouble on me’ and expose her
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secret.217 I would argue Lacy finds comfort in conversing with these other women, but such
relationships ultimately had limitations and reminded her of her inescapable isolation. The sight of
another woman invoked the hope of connection and friendship, but could also serve as a reminder
of the extent of isolation endured, as Wheelwright has noted.218 Distance was not always Lacy’s
true desire, but it was an inevitable necessity.
We see the way in which her secret impeded friendship and intimacy when Lacy was finally
able to unburden her secret. Expressing great joy in finding a confidante from her hometown on the
Common, Lacy identified her as the ‘best friend I had’. This is clearly in large part due to the fact
that this woman knew her secret, thereby extinguishing the distance between them. Lacy was
‘happy I having met with a person I could freely unbosom myself to’.219 Her sense of betrayal is
apparent when this woman revealed her secret to all. She wrote: ‘I ... thought I should have broke
my heart’, was ‘greatly affected’ by consuming apprehension and ‘reduced very low’.220 When
rumours emerged regarding Lacy’s true sex, she prepared to leave, having secured her pension: ‘my
parting ... one of them was ready to break her heart. This was poor Sarah, whose pitiable case
affected me very much’.221 Leaving had a great emotional impact on Lacy, who was reminded that
to keep her intimate relationships, she must avoid that intimacy as well, an impossibly isolating
situation. There are tensions in the narrative between wanting to keep her secret and wanting to
reveal it, and desiring intimacy with women whilst shunning their vices. Whilst she cries at the
necessity of keeping her secret, she likewise cries when it risks being exposed: ‘though it made me
cry so that I could scarce speak ... telling them I was a woman’.222
Lacy’s behaviour was often presented in the form of necessity, highlighting not only her
ability to fulfil both feminine and masculine gender roles, but her singularity as well. Her fear of
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discovery dictated the nature of her relationships: ‘my master imagined I went a courting ... truly
very glad I was he thought so; for in that case he could have no mistrust of my sex’.223 She admitted
to becoming ‘proficient in the art of courtship’ with young women, and ‘had plenty of
sweethearts’.224 To maintain her masculinity, and avoid suspicion, it was important to maintain this
image of being amorous with women.225 Lacy attempted to distance herself from a desire for such
behaviour, however, through a critique of the morality of others. Disapproval of male conduct
extended primarily to foul language and bad manners, including drunkenness and violence.226 Her
condemnations of women focused on sexuality in a way that supported eighteenth-century views of
lower-class women as promiscuous.227 Ashore one night, a maid offered a bed for Lacy either with
her or her mistress: ‘I thought it was no wonder the young men took such liberties with the other
sex’.228 It was typical for labouring single women in the eighteenth century to share a bed with a
succession of other girls, including both servants and mistresses.229 From Lacy’s perspective,
therefore, there was nothing immoral about her sleeping habits. All other women, on the other hand,
were guilty of licentious sexuality, because they viewed her as a male. Internally, Lacy expressed
her femininity through moral disapproval whilst outwardly, she proved her masculinity by engaging
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in expected behaviours, resulting in an isolation and disconnect indelibly linked to gender
ideologies.230 By distancing herself from other women in her behaviour and dress, as well as men in
her sentimentality and delicacy, she persuasively presented herself as the moral solitary heroine.
Just as fraternal social bonds were a critical element of life at sea, female support networks
were particularly important, especially for single women. As Hill has shown, cross-dressing, despite
the opportunities it provided, also cut women off from their own sex and forced them to deny
connection to the feminine world.231 Despite Lacy’s criticisms of women, her narrative reveals a
longing for intimacy with them. Having to hide her identity was immensely unsettling, disorienting,
and isolating. Those at sea were overwhelmingly comprised of men, so that for single women who
had their ‘emotional lives ... often strongly centered on women’,232 such isolation was particularly
painful and pronounced.233 Druett has argued that Lacy’s relationships with other women were
‘probably lesbian and definitely light-hearted’, suggesting a lack of substantial emotional
connection.234 Such an observation, however, undervalues the isolating challenges Lacy faced in
maintaining the various relationships with her mates. The courage, honour and strength of a man, as
well as the virtues of a woman, were all demonstrated and maintained through a commitment to her
secret, isolated identity. ‘Seeing I had brought this misfortune on myself’, Lacy reflected, ‘I formed
a resolution to go through with it, and suffer the consequences ... if they discovered that I was a
woman ... it would be utterly impossible for me to escape’.235 She aligned her own actions with the
will of God, stating that providence allowed her to hide her sex and ‘endued me with prudence and
discretion to conduct myself’.236 This conviction was repeated on numerous occasions, suggesting
that she enjoyed the protection and favour of providence. When Lacy injured herself jumping over a
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cable, a doctor examined her but did not discover her sex: ‘I esteemed it a singular mercy God had
prevented it at that time’.237 In another instance, she had to lie with a post-chaise boy: ‘it was the
will of God I should not be discovered at that time’.238 Like in the case of Barlow, God’s
providence dictated isolation at sea, but Lacy ultimately viewed this as a blessing, rather than
providential punishment. Her narrative is predicated on understanding and representing herself as a
deviant anomaly, and as such Lacy is isolated from collective concerns of others at sea. Implicit in
her style and genre of writing is an imagined community of sympathetic readers, who would see the
morality she exhibited when no one else could. Her solitary tears to readers invoked sympathy by
highlighting the impossibility of sharing her true feelings.239 Her modesty was evidenced in her
ability to maintain distance, so that her moral worth was predicated on isolation. This is suggested
by the way she characterised the world of men and woman that surrounded her and the distance she
needed to maintain.
Conclusion
As we have seen in this chapter, secular narratives too felt the need to lay claim to a certain morality
for travellers that was predicated on inevitable isolation. As we saw in the case of Norwood and
Newton, their emotions were both ways of expressing feelings of isolation as well as indicators of
salvation and damnation, depending on the types of emotions experienced. These texts provide
insight into the ways in which emotional expressions of solitude could be used to overcome
isolation and claim morality as common sailors. Both Barlow and Lacy often linked their emotions
to isolation as well, but an isolation that was more secular in nature. While their emotions were
consistently used as markers of morality, they did not condemn any of their emotions in particular
as irreligious, like anger, the way Norwood and Newton had. Furthermore, whilst for Norwood and
Newton’s conversion narratives, isolation from travellers was expressly desired to maintain and
nurture piety, in the case of Barlow and Lacy it was primarily a sense of unwanted alienation that
was critical to a portrayal of righteousness. The notion of emotional communities helps to explain
this difference in rhetoric. Norwood and Newton drew primarily on a Protestant community as well
as codes of sensibility in middle- and upper-class identity for their emotional expression and
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accompanying understandings of masculinity. Barlow and Lacy expressed theirs through emotional
communities of the suffering sailor and the poor labourer. They expressed emotions like anger to
resist social injustice, and proved their masculinity and femininity through these alternate emotional
communities and cultures. Although they were certainly informed by a religious worldview in many
instances, it was their own goodness that was ultimately emphasised.
Barlow imagined himself isolated with fellow sailors to justify his solitude. By focusing
more on the ‘other’, whether commanders at sea or landed communities left behind, he could assert
himself as the defender of sailors and their rights. Despite an apparent lack of connection with his
comrades, by celebrating the idea of communal solitude he gave to his own isolated solitude a
degree of meaning and satisfaction. Lacy, in contrast, wanted to be close to others at sea but was
unavoidably isolated from them. It was in telling her story that she could place herself within a
community, aligning herself directly with a literary tradition and an audience who might sympathise
with her suffering, drawing on cultural ideas of the isolated cross-dressing heroine. Whilst the
expressed emotions of Norwood and Newton linked them to their respective religious communities,
Barlow and Lacy reshaped their emotions to express isolation and belonging with a community of
sailors as well as an imagined readership. Through motifs of forced isolation, both Barlow and Lacy
attempted to represent themselves as highly moral and sympathetic individuals. They were moral
sailors, and this was precisely why they perceived themselves as being isolated. Rather than
rejecting sailors altogether, however, they clung to imagined visions of fellow suffering sailors.
For Barlow and Lacy, isolation was not a means for finding God or salvation as with
Norwood and Newton, but it was still a means for asserting righteousness and virtue and shared
overlapping concerns. Often condemning the character of sailors, they needed to highlight distance
and express a sense of isolation to provide a convincing portrait of morality to their readers as well
as to themselves. The reasons for an emphasis on morality, however, shifted, resulting in distinct
differences from the religious narratives of the last chapter: Barlow and Lacy do not include these
themes with an expressly desired intent to separate themselves from the corruption of fellow
travellers. How do Barlow and Lacy both define themselves as sailors whilst also presenting
themselves in isolation from them? Norwood and Newton had or longed to have (in Norwood’s
case) a core identity in a religious community back home, separate from what they perceived as the
immorality of travelling companions. Barlow and Lacy, however, did not insist on distancing
themselves from other sailors. In fact, they both found their only sense of belonging in such an
identity. Critical to this belonging were their lower social class identities, which aligned with the
majority of other sailors and formed a coherent community. They never questioned the fact that
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they were sailors. Rather, their narratives were committed to demonstrating that they were
exceptional sailors, as evidenced already through a rhetoric of isolation that asserted morality and
distinguished them from others at sea. By this means, they identified themselves within a
community of sailors while still expressing alienation from this same community.
Like Norwood, Barlow became alienated through his travels, but he never blamed travel
itself, but rather those around him that he perceived as corrupt, whether unjust commanders, lazy
sailors, or those at home that continually let him down. His isolation allowed him to create an
imagined communal identity in the suffering seaman, as he distanced himself from connections to
friends and family in England and embraced this figure of an isolated and displaced sailor. Lacy’s
life at sea was intensely social and her day to day life found her enmeshed and intertwined in
relationships with a vast array of characters. Her very presence at sea was predicated on a need for
distance and social separation, as she had to hide her identity as a female. Expressed through her
emotions, experiences of isolation were explored to idealise herself as the moral hero. Establishing
credibility to audiences, for female writers, was especially critical, and Lacy used her sentimental,
isolated heroism to appeal to her own morality. Ultimately, Lacy offered a more redemptive vision
of solitude for a couple of reasons. Generally speaking, unlike Barlow, who viewed his life as the
inescapably miserable allotment of providence, Lacy wanted to be at sea. She also stopped sailing
in her thirties and established her career as a shipwright, unlike Barlow who continued sailing into
old age. Finally, Lacy found a great deal of acceptance in her decision to work as a man from
family, friends, and even co-workers when her secret was finally revealed. Although her isolation
was more inescapable at sea, it was also her cross-dressing and the ensuing isolation that followed
which allowed her to pursue her desire to go to sea.
As we saw in the last chapter, a sense of unsettledness could be a pervasive theme in
religious narratives. Both religious and secular narratives, however, in different ways and for
different reasons, expressed motifs of isolation and though distinct, can be found in continual
dialogue with one another. Isolation in all of these case studies was richly varied, yet abided as a
key means for establishing morality and honour in a social world often characterised as lacking
these qualities. Submerged in their respective social worlds, my two case studies in this chapter
expressed themselves as sailors who found their strengths in notions of communal isolation.
Primarily through sharing conflict, expressing emotions, and maintaining an absolute insistence on
their own piety, they gave readers compelling stories of isolation at sea in the midst of social
revelry.
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Chapter 3. Sociability, Melancholy and Friendship on the Grand Tour: Thomas
Gray and Lady Mary Coke
This chapter aims to contribute to a recent interest in the inner lives and expressions of emotions in
early modern travel texts by focusing on solitary and melancholy expressions on the Grand Tour.
With a historical association of the Grand Tour with sociability, moments of solitude are
overlooked. Using the case studies of Thomas Gray and Lady Mary Coke, I will explore the ways in
which expectations of sociability abroad could be isolating, and consider alternate ways of framing
sociability. I have chosen these individuals for the perspectives they provide for rethinking modes
of sociability on the Grand Tour through a focus on the inner lives of travellers. They raise
numerous questions about the nature of early modern solitude and its relationship to travel and
sociability. Did Coke and Gray find travel to be a cure for solitude and its associated melancholy, as
the treatises of the day argued? Or did travels in fact intensify expressions of loneliness and
isolation? How were moments of social engagement and solitary reflection characterised in these
texts, and what purpose did they serve? What emotions were expressed in such moments, and why?
These case studies are significant, because they reveal the ways in which sociability could
be framed through a rhetoric of solitude, finding expressions of isolation in unexpected places and
contributing to a richer understanding of the cultural history of early modern travel. As we saw in
the previous chapter, solitude was a prominent motif through which travel writers shared their
experiences abroad. At sea, solitude found expression in the midst of inescapable social revelry, and
offered a way in which to preserve and uphold morality and values as they were defined by each
individual and his or her social framework and emotional community. How do expressions of
solitude change when we examine different modes of travel, associated with different aims and a
higher social status? Gray and Coke drew on key emotional communities of Grand Tour travellers,
but reappropriated modes of sociability abroad. By highlighting a sense of unsettledness abroad,
their narratives reveal individual improvisations of emotional expression that found definition in
notions of solitude, friendship and melancholy. These narratives also give us a chance to broaden
our examination of solitary expression and emotional communities by looking at new modes and
frameworks of travel from the previous chapters, as well as continuing to examine the significance
of class and gender within these contexts. Given that the Grand Tour was primarily understood as a
male activity, this raises important questions for gendered experiences. Did men feel isolated and
excluded in the same ways women did in travel accounts? Did they express emotions in similar
ways and did they express the same ones?
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The kinds of self-narratives Gray and Coke chose to produce are also significant for
expressions of solitude within the context of the Grand Tour. Firstly, letters in the eighteenth
century were the ideal mode for conveying the emotions and illuminating the personal and private
self.1 Diaries of the time also reveal an increasing emphasis on personal feelings and psychological
introspection. Keeping a diary in the eighteenth century was considered ‘an important means by
which refinement might be cultivated’.2 Presenting the self as hero or heroine, the author presented
‘stories of struggles for refinement’ and fashioned the self as a ‘cultured person’.3 Secondly, letters
were explicitly communicative and a key mode of friendship. Directed to specific readers, ‘letterwriters’ reflections were cast into sociable form’.4 Connections abroad, whilst valued, were often
fleeting as well as isolating, and engaging in modes of sociability did not necessary result in longlasting or ideal friendships. Letters and diaries could be used to re-establish meaningful social
bonds, connect to family and friends at home and find comfort in familiar cultural identities. The
writings of Gray and Coke, therefore, were efforts to reclaim, celebrate, and reflect upon friendships
that were missing. By engaging in these modes of writings, Gray and Coke could both explore
emotional expressions of friendship and melancholy whilst simultaneously fulfilling the
requirements of sociability and ascribing to the values of their emotional communities.
The Grand Tour consisted of travels through Europe’s major cities, particularly those in
France and Italy.5 The phrase ‘grand tour’ was first used in 1670 in Richard Lassels’ Voyage of
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Italy. The tour had several purposes: it was a means for gathering useful information for one’s
homeland, training for diplomats, public servants and soldiers, and increasingly an ‘ideal finishing
school’ for a gentleman’s education.6 The Grand Tour is now most commonly associated with the
eighteenth century, during which time patterns of travel became standardised and literary
conventions were fully established.7 Previously only available to the wealthiest men of England, the
Grand Tour began to attract a larger variety of people in the eighteenth century, including the
middle classes and women.8 The sociability of the eighteenth-century Grand Tour was not merely a
consequence, but a central aim in travelling to improve one’s character. In 1712, Richard Steele
summarised the goals of the Grand Tour: ‘look into their customs and policies, and observe in what
particulars they excel or come short of your own; to unlearn some of the peculiarities in our
manners, and wear off such awkward stiffnesses and affectations in our behaviour ... by a more free,
general, and mixed conversation’.9 Individuals were expected to obtain letters of introduction to
prominent families and visit as many eminent people as possible.10 Such social networking also
offered a cure to melancholy and accompanying solitude, according to medical treatises of the
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time.11 Travel was thought to ease the mind and boost spirits.12
The majority of research on the Grand Tour has focused on the ‘Italian-based programme of
aesthetic refinement and the education in polite sociability received through fashionable French
society’, and primarily through the experiences of elite men.13 Sarah Goldsmith, in her 2017 article
‘Dogs, Servants and Masculinities: Writing about Danger on the Grand Tour’, explores multiple
forms of masculine identity on the Grand Tour and brings attention to the overlooked emotional
dimension of this eighteenth-century practice of travel.14 She has also highlighted the central
importance of socialising on the Grand Tour, noting that while scholars give this brief attention,
they ‘remain uneasy in pinpointing its actual importance’.15 There is a gap in scholarship that
considers what such ‘sociable’ experiences and its emotional expressions on the Grand Tour looked
and felt like in travel letters and diaries. The emotional community of Grand Tour travellers valued
and upheld modes of eighteenth-century sensibility and polite refinement. New ideals emerged in
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which sensibility and emotional responsiveness amidst travels were highly valued.16 As Goldsmith
has shown, however, this was not the only emotional community these travellers drew upon.
Seventeenth-century texts conceptualised travel as a dangerous journey that tested courage, brought
hardship, and produced a ‘hardy masculinity’ that toughened men. This was true for women as well
as men: Zagrodnik has shown how female travellers adopted attributes of courage and resilience to
express empowerment.17 Goldsmith argues that this framework continued to inform travel writers in
the eighteenth century within new social ideals of sensibility, and this chapter will explore such a
claim.18
Sensibility in the eighteenth century was closely intertwined with expressions of solitude.
Despite the social emphasis of sympathy and sensibility, moral feelings were presented as ‘private’
ones experienced alone. The hero or heroine of eighteenth-century novels is ‘defined partly by his
or her isolation and difference from his or her fellows’.19 The isolation they articulate framed the
relationship of author to private reader, who became ‘the exceptional connoisseur of commendable
sympathies ... set apart from the anti-social vices or insensitivities which the novels were able to
represent’.20 This tension between sociability and solitude is similarly highlighted in the case
studies of this chapter, suggesting the widespread influence of these ideals. This becomes evident
when we turn to letters and diaries of Gray and Coke, who drew on such contemporary notions to
better understand themselves and the world around them. They expressed isolation abroad and
turned to correspondents in England to share their melancholy, and in doing so, found alternate
modes of sociability. The notion of solitude for Coke and Gray was pivotal to understanding their
place in the social world around them. Solitude was critical to sociability itself as individuals shared
their isolation with one another, finding more intimacy ‘alone’ than through the social expectations
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of the Grand Tour.
Gray: An Introduction
In considering the case studies of this chapter, Thomas Gray offers the more typical example of the
eighteenth-century Grand Tour. His letters, however, offer insight into the ways individuals could
shape their own experiences within standardised social expectations, creating new meanings of
sociability abroad. Although Gray is perhaps most famously remembered for his poetry,21 the letter
was critical to his expressions of emotion and intimacy. It is unclear whether Gray may have had a
larger audience in mind when he wrote his correspondence.22 He left behind hundreds of letters to
his closest friends and family, many heavily edited by Mason and Walpole, who rewrote passages
and removed entire sections.23 Fortunately, however, we also have letters in their original form that
avoided such heavy editing, including Gray’s letters to Wharton.24 Of the one hundred and thirty
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letters Mason printed, about half of these are available in original manuscript.25 This means, of
course, that some letters must be read with a degree of caution, but nevertheless there is ‘enough
originality and integrity of style to give them the smell of authenticity’.26
Gray was born in 1716 to a well-established and moderately wealthy mercantile family in
Cornhill, London.27 The sole child of twelve to survive infancy, there is limited information
available on his upbringing. His father Philip physically abused his wife, Gray’s mother Dorothy,
and at eight years of age Gray was sent to attend Eton College, living under the guardianship of his
uncle in Windsor, who was an assistant master.28 It was here he formed close friendships with
Horace Walpole, Richard West, and Thomas Ashton. This sociable grouping was known as the
‘Quadruple Alliance’. Cecil argues that at this age, Gray found little satisfaction in solitary
pleasures, instead craving intellectual conversation as well as love.29 In 1734, however, Gray
separated from these companions, except Ashton, and matriculated at Peterhouse, Cambridge,
studying for a bachelor of laws. He disliked the people there, as well as the curriculum, and found
relief in writing to his absent friends, particularly Walpole. He studied here until Walpole invited
him to come along on his Grand Tour in 1739.
Gray welcomed the opportunity both to see Europe with his friend and defer his career in
law. Over the course of just over two years, Gray and Walpole travelled through France,
Switzerland, and Italy, spending extended periods of time in Paris, Rheims, Rome and Florence. In
Reggio on the way to Florence in May 1741, however, a quarrel occurred, and the two men parted;
Gray returned home estranged from Walpole.30 A few months later, his friend Richard West died, a
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tragedy that deeply affected Gray. He then returned to Cambridge, where he based himself for the
remainder of his life, largely living ‘the retired life of an independent gentleman’.31 Each summer
Gray would visit Stoke Poges near Windsor, where his uncle and aunt Rogers had moved, and his
mother and sister retired to as well in 1742.32 After his mother died, Gray began to tour England
every summer in the 1750s, and made regular visits to his friends Mason and Wharton. He took
many trips to the north of England during the last two decades of his life, and into Scotland in 1765,
sightseeing as well as visiting friends and family.33 In 1770, he toured southwestern England with
his friend Norton Nicholls, and they were planning a trip to Switzerland in 1771. Gray, however,
faced increasingly declining health, and passed away that year from what is now believed a failure
of the kidneys. Throughout his life, travels, whether great or small, were an important fixture in his
life.
Lady Mary Coke: An Introduction
Travel was also critical to the life and narrative of our second case study, Lady Mary Coke. It
offered a welcome and frequent escape from home and attested to her love of social life, but also
her inability to infiltrate the social circles around her or establish any meaningful relationships.
Born in 1727, Coke was the daughter of John Campbell, 2nd Duke of Argyll, a Scottish nobleman
and senior commander in the British Army, and his second wife Jane, maid of honour to Queen
Anne and Caroline, princess of Wales. She married Edward, Viscount Coke in 1747 at the age of
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20.34 Their marriage was an unhappy one, and Edward died in 1753, leaving twenty-six year old
Coke to embark upon ‘an independent social life marked by gossip, travel, devotion to royalty, and
self-imposed misadventure’.35 Never remarrying, she engaged in an intense emotional flirtation
with the Duke of York, who was twelve years younger than her. When he died in 1767 Coke
retreated into solitude at Notting Hill for some time.36 She lived into her eighties, passing away in
1811 at Morton House, Chiswick, Middlesex. In fact, however, Coke suffered solitude and isolation
throughout her life that was both involuntary and self-inflicted. The various details of her life come
to us primarily in the form of a diary written over the course of her life to her sister Anne. She wrote
her diary almost daily as a series of letters to her sisters, and dispatched them occasionally.37 Never
intended for publication, it was later edited and published in 1874 by her great great great nephew
James Archibald Home.38
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Contemporary texts portrayed Coke in an unflattering light. Perhaps no one discussed her in
her own time more than Horace Walpole, who was for some time her friend as well as harsh critic
of her character. Writing to Horace Mann in 1773, he noted her ‘thousand virtues and good
qualities. She is noble, generous, high-spirited, undauntable; is most friendly, sincere, affectionate,
and above any mean action’.39 He also perceived her to have ‘a rage for great personages, and for
being one of them herself; and with these pretensions, and profound gravity, has made herself
ridiculous at home’.40 She was portrayed as both ‘happy and respected’ as well as ‘miserable’ and
‘mad’.41 Half a century later, Lady Louisa Stuart wrote a memoir intended for Caroline Lucy,
granddaughter of Coke’s sister Lady Greenwich. Published posthumously, Stuart aimed to give an
account of her great-grandfather and his family, and included a lengthy portrait of Coke.42 She
called her ‘so invincibly wrong-headed’ with ‘pride, self-conceit, prejudice, obstinacy, and violence
of temper’ but ‘sincere, honorable, good-natured where passion did not interfere’.43 Writing for
family and friends, she likely wished to distance herself from Coke’s reputation as an absurd figure
and thus avoid being implicated.44
These portraits, though not entirely negative, have contributed to a general perception of
Coke as a crazy eccentric of her time. In a survey of diaries, early twentieth-century writer
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Ponsonby believed her attempt to combine letter with diary unsuccessful, and called it ‘very silly’,
‘very dull’, and only of family interest.45 Modern scholars Brian Dolan and Stephen Bending have
attempted to place Coke in a more sympathetic light by considering her life and cultural context
with more care. Dolan has done this through a consideration of the challenges of travel for women
of her time, and Bending through a consideration of her solitary life, concluding: ‘we cannot
dismiss the anguish, terror, loneliness as mere eccentricity’.46 This bid to take Coke’s life more
seriously is supported in this chapter, which aims to further explore the emotional challenges she
faced in her social life and travels.
Gendered Travel: Suffering and Masculinity
Travel was a distinctly masculine enterprise that was linked to notions of suffering and hardship in
the early modern period. Even in the late sixteenth century, influential works like Turler’s The
Traveiler of Jerome Turler were emphasising the pains of travel in an attempt to highlight the
experience of travel as virtuous for men.47 A century later, travel writer and priest Richard Lassels,
in his influential 1670 Voyage of Italy, argued that travelling taught ‘wholesome hardship; to lye in
beds that are none of his acquaintance; to speak to men he never saw before ... to endure any horse
and weather’.48 Such writings advanced the enduring hardship and isolation as vital for character
growth. By exposure to a variety of humours and manners, men could form their own convictions
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and reform pre-existing vices. Alongside a suspicion of travel as corrupting, then, was a belief that
it encouraged virtue. Being thrust into the unfamiliar and stripped of one’s support network at
home, men endured suffering and became tough, acquiring masculinity. Travel was coded as a
‘heroic labour’ that confirmed the honourable aspirations of the gentleman. Travel was ‘daring to
lance out into the maine, to see the wonders of the deep’, whereas ‘means and vulgar spirits’ who
were still at ‘dead anchor’ lacked this masculine heroism.49 Hughes has observed that physical
bravery, courage, chivalry and martial prowess gained renewed importance as manly qualities,
carefully balanced with the need to maintain self-control.50
Such seventeenth-century ideals presented the masculine traveller as a stoic, emotionless
figure. Lassels noted that at home, country gentlemen wet their handkerchiefs upon travelling to
London.51 Any difficulties faced abroad were to be preferred to frequent weeping and being ‘soft’;
the traveller was contrasted to overly emotional men at home. With the influence of mid-eighteenthcentury sentimentality, however, the emotions became a critical component of travel writing.
Responsiveness to, rather than mastery over, foreign lands becomes a new travel ideal best
expressed by Laurence Sterne.52 These developments provided increased opportunities for women
to travel and record their experiences. Motives for, as well as reception on, the Grand Tour for men
and women often diverged. Women were often drawn to certain spots that were more ideal to them
for socialisation, like Spa and Aix in France.53 Italy, for men like Gray, offered a culture steeped in
antiquities and classical learning that was less accessible to English women lacking a classical
education. Italy had a reputation for enlightened women, however, offering an ideal space where
learned women could flourish and attain new opportunities not available back home.54 These
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developments also opened new discussions and concerns over the potentially emasculating
influence of travel, especially in France and Italy. As we have seen in our case studies of Newton
and Barlow, expressions of emotion were present in travel writing well before the eighteenth
century. Alongside an emphasis on laborious adventures and masculine bravery, these travel
narratives expressed emotions and tearful experiences. The significance of such emotions for
eighteenth-century travel, however, was reinterpreted with respect to these new cultural
developments.
Early Modern Friendship, Sensibility, and Letters
The nature and significance of early modern friendship and sociability in England provides insight
into the social as well as solitary experiences of travellers abroad. Friendship in the seventeenth and
eighteenth centuries had many meanings, which included ‘kinship ties, sentimental relationships,
economic ties, occupational connections, intellectual and spiritual attachments, sociable networks,
and political alliances’.55 Keith Thomas has explored the different kinds of friendships in the early
modern period, determining that in all cases, friendship was an alliance. Friends were valued for
being useful and a ‘means to a further end: security, subsistence, education, protection, or
advancement’.56 The term ‘friendship’ also applied to ‘networks of credit and patronage’, and with
risks of debt and obligation, such relationships were approached with caution.57 Although notions
around alliance and reciprocity continued through the eighteenth century, the rhetoric on friendship
shifted. Dominated by new ideas centred around politeness and sensibility, Johnson argues,
property and benefits were ‘pushed to the sidelines’ in favour of sentiment and feeling.58
In the mid-eighteenth century, Samuel Johnson defined a friend as ‘someone with whom to
compare minds and cherish private virtues’, while James Boswell defined a friend as ‘one who
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supports you and comforts you while others do not’.59 Marriage and friendship as markers of the
natural state of man as a sociable, rather than solitary, creature, was a common motif in tracts
warning against the dangers of solitude.60 Notions of friendship and sociability were closely tied to
concepts of politeness in the early eighteenth century, and sentimentality in the latter half of the
century. Phillip Carter identifies three essential principles relating to politeness: propriety or
decorum, manners, and generosity.61 Refinement and pleasing conversation became critical markers
of friendship.62 Emphasis was placed on good character, which included an expectation of certain
values. The reciprocal support of kindness and civility were essential to elite social networks.63
Pollock has characterised kindness as a complex concept involving ‘affection, courtesy, sympathy,
attention, offers of assistance, conferral of favours, and acts of humanity or thoughtfulness’.64 The
notion of reciprocity was commonplace in the early modern world, and failing to provide it could
damage close relationships and provoke feelings of hostility and anger.65 Vickery similarly
highlights the importance of reciprocity and visitations to sustaining polite friendships.66 It was not
only customary for a refined society, but for a virtuous one as well. It was a Christian duty to offer
sympathy and assistance to those in need, particularly those suffering melancholy and low spirits.67
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Despite such prescriptions for friendship, ideals often fell short in reality, and disappointment
surrounding personal relationships was frequently expressed in archival texts of this period.68
Concepts of friendship in the early modern period were different for men and women.
Literature abounded on how to successfully cultivate male friendship, which was critical to
conferring ‘honour and reputation’.69 Intimacies between men were vital to concepts of virtue and
the ethics of friendships.70 Prior to the eighteenth century, many male writers subscribed to a
traditional view that male friendship was superior to female friendship, and love between men was
also of a higher order than male–female correspondence.71 Eighteenth-century developments had
important implications for women. The associations of friendship changed from ‘masculine,
political, and consequential to being feminine, private, and ineffective’.72 Men were encouraged to
have conversation with women, who were considered to have a special affinity to politeness.73
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Being valued for their sensibility, McIntosh notes, ‘it is not hard to see a connection between
politeness as a cultural ideal and the new vitality of women’s ideas, performances, and values in the
second half of the century’.74
Friendships between women took on new significance in the eighteenth century. Despite this
new emphasis on female friendships in the eighteenth century, Herbert argues that historians have
overlooked these relationships.75 In the first full length study devoted to the subject, she stresses the
importance of female friendship amidst travels in particular: ‘women were tightly implicated in the
process of forming and maintaining friendships and familial connections abroad as well as at
home’.76 A key way of nurturing and maintaining such relationships at a distance was through
letters, ‘an invaluable resource for understanding female alliances’.77 Such correspondence helped
women mitigate loneliness and isolation faced abroad. Correspondence was tied to constructions of
idealised femininity, which included critical displays of emotion to establish strong bonds with
other women.78 Prescriptive texts emphasised loyalty and constancy in maintaining female
friendships.79 Allison Johnson charts the efforts of women to engage in and revise the rhetoric of
public and civic modes of friendship in the early modern period through an emphasis on virtue
above all else.80 As Wahl has further argued, for women seeking a degree of autonomy outside
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marriage and family, affective homosocial bonds offered an alternative support network.81
Letters were, more than any other form of writing, a sociable experience. They were viewed
in the eighteenth century as a social exchange that ensured a harmonious and stable society.82
Letters participated in collective social life and communal practice; in addition, they were often
read by multiple people, and read aloud.83 They were particularly valuable to travellers. Since the
epistolary condition was primarily a ‘dialectic between physical presence and physical absence’,84
letters could create a fantasy dialogue that offered a great deal of comfort and joy through
imagining one another’s presence.85 Removed from familiar social networks, epistolary friendships
played a special communicative role for travellers, who found themselves physically separated from
friends and family. Widely referred to as ‘conversation between absent friends’, letters brought
absent friends closer and allowed travellers to link themselves to the familiar and to their homes.86
Whyman has emphasised the importance of letters in ‘linking fragmented families’ and maintaining
cohesion midst continual motion, economic turmoil, and internal division. They also eased anxiety
by providing news relating to safety, illness and death.87 Aside from finding comfort in familiar and
shared experiences, letters could also offer relief from pressures of social civilities as well as
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providing a space through which to invoke emotional expression, as Schneider has observed.88 We
will see in our case studies that such moments provided relief from the social demands and pitfalls
of the Grand Tour, as well as being an alternative way to secure relationships and a sense of
connectedness. Through separation and distance, letters could encourage a strong sense of intimacy.
Gray’s Travels: Solitude and Sociability
Eighteenth-century travel was considered a courageous and sociable endeavour, which had
significant implications for Gray’s expressions of solitude. Bill Roberts, who highlights Gray’s
timid and solitary nature, expresses surprise at the extent of his movements, given that he was
‘temperamentally ill-equipped for the privations of eighteenth century travel’.89 As Ruddick
emphasises, however, Gray travelled widely and off the standard tourist map, demonstrating a
certain bravery and sense of adventure.90 Gray’s correspondence reveals an urge to travel and a
preference for more unspoilt and out of the way places. Roberts expresses equal surprise at Gray’s
sociability during his travels.91 In Paris, he visited operas and plays as he had in London, and
exchanged visits with local aristocracy and fellow English visitors. In Rheims, Gray visited many
local residents, revealing ‘the surprisingly sociable nature of his stay’.92 Gray’s socialising, Roberts
argues, was ‘different from what we might expect from the standard assumption about his quiet and
retiring nature’.93 Cecil also draws attention to Gray’s social affairs abroad, arguing that Gray
quickly realized he was not suited for the social life he found himself immersed in.94
To understand Gray's alleged unusual behaviour, we need to consider what attitudes Gray
expressed towards the sociable nature of his travels in his correspondence. Did the Grand Tour offer
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new, perhaps more appealing kinds of sociability, and is this why Gray was drawn to it? Were there
certain aspects of the Grand Tour Gray found unappealing, and if so how did they relate to his
notions of solitude? What did sociability, as well as solitude, mean to him? Was his socialising
entirely voluntary, or did he feel pressure to join in Walpole’s activities? It was, after all, a trip
funded by Walpole, who to a large extent controlled their movements and activities. Perhaps most
telling towards answering these questions are the moments Gray chooses not to socialise, or rather
chooses an alternative. Gray wrote to West from Paris in 1739: ‘Mr. Walpole is gone out to supper
at Lord Conway’s, and here I remain alone, though invited too’.95 Ketton-Cremer, in his 1955
biography of Gray, is quick to point out that staying at home alone was not indicative of neglect or
social malaise.96 What did such a decision indicate? I would certainly argue that, in light of his
other letters, it attested to a preference for imagined companionship with West over other forms of
sociability, a preference that intensified through his travels. Gray quickly expressed an exhaustion
with social life abroad. Paris itself, he commented, ‘savours too much of art; all is forced, all is
constrained about you’.97 When the world danced, Gray affirmed, ‘I sat in a corner regaling
myself’.98 He was particularly wearied by the throngs of Englishmen in Paris: ‘We had at first
arrival an inundation of visits pouring in upon us, for all the English are acquainted, and herd much
together and it is no easy matter to disengage oneself from them, so that one sees but little of the
French themselves’.99 Amidst Gray’s involvement in social affairs abroad, he expressed a sense of
isolation and lack of intimacy. Even travelling with Walpole to Lyons, Gray described the journey
as a ‘solitary’ one, despite having the company of his friend. This perhaps suggests the extent to
which Gray felt at odds with Walpole. As Mack remarks, ‘Gray and Walpole each felt the burden of
the other’s sole companionship weighing somewhat too heavily on their minds’.100 They had
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travelled together through France, Switzerland, and Italy over the course of two years, and
eventually mounting tensions and differences resulted in the two going their separate ways at
Reggio in May 1741. After his physical separation from Walpole, Mack argues Gray lost interest in
the world and simply wanted to return to England.101
Significantly, however, he revisited the monastery of Grande Chartreuse on his way home
not to disappear from the world, but to share his solitary expressions. He signed their guest book: 'if
fortune forbids me, in spite of my wish, to enjoy this enviable dwelling and the sacred rule of
silence, sucking me back violently into the midst of waves, then at least grant, Father, that I may
pass the untroubled hours of old age in some secluded corner; and bear me off unharmed from the
tumult of the crowd and the cares of men’.102 Here, Gray’s expressions are reminiscent of
‘contemptus mundi’, contempt of the world, an influential theme through both classical antiquity
and Christianity. Morse argues that Burton, in The Anatomy of Melancholy, developed this topos
further in the early modern period by presenting himself as a recluse who, ‘wholly at odds with the
world’, became ‘the spokesman for a diverse apolitical sense of malaise and, by his vast learning,
gave it intellectual respectability and substance’.103 Gray drew on this general connection between
melancholy and intellectual status that remained influential in the eighteenth century as a sign of
refinement.104 Gray, notably, did not wish privately for an imagined retreat. Instead, he shared his
fantasies of solitude, both within his epistolary social world and with a community of monks who
would understand his desire for retirement and weariness of the world. This was not the act of
someone completely disengaged from the world. Rather, what Gray needed was a very specific kind
of social intimacy predicated on a notion of solitude. Separated from the crowd within an imagined
community of quiet and reflection, sociability could take on its ideal form through a motif of shared
solitude and reclusiveness from the world.
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Travel as Shared Solitude
Gray, as we have seen, could feel just as alone and solitary in Walpole’s company as confined to his
own space. Similarly, returning to Cambridge in 1742, he lamented, ‘how cruelly alone I must be in
the midst of that crowd!’.105 Having returned there to take a degree in civil law according to his
mother’s wishes, Gray feigned interest in a subject he disliked and ‘thought himself too poor’ for
the profession.106 Therefore, it was likely a combination of a sense of social inferiority as a
merchant’s son, coupled with different scholarly interests from those around him, that left Gray
feeling isolated. Roberts proclaims that Gray’s isolation was his defining feature, characterising him
as ‘totally alone’, adding that it was only during his travels with Walpole that he ‘lived a shared
life’.107 This is perhaps true if we consider ‘shared’ strictly in a physical sense. Gray was never
‘totally alone’, however, because his most meaningful social world existed within his letter
exchanges. Solitude, then, was not merely a question of physical separation. In physical retirement,
Gray often expressed a stronger sense of connection to others.
Solitude by definition cannot exist without reference to the social, and Gray’s letters reveal
not just an interest in his friends, but the world at large. Reference to gossip about important figures
and political movements demonstrate that Gray continued to engage with the world, even if he felt
isolated from that world.108 Gray’s letters stand as evidence that he was ‘not unsociable’, and he had
the ability to adapt himself to different correspondents.109 Cecil similarly characterises Gray’s
tendencies to solitude as social and befitting to his cultural climate: ‘he contrasts his own inactive
existence with that of his fellows, his eye is on them, his interest is to see how his life relates to
theirs’.110 If writing was a sociable experience, which it most certainly was, Gray was solitary,
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sometimes physically alone, but always within a social world. Was Gray’s isolation unwanted? In
some instances, Gray chose to be alone and was arguably more content this way.111 Roberts himself
admits Gray was uneasy with both strangers and social superiors; surely this led to a desire and
choice for periods of seclusion and controlled sociability with a select audience. This solitude was
uplifting, providing a chance to overcome isolation through letters, through which Gray found a
measure of intimacy. Writing to Walpole in 1747, Gray defended a life of ‘philosophy’, arguing that
it was not one of retreat, but rather involved in observations of the world: ‘they did not then run
away from society for fear of its temptations: they passed their days in the midst of it: conversation
was their business’.112 Gray framed his own scholarly interests and proclivity to letters as a specific
kind of sociability best suited for him. A sense of connection with others, for Gray, was largely
achieved in solitude.
The appeal of his travels was not the sociability found in social events, but rather through
the relation of his discoveries in history, in art, and of increasing importance, in the solitude of
nature. Hints of this inclination are evident in very early letters. Visiting his uncle in 1736, for
instance, he records enjoying ‘a forest ... all my own; at least as good as so, for I spy no human
thing in it but myself; it is a little chaos of mountains and precipices’.113 Gray expressed a
preference for quiet country over busy cities during his Grand Tour travels, as well. In Rheims, for
instance, he stayed for three months, and although he expected it to be ‘very dull’ and lacking in
tourist sites, he enjoyed ‘the delights of small town provincial life’.114 Appreciating scenes of
nature, he looked forward to leaving the city of Lyons for the countryside, which was ‘beautiful
beyond expression; it is surrounded with mountains’.115 The mountain of the Chartreuse, he told his
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mother, was ‘one of the most solemn, the most romantic, and the most astonishing scenes I ever
beheld’.116 In Genoa, he fell ‘in love with the Mediterranean sea’.117 From Turin, he told West that
the scenes of nature had ‘astonished’ him ‘beyond expression’, adding that they could convert an
atheist to belief. He easily imagined himself a retired monk at the monastery of the Grande
Chartreuse.118 Gray’s apparent love of scenery intensified as he grew older.119 In his praise of such
landscapes, Gray was likely influenced by an eighteenth-century idealisation of the countryside, the
notion that a rural setting was unspoilt and retained a certain moral superiority to city life.120
Gray expressed during his travels an ongoing awareness of isolation amidst the social
opportunities of the Grand Tour. With this heightened alienation, however, came a deeper relief
from both social pressures and from a sense of isolation. Ruddick observes that Gray’s travel letters
provide insight into a pervading sense of isolation coupled with persistent melancholy. Cecil has
argued that through Gray’s travels, solitude was transformed into an uplifting experience: ‘the outer
world was far from being the only world for Gray. Equally vivid was the world of his solitary
imaginative life. And this had been enriched a thousand-fold by his years abroad’.121 These remarks
seem to put forward conflicting notions: did Gray’s travels leave him feeling unwanted isolation, or
did he enjoy his solitude? Both points have credence and they are not mutually exclusive, his joy
and melancholy being as inseparable as his solitude from society. His solitary experiences gained
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significance and meaning through a shared isolation in letters to Richard West. For meaningful and
reliable social connection, Gray needed West’s imagined company. Gray found in nature the
presence of a physically absent West: ‘lofty Tibur and the delightful woods of Aesula have heard
his name, and ... it is his name that the crags ... have re-echoed’.122 Attesting to Gray’s love for
West, the solitude of nature both heightened his melancholy and connected him to his friend; we
will return to this in a later chapter.
Sociable Travel: A Cure for Melancholy?
As previously highlighted, there was a correlation in early modern thought between melancholy and
travel. Walpole’s idea to travel may have been suggested by his father, to alleviate ‘depression and
uncharacteristic lack of spirits’ after his mother died.123 This was not at all unusual in a time when
travel was frequently understood as a remedy against low spirits. This was, perhaps, a perceived
benefit for Gray too, among many potential allurements.124 Gray asserted the well-known belief, ‘to
be employed is to be happy’.125 Writing to West in 1739, he urged: ‘arouse ye from your megrims
and your melancholies, and (for exercise is good for you) throw away your night-cap, call for your
jack-boots, and set out with me, last Saturday evening, for Versailles’.126 Here, Gray repeated a
common early modern belief that activity cures melancholy, and travel was one such recommended
activity. He similarly told his friend Ashton that to avoid future illness, he must not ‘give so much
in to a sedentary life’.127 Sympathetic to West’s experience, he writes, ‘I know how great an
obstacle ill spirits are to resolution’. In Florence the following year, he advised West to engage in
more of the social circles, to ‘keep up some sort of intercourse and conversation’ to carry on his
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study and be useful in the world, a fate ‘disagreeable’, but ‘unavoidable’. He also told West that
such social engagements could offer pleasure and entertainment, even though West perceived
neither.128
Gray’s own melancholy, however, was neither despairing nor isolated, on the contrary
proving enabling and rewarding to his key friendships. Tovey argues that Gray did not take the
same degree of pleasure in fashionable melancholy as did some of his contemporaries; on the
contrary, ‘he never associates such despondency with his better self’.129 He did not, however,
consistently condemn his own melancholy, either. Praising low spirits as ‘true and faithful
companions’, he wrote to West, ‘most commonly we sit alone together, and are the prettiest insipid
company in the world’.130 Again, writing to West just before his death, Gray said: ‘white
melancholy ... though it seldom laughs or dances, nor ever amounts to what one calls joy or
pleasure, yet is a good easy sort of state’.131 This reflected a contemporary distinction in melancholy
between ‘momentary, felt affective occurrences’ and habitual states. Burton, for instance, separated
a melancholy ‘disposition’ from ‘habit’, the former of which he regarded as ‘everyday subjective
and behavioral manifestations’.132 The severity of Gray’s condition, as Lawlor describes, was ‘a
form of self-indulgence, a freeing oneself from social obligations in order to engage in creative (or
possibly entirely unproductive) use of the imagination’.133 Key to this experience was Gray’s
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pleasure in a melancholy that commemorated and defined moments of intimacy.134
Gray valued the closely related sensibility which stemmed from melancholic suffering and
urged a compassion for the suffering of others.135 When Walpole expressed melancholy, Gray
requested, ‘as soon as melancholy reflection shall give you any intermission, let me hear of your
welfare’.136 He believed he possessed ‘a sensibility for what others feel, and indulgence for their
faults or weaknesses’, a value prized in the eighteenth century and a sentiment Coke would go on to
echo, as we will see. In Rheims, he wrote to Ashton, ‘I am not so ignorant of pain myself as to be
able to hear another’s sufferings, without any sensibility to them’.137 To John Chute, he praised
shared perceptions of their faults. In fact, he argued, it made them better friends: ‘I can readily
pardon sickness, and age, and vexation, for all the depredations they make within and without,
when I think they make us better friends, and better men, which I am persuaded is often the case’.
Those who do not suffer such afflictions cannot feel any compassion for their friends, unable to
understand it themselves.138 Gray was much more critical of melancholy in others, despite reaping
the perceived rewards of shared suffering. Sharing his concerns about West with another
correspondent, Ashton, he wrote: ‘unless you rouse him, and preach to him, what a sin it is to have
the vapours, and the dismals, will neglect himself ... administer to him some of that cordial spirit of
chearfulness, that you used to have the receipt of’.139
In his letters, this framework of sensibility presented an opportunity to express and discover
intimacy. Hutchings, who looks at Gray’s Latin poems to West, finds his greatest expressions of
intimacy, and this was integrally linked to melancholy and tears.140 In a celebrated stanza composed
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just prior to his Grand Tour departure, Gray wrote: ‘O fount of tears, that draw their sacred sources
from the tender mind; four times happy is he who has felt you, holy Nymph, gushing forth from the
depths of his heart’.141 Here, Gray took deep pleasure in grief and his tears, which relieved his
sorrow. These tears, however, also celebrated the intimate friendship Gray shared with West, and it
was only through this shared communication that such grief could be transformed. Such melancholy
disappeared in his imagined company, suggesting it was very much linked to solitude. Sociability in
this case was only a consistent cure for Gray's melancholy, because such a melancholy was shared
by West. A melancholy, arising in solitude and isolation (whether alone or in undesirable
company), was prized for connecting him to his friends and, ultimately, placing him within a
meaningful social context. Tovey has argued that Gray’s melancholy was not a product of his
culture, but ‘individual and innate’.142 There is no reason to make these mutually exclusive forces,
however. Certainly, Gray’s melancholy could be innate and sincere whilst still being significantly
shaped and informed by the society around him. Gray shaped and improvised the significance of his
own melancholy, however, within a distinct mode of sociability and friendship that valued the
intimacy of solitude.
How did travels impact Gray’s tendency to melancholy? His attitude towards the benefit of
travel was ambiguous at times. Another letter to Ashton from Paris revealed that Gray perceived
little use in his own travels, in fact perceiving their negative influence. ‘Exceedingly unsettled and
irresolute’, Gray feared the impact of travel upon their characters: ‘we don't know our own minds
for two moments together, profess an utter aversion for all manner of fatigue, grumble, are ill
natured and try to bring ourselves to a state of perfect apathy ... I think the greatest evil could have
happen’d to us, is our liberty, for we are not at all capable to determine our own actions’.143
Whereas Ashton was using his leisure to focus his mind on ‘some weighty truth’, Gray perceived no
fruits from their ‘laborious peregrination, as our thoughts are rambling about, and changeing
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situation oftener than our bodies’.144 Gray suggested too much travel was disrupting sustained
intellectual effort. That was in effect, however, one of the alleged benefits of travel, as distraction
from obsessive scholarly melancholy. Gray himself believed activity could overcome melancholy,
particularly as he imagined Richard West joining him in his adventures. Whilst encouraging West
that ‘our inclinations are more than we imagine in our own power; reason and resolution determine
them’,145 the reality was typically very different for himself. He felt unable to fix his mind to enjoy
the benefits of travel, just as when alone and inactive, Gray ‘did nothing’, principles having ‘no
influence on my practice’.146 It is likely Gray felt the frustrations of being subject to Walpole’s
decision-making processes and movements, which were misaligned with Gray’s interests and
inclinations as they travelled. Gray expresses a clear awareness of his own feelings of displacement,
evidencing his own unsettled subjectivity as it emerged within the social expectations of the Grand
Tour.
Though criticising their own perpetual movements, Gray clearly felt a compulsion for this
continued movement and change. Writing from Cambridge in 1735, prior to his travels in Europe,
Gray complained to Walpole: ‘every thing is so tediously regular, so samish, that I expire for want
of a little variety’.147 Writing to West from Cambridge the same year, he again lamented: ‘when you
have seen one of my days, you have seen a whole year of my life; they go round and round like the
blind horse in the mill, only he has the satisfaction of fancying he makes a progress, and gets some
ground’.148 Eventually, however, the novelty of travel and new places wore off, and this sense of
sameness crept back in. To West, Gray lamented: ‘When I first came abroad, every thing struck me,
and I wrote its history; but now I am grown so used to be surprised, that I don’t perceive any flutter
in myself when I meet with any novelties; curiosity and astonishment wear off’.149 Although he
disliked routine and stagnation, he also attached himself to such a way of life. Writing to Walpole,
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Gray said a few years later: ‘I have a sort of reluctance to leave this place, unamiable as it may
seem; ’tis true Cambridge is very ugly, she is very dirty, & very dull; but I’m like a cabbage, where
I'm stuck, I love to grow’.150
In Florence, around the time he separated from Walpole, Gray reflected on how his travels
had changed him. In a letter to West from Florence in 1741, he wrote that he had been altered in the
following ways: ‘two years of age, reasonable quantity of dullness, a great deal of silence, and
something that rather resembled, that is, thinking; a confused notion of many strange and fine things
that have swum before my eyes for some time, a want of love for general society, indeed an
inability to it. On the good side you may add a sensibility for what others feel, and indulgence for
their faults and weaknesses, a love of truth, and detestation of every thing else’. He noted that it was
experience, not reason or reflection, which imprinted these changes into his heart.151 A perception
of dullness and silence do not indicate that Gray had embraced the social world he was embedded
in. Roberts uses this letter to conclude Gray’s Grand Tour travels affected his life for the worse.
Uprooted from his routine life, the period had a life-changing effect, instilling in him a ‘settled
inbred melancholy’ he could never escape. Taking on the deaths of Richard West and his father
shortly after Gray returned home, Roberts writes: ‘Gray retreated into himself. For the rest of his
life he sought for a way of life that avoided emotional involvement and response ... he returned to
Cambridge and lived, apart from occasional visits and short travels, an uneventful existence’.152
To characterise Gray's Grand Tour as the catalyst to miserable isolation is, I argue,
misleading. There are several problems with this interpretation. The first relates to the perception of
change in his character. One may question whether Gray’s ‘misanthropy’, melancholy, and
withdrawal from emotional attachments were novel developments in Gray’s character that sprang
up after these travels. Secondly, his letters testify not to a man plunging into isolated despair, but
rather to the value of social intimacy he discovered and shared from a distance with West. Even
after losing West, the natural beauty he discovered in Europe, and the joy he expressed in sharing
this beauty via correspondence, continued for the rest of his life in his more affordable travel stints
closer to home. To simply view the rest of Gray’s life as uniformly solitary and melancholy both
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simplifies his life as well as underestimates the significance travel afforded him for moments of
solitude and shared isolation.
Travels of Lady Mary Coke: Summary and Motives
Coke, over the course of her life, was an enthusiastic traveller. She made numerous trips over to
Europe, but their significance and meaning in relation to her solitude and isolation, as we will see,
changed over time. Typically travelling with a servant, Coke travelled primarily to Germany,
France, Italy, Switzerland, Austria, often with the goal of being introduced to foreign courts. Her
first recorded trip abroad began in 1763 to Hanover and to Brussels the following year. In 1767, she
travelled for three months in various cities of France and Germany before returning home. In 1769,
Coke departed to Europe again, this time for an extended period of six months in France, with the
greatest amount of time based in Aix. After returning home for six months, she departed again in
October 1770, basing herself in Vienna for six months. She revisited Vienna again, staying both
from September 1771 until May 1772 and again from August to October 1773. She spent the next
six months in Italy before returning home to Notting Hill. After 1774, her trips abroad slowed down
considerably; her unpublished diary mentioned a trip to Paris in 1775, and to Brussels in 1781. In
later life, she restricted the majority of her travels to within England, taking many trips to various
seaside towns.
It was during her time of solitude at Notting Hill in 1767 that Coke commented on the
melancholy writings of Mr. Gray: ‘study of nature, it carries him abroad, which he finds good for
his health, and the contemplation of ... nature has dissipated a part of his melancholy, and made
him ... a happier man. I listen with great attention to the means that have produced a degree of
happiness to those who have long lost sight of it’.153 Coke, it seems, was influenced by Gray’s own
travel experiences, which may have shaped the ways in which she would present her own
experiences abroad. Two years later, she went in search of an opportunity to escape her melancholy.
Her travels from 1769 to 1771 were significant, as she wrote: ‘my journey abroad this year is not
like my others; everything at that time pleased and amused me. I have no hopes of that now, but I
think a clear sky and perpetual sunshine may dissipate some of those gloomy hours ... another
motive; I want to try the effect of new scenes. I shall have no objects that can call to my mind the
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sorrows of my life’.154
She was travelling, then, to improve her spirits, escape old memories, and have a break from
the English court. She wanted to go into the world, but London offered unpleasant memories: ‘I
meet with something every where that puts me in mind of what I have lost’.155 Travelling was her
solution to avoiding solitude as well as melancholy. Importantly, however, the focus on change
related to her external surroundings, not to herself. She was insistent that her conduct would remain
a constant in foreign countries, as at home: civil and virtuous.156 This reflected eighteenth-century
medical theory, which ‘looked for the cause of illness not inwards, but outwards to external features
or elements of environment needed to control for good health’.157 In Georgian England, ‘social
etiquette told people to be cheery’, and in doing so, it ‘could convey notions of psychosomatic
calmness, freedom from passionate turmoil, closeness to God, humanistic appreciation, civic virtue,
sociability and self-control ... and a specific value for health’.158 When melancholy threatened,
activities like travel and spa were the best therapies for the social elite. Coke’s aims and hopes
reflected typical medical views of the time, but the outcome was less favourable, as her travels
furthered a sense of melancholy, rather than freeing her from it.
As we will see in the next chapter, Coke was continually disappointed with her relationships
in England, and was in part driven abroad by the hope of more favourable company there. This can
be inferred both in the ways she chose her destinations, and why she returned, or did not return, to
them. For example, in trying to decide upon her itinerary, she was dissuaded from Montaban: ‘there
is not the least society, and tho’ I don’t like much company, ’tis melancholy being alone, which is
one reason why I propose being next winter abroad. Here one must live in a croud or by oneself’.
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Coke was advised to visit Aix in Provence, because both the place and the society were
agreeable.159 Health spas were as much about a change of company as a change of air, and were an
important site for female sociability, as Herbert and Bates have illustrated.160 It was a change of
people as well, and that was ultimately what determined where she visited. She regretted her
decision to visit Aix when she discovered Lady Orford was there, bemoaning it ‘too late to alter my
plan’.161 She could not consider Nice, because of its proximity to a Monaco where the Duke of
York passed away, a reminder she wished to avoid.162 Preparing to leave for Avignon, she looked
forward to the company there, where she anticipated greater politeness towards the English.163 As
Dolan observes, she ‘chose places to visit based on society over climate’.164 This new beginning
abroad was clearly for Coke much more than a change of landscape.
Therefore, there was a strong link between Coke’s travels and questions of sociability. To
many others, Coke’s desires for travel were insulting to her friendships back home. Walpole, taking
offence to her continued absence from England, suggested she was ‘indifferent’ to seeing those left
behind in London. He also insisted that she had friends that ‘grieve’ her absences.165 Coke
responded that ‘the sight of my friends will ever be a real happiness’, but that was her only reason
for her return to England. The country itself offered only unhappiness that ‘will ever renew all the
unfortunate circumstances of my life’.166 In reality, however, society there made her miserable, and
it was only from afar that she could entertain the notion that she had any friends. For a time, she
preferred the way of life in Vienna and the society she found there. Writing to her sister, she
repeated that it was the misfortunes experienced in her own country that allowed her to ‘leave it
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with less regret than perhaps others wou’d’.167 The preference for foreign countries and companies
carried with it the ‘risk of looking unpatriotic’ as well as the ‘implication that England was
unhealthy’.168 In the case of Coke, this was worsened by her obvious adoration of France, which
was ‘stigmatized as the national enemy’ in the many wars of the eighteenth century.169
Sociability and Solitude Abroad: France and Vienna
Coke appeared to share the goals of the Grand Tour concerning sociability and refinement. This in
itself could be problematic, however, as these goals were aimed at gentlemen, whereas there were
no clear instructions regarding the benefits of foreign travel for women. There was, however, an
emerging notion that women went to the continent to develop their education and learn from other
women abroad.170 As we will see, Coke’s ideal expectations for the types of women she might
spend time and cultivate friendships with often fell short in reality. Eager to establish connections
with powerful and influential members of royalty and the elite, Coke likely faced greater challenges
in meeting such individuals on account of her questionable status and motivation as a single female
traveller, a point which we will return to in the following chapter.
In 1769, Coke embarked on a trip to France. Stopping first in Aix, Coke complained that the
women there ‘are not fond of foreigners; they are all very civil to me when I meet them, but no
more then seven has even so much as visited me’.171 Though she told her sister ‘the society I am in
is agreeable’, she also bemoaned that her ‘luck is not better in France then in England’.172 In
Avignon, the society was ‘preferable’, because they were ‘excessively polite to all foreigners and
particularly the English’. Coke was particularly enchanted with Madame de Rochechouart. Her
‘politeness is the most easy and agreeable that ever I mett with ... ’tis rather the kindness of a friend,
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then the civility generally shewn to Foreigners’.173 At once driven by a desire for sociability and
disappointed by it, these remarks are indicative of the conflicting experience Coke had with others
abroad.
This time in France foreshadows the difficulties that were to come when Coke travelled to
Vienna on consecutive occasions, beginning the following year. Having befriended Empress Maria
Theresa on her first trip there, Coke was eager to return and spend more time with her. Vienna was
an increasingly popular destination from the 1750s onwards, in part due to ‘the Viennese nobility’s
extraordinary open sociability’ and its reputation for ‘sophisticated, cosmopolitan and elegant
aristocratic society’.174 The civility of Vienna court life greatly impressed her. Princess d’Esterhazy
came to visit her, ‘a particular civility, as nobody here makes the first visit to foreigners’.175 People
in Vienna visited unasked, and Coke found the attention here that was lacking in London. When she
was not able to go out, people came to her, so she always had company.176 The Empress spoke to
her, a favour she bestowed upon very few. The goodness received from Madame d’Harrach was
greater than ever expected in a foreign country. She was special and it was here she was receiving
the appropriate recognition as such, highlighting her singularity. Unlike in England, she reflected,
this country did not neglect people who grew old.177 Similarly, ‘the sick and unhappy always have
friends’, unlike in England.178 Such remarks evidence her expectations of sociability abroad.
Coke mourned the loss of connections when she left the various people with whom she had
established connections. Parting from Princess Kinsky, for instance, Coke lamented: ‘adieus are
terrible … I was hurt at quitting her’.179 Similarly of Madame de Rochechouart she remarked, ‘I
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never part with her without regret’.180 The fleeting and transitory nature of relationships abroad was
mourned often. Arriving at the court of Hanau, for instance, she met Princess Emily and ‘consider’d
whether I had not reason to lament I had made this acquaintance, since ... I may never have the
pleasure of seeing her again’.181 The briefness of such ‘friendships’ also allowed an idealisation
that, when extended in time, always came crashing down upon her. Grieved to depart Vienna, she
reflected, not coincidentally, on an English man who had been abroad for two years, commenting: ‘I
don’t think I shall ever have the courage to be absent so long’.182 In her early travels, Coke had
expressed surprise at Lady Yarmouth’s decision to settle in Germany, a country ‘so different to
England’. She looked forward to returning home: ‘I can't think of any more journeys this year but
that which is to carry me back to England’.183 She had continued to travel to Europe since then,
however, and rather than longing for home, she continually longed to be absent from it.
Coke was home for three months, and then departed back to Vienna. At times, she expressed
a sense of being overwhelmed by the social affairs abroad. Upon arrival, she found the degree of
company ‘disagreeable … I have lately lived very much out of the world … seeing there is a
necessity to be every day in company is a real distress’.184 Similarly, in Berlin, she ‘lived more in
company then suited my inclination’.185 She complained of the ‘necessity of accepting these
civilities’, and wished to be back in Vienna ‘where I am at liberty to live as I please’.186 In Aix, she
delighted in a balance of social and solitary options, and was pleased that she could always find
company, but also had the option to pass an evening by herself.187 Although she insisted repeatedly
that the world held no pleasure for her, she admitted that at the court of Vienna, social events like
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the ball were appealing.188 She reflected on an ‘advantage’ of travel in encouraging her to socialise
rather than isolating herself from others: ‘I wish to pass every evening in my own room, but among
other advantages that I have found from travelling ... that of being obliged to do many things that
are not agreeable. Indolence is too apt to gain upon one when one has no object, no views to
influence the actions ... every thing that checks the disposition, is not to be neglected’.189 This quote
suggests Coke saw travelling as healthy for her, even when it forced her into disagreeable social
situations. She resolved to ‘be as much as I can in company, to avoid that disposition to
melancholy’.190
Despite finding pleasure in society abroad, her satisfaction did not last long. Although she
travelled in part to escape a melancholy solitude, a sense of isolation remained. She herself had
insisted that no one chooses solitude, yet we find her clinging to it on many occasions, and the
inability of others to respect this choice troubled her. She found herself vexed with Lady Orford,
who ‘plagues’ her with invitations and ‘distresses’ her with civilities. Coke greeted all her gestures
with ‘great coldness’, and found her conversation disagreeable.191 Though often managing to avoid
her company, at times Coke, to avoid giving offense, was obliged ‘to see her oftener then I
otherwise shou’d’.192 Lady Orford, previously Margaret Rolle, was known for her eccentricity and
extramarital affairs. In a 1752 letter, Horace Walpole criticised Coke’s behaviour in her conflict
with her husband. He then made reference to Lady Orford, his sister in law: ‘my wife shall neither
run to Italy after lovers and books’.193 Despite the tense relationship Coke and Walpole had, she
was likely influenced by his perceptions of others, and he inferred a clear similarly between the two
women. In fact, the characterisation left of Lady Orford as ‘a woman of very singular character and
considered half mad’ is remarkably similar to perceptions of many, Walpole included, towards
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Coke herself.194 Understandably, Coke wished to distance herself from someone of such
questionable character in order to preserve her own and perhaps avoid further rumours surrounding
her own reasons for her travels. Her avoidance of company highlights the fact that despite travelling
for new social opportunities, she wished to choose her interactions carefully, and was particular
about the kind of company she would keep. This concern reflected prescriptive literature on
women’s friendship, which urged a very careful selection of friends.195
Disappointment and Disaster in Vienna
Despite changes of scenery, Coke soon lamented, ‘vexations follow me every where: I can nowhere
be at peace’.196 Unfortunately, her disappointment with others, which we will explore further in the
following chapter, would continue through her travels. Coke’s second visit to Vienna deteriorated
quickly, and her brief moments of optimistic resolve were shattered. Her journey to Calais
foreshadowed further troubles to come, having her belongings searched and being rudely treated.
She concluded, ‘I found the preparations of this journey so troublesome ... I shall soon be contented
to stay at home’.197 Later, she repeated this sentiment, but resolved to travel closer to England and
restrict her distances.198 Arriving in Vienna, she found no company at all, calling it ‘the dullest
place I ever knew; I have not a single house to go to’.199 For nearly two months, she was prevented
from seeing the Empress. She observed that ‘either Vienna or I am changed, for it appears to be
very different’. It is soon evident that she understood the change to have occurred ‘in the court and
in a great many people’. Eventually seeing the Empress, Coke lamented that the Empress ‘neither
said she was sorry I went, or that she wish’d me to return’.200 Getting involved in court intrigue
during her final visit in 1773, she had alienated herself and the friendship had dissolved, leaving
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Coke, once again, feeling alone and isolated. Suddenly, she found herself ‘more alone then is good
for my spirits’.201 No longer offering the degree of sociability she expected, Vienna was
transformed into a miserable city. Coke’s experience illustrates Goldsmith’s point that failure to
successfully judge social behaviour abroad ‘could result in severe castigation’ and ‘the connections
and reputations established on the Grand Tour could have long-lasting ramifications’.202
Coke received further disappointment in Vienna when she discovered her various servants
had been stealing from her. She complained, ‘think what it is to be in a foreign country so distant
from my own, with but one servant who I can trust’. With a severely melancholy mind, it became
‘the most disagreeable’ place she had ever been.203 Isolated and betrayed in moments of trust and
optimism, Coke began to fear for her life, convinced her servants were plotting murder against her.
She conceived it dangerous to be alone: ‘having proofs of the roguery of two of my Servants, I
thought it dangerous to lie in any lonely House’. Travelling in company, Coke wrote, would be ‘a
great comfort to me’ in order to travel ‘without fear of having my throat cut upon the road’ and free
from ‘fears and trembling’.204 Her paranoia was heightened with the conviction that all the
injustices and difficulties met with were now the result of a scheming Empress, who was bribing
people across Europe to treat her badly.205 She wished to be home in England, but feared the
dangers of travelling alone, lamenting: ‘I have not one friend, and my great Persecuteress has a
thousand ways of tormenting me’.206 Those who had professed the greatest friendship now rejected
her, according to Coke, through no fault of her own. She observed that ‘very little friendship seems
to subsist’ among women there, who lacked affection for one another.207 It seemed the melancholy
and unfortunate did not always have friends in Vienna, as she had once thought. Previously arguing
that there was less friendship in England than in other places, she met with disappointment abroad,
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as well.208
A lack of friendship and sense of isolation followed Coke wherever she went. Although
travel did at points appear to be a cure for her troubles, the sensation was fleeting, and ultimately,
she would never find peace from the ‘bouts of nervous disorder and melancholy that she would
continue to suffer and lament’.209 In fact, her travels ultimately confirmed for her an expansive
isolation and lack of friends, no matter where she might turn. Coke had a tumultuous connection to
her own solitude, which was in one moment sought as a pillar of virtue and in the next bemoaned as
an unwanted state brought on by the cruelty of others. These two visions of solitude were not
mutually exclusive, and her narrative is valuable, because it offers a glimpse into the complexities
of solitary expressions. It also reveals the ways in which expectations of Grand Tour sociability
could cause feelings of isolation and rejection, particularly for women. Coke revelled in sociability
abroad, but only on her own terms and according to her own preferences. When she could not
control the type or degree of sociability available to her, she became melancholy and longed for her
solitude. As we will see in the following chapter, the reception she received from others also faced
particular challenges due to her status travelling as a single woman.
Conclusion
Expectations of elite sociability and friendship abroad were not always suited to travellers, nor did
they always offer a remedy for melancholy. Lady Mary Coke and Thomas Gray had to find
alternate means for overcoming melancholy and isolation in their respective social worlds. Letters
were a means through which to preserve and cultivate familiar friendships in otherwise uncertain,
unappealing or even hostile social environments. Both Gray and Coke drew on contemporary ideals
of friendship and sentiment. Gray found a great sense of intimacy in his communications with
Richard West. His visions of his own melancholy found much more acceptability within his cultural
context, rendering his experiences of friendship much more positive and meaningful. Lady Mary
Coke, however, whilst drawing on such notions to frame her narrative and her identity as a solitary
sufferer, was not able to secure a sense of intimacy with others. The contours of her life fit much
less neatly into an acceptable paradigm, and this influenced her ability to make friends and secure
allies. Whilst it is likely this was to some degree related to her unique personality and
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idiosyncrasies, it is impossible to completely separate the ways her character was perceived from
the gendered expectations of the time that surrounded her, shaping the way people interpreted her
behaviour and lifestyle.
Friendship and sociability has been a critical theme in all our case studies, and we are
reminded that individuals did not always adhere to the social narratives that historians have placed
around their lives. Norwood placed a premium spiritual importance on friendship and community,
even though leading Puritan thinkers had no such emphasis. Though he viewed his solitude as
evidence of damnation, he could not establish any intimate relationships, leaving him in hopeless
despair. Newton valued the friendships within his Evangelical community, which also validated the
value of his experiences of solitude. Without this solitude, his emotional community would not
have held the same degree of significance. Barlow and Lacy were similarly entwined in inescapable
social rituals of seafaring life, yet they felt out of place and adopted a rhetoric of isolation to invest
their lives with meaning and validity. Experiences of the Grand Tour, like life at sea, were
necessarily and inescapably social experiences. For sailors, the importance of sociability largely
stemmed from physical limitations and lack of personal space, as well as the shared way of life that
bonded fellow crew, in contrast to a world left behind. The Grand Tour experience, however,
expected travellers to refine and improve themselves through the various social networks available
to them. There was no doubt a great deal of artifice to such passing connections, and travellers like
Coke and Gray could be left with a desire to express feelings of alienation and find intimate
connections somewhere else, whether it was with a friend back home or an imagined community of
readers. Despite the early modern emphasis on the social benefits of travel, the subjects of my case
studies expressed a strong sense of isolation amidst their travels. This is not to say that they did not
partake in various social circles and networks abroad, but they understood their sociability through
a strong sense of isolation.
Gray and Coke imagined themselves belonging to emotional communities that valued
sensibility and melancholy, and expressed the appropriate emotions associated with such communal
identities. For Gray, this was a shared isolation that he enjoyed in his letters addressed to fellow
solitary friend Richard West. This relationship offered Gray the most rewarding form of social
engagement, highlighting just how valuable communication to friends from a distance could be.
The notion of solitude was the key component of his sociability. Coke shared her isolation with her
sister, but she did not express the same sense of solidarity, because she perceived her isolation and
suffering to be hers alone. Nevertheless, expression of these convictions allowed her to fashion a
rhetoric of secular morality and singular virtue. This in turn allowed her to understand herself as
162

destined to be alone, as she wavered between viewing her own isolation as chosen or inflicted. Her
travels, as we will see in the next chapter, were a way to escape social misfortunes at home, but she
failed to find the friendship abroad that she hoped for, making her travels even more socially
isolating. Solitary experiences of travel could be empowering for women like Coke, but only
through a careful navigation of the limits of power and expressions available to them. Coke,
however, had much greater expectations, motivated to establish new social connections abroad.
Gray, on the other hand, wanted to spend time with his too often absent friend Horace Walpole.
Primarily drawn to the prospect of travelling with him, his desire for sociability was within a much
more familiar realm of an already known companion.210 In both cases, however, their hopes were
dashed, as they neither made nor kept the friendships they had expected in going abroad.
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Chapter 4. Women and Solitude: Lady Ann Fanshawe and Lady Mary Coke
In the previous chapter, I considered the ways in which solitude was expressed within the sociable
conventions of the Grand Tour. Highlighting the challenges Coke faced within a masculine realm,
this raises further questions about female travellers as a whole and how they expressed and depicted
their own experiences of solitude. How did expectations of feminine behaviour impact conceptions
of solitude? What did expressions of solitude offer women in particular? This chapter will consider
the case studies of Lady Ann Fanshawe and Lady Mary Coke, who demonstrate the ways in which
perceived experiences of travel could be both empowering and destructive through expressions of
solitude. These women have been chosen because they demonstrate the complex relationship
women could have with solitude. They also highlight the ways solitude might be experienced and
interpreted differently for different kinds of women. Fanshawe and Coke allow us to investigate
solitude as it related to marriage and widowhood. What social and emotional communities did
different women identify with when they left home? Did they signify their emotions as explicitly
female, and how did this impact and shape notions of solitude? How were solitude and isolation
represented and expressed in the realm of travel? This chapter will explore these key questions by
considering the unique set of challenges and opportunities travel posed for these two women.
Neither of them wrote with an intent to publish. Fanshawe’s memoir, written in 1676 and not
published until 1829, was addressed to her only surviving son.1 It was written retrospectively, long
after the English Civil War and just a few years before her death. Her aim in writing was to share
the achievements and moral virtues of her family line, presenting an idealised vision of her late
husband. Her work was devoted to the years of her marriage, and the memoir abruptly ended shortly
after the recollection of her husband’s death. As outlined in the previous chapter, the details of
Coke’s life come primarily from her journal, sent regularly as letters to her sister Anne.
There were many facets to conceptions and representations of solitude, and this chapter aims
to interrogate the ways women found unique expressions of this within the realm of travel.
Historians have recognised that in the early modern period, both solitude and travel were largely
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masculine domains.2 Solitude could be a means of protecting virtue and avoiding worldly
corruptions for early modern women, and in the context of religious devotion, writers ‘agreed that
women should have solitary moments alone for prayer, reading, and meditation’.3 Generally,
however, women were considered naturally disinclined to solitude, best fulfilling their roles within
the social networks of domestic life.4 Travel too had long been conceived as gendered. Abbeele
notes that historically, though there is nothing inherently masculine about travel, ‘women are either
left at home or sought after as objects abroad’.5 When women travelled alone in the seventeenth
century, it was often a result of exile, and themes of agency and power were explored through this
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new topos.6 By the eighteenth century, representations of travel were shifting and women gained
more opportunities for sociability and further education by going abroad, as highlighted in the
previous chapter. The lines for such traditionally gendered activities were increasingly blurred.
Despite new opportunities, women still faced potential hostility and social isolation if they did not
carefully manage their representations of character alongside motives for travel, which determined
the perceived virtue and propriety of their lives.
The consideration of female experiences of travel has increased in recent years. Brian Dolan
has explored the various travel writings of Georgian women and the means through which travel
was used largely to escape from isolating or undesirable circumstances at home.7 The notion of
women travelling, particularly alone, was still viewed with great suspicion.8 Since travel,
particularly unescorted, was considered inappropriate for ladies, women travel writers had to tread
carefully, or as Siegel writes, strike ‘a fine balance in which they strained the conventions of
femininity, but did not break them’.9 Therefore, women could feel isolated and excluded from
others. At the same time, however, spatial changes offered opportunities for the power and position
of such women to shift in varied economic and cultural contexts. Molnar has argued that ‘the farther
female speakers move from the domestic realm and the more drastic the restructuring of space, the
greater the potential for an increased sense of agency’. Women’s texts, she argues, became through
the early modern period ‘more and more aware of how to negotiate the politics of space’.10
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I will argue that while Fanshawe and Coke could find opportunity in isolation, it was a
complex scenario often laced with danger, despair and condemnation. While they may have
physically moved away from home, they did not escape or abandon their identities and the values of
femininity. Key to expressing acceptable modes of female solitude in these cases was an
interweaving of domestic values with new cultural opportunities abroad. ‘Female travelers in
particular’, Crabtree has argued, attempted to ‘replicate the familiar world they had left behind.
They “domesticated” their spaces’.11 Schwartz reiterates this point: By highlighting a continuity
between home and abroad, travel, and expressions of solitude contained therein, could create vast
opportunities for reconstituting established values in acceptable ways that were both familiar and
new. By drawing on conventional expectations of female behaviour alongside contact with foreign
ideas, people and place, there were opportunities to engage in new forms of behaviour and identity.
In moving beyond domestic settings, we can gain a greater appreciation for the complexities of
early modern solitude. By looking at travel writings, the selected case studies show us the many
facets of such solitude, both chosen and involuntary, empowering and isolating.
According to the 1612 treatise A Godly Form of Householde Government, ‘The dutie of the
Husband is to travel abroade, to seeke living: and the Wives dutie is to keepe the house ... the dutie
of the Husband is to be entermedling: and of the wife, to be solitary and withdrawne’.12 A number
of scholars have shown, however, that this particular mode of domestic solitude for women was
problematic. Tancke has argued that ‘although solitariness was generally considered essential for
the individual’s spiritual well-being ... it was also perceived as threatening, precisely because it
implied a withdrawal from outside control. This double-sidedness is particularly virulent in the case
of women’.13 We have seen in previous case studies that solitude could threaten virtue, and this was
considered especially true for women. Masculine solitude, Tancke has argued, was associated with
absolute self-rule in the early modern period. While men could constitute self-hood at the exclusion
of others, women could not opt out of their communities: ‘their states of solitariness and inwardness
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are therefore always implicated in relations to others and hence, in the broadest sense of the term, to
the public (or semi-public) sphere’.14 Gowing too argues that ‘the collectivity of the early modern
self was particularly intense for women, who were so readily redefined by marriage’.15 Similarly,
Ylivuori has pointed out that whilst public exposure could be ‘perilous for women’ and a threat to
virtue,16 so too could solitude, leaving women to forge a solitude that was inherently more
enmeshed in community. Women, for these scholars, needed to emphasise the social world around
them to a greater extent to demonstrate virtue. This chapter will explore how such a position was
defined outside a domestic setting as these women travelled.
Travel gave rise to new emotional communities for Fanshawe and Coke. Though women
might be considered as constituting an emotional community in so far as they were more inclined to
express and value certain emotions deemed appropriately feminine, Perfetti points out that such
internalised stereotypes still allowed for degrees of reappropriation or resistance. A key way this
was done, I argue, is through an association with other alternate social frameworks. Looking at the
emotions of women as an entire community is only one way of understanding their expressions
when we consider the vast variety of different social classes and contexts that impacted the form
and meaning of such expressions. While both Fanshawe and Coke used their emotions to claim a
modesty and virtue that was explicitly feminine, they did so in different ways, and drew heavily on
alternative emotional communities that were largely associated with men. Fanshawe drew on an
emotional community of royalist exiles and, after the Restoration, on those loyal to the Crown.
Coke, as highlighted in the previous chapter, borrowed from emotional ideals of the refined Grand
Tour traveller. It was in the negotiation between such respective emotional communities that
women expressed a sense of both solitude and solidarity.
Travel and solitude, in the right circumstances, were virtuous and character-building
experiences, as highlighted in the previous chapter. Whilst men enjoyed a measure of automatic
credibility, however, women had to continually strive to prove theirs. Morality as female travellers,
though attainable, required careful representation in a time when publishing itself was also the
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domain of men.17 There were various strategies women adopted for ‘negotiating authority and
deflecting criticism’, including claims to modesty and humility.18 Choice of genre was another
critical factor in self-representation. Rose and Seelig, for example, have both stressed Fanshawe’s
emphasis on family history as a means of finding acceptability for her story.19 Similarly, letters in
the eighteenth century were widely considered an appropriate feminine form. Travel writing was
closely connected to such genres that were associated with the private sphere, which ‘allowed
women entry into the travel genre’.20 Although the subjects of these two case studies did not intend
to publish their works, that did not render them strictly private documents. As Mendelson points
out, whether written for posterity or limited to family members, there was still an audience in
mind.21 Through an analysis of the narratives these women left behind, we find support for the
claim of a recent study by Poska, Couchman, and McIver, that has urged ‘female agency and
subordination ... are not mutually exclusive states’.22 These case studies demonstrate the ways in
which the subjects were intertwined and in continual dialogue with one another to re-appropriate
solitude in new and acceptable ways.
While claiming solitude may have proved particularly challenging for women, it does not
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follow that women could and did not express feelings of being alone, isolated, and solitary, in some
cases even because of this greater inability to ‘opt out’ of their communities. Taking Barbara
Taylor’s definition of solitude as not mere physical separation, but ‘a fantasy scenario, an imaginary
staging of self that is far too complex, too psychically dense, to be captured by any simple
opposition between absence and presence’,23 we find women just as fixated on questions of
solitude. In the case studies that follow, for women to express and portray a solitude that was
acceptable in their early modern worlds, representations had to be radically re-appropriated.
Concepts of solitude were utilised for these women in different ways to make sense of their own
experiences and invest them with new meanings, whilst also presenting to readers ideal forms of
femininity.
Lady Ann Fanshawe’s Memoir: An Introduction
Fanshawe’s narrative is significant in the ways it sheds light on female expressions of solitude,
explicitly framed as separation and aloneness from and with her husband. This framework is used to
uphold ideal values of femininity whilst also creating new opportunities to re-image the uses and
meanings of solitude for women. As such, her narrative of solitary travels created new opportunities
for agency and improvisation by adapting familiar and conventional expectations. Fanshawe was
born in 1625 to elite parents Sir John Harrison and his wife Margaret. She was educated at home by
her mother. After her death, her father was taken prisoner by Parliament in 1642 and his entire
estate sequestrated. Fanshawe travelled to Oxford with her sister to join him the following year. In
1644, she married her second cousin Richard at the age of nineteen.
Her husband Richard was sent on various diplomatic missions for King Charles II.
Fanshawe shared the story of her many travelling adventures in the years of the second Civil War
and the Interregnum. In 1646, they travelled to France, after which Fanshawe returned home alone,
her husband joining her the following year. In 1648, they travelled together to Paris and then
Ireland, where they remained until their departure to Spain the following year. Fanshawe returned to
London again in 1651, while her husband was in Scotland with Charles II and then imprisoned
following the Battle of Worcester. After his release, they spent a few years together in England
before her husband was permitted to go abroad. Departing for France in 1658, Fanshawe followed
the next year. In 1660, they returned home with King Charles II, but in 1662 they travelled to
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Portugal where her husband was sent as an ambassador, returning home the following year. In 1664,
they travelled with her husband’s embassy to Spain.24 Her ongoing travels can be separated between
those she spent in exile before 1660 and those spent as a diplomat’s wife in Portugal and Spain after
the Restoration. Within this framework of ongoing travels, Fanshawe also shares the subplot of her
experiences as a mother who endured fourteen pregnancies, giving birth, miscarrying, and losing
children in various locations in Europe and at home. Her husband died in 1666, when their son was
ten months old, and she survived him by fifteen years.25 The remainder of her life, until her death in
1680, was spent in England unsuccessfully trying to recover debts from the royal treasury. Writing
to her son, Fanshawe constructed a vision of her virtuous Richard, a pious Protestant and loyal
subject to King Charles.26 To honour his family, she urged her son in her memoir to carry on this
fierce loyalty: ‘you should not omit your duty to your king and country, nor be lesse in your
industry to exceed, at least not shame, the excellent memory of your ancestors’.27
In the analysis that follows, I will argue that Fanshawe adopted a royalist ideology of
solitary suffering amidst her travels. She always understood her experiences in relation to her
husband, however, making her expressions of solitude distinctly female. There are different
registers of solitude in Fanshawe’s text. In this chapter, I will primarily consider her solitude
defined as separation from her husband. She also expressed a solitude with her husband as they
faced exile together; I will consider this in more detail in the next chapter. The distinction between a
solitude away from and a solitude with her husband is often blurred, however, because ultimately
any solitude Fanshawe endured was for and with her husband. If they were separated physically,
they continued to be united in spirit. Her expressions of solitude served two purposes: to highlight
her love for and obedience to her husband, and to testify to the moral righteousness of the royalist
cause. Her love for her husband and her political allegiances, likewise, were strongly intertwined.
As McShane notes, political relationships were widely conceptualised in terms of companionate

24

P. Davidson, ‘Fanshawe, Ann, Lady Fanshawe (1625–1680)’, ODNB (accessed 6 June 2017).

25

A. Fanshawe, in The Memoirs of Anne, Lady Halkett and Ann, Lady Fanshawe, ed. by C. D. Loftus,

Oxford, Clarendon Press, 1979, p. xiv.
26

Fanshawe, The Memoirs, p. 102. Lineage was an important factor in establishing honour for the elite. See

Fletcher, Gender, Sex, and Subordination, pp. 127-8.
27

Fanshawe, The Memoirs, p. 108.

172

marriage.28 Subjection was aligned with political freedom, motivated by reciprocal love and the
bonds of loyalty.29 An important consequence of Fanshawe’s expressions of solitude was the
demonstration of her own independent freedom, resolve, and cunning. She endured solitude to
service her union, but in doing so her expressions of obedience were undercut by these very acts,
and undeniable pleasure in her solitary achievements crept through the pages of the story of her life.
Fanshawe’s Travels as an Exile: Separation and Reunion
Fanshawe’s early travels as an exile are primarily presented as a series of separations and reunions
with Richard, attempting to make sense of her travels and adventures through the love she had for
her husband. Given she was travelling with her husband in her ever-present view, she had a strong
awareness of her own solitude when it occurred. Fanshawe travelled both on her own and with her
husband, and often with at least one of her children. Her solitude complemented the social union of
her marriage through a shared royalist vision. This vision involved isolated suffering, and as a wife,
it was particularly important to demonstrate how solitude assisted her husband and the shared
purpose of their exile. Fanshawe referred to herself and her husband as ‘marchant adventurers’.30
The reality of a seventeenth-century woman embarking on such adventures, though not unheard of,
was not the experience for most women. Many of Fanshawe’s actions might be considered typical
for an upper-class woman during this time.31 During the Civil War period, for instance, Rose notes
that women ‘defended their estates against the enemy and appeared before the court and the
parliament in an effort to raise money or get their husbands out of prison’.32 ‘Domesticks’,
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Fanshawe wrote, ‘I ever governed them and myself by his commands’.33 Amidst the social chaos,
women like Fanshawe made ‘creative use of disorder’ by expanding previously more limiting
domestic roles.34 Far from being a stationary defender of her husband’s home, however, Fanshawe
was travelling extensively and crafting inventive schemes. Finding herself in all kinds of
extraordinary circumstances, like dodging bullets from the Dutch at sea, it is likely she saw and
experienced more than the average woman of her time.35
Many of Fanshawe’s actions were questionable for a seventeenth-century woman. Crossdressing, for instance, was seen during her time as ‘insubordinate self-assertiveness’.36 In 1649,
Fanshawe and her husband were at sea headed for Spain. Locked up in a cabin and ‘all in teares’,
she was urged to let no one see a woman on board, lest Turks see it as a merchant ship rather than a
man-of-war. She decided on her own initiative to take a cabin boy’s clothes: ‘putting them on and
flinging away my night’s clothes, I crept up softly and stood upon the deck by my husband’s side as
free from sickness and fear as, I confess, from discretion; but it was the effect of that passion which
I could never master ... looking upon me he blessed himself and snatched me up in his armes,
saying, “Good God, that love can make this change!”; and though he seemingly chid me, he would
laugh at it as often as he remembered that voyage’.37 Fanshawe’s apologetic act was forgivable,
because a self-assertive act was done in the name of love and desire for union.
Fanshawe used her own ingenuity for the advantage of her husband, and consequently
herself, seamlessly combining independent action with deference. Although her behaviour was
always occasioned by the needs of her husband as well as her King, such men were often presented
in spaces of impotence, as Keeble has argued, whilst Fanshawe acts, all alone, with ‘courage and
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resourcefulness’.38 The narrative supports such a view in further instances. In 1651, when her
husband was imprisoned following the battle of Worcester, she visited him daily at Whitehall until
she was able to obtain his release on the grounds of ill-health: ‘I failed not constantly to goe, when
the clock struck 4 in the morning, with a dark lanterne in my hand, all alone and on foot’.39
Embracing these dangerous nightly trips and strategising for his freedom, Fanshawe showed
remarkable bravery and ingenuity.40 In another instance, when Richard departed for France in 1658
to join Charles II, she devised an ‘invention’ to follow him there the next year, obtaining a pass by
impersonating a citizen’s wife and forging her name.41 Her unorthodox experiences, in spite of and
because of her orthodox constructions of character, found acceptability in writing.42
While it is absolutely true that Fanshawe made her decisions with a constant emphasis on
her marriage and serving her husband’s interests, her actions conveyed the necessity of ingenuity in
moments of isolation. Alone one night in Cornwall in 1645, while her husband was in Launceston,
Fanshawe boastfully related that she ‘deffended, with the few servants I had, the house’ from
thieves until help came from town and her husband sent a guard to protect her.43 Although such
experiences were often marked with despair, they also conveyed a tone of pride and satisfaction.
Travelling back to England from France without her husband in 1645, Fanshawe emphasised that
‘this was the first time that I had taken any journey without your father, and the first manage of
business hee ever put into my hand, in which I thank God I had good success’.44 It was travel that
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allowed her the chance to demonstrate her courage and even ‘masculine aggressiveness’.45 When
Cork revolted in 1649, Richard was in Kinsale, and she wrote to him before fleeing the city, acting
quickly and courageously. Pregnant and with a broken wrist, at three in the morning, ‘by the light of
a tapour and in that pain I was in, I went into the market place with onely a man and maid’. Passing
through the turmoil, she obtained a pass due to her husband’s reputation and honour, and travelled
to meet her husband, joyfully reunited.46 Fanshawe fashioned herself as a loyal wife as well as a
travelling heroine. The stories of her own solitary adventures, exhibiting initiative, cunning, and
bravery, did not necessarily appear to be subversive, because they were all framed through a
separation and reunion narrative with her husband, making him pivotal to her sense of
empowerment.47
Fanshawe’s solitude as separation from Richard was strikingly more despairing when she
was not travelling or abroad, but at home stationary, inactive, and unable to act resourcefully to
bring about reunification, a point we will return to in a later chapter. When her husband departed on
his first journey to Bristol in 1645, for instance, Fanshawe was pregnant with her first son. She
described the experience: ‘first time we had parted a day since wee maried ... the sence of leaving
me with a dying child, which did dye 2 days after, in a garrison town, extream weake and very
poor ... for my own part it cost me so dear that I was 10 weeks before I could goe alone’. She could
recover ‘former strength’ only through the letters Richard wrote to ‘fortify’ her and the company
and conversation of family and friends.48 Without her husband to share her solitude with, such
solitude in the context of Fanshawe’s narrative would have ceased to have any significance. Keeble
notes that when women ‘come out of their houses, so they come out of their housewifely roles ... the
audacity of travel physically is matched by an imaginative, political, and intellectual audacity’.49
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Fanshawe, however, never ‘came out’ of this role. Rather, she emphasised the continuity of her
values at home and those abroad. In both contexts, she was more than anything else an obedient
wife. What this obedience entailed in the realm of travel, however, was transformative to the
process of power and initiative. She utilised opportunities for independent thought without creating
conflict or defying contemporary values, because her solitary feats of bravery were performed for
her husband.50
Fanshawe: Ideals of Femininity and Marriage
Though Fanshawe’s narrative was primarily the story of her marriage and adventures with her
husband, the details of her upbringing as a young girl were critical to her self-fashioning, and reveal
a great deal about contemporary notions of femininity. Her mother provided her with an education
typical for an elite woman of her time, including needlework, languages, music, and dancing.51 She
also enjoyed more physically active activities, including riding, skipping, running. Much like Lacy
a century later, she emphasised early ‘masculine’ tendencies.52 When her mother died, Fanshawe
‘flung away’ her childishness, and at her father’s command took charge of the house and family,
following the example her mother left. In sharing her ability to accept sombre responsibility at such
a young age, Fanshawe highlighted early instances of obedience. Even as a young girl, she recalls,
when her father was taken prisoner and she had to travel to Oxford, she and her sister were ‘like
fishes out of the water’; the only ‘part’ they knew ‘how to act’ was obedient.53 This early obedience
would later shift from pious daughter to that of devoted wife. Fanshawe was the ‘Protestant vision
of the perfect wife’.54 Her ideals reflected and embraced contemporary virtues of obedience to the
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husband, and their mutual love guided and unified the narrative.55 She wrote, ‘we never had but one
mind throughout our lives, our soules were wrapped up in each other, our aims and designs one, our
loves one, and our resentments one ... what ever was reall happiness, God gave it me in him’.56
Fanshawe’s characterisation of her husband was intricately bound up with her own identity.
While some scholars have admired their marriage as presented in Fanshawe’s memoirs,57 others are
less sympathetic to such interpretations. Findley and Hobby argue she ‘immerses herself into her
husband’.58 Rippl concurs that Fanshawe cancels out her own individuality, allowing her to write
about herself.59 Whilst these statements are true to some degree, they underemphasise how critical
Richard is for her independent expression. On the one hand, by insisting on his love for her, she
could elevate her own degree of importance without explicitly focusing on or announcing her own
merits. His happy moments were with her alone: ‘his most delight was to goe only with me in a
coach some miles’. She presents herself as his most intimate companion and the keeper of his
secrets. Reserved in nature, he never revealed ‘the thought of his heart’ to others ‘but to myself
only ... he never discovered his trouble to me but went from me with perfect cheerfulness and
content’.60 Although Richard Fanshawe was the subject of her narrative, her love for him also came
into focus frequently, making her writing as much an autobiography of herself as a biography of her
husband.
It was through a rhetoric of marriage and love that Fanshawe located the opportunity and
justification for independent action. By continually focusing on the needs of her husband, she
enjoyed much more freedom for unregulated behaviour. Her commitment to her husband and family
line was integrally linked to her own sense of honour: ‘women’s honour resided in the fulfilment of
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a wife’s household duties ... not solely defined by her marital status but also by her labours’.61 Both
personal virtue and noble lineage were also important to honour in this period, as Cust has argued,
and writers combined these together with varied emphasis to situate themselves within their social
contexts.62 Even after the death of her husband, Fanshawe was invested in demonstrating the virtue
and loyalty of Royalists through her own family line, as scholars like Sara Murphy and Anthony
Fletcher have shown.63 It was in upholding the political legacy of lineage that she claimed her
political power and with it, her virtuous suffering.64 Fanshawe’s narrative re-conceptualised this
honour within the framework of her life experiences and the context of the Civil War. The acts she
performed to reunite herself with her husband were also those that defined her as loyal to the Crown
and, paradoxically, also those which distinguished her as a solitary individual. The assertions of
many modern critics, therefore, overlook certain nuances and complexities of the text. She is not
merely self-effacing,65 as she asserts herself not through words, but through her remarkable
achievements. Her resolved subjection and subordination to her husband was paradoxically the
‘weakness’ that allowed Fanshawe to claim her strength. Her case study is demonstrative of the
complexity of family relationships in the seventeenth century. Viewing her marriage as either
empowering or oppressive creates an all too simplistic response to a complex past.
Fanshawe: Emotions and Tearful Expressions
Fanshawe’s narrative expresses moments of despair alongside memories of intense joy. When apart,
she and her husband Richard kept in touch with one another through letters, a key mode of
communication. Receiving such correspondence brought to Fanshawe ‘unexpressable joys’. In
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times of distress, his letters were full of ‘so much love and reason that my heart melts to this day
when I think of it’. The joy of receiving a letter was often followed by the joy of reuniting. She
recorded both her own joy and that of her husband, continually emphasising their united feelings.
Upon one such occasion, ‘he with all expressions of joy received me in his arms’.66 Even the mere
promise or possibility of reuniting with Richard transformed the nature of her journeys. Sending for
her in Ireland, she travelled up with her family, ‘very cheerfully towards my North Starr’.67
Typically, however, the happiness of such moments of togetherness was emphasised through tales
of the dangerous and despairing solitude that preceded them. Whereas together they experienced
‘mutual joy’, voyages in the absence of Richard were characterised as ‘hasardous’ and full of
‘discomfort’. Often travelling back to England to raise funds, Fanshawe bemoaned that although it
was necessary, ‘nothing was so grievous to us both as parting’.68
Fanshawe’s tears could serve to evidence both her virtue and with it, her subordinate status.
To think of her late husband, she wrote, ‘makes my eyes gush out with tears, and cuts me to the
soul’.69 This pain was intermingled with pleasure, however, as she resolved to ‘express the joys’ of
their life together. Affectionate and virtuous, her tears also suggested she was lacking in masculine
wisdom and reason. Crying twice for her King, she was told to ‘cease weeping’ and to remember
everything is in the hands of Providence.70 Weeping was also portrayed as a childish act when
Fanshawe overstepped her boundaries with her husband, enquiring into his private business affairs.
Richard refused to give into her pleading: ‘I ... said I could not belive he loved me if he refused to
tell me all he knew, but he answered nothing, but stopped my mouth with kisses, so we went to bed.
I cryed’. Still upset the following night, her husband explained: ‘when you asked me of my busines,
it was wholy out of my power to satisfy thee. For my life and fortune shall be thine, and every
thought of my heart ... but my honour is my own, which I can not preserve if I communicate the
Prince’s affaires’. Fanshawe reflected, ‘so great was his reason and goodness, that upon
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consideration it made my folly appeare to me so vile’.71 It was in reference to her husband that she
could recognise and affirm her own weaknesses.
These instances highlight the ways in which Fanshawe used such emotions to her advantage
to emphasise her husband’s strength and maintain her humility. In the seventeenth century, Lange
notes, the presence of tears in women’s writing itself rarely appeared. Associated with less
admirable aspects of feminine experience, women avoided the issue of weeping and reiterating
negative stereotypes.72 Fanshawe, however, uses tears to her advantage. Weeping in this narrative
was shown as an expressly feminine experience, serving both to demonstrate the love she had for
her husband and to affirm her inferior status as his wife. In this way, Fanshawe, while entering into
masculine realms of action and travel, and adopting masculine virtues of bravery, also wept
privately to reaffirm her soft, feminine nature.73 Drawing on the belief that women were ‘tender
passionate impatient spirits, easily cast into anger, or jealousie, or discontent; and of weak
understandings’,74 she maintained her modesty by reasserting this view of women and reaffirming
her wifely submission. According to contemporary views of femininity, women lacked reason and
showed a weakness of will and inability to exercise self-control, seen in Fanshawe’s child-like
curiosity and arguably manipulative weeping.75
We saw in Chapter Two the ways in which Lacy shed her tears to highlight her moral
superiority within a highly social, relational world, and Fanshawe similarly used her tears to
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demonstrate her virtue. In her text, she does so through ideal female attributes of modesty and
subordination to her husband. By learning to subdue such womanly passions, she exhibited
remarkable virtue and a capacity for reform. Men like Richard and King Charles, on the other hand,
were level-headed and exhibited more self-control. We see this in another instance: after escaping
shipwreck, Fanshawe wrote, ‘We praised God; I wept, your father lifting then up his hands admired
so great a salvation. Then we often kissed each other, as if yet we feared death, sighed, and
complained of the cruelty of the rebells that forced us to wander’.76 This quote both highlights
Fanshawe’s tears as feminine and reinforces their mutual affection and suffering. Such perceptions
of her own faults, however, were at odds with her accomplishments. Though she criticises her own
lack of reason, through the actions of her life and her time at court, she presented a woman with
extensive reasoning powers and capabilities.
Fanshawe’s tales of heroic solitary adventure are at first glance expressed with despair, but
intermingled into this narrative of separation and suffering she reveals pleasure in her
accomplishments that served broader aims of union and companionship. Through her devotion she
presented herself as a courageous solitary traveller; her solitude, however, could only be
experienced and expressed with an emphasis on companionship and love for her husband. As
Keeble has so beautifully pinpointed, Fanshawe the narrator and Fanshawe the subject were at odds
with one another.77 The person she claimed to be and the person she described through the story of
her life in many ways seem disconnected, yet in reappropriating concepts of obedience and loyalty
during the Civil War Fanshawe brought seemingly opposing ideals into coexisting harmony. This
chapter has explored just one facet of Fanshawe’s solitude, that which was defined as separation
from her husband. In the next chapter, I will turn to her expressions of solitude with Richard abroad,
and in Chapter Six I will consider the ways in which her expressions of solitude at home, both
before and after widowhood, became both more explicit and more despairing.
Coke: The Isolation of Marriage and Widowhood
Coke’s experiences of travel abroad are significant, because they reveal the ways in which solitude
for women could meet with disapproval and scandal from others when it was not carefully
managed. In the demonstration of virtue and femininity, Coke’s narrative, like Fanshawe’s, reveals
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certain discrepancies between representation and reality. The nature of her travels, though distinctly
different from Fanshawe’s, also drew on a framework of solitude to make sense of her experiences
abroad and invest her character with virtue. Although, in Coke’s mind, her solitude indicated her
virtue, it also resulted in negative and unwanted experiences of isolation. In light of her travels
discussed in the previous chapter, it is important to understand her early experiences at home,
because it is within the context of these that travel allured her with the promise of better
relationships and a better life abroad.
Coke’s early marriage to her husband was an unhappy and short lived one. According to
Stuart’s memoir, Coke, though agreeing to Edward’s marriage proposal, was unhappy with the
match and very quickly expressed her dissatisfaction through ‘a coyness approaching to aversion’
and ‘ineffable disdain’.78 Increasingly distraught, she frequently wept as well as showcasing a
‘silent picture of despair’.79 After marrying, Viscount Coke grew tired of her behaviour and took
her to Holkham, where she lived in isolation for almost a year. Retreating to the citadel of her
apartment, she refused to consummate her marriage. She secluded herself, feigned illness, and
suspected threats of assassination and poison upon her life.80 Following this period of isolation, she
filed suit for divorce, citing cruel usage, and the proceedings at court were widely publicised.
Archival letters confirm the abuse of Lord Viscount Coke. Sister Elizabeth, for instance, remarked:
‘as I left Lord Coke and Lady Mary together ... he took that opertanity to abuse her in such a
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manner that notwithstanding all you know, I believe will surprise you’.81 Comments on her
behaviour during the trial, however, suggest she was perceived to be impassioned and volatile at
best, despite the abuses of her husband. Sister Elizabeth’s husband, Scottish politician James StuartMackenzie, observed ‘Lady B. says, she fell into a rage and talks so loud, she was afraid they might
have been overheard ... I beleive, I shall wash my hands of the affair; for I can be of no farther
assistance to her; and it is torment and vexation to myself beyond what I can express to see things
go on as they do’.82
Marriage for eighteenth-century elite women was a very important decision and for most
women, there was no going back.83 Those who married recklessly often endured a lifetime of
misery, and there is no shortage of evidence suggesting many endured severe marital misfortunes.
Violence and cruelty in marriage were widely recorded, and Edward was known to have an
unsavoury reputation, quickly revealing his gaming and drinking habits.84 No matter how
unpleasant a marriage was, women faced pressure to endure and submit to their husbands.85 Divorce
was both an expensive and a rare occurrence, and even informal separations carried a great deal of
social stigma and prohibition.86 Allegedly, defending her course of action, Coke complained:
‘Never was any human creature treated as I have been ... my usage was most barbarous’.87 Such
rhetoric, although sounding ‘extreme or even crazed’, was common during matrimonial

81

‘Lady Elizabeth Campbell to Lady Suffolk, June 15 1748’, British Library Add. MS 22629, fol. 143.

82

‘James Stuart Mackenzie to Lady Suffolk’, British Library Add. MS 22629, fol. 177.

83

Matchmaking amongst the elite was not a simple decision between two lovers, but rather a complex

‘process of negotiation’ involving family and friends. See Vickery, The Gentleman’s Daughter, p. 45.
84

Coke, Letters and Journals, vol. 1, p. lxi.

85

I. H. Tague, ‘Love, Honor, and Obedience: Fashionable Women and the Discourse of Marriage in the

Early Eighteenth Century’, Journal of British Studies, Vol. 40, No. 1, 2001, p. 97.
86

Vickery, The Gentleman’s Daughter, p. 73. Also see L. Stone, Road to Divorce: England 1530–1987,

Oxford, Oxford University Press, 1990.
87

Coke, Letters and Journals, vol. 1, p. lxx.

184

breakdowns.88 Failing to cite specific examples or serious instances of physical abuse, she had no
legitimate grounds for a divorce. Finally securing a separation in 1750 at the agreement of Edward,
he died three years later. Coke, at twenty-six years of age, ‘emerged from a very dull retirement ...
into the perfect freedom of an independent widow’.89 Although she spent this new period of
freedom travelling extensively, she faced constant feelings of alienation, and ultimately retreated
back into the isolation she had been ‘freed’ from.
Coke remained a widow until her death, and this was significant to her expressions of
isolation. Whereas men remarried quite often, there were many restrictions on widows remarrying,
and the practice was strongly discouraged.90 Nevertheless, aristocratic widows could more easily be
remarried, but Coke had no interest in this after the separation and death of her husband. She did,
however, express a desire for love brought on by her later infatuation with the Duke of York, which
brought ridicule, gossip, and scandal with it. Coke bemoaned in her journal that ‘falling in love in
ones old age is a melancholy affair and must subject one to the redicule of the whole world’.91 To
avoid melancholy, she suggested one must deny emotional attachments and embrace social
isolation. Although advice to withdraw from society92 was impractical for most, many widows did
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feel a sense of isolation from friends. The trope of affliction was commonly exploited as ‘a sign of
god’s promise’, suffering serving as an indicator of salvation.93 For Coke, keeping her virtues intact
was largely a matter of isolating herself from the world, but it was certainly not to honour her late
husband. Rather, it was to avoid false friendship and a corrupt society. Her suffering, though not
explicitly religious, was presented as a sign of virtue and morality.
Lady Mary Coke: Friendship at Home
Coke’s narrative was defined by an awareness of a lack of true friendship and kindness. Well before
she began to travel extensively in the 1760s, she had spent her time in England bemoaning the
cruelty of others. Her early experience of marriage put an indelible mark on the remainder of her
life. In 1748, the year after her marriage, she expressed a sense of betrayal by the world, including
her sisters who were meant to be her faithful supporters. To her sister Elizabeth (Betty Mackenzie),
Coke wrote: ‘your letter afflicted me greatly by giving me to understand that you was not that warm
friend, which I once thought you ... after being alone a twelve month in this place, and during the
greatest part of that time, suffering under all the misery and hardships that could be inflicted on the
greatest criminal, that I have the mortification to find, that my friends (or at least those who call
themselves so) shou’d have attempted nothing in my favour’.94 As Davidoff has shown, sisters were
very involved in each other’s marriages, and a moral code called for siblings to support one another
with duty, loyalty, and affection.95
Finding no evidence of friendship in her sister’s letters, Coke bemoaned a lack of support.
She remarked: ‘I shou’d be very happy had all my relations the same regard for me that I have for
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them’.96 Her sisters, Coke complained, afflicted her and added to her distress: ‘the unkindness of
friends is infinitely more terrible, then all the injurious usage that can be inflicted on one by
enemies’.97 This disappointment in her family extended to society in general, as Coke complained:
‘there is so much ingratitude, and so little friendship among the generality of people’.98 In an
undated letter likely from the late 1740s or early 50s, Coke wrote: ‘tho’ I hope there is some
prospect of my seeing better days, yet my afflictions has so greatly impair’d my health and spirit ...
I am startled at the apprehensions of having more difficulties to encounter ... I will do my duty by
summoning all the fortitude I am mistress of to inable me to support myself’.99 She was convinced
as well as terrified in her early twenties that her life would never improve and perhaps even get
worse. These were not words of resignation, as Coke voiced a degree of hope and determined to
summon her own courage. This hope was, however, was already one marked in isolation, turning
only to her own will and resourcefulness for relief.
Coke’s disappointment in the world around her was again repeated with the death of the
Duke of York in 1767. Though much later in her life, after she had been travelling for a few years,
she linked this loss to her early experiences of marriage. The Duke of York was her love interest,
and she believed the love was reciprocal, even though he was significantly younger than her. She
reported in her journal that she had found the acquaintance ‘very improper for both’ and desired it
to end, but he refused, and she grew increasingly attached to him. He returned from overseas with
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the same sentiments and ‘flattering intentions’ for her.100 His death, however, solidified her
conviction that she was ‘not born to be happy, and the same ill-fortune that attended me early in life
pursues me still’.101 According to Louisa, she reportedly displayed excessive amounts of grief at his
death, weeping beside his funeral coffin.102 This incident provoked ridicule and scorn from others
for a few potential reasons, including his questionable reputation, their age difference, and his
apparent denial of the affair.103 Coke became increasingly convinced after his death that he had
intended to marry her, which only worsened the ridicule.104
These experiences solidified her conviction that friends were false and family unfaithful.
This pattern was established very early on and remained a constant in Coke’s writing. One of her
most common complaints was a lack of visits. The failure of friends to visit her in times of need
was considered unkind, uncivil, unsympathetic, and evidence of false friendship. Lady Betty
‘treated me unkindly ... I have ever shew’d her the greatest friendship’. Coke was always
‘extremely civil’ to the Duchess of Hamilton, and unfairly in return, she was ‘extremely false to
me’.105 When Miss Pelham told Coke she did not have time to visit, Coke reflected: ‘had fortune

100

Coke, Letters and Journals, vol. 2, pp. 146–47.

101

Coke, Letters and Journals, vol. 2, pp. 136–37.

102

Coke, Letters and Journals, vol. 1, p. xcii.

103

Prince Edward had a reputation for surrounding himself with pretty women, in particular courtesans, and

many rumours surrounded his various sexual intrigues. See S. Tillyard, A Royal Affair: George III and His
Troublesome Siblings, London, Vintage, 2007, pp. 69–70. There was also the age gap—Montagu’s view that
‘no man ever was in love with a woman of forty’ is indicative of attitudes of her time. See The Works of the
Right Honourable Lady Mary Wortley Montagu: Including Her Correspondence, Poems, and Essays,
volume 4, London, Printed for R. Phillips, 1803, pp. 99–100. Finally, the Duke of York allegedly made fun
of Lady Mary’s interest, according to his mother. See Coke, Letters and Journals, vol.1, p. xciv.
104

Whether this was true, and exactly what the nature of their relationship was, is unknown. Lady Charlotte

Bury in her journal relates an anecdote in which Coke, speaking to her mother in law, called herself ‘the
Duchess of York’. See The Diary of a Lady-in-Waiting, London, J. Lane, 1908, p. 2. Note, however, that
Lady Mary Coke and Bury’s mother, Duchess of Hamilton, were seemingly not on good terms. See Coke,
Letters and Journals, vol. 2, p. 239.
105

Coke, Letters and Journals, vol. 1, pp. 194–95.

188

smiled instead of frown’d, I shou’d not have wanted company. Friends wou’d have follow’d the
sunshine of prosperity, tho’ they shun the clouds of adversity’.106 Here, she touches on a large
component of kindness that involved sympathy and compassion. She consistently linked her
isolation to her misfortune, insisting that ‘people imagines ill fortune contageous, by the care they
take to shun the unhappy’.107
Many of Coke’s complaints were not unreasonable when we consider that elite society had
certain expectations, obligations, and entitlements regarding notions of friendship, reciprocity, and
visitations. Ideals of friendship revolved around virtues of civility, kindness, sympathy, and
sincerity, evident throughout her journals. As discussed earlier, kindness during this period involved
‘the reaching out of one individual to another in distress’.108 Reflecting on the case of Lady
Bolingbroke, Coke wrote that she ‘repents her bad conduct, and is very miserable ... her family give
great proof of their friendship in treating her with such kindness … I am really glad ... that
friendship exists, tho’ I don’t meet with it’.109 Though she could observe the existence of true
friendship, she could not find it for herself, perhaps exacerbating her isolation even more. Coke was
continually disappointed as people around her failed to meet her standards of friendship.
Morality, Sensibility, and Emotions in Lady Mary Coke
In organising the narrative of her life, Coke drew on contemporary ideals of sensibility and created
a clear vision of herself of a solitary and virtuous sufferer, a vision which served as a means for
understanding her own isolation and loneliness. Coke’s journal was both a social and isolated
activity, both ‘an attempt to create social contact and a reminder of its absence’.110 It was perhaps
some comfort for her isolation to be able to tell someone just how isolated she was. The period of
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the 1740s to the 1770s was commonly considered the ‘age of sensibility’ that saw an increasing
stress on feeling and sympathy, contrasted to a deceitful and unfeeling world.111 Sensibility in the
mid-eighteenth century was considered most natural to women, who suffered for their feelings.112
Coke called upon sentiment and sensibility to justify both her melancholy and her isolation, whether
chosen or inflicted.113 Those of great sensitivity considered themselves morally superior to others.
‘Great sensibility’, Coke observed, ‘is always proof of a good heart, and a good heart always
engages my affections’.114 She was too sincere to conform to the artificial conventions of ‘the
world’, which was ‘more unfeeling then any ever was’.115 She valued tears as expressions of
sensibility and sincerity. The abilities for women to feel spontaneous emotion, sympathise, and
communicate through tears were ‘marks of moral authority’.116 Dominating the literature of
sensibility, the motive of ‘virtue in distress’ was a central theme in narratives about and by
women.117
Setting herself against the world, Coke recorded shedding her own tears often. When loved
ones passed away, she mourned where others exhibited insensitivity. Upon news of a friend’s death,
for instance, ‘tears came into my eyes’. While Coke mourned, others ‘are very happy in so soon
recovering the loss of their friends’.118 Understood as a sign of both affliction and affection, Lady
Mary valued the loyalty expressed in the act of weeping. When her housekeeper burst into tears, she
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expressed pleasure and the act ‘gain’d my heart’.119 When Coke was not highlighting her own
virtuous tears, she was observing them exchanged between others, which further emphasised her
own loneliness. When the Great Duchess ‘cry’d excessively’ in leaving the Empress, Coke
commented, ‘amiable she must be to have all her family adore her’.120 On another occasion, she
wrote ‘Princess of Orange ... cry’d during the whole time of the supper ... tears run down her face ...
first time she had seen her family since she left them ... they all seem to have a particular affection
for her, I thought it so natural she shou’d be grieved to part with them, that I cou’d not help feeling
her distress’.121
Coke, while expressing her emotions without reserve, often tried to conceal them in public.
At one social engagement, she ‘determined to keep from crying’,122 but she often wrote that she
could not help but cry. At church, during a sermon on patience in suffering, she hoped her hat
‘conceal’d what it was not in my power to suppress’.123 Shedding tears in private met with
widespread approval in the eighteenth century, but for women, crying in public could also lend a
‘charming beauty’ and demonstrate virtue.124 Though sensibility valued spontaneous emotional
response, however, it is important to remember that reason and control remained critical, and
debilitating emotion was considered harmful.125 In portraying her tears in this manner, Coke struck
an ideal balance of ‘spontaneity’ and self-control in her expressions of emotion, critical to her selfpresentation. When friends advised her to be active in society, she responded that she could not
‘keep my affections disengaged’ or ‘be constantly chearful when I met with disappoints and
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vexations’.126 The sincerity of emotions was critical to eighteenth-century values: ‘the sincerity of
the person writing is increasingly invoked as a touchstone of moral value and of the worth of the
literature itself’.127 This was particularly important for women, who were believed to be more
vulnerable to distrust and censure. By upholding the moral ideal of sincerity, women writers upheld
‘feminine purity’ as well.128
Widowed women were thought to be particularly vulnerable to the disease of melancholy in
the eighteenth century. Women in general were much more likely to be victims of it, because ‘kind
nature has given them a finer and more delicate constitution of body’.129 Widows were thought to
be particularly susceptible to melancholy.130 The wealthy and the idle were also said to be more
vulnerable, it being the ‘disease of over-refined society’.131 Coke, arguably, was all of these things,
making her especially susceptible to the malady. She grouped herself with fellow sufferers and
championed a certain heroism in suffering. The most unfortunate in life, she asserted, usually had
the most merit. As a fellow sufferer, ‘nobody feels more for the unfortunate’.132 In the eighteenth
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century, tender-heartedness towards suffering and the unfortunate had become ‘a barometer of
sensibility’.133 She presented many instances of her compassion to those in need, insisting she
wished to give all the comfort she was able to the afflicted. Just how much comfort was that? While
she insisted ‘I always convey’d to them how much I felt their distress’, she was insecure in her
ability to actually help others.134 Visiting a melancholy Ly Better, she ‘hopes’ she was useful to her
in her visit. As she admitted, however, ‘I am no heroine when I see distress’, and could hardly bear
to see the emotional distress of others.135 In fact, she described herself as ‘unfit company for
anybody in distress ... I shou’d make you worse’.136 Her own emotional distresses meant that while
she could sympathise with others, she could not connect with them in any meaningful way. She
understood this only through a lens of solitary, superior morality. This is a key point of difference
from Gray, who felt a great sense of intimacy in sharing his solitude and melancholy with others
who felt the same. She was often unwilling to share her own tears or melancholy, even with those
closest to her, indicating a further degree of isolation in a time when friendship was represented as a
refuge for shedding and sharing tears.137 This was likely due to Coke’s conviction that family and
friends shunned her misfortune.
Tears could not be shared with a world that was corrupt and unfeeling, and by presenting
them as solitary, tears evidenced sentimentality and set them above all others. By creating this
distance and insisting on the need for isolation, Coke insisted on her own virtue apart from society.
Whilst for Fanshawe in the seventeenth century, tears signified feminine weakness, they now
claimed a moral superiority much like they had for Lacy. In each of these cases, however, they
ultimately testified to the virtue of these women. Acceptable forms of solitude for women were
especially reliant on convincing demonstrations of such virtue. Critical to this success was
connecting their solitary emotions to their emotional communities, as dictated by current ideals of
femininity. While Coke clung to her notion of virtuous solitude, to many of her contemporaries, this
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isolation was not indicative of virtue, but rather the ‘madness’ to which Walpole had referred. It
was soon after her return to England in September 1767 that she received the news of the Duke of
York’s death and retreated to the solitude of Notting Hill.138 Princess Amelia, the Duke’s aunt,
urged her to ‘come into the world again’, because the isolation ‘wd make people talk’.139 Though
Coke viewed her own solitude as virtuous, due to the rumours that surrounded her and the
unconventional life she led, her isolation likely only worsened her reputation and disrepute.
Female Courage Abroad
As highlighted in the previous chapter, travel had a distinct association with masculine bravery, and
Coke wished to similarly represent herself as a heroic and courageous traveller. Visiting Germany
in 1763, she remarked on the difficulty of its roads: ‘tho’ I have no fears, I have a great dislike to
dirt, nastiness and distresses, all which are innumerable’. Shortly thereafter, facing rough waves at
sea, she was landed and obliged to walk several miles to Calais: ‘forced to walk all that way ... cut
so many holes in my shoes and stockings that my poor feet suffer’d ... notwithstanding my
courage ... not able to bear the pain’.140 This early passage bears witness to the fascinating position
of an eighteenth-century female traveller. She boasted of a traditionally masculine heroism while
also emphasising her delicate, feminine body. In 1767, Coke returned to Europe, visiting Brussels,
France, and Germany. Having trouble finding accommodation in Liège, she encountered some
villainous individuals: ‘one of the men pursued me, and took hold of my arm to force me back ... I
had need of all my courage ... bid the man let me go’.141 In another instance, enduring wild weather
and dirty roads, her coach broke down. Walking on alone with one of her maids, they were
‘follow’d by ill fortune in every step ... walking in a dark night without anybody to assist me, in a
strange country ... I never lost my courage’. The coach broke down a second time, and in this
instance Coke lost all her servants and was ‘quite alone’.142
Courage was a key motif of Coke’s travels, and courage alone became more and more
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significant as she encountered a hostile world. She emphasised through her diary her ability to
travel alone. Recounting her journey by coach through Brussels, she gave an account of a French
officer who ‘could not bear the thought of my eating ... by myself (which, thought I, wou’d be eat
with much more comfort without you) but ... I said I was much obliged to him for his politeness’.143
The French, she reflected, were ‘amazed, when you can be in company, that you even chuse to be
alone’.144 Coke continually wished to highlight her solitude as a marker of her fortitude and virtue
shown in contrast to the cruelty of others.145 Although the acceptability of courage in women would
be increasingly criticised by the later eighteenth century,146 Coke was more interested in presenting
her courage as exceptional than acceptable. She was the only heroic traveller, just as she was the
only solitary sufferer. In her journey towards Vienna, she highlighted her courage, refinement and
her singularity. The postillion scolded her for travelling after dark in unsafe areas, but Coke retorted
that travellers must be accustomed to hardship.147 Through her travels, she again highlighted her
exceptional bravery and singularity.
The Isolation of Female Travel
Coke’s early experiences of marriage, widowhood and friendship were critical for establishing the
nature of her experiences and state of mind abroad. Though she alienated many with her personality
and temper both at home and overseas, her gender made the extent of her isolation during her
travels particularly pronounced. As previously mentioned, the increasing numbers of elite women
travellers in the eighteenth century blurred many of the traditional gender stereotypes. Spending her
time in the country house alone, Coke read large volumes of travels, likely imagining the joys of
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escaping England and finding different company to bring her joy.148 Instead, she met with a deeper
isolation that confirmed her estrangement from others, both at home and abroad. Her travels were
significant in shaping her expressions of solitude and melancholy. Her experiences abroad became
increasingly miserable, but much like her solitude, she was continually drawn back.
Coke’s motives for travel stirred up a degree of controversy. Travel abroad for reasons of
health was widely accepted in the eighteenth century,149 but other apparent motives made her
journeys questionable for a solitary female traveller. Her travels were not without criticism, both
from people back in England and those abroad. Horace Walpole, who shared a tenuous friendship
with Coke, viewed her motives as petty and foolish. He suggested she was running away from
problems, to her own detriment: ‘there was no end of having one’s heart jolted about from one
country to another ... a heart black and blue is horrible ... yr ladyship does not look the better for it;
tho’ you have endeavoured to conceal its bruises by embroidering it all over with spread eagles’.150
He also suggested she harboured personal resentments: ‘Do not leave them because somebody or
other has offended you’.151 Aside from these personal problems, Walpole also observed Coke was
enamoured with meeting kings and queens, dazzled with the powerful royal courts of Europe.152
Though partly in jest, his letters arguably reveal a lack of understanding of other possible motives
of female travel. Women spoke ill of Coke’s travelling, as well. Ly Litchfield, for instance, said
‘’tis abominable in Lady Mary to leave her friends so often’.153
Despite facing endless criticisms, Coke did not hold back from expressing her own
judgements regarding other female travellers, illustrating that a woman’s circumstances were
important for assessing her virtues. When Madame Grovestin began sparking controversy travelling
without her husband and family, Coke remarked: ‘It seems a strange exploit for a lady who has a
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husband and five children’, and added that it will certainly be a subject of gossip.154 She added that
she ‘wou’d do better to stay at home’.155 In criticising other female travellers, she was championing
contemporary moral values while also distancing herself from such women, justifying her own
travels as a widow and an exceptionally moral heroine. Coke’s comments on female morality reveal
a discrepancy between who she claimed to be and the person revealed through the actions of her
life, much in a way observable in Lady Fanshawe. This is demonstrated, for instance, in her
comments on love and manners. For instance, she was critical of a love affair of an older woman
with a younger man, though herself guilty of it: ‘Duchess of Bedford ... I never believed it, is it
possible that a Lady turn’d sixty can think a young man of six or seven and twenty in love with
her? ... while she keeps her sense she cannot think so redicuously’.156 Though this could indicate
regret in her past choices, she continued to esteem her past love affair. She also exclaimed ‘I always
think it is unlucky not to marry young’, though it was certainly not ‘lucky’ for her.157 She criticised
a deterioration of modesty in contemporary women, who had ‘no notion of controling their
passions’. Such women included those who divorced and took up with other men.158 Yet, these were
the very accusations to which she herself was vulnerable, with a fiery disposition and less than
traditional life on display.
It was not only criticism at home that Coke endured in relation to her travels. Although she
hoped new scenery and new company would improve her health, she met with suspicion
surrounding her travels when she arrived in France in 1770. Everyone wished to know the reason
for her travels: ‘They would not believe I came here for my health, they were curious to the last
degree to find out what had brought me here ... puzzles to know how to answer’. Coke determined
to say nothing regarding her purpose of travel. One of her friends had told them her unhappiness
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related to an attachment for a person who married another, which Coke denied.159 Instead of finding
peace of mind, she met with rumours and gossip, as people wondered ‘the reason for an
independently wealthy, forty-three-year-old woman deciding to travel abroad, “alone”’.160 She was
distressed with the suspicion surrounding her travels, concluding, ‘I don’t think my journey has had
the effect that I hoped an intire change of scene might have brought about’.161
Her travels were a bitter disappointment, and her optimistic expectations for a new social
life abroad in fact had the opposite effect of isolating her even more. Travelling ‘alone’, this
isolation only ushered in further isolation. Three years later in Florence, Coke still expressed a
desire to travel alone when she complained to sister Dalkeith: ‘’tis a terrible country to travel in for
a Lady unless they take the precaution of having a gentleman with them which you know is not my
method’.162 When we consider her experience in emphasising a solitary narrative voice, Coke found
a degree of authority, but was also vulnerable, inviting questions of morals that persisted even a
century after her death. Whereas men like Newton and Gray felt isolated during their travels, Coke
faced not only alienation but direct disapproval and disdain from others as a female traveller.
Despite this, she continued her visits to Europe into the 1780s, despite being worried about more
persecutions: ‘I should like to make a little tour but not knowing whether my persecution is at an
end I don’t care to go to any great distance from England’.163 Such negative experiences abroad did
not extinguish her enthusiasm and hunger for travel, however, to which her later unpublished
journals testify.
Conclusion
Women expressed feelings of solitude and isolation in varied ways. As in the male case studies
considered, morality and virtue were central to conceptions and representations of solitude. Female
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expressions of solitude, however, rested to an even greater extent on their relationships with the
social world around them. Male writers might demonstrate piety simply by keeping distance from
the immorality that surrounded them. Women, however, considered naturally disinclined to
solitude, had to prove their morality in solitude by emphasising not only distance, but also
dependence on others. For Fanshawe, this consisted of locating her own worth in the goodness of
her husband. Her movements were structured around the memory of her husband and their
relationship, highlighted through contrasting moments of separation and togetherness. Why did
Fanshawe emphasise her moments of aloneness? By doing so, she could emphasise the significance
and value of her marriage and companionship, and fashion her actions around her husband. Solitude
and isolation had redemptive qualities, as long as they were contingent in some way on the
masculine realm. At the same time, however, they transcended this very realm in the actions and
emotions their narratives expressed.
The reader can detect inconsistencies between the words these women wrote and the lives
they led, as they carefully balanced and reconciled notions of solitude and adventure with feminine
virtue and morality. Coke certainly also gained a degree of freedom in solitude when she became a
widow and embraced the ability to travel for leisure. Her isolation and the freedom it gave,
however, imprisoned her in a life of loneliness and alienation. These case studies have demonstrated
that solitude could be an empowering tool for women, but it was very rarely just that, as
empowerment had to be negotiated in relation to the limitations of female behaviour and agency.
Compromises were necessary to ensure virtues were secure, and the meaning and significance of
solitude for women was rich and varied. Coke experienced a great deal of isolation in her travels.
Her travelling alone was often met with unpleasant gossip, rather than the pleasant new social life
abroad that was hoped for.164 Fanshawe encountered her own unique difficulties as well, but her
travels placed less emphasis on pleasure and independence, and more on her husband, duty, and the
masculine realm. Here, a key difference emerges between solitary experiences of married women as
opposed to single widows. Fanshawe expressed her solitude successfully by portraying herself as
the ideal wife, enduring solitude only so far as it assisted her husband. Coke’s travels as a widow,
however, suggested an enjoyment of her solitude, in turn provoking the suspicion of others and her
own sense of unwanted isolation.
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Coke justified and celebrated her isolation from others as a claim to virtue, but she struggled
to find any sense of belonging or peace in this isolation. In contrast to Fanshawe, she arguably had
more resources to live her life as she wished as an eighteenth-century wealthy widow, and made
fewer compromises to fit in with the masculine realm that she entered. She also, however, endured
more rejection and suspicion, as well as unhappiness and discontent in her own experiences of
solitude. These findings support the notion that solitude for women was more widely accepted when
it was dependent on and fashioned closely around a social community, which highlighted a
continuity with traditional cultural values of femininity. Travel offered the opportunity to reconceptualise these categories and successfully maintain virtue in new ways, but there were clear
limitations to this. Moving beyond the home to the realm of travel, we see the many facets of
solitude and isolation that early modern women both enjoyed and endured, challenging whilst
simultaneously reaffirming the values of their time.
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Chapter 5. The Solitude of Royalist Exiles: Lady Ann Fanshawe and Robert
Bargrave
The aim of this chapter is to explore the nature and expressions of solitude and isolation in the lives
of two seventeenth-century royalist exiles, Robert Bargrave and Ann Fanshawe. More specifically, I
will inquire into the ways they conceived of their lives abroad through a rhetoric of both solitary
and communal suffering, ideals that were critical to their emotional community of royalist exiles.
Fanshawe’s memoir, as I discussed in Chapter Three, was addressed to her son. Not published until
1829, her intention was primarily to share with him the life and accomplishments of her late
husband, diplomat Richard Fanshawe. Bargrave’s diary, similarly, was written for private
recollection, to make sense of his own experiences, and for the curiosity of family and friends.1 His
‘diary’ was likely compiled retrospectively from notes he made during his travels.2 The manuscript
of Bargrave’s travels was not published in full until 1999.3
The support network of exile communities was critical to travels abroad, and integrally
connected to this network were the expressions of solitude which defined these communities.
Between 1640 and 1659, hundreds of English royalists went into exile in Europe.4 This exile was
not the result of any single moment in time, but rather an ongoing movement throughout this
period. Many royalists did not ‘feel at home’ in their homeland with the onslaught of the Civil
War.5 Royalist John Reresby wrote in 1654, ‘The posture of affairs so changed the face of home,
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that to live there appeared worse than banishment; which caused most of our youth to travel’.6
Abroad, royalist exiles shared an emotional space with like-minded sufferers, though dispersed far
and wide. This communal support intermingled with expressions of cultural alienation and solitary
suffering, each supporting and strengthening the other.
This chapter contributes to studies in the cultural history of royalists by examining the
writings of individual exiles. Though scholars of the English Civil Wars have traditionally focused
more on parliamentarians, over the past two decades an increasing body of work has emerged on
royalists.7 Within this emerging historiography, however, comparatively little research has been
done on the experiences of the royalist exile since Paul Hardacre’s 1953 publication.8 A 2010
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collaboration has aimed to ‘re-vivify exilic experiences of the mid-century, affording new insights
into the pressure that bore down on—and opportunities that presented themselves to—supporters of
the Stuart monarchy’.9 Philip Major highlights a thematic tension in the chapter of each contributor
to a volume on seventeenth-century ‘literatures of exile’ between ‘fluidity and stability’: that is,
between the exposure exiles faced to new cultures and ideas, and the attempt to hold on to the
familiar through books, company, and previously known patterns of life.10 This tension, I will
argue, was critical to expressions of solitude and isolation, which both highlighted the experience of
being alone in unfamiliar new cultures, but also reaffirmed the familiar, both through a community
of fellow English exiles abroad and through communication with and reference to loved ones left
behind. Williams in a 2014 study looks at the challenges royalist exiles faced in their religious
devotion. Pointing to the importance of correspondence between royalists across physical divides,
he observes that ‘articulating common principles ... within the community helped to reduce the
apparent discontinuities brought about by exile’. He further adds that there remained a ‘dissonance’
between ‘overtures of unity’ and ‘strains of survival’.11 This chapter aims to demonstrate the ways
in which suffering and isolation could in fact strengthen a sense of unity, so that the seeming
‘tension’ and ‘dissonance’ between solitary suffering and communal support was transformed into a
mutual dependence and intertwining of these concepts that was critical to the identity and
experience of the royalist exile.
The exile experience is generally conceived of as an emotional journey. Facing separation,
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banishment and displacement, ‘its emotional expression is loss, usually manifested as sorrow’.12 A
clear link is consistently recognised between displacement and grief. Hardacre observes, ‘The
history of an exile is almost by definition a melancholy one. The thought of banishment from
home ... carries with it suggestions of suffering, material and intellectual poverty, frustration, and
paralyzing unhappiness’.13 In particular, history of emotions scholar Thorley has recognised that
‘between 1640 and 1660 emotion seems to have undergone a minor explosion of usage’.14 This
development suggests that a further consideration of emotion expression in royalist writings would
be fruitful. De Groot has considered the importance of King Charles, who modelled the virtues of
shared compassion and tearful expressions. After his death, royalists turned to ‘gestures of grief’
and ‘tropes of sadness’ to express communal inclusion.15 Tears were a way to demonstrate virtue
and express commitment to a political vision. They also affirmed unity with fellow royalists, so that
highlighting the despair of solitary tears was a means to overcome that despair through a shared
emotion that paradoxically defined itself as isolated. Wilcox reminds us that feelings of separation
and isolation were not necessarily private or individual, and in the case of royalist exiles, the idea of
a community of the excluded sufferers was critical.16 Research in the history of emotions has
demonstrated the innately and necessarily social nature of emotions. Weeping, for instance, is ‘a
social activity ... tears are strongly associated with attachment and separation’.17 The expression of
emotion connected individuals, and in the case of Bargrave and Fanshawe, we will see the ways in
which it affirmed the virtues of solitary suffering and consequently, a sense of communal
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belonging.
The ‘emotional community’ of royalist exiles, I argue, shaped the way solitude was
expressed and understood in the cultural worlds these individuals inhabited. Resisting normative
cultural ideals, these individuals could improvise notions of solitude and rework emotional scripts
to make sense of their experiences in exile whilst navigating the cultural expectations surrounding
them. Therefore, the space in which we are considering these case studies is also critical to the
emotions expressed. How were emotions shaped and influenced by the environments inhabited by
royalist exiles? In examining these concepts of solitude, I will also consider gendered experiences
of exile in the seventeenth century. Shepard has pointed to a dearth of scholarship on masculinity
during the period between 1642 and 1660, ‘despite being an area ripe for research ... only just
beginning to explore … concepts of manhood … the lead here has primarily been taken by literary
scholars rather than historians, and, as a result, such work has focused particularly on the
representation of gender stereotypes in political debate rather than men’s wartime experiences’.18
How did royalist exiles interpret masculinity, and how did female exiles adopt or reinterpret such
concepts in relation to their own experiences? How did gender impact and inform expressions of
solitude in relation to expressed emotions? By looking at narratives articulating lived experiences, I
aim to explore how expressions of solitude were linked to notions of gender for royalist exiles.
Royalists highly valued both solitude and companionship, and to understand the coexistence
of these ideals, it is critical to recognise that seventeenth-century solitude rarely involved being
completely alone.19 Scholars have recognised the significance of solitude to royalists as a political
vision, focusing primarily on prison literature and the cavalier poetry of rural retirement. Reichardt,
analysing prison poetry and song, determines that ‘solitary musings are treated with suspicion’ and
poets speak only as ‘we’ rather than ‘I’, eliminating the solitary ego.20 This focus on the communal
‘we’, however, was expressed with a rhetoric of shared solitude and suffering. As Anselment notes,
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despite the fact that prisoners in the seventeenth century endured crowded spaces rather than
physical solitude, ‘each asserts his identity amidst isolation and suffering’ that reaffirmed a sense of
membership among royalists.21 Writings celebrating royalist retirement22 put a similar emphasis on
solitude, which was characterised as ‘a space for political vision’ and ‘an occasion for political
planning’.23 Loxley too has emphasised that the rhetoric of retirement was expressed within a
strategy of continued engagement.24 These studies raise questions for further exploration. Was
solitude an important motif for other forms of royalist writings, like autobiography? If notions of
solitude were expressed in the company of other royalists, whether prisoners or friends, how did
these individuals define and express solitude? How did being an exile abroad shape and inform
these expressions of solitude, and what can this tell us about the experiences of royalists abroad?
What was the relationship between notions of isolation and belonging to a dispersed community?
To explore the narratives of Robert Bargrave and Ann Fanshawe within these conceptual
frameworks, this chapter considers the various ways in which exile abroad could be formulated and
expressed as solitary travail, imprisonment, and cultural alienation. I will then turn to the
importance of emotions in conveying these forms of solitude. What kinds of emotions were utilised
in these narratives, and what can they tell us about the nature of solitude? The notion of masculine
suffering amidst travels highlighted in the previous chapters was re-appropriated in the context of
the seventeenth-century English Civil War, as many went into exile and endured hardship in the
name of loyalty to the king. The suffering of fellow exiles was critical to the way royalists
conceived of their own solitude and retirement. It was through an emotive rhetoric of suffering and
isolation, I argue, that Fanshawe and Bargrave located and defined a sense of communal happiness.
Expressions of solitude were juxtaposed with a supportive network of royalist exiles to demonstrate
an isolated suffering that qualified them within an ideological community of exiles, and
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subsequently invested their causes and their identities with virtue and righteousness.
Robert Bargrave: Introduction
In 1628, Bargrave was born into a wealthy Kentish family. Son of the Anglican dean of Canterbury,
his family were prominent in both royal and ecclesiastical service. In 1642, Bargrave was admitted
pensioner of Clare College, and in 1643 matriculated from Corpus Christi, Oxford.25 Several
members of the Bargrave family came under attack during the Kentish Rebellions of the 1640s,
included his father Isaac, who died shortly after being released from imprisonment.26 Coinciding
with these rebellions and civil unrest, Bargrave welcomed the opportunity to go abroad. He began
travelling in a career as a merchant in the Levant Company.27 After the death of Charles I, Bargrave
was dislocated from any family royalties or wealth, losing his prominent position back home. Like
many other royalist exiles, he became reliant on like-minded allies for assistance amidst his travels.
Bargrave’s diary records four separate journeys. The first is a sea voyage from England to
Constantinople (1647–52) with the entourage of the new ambassador to the Sublime Porte, Sir
Thomas Bendish, also recording his experiences as a merchant in Turkey.28 The second account
shares his overland journey back to England (1652–53), his third account records his travels in
Spain and Italy (1654–56), and his fourth account documents his journey from Venice back to
Margate, England (1656). In the midst of these journeys, in 1653, Bargrave married Elizabeth
Turner of Canterbury. They had four children together, two of whom survived into adulthood.29 The
expression of solitude as separation from his wife became important when he married after his
second trip, and I will explore this motif through his third and fourth journeys in the next chapter.
Following his recorded travels, he was employed as personal secretary to Heneage Finch, Earl of
Winchilsea, in 1656 and then appointed clerk of the castle court at Dover. He became secretary at
Constantinople by the Levant Company, a position of ‘considerable influence’.30 Bargrave departed
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for Constantinople with his wife in 1660, but contracted a fever and died en route in 1661, living
just long enough to witness the restoration of the Stuarts.31
Bargrave was one of many fleeing from the Civil War in England, and his identity as a
royalist exile was important both in forging connections abroad and in defining a sense of isolated
suffering. He presented himself as ‘dispossessed royalist gentry’, exiled and forced to earn a living
overseas.32 He was imprisoned and isolated from his loved ones, enduring physical and
psychological discomforts. At the same time, however, he clearly revelled in imitating the style of
Grand Tour narratives, sightseeing and noting down the various points of interest. He also
composed masques and enjoyed connecting with a variety of people abroad. Michael Brennan sees
the concept of exile and escape as critical to the formation of the emerging tradition of recreational
travel, ‘a key, but still significantly underestimated, element in ... travel and exploration’.33
Although Bargrave was as much an exile and merchant as tourist, his experiences can also be
placed with other overland travellers of the seventeenth-century Grand Tour.34 Fleeing from the
Civil War, he was initiated into a new world of business and political intrigue, excited to both learn
about international commerce and acquire experiences of the ‘Grand Tour’. As such, he combined
roles of merchant, tourist, and exile.
While the origins of the Grand Tour can be traced to the sixteenth and seventeenth centuries,
the genre of the Grand Tour narrative was still developing during Bargrave’s time, conventions not
becoming standardised until the late seventeenth century.35 France and Italy were the most popular
destinations, but Bargrave’s travels as a merchant took him to more unusual destinations, setting his
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travel narrative apart from others.36 His work is primarily a factual, dry, and impersonal writing
typical of the seventeenth-century travel narrative. Woven within this overall picture, however, are
brief moments of impassioned, personal, and unique perspective and language that in fact make his
work more subjective than many travel diaries of his time.37 Bargrave’s journal is invaluable for its
recordings of commercial and diplomatic affairs, depictions of social encounters with fellow exiled
royalists as well as relatives, and early notions surrounding the Grand Tour. He also interspersed his
own poetry, musical scorings, and personal reflections on his various cultural encounters abroad.
For the purposes of my study, his diary reveals the importance of social networks abroad and the
ways his identity as an exiled royalist allowed the development of a network that was communal,
but also defined by its solitude. He strongly identified with the suffering of the exiled royalist. I am
interested here in how his solitude was expressed, and how images of the exiled royalist as solitary
traveller and as part of a collective social network were interrelated.
Solitary Seas and Masculine Suffering
Bargrave’s travel narrative, which begins with his departure from England to Constantinople by sea
in 1647, was from the onset marked by an immediate presence of others and an expressed
communal suffering that signified both a shared physical space and shared ideology. Upon leaving
on his first journey, he noted the company of many among him. ‘Of young potentiary merchants’,
he wrote, ‘there were with my self seaven, of whom the chief was mr Christopher Worsnam (my
intimat camerade)’.38 Immediately cast into a dangerous storm together, ‘we stood some howres
Combat with the violent Tempest but the wind turning at last directly against us, forc’d us to
retreat’. They survived through the ordeal, ‘praise be to God’. Alongside this communal fight for
survival, however, Bargrave voiced his own inner experience set apart from the others: ‘I found
myselfe in a strange world ... I tossd and tumbled ... all wett and dabled, sick, hungry, without sleep,
and in a confusion of Torments; hapy only in my unexperience, which made me thinke t’was
allways thus at Seae; neither did I apprehend any great danger, in such an Extasie were all my
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senses’.39 Although Bargrave expressed relief in turning back and spending a month ashore,
recalling a desire for the opportunity to ‘recount our adventures to our friends’, he quickly armed
himself for ‘new encounters’ and ‘began anew my Love-Pilgrimage’.40
These passages on Bargrave’s first voyage introduce us to several concepts that will recur
throughout his diary. Firstly, the merging together of concepts of solitary and communal, which
depended on one another for expression. Secondly, the intertwining of suffering and joy. Bargrave
suffered a severe storm alongside his crew, and although ‘desirous’ to return to shore, ultimately he
joyfully endured the threat of future suffering when he embarked to sea again, presenting both his
bravery and virtue as a royalist supporter, but also his genuine desire to travel as a tourist.
Intertwined with an early vision of suffering at sea were feasts and ‘jovialities’ on board; they did
not lack ‘many handsom divertisments of musick and dancing’.41 Bargrave enjoyed ‘great jolity’ at
sea ‘such as very few have mett with ... spent in mirth and feasting’.42 As a trainee merchant, he was
also enthusiastic to learn the basics of seamanship. Though it offered great opportunities, life at sea,
as with travels overland, was also fraught with troubles and physical dangers, which Bargrave
would continue to highlight throughout his narrative.
As we have noted in previous case studies, travel upon the sea was full of hardship and loss.
On his third journey through Spain and Italy, Bargrave and fellow crew departed for Venice:
‘having been blest throughout our whole past voyage with most favourable winds, and not
deserving the continuance of so great enjoyments, we were receivd into the Gulfe with a fierce
contrary Gaile, which for five whole dayes rather encreasd then abated to us ... our mariners allmost
tired out with continuall labour, cold and wet’. When a messenger ran in to warn them of a rock
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ahead, they were ‘heighten[ed] ... to Despaire’. Amidst this ‘sad relation’, Bargrave relates, they
were as before ‘by the providence of God ... preserv’d’.43 Overland travel could be just as difficult;
travelling through Spain, for instance, Bargrave complained of sleeping on ‘a lowsy bed of hay, in a
rude hole without a door’, eating terrible food, navigating dangerous terrain, and finding little
pleasure in the ‘wretchedly barren’ landscape. He followed up his list of complaints, however, by
insisting on his own willingness to endure hardship and suffering, retaining a sense of blessings and
praising God: ‘My long and hazardous journey being ended, and I restord in health to my
acquaintances and employment: I were indeed a bad Christian if I should not, in all Humilitie and
Relligious Gratitude, retein a serious sence of so great blessings’.44 Joy was never far away from
suffering, promised by God’s favour to the royalist cause. Again, Bargrave related: ‘the Joy I had,
to find my affaires in a good posture, and my endeavours favourd with Success, soon wip’d out the
memories of my hard and painfull Journey’.45 As Truman argues, the notion of ‘heroic suffering’
had heightened significance through the Civil War as royalists drew on the martyrdom on Charles I
to claim their virtue.46 By insisting upon this suffering and the ensuing loss of social order brought
on by ‘the enormous atrocity of regicide’, royalists could point to signs of the divine wrath, placing
God on their side.47 Moments of danger highlighted God’s direct preservation of Bargrave, and the
suffering he endured demonstrated the morality of the royalist cause.
Such instances of suffering were closely tied to expressions of solitude. Confinement and
isolation, as we will soon see, were themes taken up in royalist prison writings. Notions of solitude
and isolation, however, were by no means limited to prisons. The ship could also serve as a kind of
prison, and travellers, unable to choose their sea companions, often felt isolated. Travelling from the
shores of Turkey to Italy, Bargrave and his crew were quarantined for 43 days. Sea voyagers were

43

Bargrave, Travel Diary, p. 235.

44

Bargrave, Travel Diary, pp. 222–24.

45

Bargrave, Travel Diary, p. 222.

46

J. Truman, ‘“Lives there who loves his pain?”: Suffering and Subjectivity in Early Modern England’, PhD

thesis, The University of North Carolina at Chapel Hill, 2001, p. 35.
47

Purkiss, Literature, Gender and Politics, pp. 116–17.

211

often quarantined aboard if they came from areas suspected of the plague.48 Bargrave complained,
‘we were all severely examind ... punishd us with suffring the extremitie of :43: dayes Contumacia,
so strictly banishd the converse of all, that not a Boat must touch our Shipp ... during which tedious
sufferance I had no acceptable divertisements but my own privat studies ... at length our penance
expir’d, and our full Lent of Solitude at Seae, brake out into a glad Carnevale on Shoar’.49 ‘Our
solitude’, of course, indicates the social and relational aspects of solitude in the seventeenth century.
The suffering of solitude is immediately followed by joy in communal celebration and freedom on
shore. This celebration ‘seemd so much the more delightfull, by how much our Restreint had been
more hard and tedious’. The suffering, then, was critical to the joy that followed, just as communal
suffering was key to defining expressions of solitude.
By emphasising the suffering and endurance of his journeys, Bargrave highlighted not only
God’s favour for the royalist cause, but also his proven masculinity, closely tied to seventeenthcentury notions of arduous travels. Bargrave provided further evidence of his own masculinity
through his reason and self-control, exemplified through his loyalty to an unjust master, which we
will discuss shortly. The ideal early modern man was ‘rational, and exhibited self-control’,50 and a
lack of reason put ‘manhood at risk’.51 As we have seen in previous chapters, social status was also
important in defining and evaluating manhood, as ‘it indirectly spoke to his honesty, his
trustworthiness, and his general social and moral credibility’.52 Bargrave’s status was characteristic
of many royalists, who could depend on high social standing for good reputations. He represented
himself as a gentleman exercising self-control and reason, and this attention to building character
was important both for ideals of the Grand Tour traveller and the royalist exile. By withstanding the
vices found abroad, he proved his own virtue, which in turn proved him a true royalist. He drew on
familiar tropes of travel as a threat to virtue, but re-conceptualised them within his particular
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communal identity.53 Solitary suffering was intricately linked to the royalist communal identity, and
for this reason it was critical to Bargrave’s expressions of solitude.
Solitary Travels and Social Networks
Bargrave was almost always travelling with company, making his moments of expressed physical
solitude immediately striking. In 1647, early on his first journey to Constantinople, Bargrave
recounted arriving in Livorno, Italy: ‘we soon had prattick and went to Shoare; but having no
acquaintance there of mine own, his Lordship very kindly ordred me handsom accommodation ...
out of my ambition for the language, as to see my cousins mr John Bargrave, and Mr John Raymnd
then at Sienna, I put my Viaticum in my purse; and all alone adventurd thither’.54 He continued, ‘the
land so peace-full and plentifull, that though I was a perfect stranger, all alone, and no language to
serve me, yet I suffred not the lest inconvenience’.55 Bargrave’s expectation in his solitude was
suffering, which he endured only with the expectation of companionship to follow. As a literary
device, such language emphasised his bravery and willingness to face the unknown. Travelling
from Siena to Florence, his cousins and fellow royalists guided him through the architecture and
antiquities of the city.56 After various other sightseeing stopovers, Bargrave arrived in
Constantinople in October 1647 after approximately five months travelling.57 In his second journey,
passing through Holland he related: ‘I found my sweet Cousin mrs Berbary Palmer, and divers other
deare frends; whose sight and converse (after so many years absence from my Relations) was a Joy,
strayning if not exceeding my Expression’.58 Here, Bargrave tempered his joy in reuniting with a
reminder of his suffering in solitary absence. Solitude serves the purpose of reminding readers of
his virtue and individual feats of strength as well as his love for his fellow exiled community.
Travellers, although rarely physically alone, often depicted themselves as solitary, and for
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Bargrave such expressions were integral to instilling value into his social community. In reality,
English gentlemen travelling in Europe in the seventeenth century ‘nearly always travelled in
company, an elementary precaution’.59 They travelled with servants and fellow gentlemen met
either casually or by arrangement. In addition, families often accompanied exiles to Europe.60 On
his second journey, Bargrave left Constantinople with James Modyford, Richard Nevett, and two
servants.61 Bargrave recorded his separation from them when they decided to take an alternate
travel route, leaving him alone: ‘Mr Nevett, unwilling to abandon mee to all the Care and trouble,
returnd to find me, and so lost himself; thus wandring up and doune, in the darke, all alone, til a fire
directed him to a Caravan of travellers’.62 Eventually all reunited, they quickly lost their way again,
suffering ‘hunger and cold, together with our tiredness and vexation’.63 Notably, as in the earlier
instance of solitary travels in Italy, the end goal was reuniting. The joviality of companionship was
never far behind the desolation of solitude, each invaluable to one another. Generally, Bargrave
revelled in social occasions, and his friends and family were a great source of comfort and joy.64
When Bargrave valued the pleasure of solitude, presence of society and expression of community
were always alongside it, making solitude an imagined state of being that linked him more closely
to his emotional community of royalist exiles.
Bargrave’s network of fellow English exiles and travellers was significant to a sense of
belonging and identification. Arriving in the French capital in the mid-1640s, he assumed a
connection with other exiled Englishmen, who ‘helped him with accommodation, connections,
and ... news back home’.65 He also had access to Charles II’s exiled entourage as well as former
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supporters of Charles I.66 The royal family in Heidelberg, for instance, honouring the memory of his
father, gave Bargrave a warm welcome. Royalist exiles exchanged letters that reveal a network of
close friends. Affectionate and compassionate, these writings recognised the consolation to be
found in fellow sufferers amidst times of grief, as Major has observed.67 It was in these moments of
shared grief and isolation that intimate friendships developed. Although no known letters exist in
the case of Bargrave, it is evident from his diary that he found this same degree of comfort in
sharing his experience with other exiles, as well as ordering his experience in writing to perhaps
share with family and friends. Whether actual or imagined communities, these were ‘one of the
greatest consolations of exile’.68 With compatriots relying on one another for mutual assistance as
they continually crossed paths, English exiles had a strong sense of unity.69 Bargrave’s expressions
of his solitary travels strengthened such feelings of support, as the community of royalist exiles
gave Bargrave a sense of social belonging as well as informing and shaping the emotions he upheld
and celebrated.
Isolation in Interpersonal Conflict
Whilst Bargrave emphasised the value of his solitude and suffering within the framework of a
community of exiles, not all company was valued in the same way. Some individuals along
Bargrave’s travels, rather than sharing his solitary suffering, caused this suffering. Bargrave’s
tenuous relationship with James Modyford became a focal point in the recounting of his first two
journeys. Employed by Modyford under some kind of apprenticeship, the precise nature of their
arrangement is unclear.70 Ben-Amos has noted that in relationships between master and apprentice,
‘a lack of clear boundaries between the contractual and the moral aspects of the arrangement of
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service could lead to many expectations, but at the same time to frustrations and disappointments’.71
Bargrave’s conflict with Modyford likely had a further class dimension, as his gentle origins and
social network existed in tension with Modyford’s commercial, mercantile background. Forced into
‘closer contact through the hardships of travel’,72 Bargrave had an increasingly troubling
relationship with him, whom he viewed as both unfair and insincere. Forever loyal and just,
Bargrave complained of ‘the unreasonable taskes impsd upon me by an unsatisfyd master; who
because I was willing to do the utmost that I could, expected yet more from me’.
Bargrave emphasised the cruelty of Modyford’s behaviour, but also his own loyalty and
self-control despite such treatment. Modyford did not allow Bargrave ‘moderat recreation as
suffic’d to refresh my mind or to keep my body healthfull, but taunting allways at me for what I had
left undone’. He also ‘debarred’ Bargrave from ‘the Society of those men whom I knew the most
ingenious of our Nation’, and disliked him spending time on music, his primary passion. Bargrave
criticised Modyford’s ‘feigned professions of affection’ which were in reality mere
discouragements and discontent.73 Despite his complaints about Modyford, Bargrave ‘waded
through all with a continued faithfullness to him’, perhaps making his diary a crucial outlet for his
frustrations. He even masterminded Modyford’s escape when Turkish officials came to arrest him:
‘I directed my master a privat way to escape’.74 As a result of this act of loyalty, Bargrave was
taken instead and jailed; I will discuss this experience shortly. Their conflict continued in
Bargrave’s second journey back to England. Enjoying royal entertainment with an unidentified
man, Modyford ‘observeing him to discourse with me, and others to shewe me respect, reproached
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me after we came home, of impudence’.75 Bargrave was ‘struck’ and ‘swallows’ in the moment ‘in
consideration of his distemper and our relation’. Here, he again emphasised his capacity for reason
and self-control by keeping passions in check in accordance with seventeenth-century notions of
masculinity.76
This relationship was detrimental to Bargrave’s sociability abroad. Whereas in the case of
some master–servant relationships, emotional support and intimate friendship developed,77 in
Bargrave’s case the relationship pushed him into an unwelcome isolation and subservience. Conflict
yet again flared up when, having been promised liberty, he went to have dinner with a friend
‘without license’. His master, in response, ‘lockd me out of my Chamber ... telling me (though he
had not any busyness for me, and two servants more to wayt upon him) he lookd I should allways
attend him home; and at home: where my only emploiment was, to stand at a Distance from him, to
look on him, and silently heare his egregious and endless abuses of mee’.78 Soon after this incident,
Bargrave was enjoying the fellowship of friends, and upon returning home they had ‘an
irreconcileable Jangle, because I tarried not to lead him home in case he had been distemperd’.79
Modyford seemingly wanted Bargrave present at all times to serve his needs, but Bargrave, desirous
of the many social opportunities around him, would not comply. This company of ‘dull avaritious
humours’ also prevented Bargrave from visiting sights like the city of Leyden, standing in direct
contrast to his cousins who encouraged his sightseeing experiences.80 This conflict highlights the
degree of importance Bargrave attached to his social networks. It also showcases the way in which
Bargrave used others in his narrative to highlight his own isolated virtue. This virtue was never
truly isolated, however, because it represented the struggles and sufferings of a fellow community
of royalists.
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The Solitude of Imprisonment
Bargrave endured imprisonment while abroad, and emphasised the roles of solitude and suffering to
celebrate friendship and support his fellow royalists. Taken by Turkish officials in the place of his
employer Modyford, whom Bargrave protected from being put to death, he described his harrowing
experience: ‘I was thrust into a privat hole, where I found my frend Mr Dawes; fast in the Stocks ...
here was I layd to accompany my frend: with whom I passd through many ensuing troubles: none of
our frends yet knew where or in what condition we were ... nor was any acquaintance admittted to
us, nor, we permitted to write our condition to our frends’.81 Spending ‘the torture of some houres’,
Bargrave was informed by another Englishman of his fate: ‘to be chain’d forthwith to the botome of
the boat; to lie in Chains every night’. Pleading with the Turks, they avoided this fate. Bargrave’s
friend Mr Dawes was becoming ill and Bargrave accommodated him with ‘all the services’
possible.82 An official demanded Bargrave write a false document and Bargrave, facing a threat of
hanging, responded: ‘I had better be hangd for being true to my frends, then a Traitour to them; nor
would I write so false a thing’. These instances reminded readers that Bargrave was a true and loyal
friend to fellow Royalists.
Bargrave’s experience in prison expresses the importance of enduring solitary suffering for a
communal purpose. Then, sent to the French consul, Bargrave and Dawes were given ‘iron chaines,
fastnd from one to the other ... afforded scarse any thing but water to our thirst, course bread to our
hunger, and the earth for our bedds ... we were not permitted even to the retiring house, without our
armd attendance, neither suffred to go unchaind, or chaind apart; but one to see the others
behaviour’. After the failed efforts of their frends to release them, they were moved to the castle:
‘there threw us into a dismall, darke, and noisome dungeon ... thus we continued about 18 howres,
not permitted the light of a Candle, nor the comfort of converse with any nor to heare the noise of
me’.83 Eventually, they were granted a candle and some books, unchained, and again through the
efforts of their friends, given additional liberty: ‘like creatures long confind to the Darke, we
entertaind the welcome light with an exceeding Joy: and our honest frends (though through many
daungers) did sometimes visit us; either by coming by night or in disguise; which helpd to unweary
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the time, during the remainder of about a months imprisonment’.84 Finally, ‘our frends here grew so
sensible of our sufferings ... forcibly they took Monsieur Mazarat, the chiefest merchant among the
French, and brought him prisoner on board the English Shipps’. After various negotiations, they
were free: ‘we amongst our frends; our flags of Defyance were soon turnd into Ensignes of Joy ...
speaking our wellcome to our frends, and theyr Gladness for our liberty’.85 In Bargrave’s view, this
experience demonstrated his loyalty and virtue to the royalist community. This same community
was equally loyal to him, facing dangers in order to assist with his release. This was further proof of
his own virtue as well, that they would risk their lives for his freedom. Bargrave’s expressions of
solitude were intended to relate directly to the emotional community he identified with, and deem
him worthy of belonging to that community.
A key component to the construction of prison experiences in royalist writings were notions
of solitude. English politician and royalist Giles Strangways, writing from prison, composed a poem
entitled ‘Upon a private and retyred life’. Retirement was ideal, because ‘if I lye buskinge in the
sunne, tis ten to one, but I shalbe undone’. With this knowledge, he could ‘sit and smile’ on his
sufferings.86 English pamphleteer and author Richard Lovelace celebrated his imprisonment,
viewing his jail as a ‘private closet’. In his solitude, he was an ‘anchorite’, not a prisoner. The
prison and its solitude was celebrated as a space of virtue.87 Jerome de Groot has considered the
significance of prisons for royalists in the 1640s and 50s. He identifies the prison as a ‘locus both
conceptually and physically for writers to engage with the questions of loyalty and of their own
politically inflected identity’. Prisons were often depicted as filthy and irreligious, but prisoners
often constructed themselves as ‘devout, pious, or dutiful’.88 Bargrave used the notion of solitude as
a vehicle through which to express his loyalty and virtue, thereby making it a critical concept. He
was jailed alongside his friend whilst still bemoaning his isolation and loss of companionship. The
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enforced nature of such physical company in fact frustrated and furthered Bargrave’s sense of
isolation. Perhaps rendered less valuable because the company was not chosen freely, he used the
presence of his friend to further bemoan his solitary suffering. This in turn, however, enhanced the
communal vision, as they suffered together and upheld a larger vision of royalist loyalty. This
instance reminds us that expressions of solitude were not solely dependent on a physical state. In
reality, prisoners rarely faced extreme degrees of solitude that would come to dominate prison life
after the eighteenth century.89
While prison motifs explored notions of solitude, such themes were situated within intensely
communal and social visions. Solitary musings were not expressed in isolation from communities.
Solitude alone was ‘treated with suspicion, as akin to Puritan introspection...poets in prison speak
not as “I” but as “we”’.90 Eliminating the solitary ego in favour of civic dialogue, the experience of
prison was a communal activity. Reichhardt views cavalier prison poetry as largely breaking with
earlier traditions of melancholy and solitary reflection, focusing on a celebration of common
misfortune.91 As a prisoner, Bargrave in his isolation emphasised and celebrated the value of
friendship and loyalty, both for its significance for solitude as well as his eventual freedom. The
notions of suffering and loyalty had a frequent resonance in royalist writings, finding expression in
this experience of imprisonment. The royalist exile, locked up for political and religious beliefs,
demonstrated ‘the righteousness of his cause’, which ‘marked him as a fellow exile; a fellow
sufferer’.92 Loyalty in suffering helped the exile endure and eventually overcome his fate.93The
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Royalist community of sufferers could accept affliction patiently with inner peace, because they
shared a righteous cause and an unwavering faith in God.94 Whilst prison in the seventeenth century
was characterised as a ‘private realm of impotence’ contrary to ideals of manliness,95 for royalists it
could become ‘a space for political vision’.96
It is impossible to know just how isolated Bargrave felt, but he was possibly dramatising his
imprisonment to maximise his depiction of suffering, since this was a dominant convention in
royalist exile writings. Literary motifs of imprisonment and its accompanying themes invoked a
sense of belonging to this group, identity asserted through isolation and suffering.97 Bargrave did
not overtly celebrate his solitary condition, but he emphasised and endured it to establish and
identify himself within a community of royalist exiles. Having lost his father shortly after his
father’s own imprisonment, the experience was likely marred with embittered feelings of loss, but
perhaps also a sense of pride in a loyalism that continued through the family line. This made the
negotiation between the solitary and communal condition key to his expression, and to remove
either conceptual framework would alter the rhetoric beyond recognition.98 The same can be said
for the experience of exile itself, both solitary and communal, ‘an acutely personal experience and
one shared by a group’.99 The solitude of imprisonment was a key motif for Bargrave that allowed
him to connect to the larger royalist exile community, give meaning to his narrative and his
experiences, and provide a sense of belonging.
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Seventeenth-Century Civil War and Royalist Exile Travellers
Experiences of exile, just like the characteristics of royalists themselves, were highly variable. This
depended on several factors, including geography, laws and customs, attitudes of authorities,
religious views, and economic opportunities in a new territory.100 The word ‘exile’, while denoting
banishment from a place by an act of force, ‘also expresses a sense of “leaping out” towards
something or somewhere, implying a matter of will’.101 Although exile in a strict sense refers to
banishment from one’s homeland, very few exiles to Europe between 1640 and 1660 were formally
banished. Many chose to leave voluntarily due to the unfavourable situation in England, despite not
facing any imminent danger.102 Nevertheless, ‘increasing numbers of Englishmen’ considered
themselves to be exiles.103
Many exile experiences were grim and rife with both mental suffering and physical
hardship. For royalists who followed the Stuarts into exile, this period was marked by distress and
anxiety, as exiles faced immense poverty, misery and isolation.104 The fact that many exiles
returned home before the wars concluded is a testament to how difficult exile may have proven for
some.105 Anglican John Bramhall described the struggles of royalist exiles, ‘whose minds are more
intent on what they should eat to morrow, then what they should write, being chased as Vagabonds
into the mercilesse world to beg relief of strangers’. He contrasted these with ‘the meanest
creatures’ at home, secure from trouble, with books and friends to assist them.106 Bargrave,
although finding comfort in the royalist exile community, travelled off the standard tourist map, and
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as Stoye observes, was often surrounded by ‘unfamiliar landscape; strange institutions and
unexpected vistas and the babble of foreign speech crowded upon him’.107 For royalists, a
separation from the English language would have ‘highlighted their marginal status as a community
of English political exiles’, and served as a continual reminders of one’s ‘foreignness’ and distance
from English culture.108 Although Bargrave’s narrative is one of constant sociability with those
around him, there is a sense of isolation in his interpersonal relationships as well as separation from
his wife, which will be discussed in the next chapter.
Alongside narratives of despair and suffering were those that portrayed the enjoyments of a
cultural tourist more than a banished exile. Educational travel on the continent was, by the end of
the 1630s, a convention for upper class gentlemen.109 Whilst critics of travel warned against
corruptions abroad, sociability took on new meaning amidst the Civil War, as many considered
travel as an escape of corrupting influences at home. Scholars like Stoye and Raylor have cautioned
against viewing all English experience of the continent during this period through the lens of the
royalist exile, instead emphasising the continuity of the Grand Tour. Others have argued that most
seventeenth-century tourism was motivated by political crisis. Chaney and Monga both agree that
the reasons ‘ordinary travellers’ left England between 1640 and 1660 ‘cannot be separated from the
Civil War and its aftermath’.110 In Bargrave’s case, the rhetoric of the Grand Tour and that of the
royalist in political exile were not mutually exclusive, but could blend together seamlessly into a
single narrative. We see this both in Bargrave’s activities and in his self-presentation. He meets
with his cousins to tour Italy, for instance, while also enduring imprisonment as an exile. His
conceptions of masculinity and suffering both aligned him with royalist ideals whilst also situating
his writing within commonplace ideals on travel and the Grand Tour. In many cases being an exile
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intersected with being a tourist, with elements of pleasure and pain intermingling.111 Due both to the
growth and accessibility of travel to Europe and the worsening situation at home, going abroad
could be ‘convenient educational self-exile’.112
Such interweaving of different influences points to the potential for positive and rewarding
experiences in exile. Contemporary writers of the seventeenth century acknowledged the isolation
of the exile experience, but often with a message of hope.113 Joseph Hall encouraged exiles to ‘be of
good chear; we know that flowers removed, grow greater; and some plants which were but
unthriving, and unwholsome in their own soyl, have grown both safe and flourishing in other
Climates’.114 Recent scholarship has considered the creative energies and positive impact
displacement could have on the exile experience.115 Writing and reading became particularly
important for the successful retreat of many exiles, serving as ‘a means of information,
confirmation, recreation and comfort’.116 For most exiles, displacement from one’s home had both a
positive and negative impact, productive as well as full of despair. How did being both a tourist and
being an exile inform expressions of solitude? By embracing both identities, solitude became
especially critical to these narratives, providing evidence of courage, loyalty, and virtue.
Conceptualised through the intertwining of opposing concepts of aloneness and company, joy and
misery, royalist exiles attempted to understand their experiences, as well as justify their beliefs and
actions to themselves and to their readers. In considering Bargrave’s relationships abroad, we have
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gained a more complete picture of his exile experience. It was through his social interactions that
Bargrave could express his solitude within the context of the royalist exile community. This was
done by highlighting both the suffering he endured as well as the loyalty he showed to others,
demonstrating the appropriate values to qualify him within his emotional community of royalist
exiles.
Ann Fanshawe: Royalism, Gender and Civil War
Pious suffering and loyalty, as we explored in Bargrave’s text, were critical to Fanshawe’s narrative
as well, acting as key defining elements in her solitude and her communal royalist identity. As we
saw in the previous chapter, Fanshawe travelled extensively in exile with her husband Richard,
documenting her experiences in a memoir addressed to her son. It was through her relationship with
Richard, and her devotion to him, that she aligned her narrative to values of both the royalist exile
and the ideal wife. By continually proving her loyalty and devotion to her husband, she also proved
her loyalty to her King and the royalist cause. Suffering was expressed both in separation from her
husband and in exile with her husband. Journeying to Bristol with her husband in 1645, she
lamented that unbeknownst to her at the time, the worst of her misfortunes were still to come:
‘Little though[t] I to leap into that sea that would tosse me untill it had racked me’.117 On a voyage
to England without her husband in 1646, Fanshawe recounted being shipwrecked: ‘extreamly sick
and bigg with child, I was sett a shore almost dead in the Iland of Silley … I was so cold I knew not
what to doe … we were destitute of clothes … we thought every meal our last’.118 Such tales of
destructive storms and shipwreck conveyed the suffering and material deprivation of unsettled
royalists like Fanshawe.119 In each of these cases, she told tales of danger and deliverance,
demonstrating the power and mercy of God and consequently, the virtue and righteousness of the
royalist cause as well. Her narrative of events was shaped to demonstrate divine favour for her
cause, making her writing inherently and overtly political.
Fanshawe’s narrative engages in key royalist ideologies through an emphasis on loyalty to
both Charles I and Charles II. John Loftis contends that Lady Fanshawe largely ignored the
ideological conflicts of the Civil Wars, expressing a royalist conviction most clearly in her

117

Fanshawe, The Memoirs, p. 115.

118

Fanshawe, The Memoirs, p. 118.

119

Keeble, ‘Obedient Subjects?’, p. 203.

225

reverence for Charles I.120 However, Fanshawe also emphasised her loyalty to Charles II. Upon his
ascension to power in 1660, she wrote that ‘the hearts of all men in this kingdom moved at his will’,
granting to him the appearance of a deity. She expressed her ongoing commitment to him and
refused to criticise any of his actions. When he failed to keep a promise that her husband would
become a Secretary of State, for instance, Fanshawe concluded a man in his administration forced
the King to break his word.121 It was not only through her devotion to these men, however, that
Fanshawe devoted herself to the royalist cause. Rather, the ideology runs through the themes of her
narrative, in particular the theme of suffering and loyalty according to God’s providence. This
literary framework was highly prevalent in seventeenth-century texts, structuring and informing
narratives into cohesive plots. Royalist memoirs offered a common theme of ‘constancy in adversity
and steadfast allegiance’, as well as ‘unswerving obedience of subjects’.122 We saw in the previous
chapter the ways in which these virtues found expression through her relationship with her husband,
but they also had broader implications for the royalist exile community.
Suffering was understood as a communal fate integral to the royalist cause. Emphasising a
longing to return home, Fanshawe lamented travelling as strangers far from home and hoped to
‘return happily to our own country’.123 Together with her husband, she ‘complained of the cruelty
of the rebells that forced us to wander. Then we again comforted ourselves in the submitting to
God’s will for his laws and our country, and remembered the lott and present sufferring of our
king’.124 Women’s diaries and memoirs, using a providential framework, displayed ‘the urge to
impose some comprehensible order upon the fortuitous incidents that made up their lives’.125
Fanshawe wrote: ‘we appeared upon the stage to act what part God desined us ... we upon so
righteous a cause cheerfully resolved to suffer what that would drive us to, which afflictions were
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neither few not small’.126 She endured suffering abroad much like Bargrave, but it was intertwined
with the dynamic of the presence and absence of her husband.
Fanshawe also invoked the royalist trope of imprisonment to align herself with fellow
royalists. As discussed in the previous chapter, she endured the imprisonment of both her father and
later in life, her husband. She suffered for them and through separation from them. Not having
heard from her husband, she wrote: ‘it is unexpressible what affliction I was in. I neither eat nor
slept, but trembled at every motion I heard, expecting the fatal news which at last came in their
newsbook, which mentioned your father a prisonner’.127 Like Bargrave, she emphasised the solitary
suffering of imprisonment, but from the vantage point of a woman not confined in prison, but
visiting ‘all alone’ as a loyal and obedient wife, and subsequently, a loyal royalist subject as well.
Fanshawe obtained ‘a certificate from a pysitian’ to show her husband was ill ‘as he commanded
me’, and obtained his release to travel to Bath for his health.128
The Civil War of the 1640s and 50s gave many writers an opportunity to reflect upon their
experiences. During the Interregnum, two hundred women wrote and published works in a time
when writing was largely a male-dominated sphere.129 Although Fanshawe embraced her public and
political activity and conceived bold and courageous strategies, she did so without any conflict to
her female identity. Rather, ‘the war simply lends wider meaning to her role as a faithful, obedient,
and loving wife’.130 Her expressions of solitude in exile, like Bargrave’s, linked her to the royalist
community. By exploring shared values through motifs of suffering, imprisonment, and cultural
isolation, solitude became a shared and valued experience. Her expressions, however, were
dependent on and inseparable from her husband, rendering her sense of inclusion within such a
community ultimately more vulnerable. As we will see in the final chapter, when she returns home,
the communal strength of solitary expression quickly became despairing isolation upon the death of
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her husband, changing the meaning and nature of her solitude.
Fanshawe: Friendship and Sociability
In this section, I consider Fanshawe’s experiences of sociability in Spain and Portugal, following
the Restoration when she was a diplomat’s wife. Although no longer an exile, she expressed the
same values of loyalty and honour within a new connected emotional community which celebrated
service to the Crown. To highlight this loyalty, she continued to fashion herself as an ideal wife as
well as a faithful and loyal friend. Fanshawe valued friendships with those she deemed virtuous,
and emphasised to her son that this was the only company one should keep: ‘I ever was ambitious to
keep the best company, which I have done ... all the days of my life’.131 She was adamant that her
son be just as vigilant: ‘ever keep the best qualifyed persons company, out of whom you will find
advantage, and reserve some hours daily to examine yourself ... if you embark yourself in perpetuall
conversation or recreation, you will certainly shiprack your mind and fortune’.132 Virtuous
friendships were celebrated. Sir Thomas Fanshawe, for instance, was remembered fondly for being
‘very kind to us by assisting us in our wants ... remain obliged for his kindness and esteeme he hath
for us’.133 Fanshawe emphasised the support of a network of family and friends both at home and
abroad. Taking leave of friends on their journey to Portugal for instance, ‘We found my Lord
Herbert at home. He entertained us with great civility and kindness’. Accompanied by ‘my cousin
Edgecombe and all his family, and with much company of the town’, they ‘would shew their
kindnesse untill the last’.134 She stressed appreciation through her narrative for those that treated
them with civility and kindness. They received warm welcomes at their departure and arrival points,
with many visits: ‘our house was full of kindred and friends taking leave of us ... the company that
came thither was very great, as was like wise that which accompanied us out of town’.135 These
instances highlight the importance of a support network for constructions of a loyalist community
abroad.
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Fanshawe was gifted in socialising with the foreign courts. She recorded that the Queen of
Spain passed on to her a ‘very high esteeme’ and ‘delight’ in her conversation.136 Archival evidence
strengthens these claims that her character was highly esteemed. In a letter from Queen Mariana of
Austria to her husband, she entreats him to instate Fanshawe to be ‘the woman of my bedchamber’,
acknowledging ‘her much vertue, and particular qualifications which I am informed are found in
her person’.137 In another letter, her departure is met with sadness: ‘I shall ever hold you in
particular esteem’.138 Santaliestra has highlighted the extent to which scholars have underestimated
Fanshawe’s role in diplomatic affairs. The level of activity women like Fanshawe had in courtly
affairs depended on ‘wit, ingenuity and social skills’, combined with the trust shared with their
husbands.139 In Fanshawe’s case, she ‘wove around her a dense web of female sociability’,
increasing social bonds with powerful women in order to help Richard achieve his diplomatic
missions.140 Although she presented herself as a discreet and loyal wife obeying her husband’s
orders, she in fact counselled and advised independently in her own networks of sociability.141 Her
strength, Santaliestra writes, ‘preserved the embassy’s dignity’ in the absence of a rapidly ageing
and unwell Richard.142 Fanshawe gave her husband advice on matters of the Court. In one letter, she
wrote: ‘be cheerful, make much of thyself, be not surprised either with their want of their former
kindness, which is always a loose garment put on over statesmen’s clothes, nor be too thoughtful,
but do the best that in thee lies for God’s glory, for thy country’s good and thy own honour and
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profit, and then submit cheerfully to God’s decrees’.143
Despite her achievements, Fanshawe expressed a frustration with court etiquette abroad.
Observing that they were visited by many ‘persons of the court’, she also noted that such visits were
‘more formall than pleasant’.144 Fanshawe, although adept in courtly conversation, apparently failed
to observe certain etiquette of social visits, like offering afternoon snacks to guests.145 The
hollowness of such arbitrary social meetings resulted perhaps in a sense of isolation abroad. At the
dining room, she and her children ate ‘at a table alone all the way without any company’.146 Her
lodgings in Madrid were so small, that while her husband was being visited by men often, she
complained, ‘I could not suffer the ladys to visit me (though they much desired it), because I was so
straitoned in my lodgings that in no sort were they convenient to receive persons of that quality’.147
Interestingly, she wrote that it was they who desired the social interaction, perhaps to reinforce to
readers her good character. Again, when her children were sick, this small-pox prevented social
gathering, as she was forced to refuse offers to visit her.148 This sense of isolation was not presented
as particularly displeasing to her, but it was exacerbated because it extended to keeping a distance
from her familiar and loving husband, as well. Even when together, Fanshawe notes a frequent
isolation from Richard’s activities and affairs. Though she exhibited her initiative and importance in
the social circles of courtly life, she at times felt restricted, particularly when in Spain, where she
was entangled in the rituals of foreign courtly etiquette. Such isolation, however, was echoed at
home as well. In court, she remembered, ‘I never journyed but either before him, or when he was
gone, nor ever saw him but at church, for it was not in those days the fashion for honest women,
except they have business, to visit a man’s court’.149 This comment upheld Fanshawe’s ideal image
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of femininity, but also strikes the reader with a distressed tone of frustration.
Despite her many empowering experiences of solitude, Fanshawe’s views were coloured by
her widowhood and the passage of time, and unlike Bargrave, she did not express a strong sense of
personal support after the loss of her husband. Heading home in 1666 with her five children and the
body of her dead husband, Fanshawe complained: ‘much less found I that compassion I expected
upon the vew of my self ... to add to my afflictions, neither person sent to conduct me, either pass,
or ship, or mony, to cary me 1000 miles, but some few letters of complement from the chief
Ministers, bidding God helpe me, as they do to beggers; and they might have added, they had
nothing for me, with great truth’.150 She was particularly spiteful towards commissioner Lord
Shaftesbury, who she believed was ‘oppressing’ her, trying to take her money, prevent her return
home, and attempting ‘to destroy the whole stock of honesty and innocence’.151 Feeling isolated and
abandoned by those she expected help from, the social world around her became untrustworthy and
her support community unreliable. She believed, Loftus observes, that both Richard and herself
‘had been treated ungenerously and even unjustly, and in the privacy of her Memoirs she expressed
resentment’.152 Whereas Bargrave never doubted his community of supporters, Fanshawe expressed
an isolated vulnerability and questioned the loyalty of friendship after her husband’s death,
revealing a fundamental difference in the way she understood her solitude. Therefore, although her
expressions of suffering and isolation, as with Bargrave, aligned her with fellow royalists,
Fanshawe’s expressions betrayed a much stronger sense of loneliness, alienation and abandonment.
Ultimately, however, her faith was upheld through placing her trust in God, celebrating loyalty to
the Crown, and finding her voice in the memory of her virtuous husband. We will return to her
experiences of widowhood in the next chapter.
Emotional Communities in Exile
Having considered the values and experiences of Robert Bargrave and Ann Fanshawe, I will now
explore the emotions associated with the rhetoric of the royalist exile community. In particular,
tears were critical to genuine royalist expressions of suffering. King Charles I provided an
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exemplary model, highlighted in his spiritual autobiography Eikon Basilike.153 He led a secluded
life, and his martyrdom was ‘a tearful suffering for which witnesses should shed tears of
compassion’.154 Through weeping, bonds of compassion that united the monarchy were restored and
royalists could look forward to its future restoration. Those who did not shed tears broke ‘a divine
social covenant’.155 Through his kingship, Charles had stressed an ‘affection to the public’ over
private interest. In addition, his construction of virtue was intended to be shared among his
followers, united together in common conscience.156 Therefore, both emotional affect and morality
were intensely public experiences, and after his death, virtuous suffering and its expression through
tears bound together his supporters. This stirring up of the passions, as Gheeraert-Graffeuille
argues, was also effective in persuading readers to the righteousness of the royalist cause.157 Upon
Charles’ death, royalists embraced ‘gestures of grief’ and ‘tropes of sadness’, urging one another to
‘melt into showers, weep ourselves away’.158 There was also a sense that language could not
adequately express this grief, which made expressed gestures of tears, sighs, and groans particularly
important.159 Sullivan has demonstrated how in the seventeenth century, devotional Protestant
writers typically aligned their ‘sadness with the holy, and saving, sorrow of the elect’. Similarly, she
argued that sadness could also serve ‘as form of protest, mobilized in response to an unjust political
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or social order’.160 Royalists like Bargrave and Fanshawe, adopting a rhetoric of tears and suffering,
reappropriated these cultural constructions within their emotional communities. Protestant writers
stressed the ‘mutuality of godly sorrow and irresistable joy’, and royalists did the same by aligning
their political visions with inner piety.161 Therefore, the adoption of tears was significant for the
emotional community of royalist exiles, as it demonstrated the virtue and justice of their cause and
unified dispersed individuals under a shared emotional language.
Bargrave invoked such tears in his narrative to align himself with this emotional
community, whilst also emphasising the reasonableness of such tears. As a merchant sailor, he
witnessed loss of crew on a regular basis. Composing a poem to Bendyshe for the loss of his son,
Bargrave asked: ‘Can such newes arrive the ears of any, and produce no tears? ... no, they cannot
chuse but crie theyr moisture out, and wish to die ... though your eyes do shed a flood of teares, and
your harts dropp blood’.162 He composed this elegie to impart his grief. Bargrave concluded that
any man with sense had no choice but to weep. This was a response both unavoidable and noble,
despite being ‘untame’. By aligning reason to passions, crying was framed as both a manly and a
human response. Having argued for the inevitability of crying, he then noted that tears were
pointless, because they could not alter God’s decree. Being ‘ordeined on high ... tis pious courage to
submit’. Do not grieve, Bargrave urges, because he has gone to a ‘world of bliss’. Therefore, he
urges, ‘be cheerful’.163 Bargrave could both weep with unrestrained passion and humbly accept
divine ordinance with reason and composure.164
In this elegy, Bargrave was at the same time reacting to the news of the execution of King
Charles I with his tears, as well as reflections on the appropriateness of weeping. Elegies, as
emotional as they were, were concerned with sustaining the ideal of masculinity by emphasising an
ultimate aim of loyalty. With the frequency of tears in the text, however, the language of eulogies
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struggled ‘to avoid the charge of being thought weak and effeminate in their grief’.165 Some writers
used women as a literary device to avoid this association. As Lacey points out, infusing ‘hysterical
grief or swooning horror’ into a female could provoke sympathy, while also protecting ideals of
masculinity.166 Female writers too presented tears and prayers as ‘appropriate female responses’ to
the crisis. As we saw in the previous chapter, Fanshawe too used her tears both to demonstrate
loyalty and reiterate female weakness. Her emotions at times serve to remind readers of her innate
inferiority as a woman. In this sense, her tears were portrayed negatively as a way to retain her
modesty and align herself with gendered cultural stereotypes.
The space in which tears were shed, along with the cause and intent for these tears,
determined how Fanshawe’s tears were interpreted and invested with different cultural meanings.
Whilst her tears could highlight her feminine weakness and irrationality, as we saw when she had a
disagreement with her husband, they could also stand as a testament to her suffering and loyalty to
her husband and the Crown. Ross has shown how women’s tears could encompass ‘an act of faith
and constancy to the ongoing political cause’.167 Fanshawe made a careful distinction between her
different kinds of tears in order to both protect her female modesty, but also claim inclusion in the
communal political vision of royalist suffering. She also, however, expressed grief over an inability
to express emotions. Suggesting that it was not acceptable in public courtly life, she grieved that to
maintain her honour, she could not show her grief. The necessity of hiding certain emotions was ‘an
unavoidable rule of courtly life and diplomacy’.168 This may further shed light on a sense of
isolation during her time in Spain, where the boundaries for her behaviour became more rigid in
terms of self-expression.
Whilst at home lamenting the absence of her husband abroad, Fanshawe wrote to him: ‘I am
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infinitely troubled that I have not yet heard from thee ... how many fears and hopes I have daily and
what disorder of mind I am often in, and the more because I must not in point of honour show it but
to God that sees my heart, and I hope hears my perpetual prayers for thy health and prosperity’.169
To maintain honour, her negative feelings of despair, fear and loneliness were hidden. She does,
nevertheless, share these feelings with her husband. The act of writing may have given her the
opportunity to verbalise a wider range of feelings not possible in her day to day life. This was true
for Bargrave as well, who expressed his most intense emotions in the elegies and poems
interspersed through his narrative. Fanshawe’s emotions were expressed to remind readers of her
femininity as well as inferiority and dependence on her husband, and in turn, to demonstrate her
virtue and morality. It was not, as with Bargrave, essential to highlight her solidarity and
companionship with networks of royalists abroad. Fanshawe’s focus was on her husband, who
encapsulated this network. Through loyalty and obedience to him, she placed herself within this
virtuous community of exiles.
Conclusion
This chapter has explored the uses and significance of emotional communities of exiles for
Bargrave and Fanshawe. Their case studies illustrate the importance of a conceptual framework of
solitude for notions of virtue and loyalty within the royalist communities they called home. To
qualify and situate themselves within their social networks, they had to demonstrate an endurance
of solitary suffering, a suffering at once isolated and communal. Travel and exile were the
landscapes through which they shared their experiences of solitude, enduring separation from loved
ones, physical hardships at sea and on land, and social isolation within strange new cultures. These
expressions of isolation were forever informed by the emotional communities that instilled meaning
upon this isolation, investing it with goodness, morality, and evidence of God’s favour to the
royalist cause. While Fanshawe focused this community within the memory of her husband and her
family line, Bargrave found his support in friendships and social networks dispersed across Europe.
Although rarely physically alone, the conceptual notion of being isolated is what allowed exiles like
Bargrave and Fanshawe to overcome this very isolation and express solidarity. They improvised
emotional expressions of solitude to make sense of their experiences as exiles and connect
themselves to the larger exile community of royalists. Unlike Bargrave, Fanshawe’s expressions of
solitude were more ambiguous, as a sense of empowerment was intermingled with bitter memories
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of abandonment and loss. Although she was clearly empowered in her own solitude and
strengthened in her memories of suffering shared with her husband, her isolation became less social
and more disconnected when Richard died, as we will see in the following chapter. She could regain
a great deal of her strength, however, through reliance on his memory, her family, and providential
favour.
Exilic communities could offer a variety of comforts that both eased suffering and also
insisted upon it. On the one hand, by belonging to a community of fellow compatriots, a sense of
dislocation and alienation could be overcome. With new networks of communication and support,
exiles could attempt to re-establish elements of their former lives, or integrate into their new
cultures. On the other hand, the notion of suffering was central to the intimate friendships royalists
enjoyed with one another. Exiles must endure misery, and in doing so, they emerged with strong
convictions and personal piety.170 The royalist exile, in his or her suffering, could also be productive
and successful in formulating and importing new ideas. Sorrow and grief were useful forces in
fostering growth, prosperity, and future happiness. This ideology was important both for a sense of
community as well as for isolation. Royalists were urged to retreat and turn inward to pray and
contemplate, but they found reassurance in their isolated suffering by looking outside themselves to
fellow persecuted exiles.
Both Bargrave and Fanshawe highlighted the suffering that their travels entailed both
through physical hardship and psychological isolation. In the next chapter, I will explore how this
isolation could be expressed through a separation and longing for loved ones at home. As we have
seen, this was a critical framework for Fanshawe, as her most frequent expressions of isolation were
predicated on the presence or absence of her husband. Within this motif, we have additional
registers of solitude either not found or not possible in Bargrave, including her most intense
expressions of solitude at home and stationary, as well as her expressions of isolation abroad with
her husband. Notions of companionship and solitude were both critical to royalist literary
expression. However mutually exclusive they might at first glance appear, these concepts
complemented one another for royalist exiles like Fanshawe and Bargrave,171 though in distinctly
different ways. As we saw in our chapter on women, Fanshawe’s narrative and conception of her
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solitude, influenced by the need to assert feminine virtue, was predicated on her husband.
Bargrave’s expressions of solitude, on the other hand, were aligned to royalists in a more abstract
sense. By emphasising solitary suffering, however, they both highlighted their own virtues and the
justness of their communal cause.
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Chapter 6. Separation and Return: Expressions of Home
By considering expressions of solitude at home, we can gain insight into the connection of
emotional communities to specific contexts and spaces, and accompanying degrees of
unsettledness. Emotional communities, as we have seen throughout these chapters, could be
imagined or conceptual ones that travellers consistently upheld, regardless of where they went or
who they spent their time with. Was a sense of solitude and unsettledness, then, impacted by
context and location? How were emotional and social communities influenced by these changes in
movement and social context, and what can this tell us about the nature of solitude? I will also
consider how different genres of writing considered impacted connections to home and a sense of
solitude. Did these varied modes of writing influence the ways in which solitude was expressed and
experienced in different locations? This chapter aims to consider how travellers expressed and
understood their own feelings and attitudes towards home, whether upon departure, separation, or
return. I aim to focus not just on spousal relationships, but on those relationships travellers
expressed as particularly important to them, which notably included parents and friends as well. The
awareness of distance from home and its familiar places and people was critical to all the travellers
we have considered. Solitude was understood and expressed with continual reference to those who
were left behind.
This chapter will consider my eight case studies and ask: how did conceptions of home
shape and impact expressions of solitude? Did distance alienate, or strengthen connections to those
left behind? How did connections to home shape experiences of solitude and relationships while
abroad, and similarly, how did travel abroad impact relationships upon returning home? Did such
expressions of solitude continue or change when reuniting with those family and friends? This
chapter aims to analyse travellers’ relationships to home and loved ones left behind, and the
emotional expressions found in each of their narratives. I will explore the ways in which
connections to friends, family, and spouses informed both positive and negative experiences of
isolation. Whilst some celebrated the return to familiar relationships as well as forging new social
alliances, others mourned an enduring sense of alienation and status as an outsider. Closely
connected to these questions, this chapter will also consider emotional expressions related to home.
What feelings did travellers express when remembering home and when returning home? Were
these emotions distinct from those expressed amidst travels, and what can this reveal about the
nature of isolation? Begiato, in her 2015 study ‘Tears and the Manly Sailor in England, c. 1760–
1860’, considers images of the sailor’s farewell and return. She argues that the focus on women’s
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emotional responses to separation, reunion and loss also instilled men with value and honour.1 By
focusing on these moments of departure and return, the sailor was presented as ‘being both a tender
husband and father and a fighting man able to perform his duty to the nation’.2 How did men and
women record their own experiences of such moments? By looking at self-narratives, we can
explore ‘the ways that people told and lived the stories of their lives ... to reconstruct the inner lives
of people in the past’.3
There has been an increased interest in sailors’ lives on shore, but their subjective inner
experiences and emotional expressions remain largely unexamined. Cheryl Fury’s study on the
social history of Elizabethan seamen devoted a chapter to considering life on shore, giving
particular attention to the experiences of the women life behind: ‘Geographic mobility intensified
the woman’s loneliness during periods of separation and lessened access to the vital assistance of
accommodating kin and friends, so integral a part of the early modern support system ... the vast
majority of wives who opted to stay ashore felt the loss of their mates in terms of companionship
and support’.4 Ann Christensen has raised further questions concerning the relationship between
these women and their husbands in the early modern period. She argues that this issue, which
‘gained particular urgency and currency in England when expanding and intensifying commerce
required more men to travel’, featured most prominently in domestic drama of the period.5 Marriage
sermons and travel manuals, whilst being full of advice on how individuals might conduct
themselves abroad, failed to give attention to ‘the ports and households that launched them’.6
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Christensen shows the ways in which marriage could be negatively impacted by separation,
particularly by looking at how women coped with absence of husbands. She ends her study by
glancing at John Donne to suggest ‘his experiences of separation and longing ... were, in fact,
common to the era’.7
These insights point to a fruitful direction for study that has hitherto been neglected in
scholarship: while there has been rise of interest in women left behind, I am interested in further
exploring the ways both male and female travellers were impacted by this absence from home.
Were they as disconnected from memories and thoughts of home as the advice literature of the
period suggested? By looking at the self-narratives of travellers, we can gain a sense of how they
positioned themselves in relation to home. Travel writings offer valuable insights into the emotional
worlds of early modern England. Picard and Robinson note that travel is ‘a field par excellence for
the study of the articulation between personal subjective experience of the world and collective
emotional and cognitive cultures through which this experience is framed, learnt, and put into
meaningful words, images and categories’.8 A recent symposium, ‘Feeling Exclusion: Religious
Conflict, Exile and Emotions in Early Modern Europe’, has drawn attention to the importance of
emotions for experiences of exile and displacement, seeking to uncover how exiles experienced
‘dislocation from families and friends and the disintegration of communities’.9 This dislocation and
separation from home impacted the emotional worlds of exiles and travellers alike.
References to home impacted travels abroad in significant ways. Robinson correctly points
out that ‘to understand the emotional universe of the tourist ... we need to take into account the
interplay not only between tourists and objects/nature, but also between tourists and the cultures and
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societies they temporarily inhabit’.10 I would add, however, that one also needs to consider the
world left behind, as the traveller’s emotional encounters abroad and the cultural ideals that shaped
such emotions, were inevitably influenced and informed by attitudes from and towards home. Home
served to confirm and promote ‘identity and perspective to familiar and unfamiliar’.11 In travel
narratives, focus on an unknown space was defined in terms of another familiar space, so that
foreign landscapes became ‘vehicles for reflecting on and redefining home’.12 Sarah Crabtree’s
fascinating 2014 study on sea travel has shown that some travellers clung ‘ever more tightly to what
they deemed “appropriate” spatial orientation and social interaction’, so that the systems and
structures of life in England were in fact reasserted and upheld, rather than modified or forgotten.13
Schwartz similarly argues that ‘rather than leaving their homes behind, these travellers transported
their domestic and imperative values wherever they went’.14
Travellers who found themselves in strange new environments might seek out alliances with
fellow travellers for material and psychological comfort. At the same time, however, they were
never cut off from their communities back home, bringing with them culturally familiar values and
norms which served as continual reference points for understanding new cultures abroad. In
addition, many travellers continually sought relief in familiar relationships to overcome cultural
isolation. While many strengthened connections with those left behind and felt isolated abroad, for
others travel led to a stronger sense of alienation from those at home. This chapter will examine my
case studies in the order met with through the previous chapters. In structuring them this way, I aim
to highlight the ways in which a connection and return to home shaped and influenced solitude and
expressions of emotional community according to the specific themes explored through this thesis,
offering further insight into what these findings add to previous discussions. Regardless of whether
distance from home and the return to home were celebrated or lamented, communication with loved
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ones and the memories of home allowed travellers to express their isolation within as well as
against particular social milieus, thereby both highlighting and defining their solitude but also
simultaneously overcoming it by situating it within a shared cultural framework.
Norwood: Religious Isolation in the Puritan Community
In Chapter One, we explored Norwood’s notions of travel as sinful and isolating, drawing on his
Puritan emotional community to express his despair. He distinguished between moments of secular
and religious isolation, the former being a means of preserving virtue and the latter an indicator of
his own sinfulness. Travel, according to Norwood, had estranged him from a sense of religious
community, corrupting his faith and harming his relationships with family and friends in England.
He shared an ongoing expectation after his conversion that once he became settled, the sinfulness of
these travels would end, and as a result his isolation from the religious community would cease.
Therefore, this analysis builds on Chapter One by investigating whether his social expectations
upon returning home met with success, and how this impacted his ongoing expressions of solitude
and isolation.
After spending four years in the Bermudas and experiencing a religious conversion,
Norwood returned home to England hoping to build relationships with the religious community that
had been impossible while travelling overseas and living abroad. Norwood moved back to England
in 1617, but despite attempting to squash his wanderlust, still felt ‘unsettled’. The reason for this, he
observed, was as follows: ‘I had not entered into any familiar acquaintance with any truly fearing
god’.15 He began to experience extreme fits of despair, and these increased at an alarming rate as,
according to Norwood, Satan manipulated his mind and took on a corporeal presence. This
impacted both his external and internal worlds: ‘sometimes he seemed to lean on my back or arms
or shoulders ... handling my heart ... sometimes pressing, sometimes creeping to and fro, sometimes
ready to take my breath, sometimes lifting up the bed’.16 In the midst of his perceived struggles with
the devil, Norwood expressed a longing for Christian company.
A desire for Christian companionship was considered a sign of salvation, but after his
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conversion, Norwood failed to gain the intimacy he had anticipated with other believers. He
chastised himself for not socialising with other Christians: ‘I purposed ... to gain some Christian
acquaintance if I could possibly, for before that time I began to conceive that this had been a great
neglect in me, and I earnestly desired, my heart even thirsted ... to have some near communion and
familiarity with some that were the children of God ... but I found no opportunity, chiefly as I
suppose by reason of my retiredness’.17 It is not clear, however, that Norwood particularly wanted
company, citing his own disposition to be alone. Rather, he saw it as a necessary requirement of his
faith and a way to escape temptation.18 He reasoned as follows: ‘If I were intimate and acquainted
with such, Satan should not be so intimate and busy with me’.19 The idea that one was more
vulnerable to Satan’s temptations in solitude was a common one in early modern England.20
Norwood feared condemnation within the Puritan community, evidenced when he visited two
Christian men in his community. He did not disclose his torments and struggles to them, writing:
‘the fearful blasphemies and annoyances of Satan I did but lightly touch upon, concealing my
greatest grievances and fears, supposing that if I should lay open all I should be rejected of
Christians as a reprobate, a man forsaken of God and given over unto Satan’.21
Although Norwood protected himself from being deemed a reprobate by maintaining
distance, he also saw this isolation itself as evidence of damnation. Seventeenth-century English
Puritans shared a common belief that most souls would be damned, which resulted in widespread
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fear of reprobation.22 As we saw in Chapter One, Puritans valued emotions of despair and sorrow
for the spiritual lessons they provided. Fear of hell in particular was seen as an effective way to win
souls.23 Barry Hall has argued that Norwood’s self-imposed solitude from believers back in England
was borne out of his experiences in Bermuda, and was used as ‘a means of setting strict spiritual
boundaries wherein the possibility of reprobation becomes impossible’.24 In doing so, however, he
contributed to his own ongoing unsettled subjectivity and isolation from his own emotional
community. The fear of reprobation was certainly not uncommon, so that one may ask why it would
concern Norwood so much as to isolate himself from his spiritual community. And furthermore, did
his isolation from the Puritan community not threaten the very righteousness he was trying to hold
onto? Although within the framework of Puritan ideology, Norwood’s solitary suffering was
conventional, the nature and extent of his isolation went beyond communal expectations.
While abroad, Norwood could justify his isolation by pointing to the corruptions of travel,
and he could draw on an imagined dispersed community of the persecuted. In England, on the other
hand, he had no valid excuse for being outside any community of believers, except, perhaps, an
ongoing corrupting influence of travel that left him displaced.25 Though, to some extent, spiritual
isolation and its related emotions increasingly came to function as literary devices to develop a
better sense of community, Norwood’s work largely preceded this development.26 Whereas
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published conversion narratives had been accepted into a community of believers, Norwood did not
share this status of belonging, allowing him both more freedom in his expression and rendering his
sense of isolation much stronger.27 In the absence of many published conversion tracts in his
lifetime, he was not able to turn to other texts to contextualise his feelings. Of the many despairing
and melancholy Puritan cases that are documented, numerous were also treated for their
melancholy, received pastoral care, and became members of a godly community. Norwood was
independent from an established religious sect, and as Hall points out, he did not receive reliable
pastoral support and guidance. His search for spiritual contentment ‘was undertaken in almost
absolute isolation’.28 The community was crucial in defining who suffered melancholy and sadness,
and Norwood’s emotions were not acknowledged or expressed to any community. As such, he
failed to find sufficient relief or validation for his grief.
There were aspects of Norwood’s later life that he understood as connoting settledness. He
reconciled with his father, married, and had four children.29 Although he wrote from abroad, that
alone did not define him as unsettled. Rather, because it was in the context of exile rather than
wanderlust, he perceived himself not as a wayward wanderer as before, but instead as a persecuted
Christian. As Norwood himself recognised, however, he still kept a distance from his godly
community, and the narrative itself betrays a sense of unsettledness that although defined more in
the past, comes through as turmoil in the present as well. Ultimately, Norwood’s isolation, despite
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being caused by his unsettled travels, worsened when he returned home and had more opportunities
to become part of a community. Although no longer travelling, Norwood’s inescapable sinfulness
travelled with him anywhere he was, in his mind sealing his fate as an outcast from all forms of
society, both secular and religious. His isolation found its deepest expressions of despair in
alienation from a godly community, which threatened an ultimate isolation from God and the
promise of salvation. Norwood is a compelling example of the ways in which connections and
ideals associated with home could inform and define expressions of solitude abroad, as well as the
ways solitude could shift to despairing isolation upon returning home. This analysis adds to the
findings in Chapter One by demonstrating, through an analysis of his isolation at home, that
solitude was strongly shaped and informed by an individual’s emotional community. Norwood,
though sharing in the ideals of the Puritan community, lacked a sense of truly belonging to it. As a
result, his experiences of solitude abroad were understood through his increasingly despairing
periods of isolation at home. This resulted in a subjectivity that was defined through the very
unsettledness he wished to overcome, making his isolation an inescapable mode of experience and
self-expression.
Intimacy in Distance: Newton’s Letters to a Wife
The ways in which solitude was understood and characterised in relation to communities back home
become even more apparent when we turn to the writings of Newton. Intimately intertwined with
his wife Betty, his travels and the distance involved did not hinder or alienate this relationship, but
rather, in his view, improved it. We have a very limited amount of source material for Newton’s
writings prior to his conversion in 1748. It is clear, however, that his experiences of solitude were
centred exclusively around his longing for his cousin and soon-to-be wife Mary, whom Newton
often referred to by her nickname ‘Polly’.30 Writing to her at sea in 1744, he stated: ‘I’m just now
come from performing a Watch of four hours, which I have spent with great satisfaction, by the
force of supposing myself in your Company; which together with the prospect of a prosperous
return at a proper Time, is my principal Entertainment, and I beleive will be thro’ the whole of the
Voyage’.31 Newton was able to enjoy his solitude through her memory and the imagining of her
presence. Absence only made her presence stronger after they married in 1750. Newton began his
Letters to a Wife in 1755 during his career in the slave trade. The stated intention for this writing
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was ‘to alleviate pains of absence’. According to Newton, it was originally intended to be a
‘posthumous legacy to friends and public’, but it was published in his lifetime. Aware of the
potential accusations of egotism, Newton defended his choice to assist readers by sharing his story
of the ‘happiness and pains of marriage’.32 His wife’s imagined company continued to provide him
with a degree of satisfaction that encouraged a chosen solitude at sea through the 1750s, finding less
isolation alone with her than amidst comrades and crew at sea. Newton’s love for his wife
encouraged his desire for isolation from others while travelling: ‘I am likely to perform the whole
journey alone; but I want no company’.33 Newton pities ‘those who must fly to company and noise,
to fill up their vacant hours ... . I, when I am most retired and solitary ... have more pleasure than
they can conceive of in their gayest moments’.34 In the retirement of correspondence, Newton
avoided ‘unworthy pursuits’. He viewed his wife as ‘God’s instrument to save him from errors and
evils’.35
Newton’s relationship with his wife challenges us to reassess the nature of solitude and
isolation. Despite the seeming isolating influence Polly had on Newton, he saw her as a kind of
salvation from this very isolation: ‘you ... rousd me from a dull insensible melancholy I had
contracted, and push’d me into the world. Had it not been for you, I had till this time remain’d
heavy, sour, and unsociable’.36 Newton’s notion of sociability was integrally connected to her,
regardless of distance, and he most fully overcame his isolation both with her and in solitude, not in
the company of fellow sailors. Deeming no one on board suitable for conversation, he ‘studiously
avoided all company, and chose a retired walk, where I could vent my thoughts aloud, without fear
of being overheard’.37 Separation, for Newton, strengthened the relationship he had with his wife,
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giving ‘tenderness, and delicacy, and thereby, a permanency to our affection’.38 Distance also
revealed the value of their relationship: ‘I find an overpayment for all I suffer during the tedious
interval of absence, and perhaps had I never been forcd to leave you, I might not have so fully
valued your company’. As his letters progressed through the 1750s, Mary gradually shared an
increased space in Newton’s mind with imaginings of God and a religious community at home.39
Both his wife and his God became inseparable and integral to one another and inspired him to seek
out solitude abroad in order to find true companionship distinct from the false social corruptions of
the world.
Newton: Solitude and Sociability at Home
Upon returning home in the mid-1750s, Newton became embedded in religious communities over
the next several decades. As his religious beliefs developed, he became increasingly influenced by
the Methodist emphasis on the sociable nature of religion. Against critics, he claimed ‘true religion
has nothing in it of the unsociable or gloomy’.40 This emotional community, therefore, was critical
to the way Newton understood the significance of both solitude and social community. He
nevertheless continued to prize solitary reflection. As we have seen, it was crucial to his moments
of salvation, as well as to his earliest years as an aspiring Christian travelling on the slave ships. He
wrote that during his last years at sea, he felt ‘a certain fervour of spirit ... at a distance from the
public means, without the help of a Christian friend’.41 When it came to a temporary retirement,
Newton enjoyed having the option to choose solitude. Invited to take over a church back in London,
he expressed concern that the busy world in London was disagreeable, indicating a preference for
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nature.42 In a state of retirement, ‘wisdom power goodness and presence, are more easily
perceptible’.43
Newton’s return home to England was accompanied by a desire to be settled, rather than a
desire for movement and change. When Wesley invited him to become a Methodist preacher, he
declined ‘because he didn't want to travel continually down highways’ and endure more separation
from his wife.44 Feelings of loneliness and isolation were common amongst travellers.45 Newton,
having already lived out a life in continual motion, understandably desired some physical and social
stability. ‘Much company, and frequent changes’, he tells his wife, ‘do not well suit me. Friends
smile, and favour me ... I feel a degree of dearth, in the midst of plenty’.46 After his youthful travels,
he needed a ‘quiet harbor ... he wanted a rest from travel and to make an end of struggle’.47 His
desire to be settled was eventually granted when he was ordained into the Church of England in
Olney in 1764, where he resided for the next sixteen years. He discovered the value of spiritual
friendships for his faith, although this remained a complex issue through the remainder of his life.
Despite celebrations of religious community, on occasion Newton expressed feelings of
ostracism and isolation. Writing to William Bull, he lamented that although he loved many, he had
almost no one in his neighbourhood he felt an intimate connection with. He expressed
dissatisfaction with many fellow Christians, describing himself as a ‘speckled bird ... somehow
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disqualified for claiming a full brotherhood with any party’.48 When he settled in London after his
time in Olney, he initially mourned the change: ‘I went to church in vain looked about for my dear
Olney friends indeed I felt a sincere grief at being unable to see them I wept all church time ... I
cannot help sometime (repining) at having no one to speak too’.49 Whilst letters provide evidence of
the importance of spiritual conversation for early Methodists, they also reveal fundamental
experiences of isolation among Evangelicals who, though belonging to a large religious support
network, felt alone.
Ultimately, Newton celebrated the joys of sociability and solitude, and in his
correspondence presented the superiority of both as a believer.50 With God in one’s heart, one could
be ‘happy if shut up in one of the cells of Newgate’, but without God, no company would be
sufficient.51 Disorder was internal, and ‘so far as our hearts are right, all places and circumstances ...
are nearly equal’.52 His suggestion here was that for religious men, virtue was unaffected by
external environments. Alone, as Newton saw it, it was much more difficult to bear the burden of
unbelief, and as an unbeliever, solitude was miserable. Newton wrote to his brother-in-law in 1763:
‘You do pretty well among your friends; but how do you like being alone? ... that happy secret ...
could enable you to pass a rainy day pleasantly without assistance of business, company, or
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amusement’.53
Newton did not express joy in solitude until after his turn towards God in the storm. This is
not to say, however, that he always found joy in solitude following his conversion. In England,
worldly company, much like at sea, was similarly undesirable.54 Even ‘in the company of friends’,
however, he felt a sense of solitude, because his wife was absent: ‘I have no one, to whom I can
unbosom myself, or if I had a thousand friends, they would signify little, without you. I am
ashamed, and grieved, to think how irksome I find it to be here alone’.55 Newton was ashamed to
feel unhappy in solitude and in company post-conversion, not conceiving this to be an appropriate
or acceptable emotion in the presence of God. Certainly, Newton placed high value on having a
religious support network. Often, however, it was the idea rather than the reality of such a
community that edified him: ‘in constant enjoyment of the most valuable privileges and means of
grace, both in ordinances and in conversation, when I am deprived of these advantages I long and
mourn for them, but I find them neither so engaging nor so edifying when present as when at a
distance’.56 Much like we saw in the case of his wife, there was a recurrent pattern in which
distance and separation improved relationships and spiritual growth. This is better understood when
one considers the importance of travel for Newton’s spiritual discovery and development. Travel
and motion, as well as the associated solitude and isolation, were key in locating and appreciating
God’s presence, which in turn transformed the nature of these experiences. His early travels and
endured separation were empowering moral forces. He recognised that the idea of Christian
sociability was much better than the reality, at times finding Christian company more rewarding
from a distance. This suggests Newton experienced a disconnect between the emotional ideals and
the realities of the Methodist community. Despite these challenges, however, for the most part
Newton’s return to England resulted in a consistent degree of settledness. His belonging to the
Evangelical community provided his solitude, both past and present, with meaning as he traced its
ongoing contributions to the fruitful progression of his own spiritual development.
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Barlow: Emotional Partings from Home
As we have seen, travellers like Norwood and Newton held emotional communities at home in high
regard, relying on them to make sense of their own experiences of solitude. When solitude could not
be validated by these communities, it disintegrated into despairing isolation. In other cases,
however, travellers identified more with transient communities abroad, highlighting isolation from
home to lay claim to belonging elsewhere, as in the case of Barlow. His understanding of solitude
was expressed through a continual reference to home, dependent on the social world around him as
well as the one left behind. It was when he departed or returned to his home that he commonly
expressed emotional responses. Departing his father’s house at the beginning of his journey from
home, he wrote: ‘(he) bid me have a care of myself ... and so prayed God to bless me. And I came
away with tears in my eyes’.57 Thirty-four years later, Barlow revisited his home to see his mother
after twenty years had passed: ‘I found my mother and brother, being very glad to see me, but at
first did not know me ... I took leave of all acquaintance and bade farewell to my dear and loving
mother with many tears in our eyes’.58 There is a sadness expressed here for the inevitably of
separation itself, but also the impact of that separation. The more Barlow was away, the more he
became a stranger to loved ones.
Barlow continually highlighted the pains of separating from loved ones. He also wept upon
parting from his new wife back to sea, after describing the joy of this union: ‘being willing to make
one merry and joyful night of it, not knowing when I should have another ... one of the best days’
work as to my future happiness in this world, for I had met with a good wife’.59 Departing to sea, he
lamented: ‘a fair wind coming, and all ships preparing to sail, and then being to part with my wife, I
could not without tears, but part we must’.60 Here, he contrasted the happiness of his union at home
with the pains of travel abroad. During a three-month stay back in London, parting from his family
and friends, he was ‘possessed with great grief, shedding more tears than I had done in seven years
before’. He cried, ‘not knowing whether I should behold the faces of them again, being to be
separated many hundred miles from them ... England not being my abode, but many other strange
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countries ... my grief was like them that cry in their dreams, for they cannot tell what nor when’.61
Writing with hindsight, Barlow’s own interpretation of his past emotions was necessarily impacted
by the events that followed.
Separation from loved ones was a key narrative within sea travel literature through the early
modern period. Seamen endured prolonged separations from friends and family, and the association
of sailors with this theme is evidenced in the many broadside ballads and songs of departure.62 As
our case studies have shown us, the acceptability of men crying in such instances was largely
dependent on social class, ethnic background, and age.63 Tearful farewells and emotional partings,
however, were ‘common among ordinary people’.64 Fumerton has argued that Barlow was generally
‘not given to intense introspection or emotion’,65 yet in many instances he expressed and reflected
upon his emotions, driven by his connection to home. Sailors of the Georgian period have been
expressly identified as tear-shedding men of feeling, personifying a manliness representative of a
new culture of sensibility,66 but little investigation exists into the emotional lives of seventeenthcentury sailors. Barlow’s case reminds us that sailors in his time might also shed tears, and express
a range of emotions to assert a group identity and communal belonging.67
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Returning Home: Isolation and False Friends
Whilst moments of departure were often characterised with grief and accompanying tears, Barlow’s
emotions upon returning home shifted, focusing on his conflict, anger, and disappointment with
others. His most frequent expressions of isolation were arguably those experienced during his brief
visits home. One of Barlow’s most common complaints involved dealings with his ‘friends’ in
England. As we have seen, friendships in the early modern period were based on ideas of reciprocal
alliances. Barlow’s desire for friendship was closely connected to his need for financial assistance
and social connections in high places.68 His ‘friends’ failed to assist him on countless occasions.
Sending his wages to a friend in London for safe-keeping, he hoped ‘when I came home I might
find a penny to help me when perhaps all the friends I have would say me nay’.69 In emphasising
his lack of true friends, Barlow was emphasising his solitude. In the seventeenth century, it was a
‘miserable solitude to want true friends’.70 Though he complained of a lack of assistance, the likely
reality was that he had very little to give in return, thereby making the prospect of his friendship
undesirable in a world that upheld the virtues of reciprocity.71
Upon returning home in 1669, Barlow bought a suit to wear and headed to the country to see
his friends and family, intent on testing their loyalties. He was disgusted by the attention and warm
welcome received: ‘everyone that knew me desired to be in my company ... when they saw I wanted
nothing ... had I come down into the country ill-clothed and without money and in need or want, I
believe I should have found as few friends at my coming into it as I had when I went out of it’.72
With their loyalties, according to Barlow, dependent on wealth and success, he expressed his moral
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indignation.73 The little money he had, on the other hand, was earned through hard work and
suffering, making it honourable. He bought suits ‘too high for my calling to wear’, but endured
‘bitter storm and hungry belly’ and many dangers to get money to buy them.74 Barlow repeatedly
pointed to his own generosity to prove his moral worth. Sending tokens to neighbours and family,
some ‘scarce return me thanks’, but Barlow insisted he ‘gave them more for good will than for
recompense’ and celebrated his clear conscience.75 Though good will might be an acceptable return
within the expected reciprocities in friendship, Barlow expressed ongoing frustration at a lack of
monetary favours. When he visited his parents again in 1677, he resolved to go down in ‘very good
equipage ... rather to credit than to put them to disgrace, I went down very handsomely, with money
in my pocket’.76 Barlow, therefore, recognised wealth as an indicator of honour, but seemingly
condemned others who did the same. For any men who lacked good friends as he did, he advised to
stay away from his calling, as even with skills and experience it was impossible to advance or
improve one’s lot without assistance.77
Despite relationships and reunions with his parents and his wife, Barlow painted a picture of
severe estrangement from home.78 Looking through the narrative in full, it becomes clear that, while
not content being alone, he was not happy with the company of others, because they continually
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failed to meet his expectations. What is perhaps most intriguing about Barlow’s tears, then, was his
recorded grief in separating from people he professed to disdain. Fumerton argues that this is ‘less
about people and more about lacking enduring connectedness’.79 It was in the context of the misery
of life at sea and the lack of friends associated with it that separation from home was mourned. A.
G. Course points to the lack of detail regarding his personal relationships, particularly his wife and
family, to argue that Barlow’s story is ultimately one ‘of his life at sea’.80 However, he misses a
crucial point: Barlow’s life at home and life at sea cannot be separated. Barlow’s understanding of
his career and identity as a seaman was dependent on and integrally bound up with memories of and
references to his life on land, without which the entire narrative would look radically different. The
sea voyage provided a space of solitude that allowed diarists like Barlow, removed from home and
daily routine, to reflect on and influence perceptions of the life left behind.81 Whether he was
departing from family, fair-weather friends, or society at large, his sadness and grief were
dependent upon distance. He validated and emphasised his despair by referencing and separating
himself from those at home. Through his connection to home, Barlow formulated and integrated
himself into an imagined persecuted group of seamen distinct from that home, allowing him to
share his solitude with fellow sailors. At odds with the family, friends and acquaintances he spent
time with on his trips back to England, his emotional community of poor sailors provided a sense of
belonging whilst simultaneously fuelling his ongoing expressions of isolation and unsettled
subjectivity.
Mary Lacy: Returning Home, Restoring Identity
For solitude to find expression, it needed to be situated within a framework of shared cultural values
and linked to a community, whether more tangible or abstract in nature. Whilst Norwood and
Newton turned to their religious communities in England to give their experiences of solitude and
isolation meaning, Barlow constructed a sense of communal belonging with his fellow sailors. His
community at home, however, remained essential for defining the ideals they shared, formulated in
opposition to those settled in England. Lacy similarly identified herself as a sailor, but because she
was such an anomaly on board due to her gender and disguise, she drew on a variety of other
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cultural ideals to formulate her expressions of solitude. Borrowing from values of sensibility and a
tradition of female warrior ballads, she constructed a narrative of her life as an isolated and virtuous
heroine to an imagined sympathetic readership.
When Lacy left home, she did not say goodbye to her parents, and recalled giving no
thought to the ‘sorrow and anxiety’ she caused them.82 In retrospect, however, her regret and
sadness over her departure evoked tears of guilt and grief. Lacy wrote to her parents two months
after departing from home, in July 1759: ‘make yourselves as easy as you can, for I have got a very
good master’.83 Six weeks later, her mother responded: ‘I have been at death’s door almost with
grief for you. Your cloaths, after your departure, were found in a hedge, which occasioned me to
think you were murdered; therefore I have had no rest day or night ... as you have writ to me now, I
shall make myself as easy as I can’.84 Upon reading this, Lacy ‘could not help crying, to think what
trouble and sorrow I had brought’.85 Connected to home yet necessarily removed from her previous
identity, it was in these moments particularly that she communicated her own sense of aloneness
and detachment with the reader. It is significant that these moments of connection were followed
closely by expressions of intense isolation, perhaps reminding her of the self-inflicted alienation
from others she had to face at sea. There was no sharing of tears with those at sea, because she
could not share the cause of them. This made her letters with her mother particularly important for
expressing and overcoming her feelings of isolation.
Lacy used these letters to further highlight her own morality and isolated virtue. The
following year, she wrote again: ‘I am very sorry that I ran away from you ... should be very glad to
see you’.86 Her parents responded in May 1761: ‘to reflect on your present situation, and the
hardships you must needs go through ... make my heart ready to burst’.87 The content of Lacy’s
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letters are composed: her emotions are not directly shared with her parents, but expressed only to
the reader, in relation to her parents and their expressions of grief. The purpose of including these
letters is to cement her virtuous character. Lacy’s regret is emphasised, and with it her virtue
demonstrated, as she urged readers not to ‘grieve and distress their parents by rash and disobedient
behaviour’.88 She reiterated her sincere regret: ‘I condemned myself for the sorrow brought upon
my parents, by running away’.89 Through reading her parents’ letters, Lacy is further established as
a sympathetic figure.
While abroad, she did not express a clear desire to return home and be reunited with loved
ones. The emotional impact of returning home, however, was distinct. Resolved to visit her parents
at twenty-seven, eight years after her original departure, she was recognised in town by a woman.
Her expression of surprise and joy, Lacy related, ‘forced a flood of tears from me’.90 Considering
the unceasing guilt she expressed every time she thought of her parents and home, this moment, full
of acceptance and welcome, was represented as one of great relief. Then continuing on to see her
mother, Lacy recalled, she ‘ran to embrace me with all the … affection of a tender mother’. Despite
such warm welcomes, however, Lacy left after only nine days. Her second departure was
reminiscent of her first one: the same boy who drove her to flee in the first instance desired to see
her upon her return. Lacy, not wishing to see him, again left abruptly and with her parents in tears.91
After years at sea, Lacy seemingly grew weary of the endless turmoil and immense lack of
privacy on board. Early in the narrative, she desired to be on board, as it was ‘more agreeable ...
than elsewhere’.92 Soon, however, Lacy reflected that the ‘frequent … fighting between my master
and mistress made my life very uncomfortable’, commenting that she would ‘do any thing for a
quiet life’.93 From 1763, she worked as a shipwright’s apprentice at the Portsmouth dockyard for
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seven years. Lacy resided on the common and ‘live as retired as I could’.94 Lacy’s narrative
concludes in a return to female identity and marriage, as the majority of female warrior ballads
did.95 Her return home, however, was distinctly separate from her past and the familiar friends and
family she once knew. It is significant that Lacy did not choose to return to her female identity, but
was instead betrayed and in turn forced to do so. When it was revealed, Lacy received a marriage
proposal from a Mr. Slade, stating: ‘I had repeatedly declared that I would remain single, yet …
there subsisted a real and mutual affection … and ... Providence was engaged in bringing about our
union’.96 Stark has suggested that Lacy’s marriage may have been a fictional invention of the editor,
and this has influenced subsequent scholars to view her flirtations with women as evidence of
lesbianism.97 However, there is evidence that Lacy did marry and had several children.98 She
successfully applied for a disability pension in 1772, but little else is known of the details of her
remaining years up until her death in 1801. Her expressions of solitude were integral to her identity
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and experiences at sea, but once she returned home such expressions were, her narrative suggests,
no longer needed. Her return home ushered in a return to her true self and an end to her isolation
abroad, highlighting the companionship she found in marriage. With the disappearance of solitude,
Lacy asserted her new socially acceptable identity, finding settledness back at home as a newly
married woman.
Shared Isolation: Gray’s Letters to West
In Chapter Three, we explored expectations of sociability on the Grand Tour, and I argued that
Thomas Gray found an alternate mode of intimacy in letters home to his friend Richard West. It was
Gray’s solitude, framed by the distance of his travels, that allowed him to develop a shared intimacy
with West. After reaffirming the importance of his travel correspondence, I will build on this
analysis by considering how his expressions of solitude shifted upon returning home. By
considering this change, we can establish the importance of travel letters as a source of shared
solitude that was critical to Gray’s sociability, and subsisted for the remainder of his life. At the
heart of Gray’s melancholy, Hagstrum argues, was friendship.99 Within this melancholy, however,
solitude gave rise to social intimacy. Like Newton, Gray also found a great sense of intimacy in
travelling and separation, particularly in his correspondence with his friend back home, Richard
West.
What is overlooked in studies on Gray’s solitude and loneliness is the intimacy he enjoyed
in this solitude and the connections that prospered in his ‘sunken spirits’.100 Gray imagined West’s
presence with him on countless occasions abroad. From Rome, Gray wrote in 1740: ‘I am at home
now, and going to the window to tell you it is the most beautiful of Italian nights ... there is a moon!
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there are stars for you! Do not you hear the fountain? Do not you smell the orange flowers?’.101 The
immense joy Gray found in West’s imagined presence also revealed a profound sense of isolation.
From Turin, he wrote to West: ‘I saw you too every now and then at a distance among the trees ...
you seemed to call to me from the other side of the precipice’.102 Through a linguistic denial of
physical distance, he both expressed an intimacy with West but also revealed his own loneliness. In
fact, these elements were intertwined: it was because of his solitude and isolation that Gray could
express closeness to West.103 He felt assured that ‘as mutual wants are the ties of general society, so
are mutual weaknesses of private friendships’.104 Solitude was a language for human connection,
and for Gray often signalled a presence of, rather than a lack of, intimacy. His chosen emotional
community of friends was founded on intellectual and philosophical interests, but it was a shared
experience of solitude and melancholy that was particularly valuable to attaining social intimacy.
The majority of Gray’s most rewarding social interaction was experienced via
correspondence. This was the mode through which he strove to overcome a sense of psychological
isolation and ‘mediate his depression’.105 When Gray was melancholy, he turned to correspondence:
‘I have nothing but my own thoughts to feed upon, and you know they are of the gloomy cast. write
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to me then for sweet Saint Charity’.106 He also expressly insisted that in high spirits, people do not
write: ‘Dean Swift says, one never should write to one’s friends but in high health and spirits ... if I
were to wait for them, I never should write at all’.107 Gray arguably felt more freedom or ease in
expressing his emotions via correspondence.108 When he faced the prospect of meeting Edward
Bedingfield109 for instance, Gray warned him via letter: ‘I shall by no means promise that you will
like your new acquaintance, when you see him out of print’.110 This concern continued after they
met a year later, but it was not due to his social reserve, but rather a lack of it: ‘I have too
numberless excuses to make for the very free & unceremonious reception I then gave you, & the
many liberties I took with you in the first conversation we ever had. ... I then regarded you as a
Person I had long known, & one, to whom I might speak my mind, without danger of offending
you’.111 Such examples reaffirm solitude as a space Gray found enabling for social interaction and
the sense of intimacy that developed through letters.
Gray’s Return Home: Loss and Isolation
When Richard West died in 1742 at the young age of twenty-five, Gray was devastated, and quickly
withdrew into a distinct form of isolation set apart from the kind that he shared abroad with West,
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suggested by the fact that he wrote almost no letters for three years.112 In 1735, he had told West he
had ‘a front row in the front box of my little heart, and I believe you are not in danger of being
crowded there’.113 The solitude he shared with West through letters was lost. Gray bemoaned in his
‘Sonnet [on the Death of Mr Richard West]’, ‘my lonely anguish melts no heart but mine’.114 He
lamented, ‘I fruitless mourn to him that cannot hear, and weep the more because I weep in vain’.115
He continued, however, to imagine West’s presence: ‘if, by chance, you should look down from
your lofty seat ... look back on these tears, also, which stricken with love, I pour out in memory of
you’.116 Key to this expression of isolation was a combination of physical solitude in the loss of
West and the sociability experienced through his memory and their imagined dialogue together. In
1746, Gray referred to himself as ‘a Solitary of six years standing’,117 suggesting that he became a
solitary around the time of West’s death.
Gray’s periods of low spirits and inactivity, however, were intermingled with frequent stints
of travel until the time of his death. His ‘uneventful existence’ was bemoaned in the mid-1750s: ‘I
am at Stoke, hearing, seeing, doing, absolutely nothing ... heavy, lifeless, without form and void …
only troubled with this depression of mind’.118 Contrary to becoming a complete recluse, however,
he spent over forty percent of his time away from Cambridge after settling there in 1742.119 He
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travelled and visited friends around the country regularly up until his death. Gray never married,120
and his letters reflect a fear of losing more of the few friends he had left at home.121 He would go on
to cherish his remaining friendships and share his travels as a means of nurturing intimacy, most
notably through the 1750s and 60s with his friend Thomas Wharton.122 In a letter to Wharton from
Stoke in 1758, Gray wrote: ‘I never saw in so small a spot so much variety, & so many natural
advantages, nor ever hardly wish’d more for your company to partake of them’.123 They had
planned to travel through the Lakes District together in 1769 when Wharton became ill.124 Gray
kept a continuous account of his trip for Wharton and longed for the company of his friend. As he
took in ‘the most delicious view, that my eyes ever beheld’, he ‘never wish’d more for you’.125
Though Gray’s experiences of solitude, as we have seen, encouraged intimacy, they also had
the potential to become increasingly lonely and isolating. I distinguish between solitude and
isolation here, where the former was the result of the redeeming intimate solitude he had shared
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with West, whilst his isolation was despairing and did not have a sense of shared social value. This
is best evidenced in his relationship with Swiss writer Charles de Bonstetten. In 1770, Gray wrote
to him: ‘I did not conceive till now (I own) what it was to lose you nor felt the solitude and
insipidity of my own condition, before I possess’d the happiness of your friendship'.126 His
relationship with Bonstetten, and his ensuing absence, made solitude an unbearable prospect for
Gray: ‘here I am again to pass my solitary evenings, which hung much lighter on my hands, before I
knew him’.127 Even Gray’s travels became tainted by his absence: ‘I am returned ... from the little
journey I made into Suffolk ... the thought that you might have been with me there, has embittered
all my hours: your letter has made me so happy, as happy as so gloomy, so solitary a being as I am,
is capable of being made’.128 His separation from Bonstetten transformed the experience of solitude
in a strikingly different way that it had with West and Wharton. Rather than being a space in which
he could share like-minded thoughts of isolation, it offered no joy at all, even during travels. This
was, perhaps, due to the more physical nature of the relationship and a lack of shared sensibilities.
Scholars like Mack and Redford have characterised the relationship of Gray and Bonstetten as one
of infatuation and obsessive emotion for Gray, that distracted him from his scholarly interests.129
This consuming passion overwhelmed the common intellectual interests they shared, and lacked the
stable foundations of friendship he had cultivated with West. Ultimately, this relationship resulted
not in a solitude of shared intimacy, but in despairing isolation.
Looking back in 1741, Gray expressed a degree of regret in his travels after returning home
to England, professing to Chute that ‘traveling does not produce its right effect’.130 Arriving back in
London, he told Chute: ‘Either I, or it are extremely odd ... I am as an Alien in my native land, yea!
I am as an owl among the small birds’.131 Despite this, he continued to exalt the benefits of travel,
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which because increasingly valuable to him.132 In 1770, he told Mason, ‘I am very well at present,
the usual effect of my summer expeditions’.133 When Walpole became severely ill, Gray determined
that ‘it is owing to a little indolence and want of motion between the fits ... man is a creature made
to be jumbled, and no matter whether he goes on his head or heels, move or be moved he must ... I
owe my late and present ease to the little expeditions I always make in summer’.134 Earlier that
year, he wrote to Wharton, saying: ‘I do think of seeing Wales this summer, having never found my
spirits lower than at present, and feeling that motion and change of the scene is absolutely necessary
to me’.135 From these exchanges, it is clear that Gray saw travel and motion as maintaining his
health, both in a physical and a psychological sense. His sharing of these travels, within a
framework of longing for companionship, gave Gray a measure of hope and an imagined intimacy
that resulted in rewarding solitary travels. Without this, Gray could not live: ‘travel I must, or cease
to exist’.136 This discussion of Gray’s experiences at home highlights the importance of travel and
letter exchange in his expressions of solitude. Though he never enjoyed the same degree of shared
solitude he had with West on his Grand Tour, he sought to maintain intimacy at home with his
remaining friends through an invaluable sharing of travels and solitary ideals that reflected the
values of his emotional community and sustained his connection to those friends.
Coke: Melancholy and Isolation at Home
Coke travelled in and out of England many times through her life, and in examining her diaries and
letters it becomes clear that she most closely associated her isolation with home. As we have seen,
though she turned to travel as a social cure, it failed to provide relief from perceived rejection and
persecution. She removed herself from society at large, all the while longing to be part of social
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affairs, solitude and isolation simultaneously unwanted and sought. She suffered a great deal of
melancholy throughout her life, and it often centred on the separation from or loss of others.137
When Coke found herself in low spirits, she passed her time ‘alone’, isolating herself from others
and refusing to go to social events. Reading was an ‘amusement’ and her books ‘companions’; they
also served as comforting diversions from melancholy thoughts.138 Although it was typical for Coke
to withdraw upon hearing the news of death, it was the Duke of York’s passing away in 1767 that
ushered in a long period of solitude and isolation at home, at her country house in Notting Hill. At
this stage in her life, she had already made several trips to Europe, beginning in 1763. She had
enjoyed gardening abroad, and now put a great deal of time into her garden at Notting Hill.139 This
space offered employment to avoid the pitfalls of idleness, but it became a place for her own
isolation as well. As Bending has noted, it was marked by ‘the life of a woman uneasy with the
loneliness of seclusion’, ‘resentful that visits from London were few’, and a solitude accompanied
by misery and loneliness.140
Although ‘not well enough to go out’, Coke recognised that in this solitude and isolation and
‘without air and exercise ... one cannot be well’. Being alone was ‘melancholy, and unfit for one in
dejection of spirits’.141 Coke clearly expressed her view on solitude: ‘I am persuaded retirement is
never the effect of choice; it may indeed be the best ... for those who are disgusted with the world ...
but I fancy it is never accompanied with happiness’.142 In an early unpublished letter to her sister
Lady Dalkeith, she wrote: ‘the objection I had to your going into the country ... was the want of
company, a very material one in my opinion to one whose spirits are depress’d and weaken’d by too
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much reflection on melancholy subjects. Solitude is only fit for those who are happy’.143 Despite
such convictions, however, Coke affirmed that she was ‘best alone’, ‘unfit for company’, and her
melancholy spirits ‘required retirement’.144
Coke’s views on her own solitude and melancholy were closely tied to eighteenth-century
polite sensibility. At the heart of sensibility was conversation, which aimed to please others.145
Politeness insisted on the need for, and virtues of, social artifice and social agreeableness. The
criteria for a conversational norm of politeness included ‘ease, freedom, liveliness, and perhaps
most important, reciprocity’.146 Coke wished to fashion herself within the norms of this polite and
civil society of the elite.147 In moments of melancholy, she could not, in her view, reach an
acceptable standard of civility to be present at social gatherings.148 Those around her frequently
advised Coke both to think less of melancholy things and embrace company in times of affliction.
Horace Walpole, for instance, insisted she come into town ‘thinking it very bad for me to be
alone’.149 Such advice reflected a common attitude in the period that melancholy was overcome
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through the help of others, not through the dangers of social isolation.150 Coke, however, especially
after the death of the Duke of York, ‘cou’d not bear the thoughts of going to town’.151 Retreat was
in her mind the only viable option. This behaviour itself, however, was problematic to codes of
politeness. Unless shared and shown to others, politeness and refinement had little value.152 This
was, perhaps, one purpose and advantage to writing and sharing a diary: started in 1766, it served as
a platform from which to assert the moral virtues of her solitude to her sister as well as herself, in a
private and uncontested space.
As time passed, her conviction that nothing could cure her melancholy intensified, as did her
expressions of commitment to a solitary life. Though agreeing solitude worsened melancholy, she
viewed herself as an exceptional case in the intensity and permanence of her misery: ‘I have indured
such hardships and misery, as I believe few besides myself have ever suffer’d’.153 As Coke grew
older, her life continued in much the same way, spending most of her time in her home,
complaining of both lonely isolation and disagreeable company. Her early hopes regarding the
sociability of travels were largely destroyed due to her isolating experiences abroad, as we saw in
Chapters Three and Four. After a brief trip to Brussels in 1781, Coke’s trips were confined to
England. There was some indication in her journals, however, that she became more resigned to,
and occasionally at peace with, her solitude. Although she continued to complain of her melancholy
time at home alone without visitors, we also see rare moments of contentment in choosing solitude.
Heading to Southampton in 1788 to improve her health near the sea, she wrote: ‘I got down to the
sea and found a charming seat upon part of a rock ... I did not see a human being all the time I was
there ... I shall return to this agreeable solitude every day’. The next day, she returned: ‘The solitude
was a profound as ever and the silence more so there were no birds in the rocks or any sea gulls
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upon the sea’.154 While in London and abroad, Coke always expected company; here she could find
solitude as a positive experience where it was resolutely chosen and meant to be solitary.
Corrupt Urban Sociability and Virtuous Solitude
When considering Coke’s expressions of solitude, it must be noted that the renunciation of urban
social circles in favour of quiet retirement was not a notion unique to her by any means. This
literary trend reflected a period in which the pleasures of fashionable society endured intense
criticism. Gentry women typically enjoyed abundant free time to pursue both domestic recreation
and leisure activities outside the home.155 There was also, however, an association of such a
lifestyle with moral corruption. Satirical attacks of the time focused on the immorality of female
visiting, which drew women from their duties and encouraged gossip and scandal.156 Critics often
charged social entertainments as ‘shallow, pernicious, encouraging false values and sexual
immorality’.157 Many female writers began to express a preference for rural seclusion and cultivated
a desire for quiet retreat, often ‘after reciting the excitements of a dizzy social round’.158
Was Coke merely imitating a literary trope? Solitude, for many of her contemporaries, was
not just a means of escape, but improvement as well, and this is where she diverged from more
typical expressions. Many women advocated a withdrawal from society in order to contribute to
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it.159 Coke did not present her retreat in terms of moral contribution towards society, but rather
simply as a way to defend her own virtue against corruption. Furthermore, she truly seemed tortured
in her solitude. She distanced herself from the unnecessary ‘finery and magnificence’ of her
previous worldly existence, condemning such luxuries in favour of simplicity.160 She could never
fully abandon such a lifestyle, however, wanting the best of both worlds but being happy in neither.
Although Coke clearly desired, or at least needed, solitude in times of melancholy, she was miffed
when her friends did not visit her.161 Being alone, she contended, increased her ‘dejection of
spirits’, because miserable reflections in solitude offered no chance to grow better.162 Even when
she did have company, however, she clung to her miserable solitude. Once guests arrived, she often
wished them gone, demonstrating that Coke was attached to the very solitude she loathed.
Coke stands as an extraordinary example of the complexities and inconsistencies of human
nature and desire. Eighteenth-century English essayist and Anglican priest Vicesimus Knox asserted
that the majority of people considered solitude ‘synonymous with misery’.163 Although this implied
the majority chose company to avoid misery, it was not always so simple. Riddled with
contradictions, Coke both embraced and lamented her own solitude. She believed solitude a misery,
but perhaps a better misery than interacting with society. Although she recognised that being alone
was melancholy, she was making a virtuous and necessary choice, as ‘the world was not to be
supported’.164 In 1768, several months after the death of the Duke of York and her withdrawal to
Notting Hill, she considered that while others prepared to attend a masquerade, she worked in her
garden, not desiring to bother going: ‘What a strange alteration has one year made in me! I hardly
know myself; everything is now a trouble that once was a pleasure’.165 This statement attests to just
how central social engagements were to one’s identity. Feeling cut off from others, she hardly knew

159

Owen, The Female Crusoe, p. 102.

160

Coke, Letters and Journals, vol. 2, p. 246.

161

Coke, Letters and Journals, vol. 1, pp. 221–23, 225; vol. 2, pp. 149, 295, 234.

162

Coke, Letters and Journals, vol. 2, pp. 157, 160.

163

V. Knox, Essays, Moral and Literary, Oxford, J. Decker, 1800, vol. 1, p. 243.

164

Coke, Letters and Journals, vol. 2, p. 170.

165

Coke, Letters and Journals, p. 382.

271

herself, but she continued to analyse herself the only way she could: in relation to the society she
had turned away from.
Fanshawe’s Travels: Separation and Childbirth
As we have seen, separation from loved ones left behind was a common theme within exile
narratives. In particular, the suffering endured and patience required were integral to representations
of virtue and morality within the royalist community. Separation from families could often last for
years, sometimes punctuated by occasional reunions, and this unhappiness was often coupled with
‘an intense homesickness for England’.166 Such anxiety, Keeble notes, was often worse for female
exiles, as they faced an additional hardship added on to the royalist theme of suffering: ‘enforced
separation from the husband’.167 Emphasising the pain of separation, Fanshawe wrote in a letter in
1666 to her husband from Madrid: ‘I ... wish thee with me a thousand times ... I perpetually pray
that he will bless, preserve and keep thee, and send us a happy meeting’. When she did not hear
from Richard for some time, she became distraught: ‘I am infinitely troubled that I have not yet
heard from thee ... how many fears and hopes I have daily and what disorder of mind I am often
in ... send thee to me safe back’.168 Letters between spouses were particularly important in revealing
expressions of solitude during such absences.169
As previously demonstrated, however, amidst travels Fanshawe’s solitude was despairing,
but also full of hope and relish as she acted to bring about reunification. In comparison, I argue that
it was in Fanshawe’s experiences of childbearing and reproduction that we can uncover her greatest
expressions of solitary despair. Fanshawe was pregnant and residing in London while Richard was
in Scotland in 1650. He wrote to her, encouraging patience while he was away and warning of
infrequent correspondence under difficult circumstances. She recorded her reaction to this news:
‘God knows how great a surprise this was to me, being great with child, and two children with me,
not in the best condition to maintain them, and in dayly fear of your father's life’. Alone and without
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means to reunite with her husband, she recorded the support of visiting friends and family at home.
With a heavy heart, she spent her time in the company of God and loved ones: ‘I was seldom
without the best company in the town, and some times my father would stay a week, for all had
compassion for my condition’.170 Her isolation and despair, however, persisted as she spent several
months largely confined to the home. I argue that this was not solely due to the absence of her
husband, but rather to the added loss of a sense of agency to assist him.
Throughout Fanshawe’s memoir, she is almost continually pregnant, giving birth, or
miscarrying. Married for twenty-three years, she recorded having fourteen children, and
miscarrying a further six during that time.171 This facet of her life, however, was not highly unusual.
Elite women of her time could have a child as often as every eighteen months, or even once a year
if she sent her child out to nurse.172 More unusual were the circumstances in which Fanshawe found
herself in labour. Continually travelling, she gave birth wherever necessary, sometimes far from
home and in exile, likely with less of an intimate support network close by. These moments were
not, however, periods of physical isolation. Childbirth was a social occasion, and a ceremony that
was exclusively for women.173 The lying-in period incurred frequent social visits, making it
‘distinguished as much by sociability as by seclusion’.174 For most women, however, the husband
was partially present in the event of childbirth, and many were involved in the pregnancy,
childbirth, and raising of their babies.175 Fanshawe was often separated from her husband during
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and after childbirth, as she observed full lying-in periods which meant lengthy separations while
Richard travelled.176 This was a distinct kind of solitude that intensified Fanshawe’s feelings of
isolation. In previous instances, despite professed moments of sadness and despair, there was a clear
expression of pride and self-satisfaction as well, as she engaged with and outsmarted the world
around her.
During her pregnancies, when her movements and capabilities were restricted, the despair of
solitude was most strongly expressed. It was not a solitude that she could use, but instead one that
forced her into a passive role. This point further reinforces the value of travelling in Fanshawe’s
narrative. Rather than diminishing or harming her claim to morality, travel allowed her to assert it
through skilful participation in the world. This in turn demonstrated an active and loyal dedication
to her husband, and consequently, her King and the royalist cause as well. Fanshawe’s sense of
helplessness was worsened by the continual loss of children whom she was powerless to save.177
Many early modern women feared childbirth and the pain involved.178 It was not only fears of
bodily distress that threatened, but susceptibility to ‘mental foreboding’ and ‘bouts of
melancholy’.179 Too much grief and sadness could be dangerous for one’s health.180 When
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Fanshawe’s father died, her intense grief caused her severe illness for several months.181 She
believed that her grief over her son Richard directly resulted in the death of another child by
miscarriage.182 Her feminine emotions, therefore, could be dangerous, making her husband and his
company a safe haven and the ultimate goal of her solitary suffering.
Looking to her husband, I would argue, allowed Fanshawe to create meaning for herself
through the opportunity of travel. She characterised her pregnancies as follows: ‘my dear husband
had six sons and eight daughters borne and christned, and I miscarryed of 6 more’.183 In this
statement, Rose finds evidence that Fanshawe cannot locate meaning separate from her relationship
with her husband.184 Though this is certainly true to some degree, there are alternative ways of
framing this. Firstly, by claiming her miscarriages, she claimed an explicitly feminine suffering and
virtue at once separate but also inseparable from her husband. Secondly, by bringing her husband
into her maternal experiences, Fanshawe perhaps sought to regain a sense of purpose and agency.
When we look to her expressions of solitude during pregnancy, we find an enforced passivity that
renders this solitude as despairing isolation. It was in the connection to and expected reunion with
her husband that Fanshawe could transform such passive isolation into purposeful solitude.
Fanshawe: Death of Husband and Isolation in Widowhood
Fanshawe travelled home to England after the death of her husband, making her return a distinctly
solemn affair marked by solitude and loss. Her solitude existed for him, even after his death.
Travelling alone with her children, she dedicated herself to getting Richard’s body back to England.
She endured an even crueller world than before, serving as a reminder of a solitude now permanent,
pervasive, and without the liberating qualities it once produced. Calling herself the ‘most distressed
wretch upon earth’, she mourned: ‘See me with my soule divided, my glory and my guide taken
from me, and in him all my comfort in this life’.185 Feeling both ‘shame’ and ‘confusion’, Lady
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Fanshawe bemoaned to God that she could not support herself alone, sinking under the weight of
her loss and left with five children, no friends or assistance, and far from home without any means
to return. Previous glimpses of solitary joy were overwhelmed with despair, because they no longer
served an aim of reunion.
She was, however, still proud to accomplish solitary feats for him, in much the same way
that her memoir was a solitary dedication to a union that lived on in her memory. Despite her
immense emotional trauma, Fanshawe emphasised that she continued to uphold her loyalty and
virtue as both a wife and a loyal English subject.186 Managing to travel out of Spain to France, it
was a ‘most sad journey’, moving with her children and the body of her husband. She desired to
leave ‘as privately as I could’, refusing an offer of company from Lord Sandwich. She was visited
by numerous nobility and gentry, as well as overseas relations, giving their condolences.187 Despite
these offers of friendship, as we saw in the last chapter, Fanshawe became increasingly embittered,
despairing at the lack of true compassion she had expected.188 In her state of despair, she considered
retirement from the world: ‘sometimes I thought to quit the world, as a sacrifice to your father’s
memory, and to shut myself up in a house for ever from all people; but upon the consideration of
my children ... I resolved to suffer, as long as it pleased God, the storms and blows of fortune’.189
Fanshawe persevered with that same initiative and strength of previous years, bringing her family
home to England.
I argue that her husband’s death did not squash Fanshawe’s resolve to courage and heroism,
as she continued to honour her King, travel for the good of her family, and find strength in her
solitary state. In this new kind of solitary state, Fanshawe invoked the memory of her husband, her
relationship with God, and of course, wrote her memoir to her son as a way of communicating her
joy and suffering to her late husband and her remaining family. The memoir ends abruptly after her
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husband’s death, and we are left with an incomplete picture of how she lived the rest of her life.
Rose has argued that Fanshawe’s role as the heroic wife in a masculine sphere of action collapsed
with the end of the revolution, and increasingly becomes ‘an inhibited, repressed story’.190Archival
letters at the Valence House Museum in Dagenham, however, indicate that Fanshawe continued her
life as an active widow. She was still managing financial affairs and attempting to secure various
sums of money. She was also travelling to see her surviving children into the mid-1670s before her
death in 1680.191 I would surmise from this evidence that the same independent resolve and wisdom
seen in her memoirs continued through until the end of her life. When we look to Fanshawe’s
experiences at home, it becomes clear that her solitude and her travels were critical to one another.
Without the agency or ability to act towards providing for her husband’s needs and reuniting with
him, the significance of her solitude altered and became a negative kind of isolation. In widowhood,
Fanshawe’s memoir was perhaps a way to recapture this meaning by honouring the memory of her
husband and in a sense, striving to reunite with him once again. As in the case of her solitude
abroad, she infused her solitude at home with meaning by focusing on the life of her husband
through her memoir and the honour and virtue of her family line, retrospectively locating her settled
subjectivity as a reward for the many trials of her life as a royalist exile.
Bargrave: Royalist Retirement and Emotional Separation
The context of solitude at home was critical for many royalists in the 1650s, who idealised a retreat
into the countryside. By living quietly and disconnecting themselves from political turmoil, they
intended both to avoid any cooperation that compromised principles, as well an insurrection that
could interfere with the return of Charles II.192 Withdrawing into this private world meant secluding
oneself with a surrounding of close friends for support and communication. Strength to endure
adversity was drawn from the inner peace and piety of this retired state, as well as from God, family
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and friends. ‘Cavalier’ poets fostered the notion that retirement encouraged virtue and piety.193 The
demonstration of masculinity was critical to both royalists and the opposing party of
Parliamentarians, as it signified political authority. Opponents, therefore, attacked royalists by
emphasising the association of retirement from public life with effeminacy.194 Similarly, exiles
abroad, though entering a public, masculine sphere of travel, were accused of retreating and
associating with the femininity of royal courts.195 Royalists themselves, however, emphasised a
retirement that was active and engaged with the world. Although there was a clear rhetoric of
retirement in royalist writings, it was in fact contained within a strategy of continued
engagement.196
What is the relationship of this ideal to exiles like Bargrave, who fled to Europe? Although
the literary phenomenon of pastoral retreat reflected the actual practice of royalist gentry who
remained in England and retired to country estates in the 1650s, there were ideological connections
to royalist exiles abroad, as well. Although seemingly entering a public space of sociability and
masculine pursuits, exile itself could be viewed as a kind of retirement and retreat from danger.
Travel narratives served to remind readers that danger and suffering were very much part of the
exile experience. One’s identity as an exile, whether at home or abroad, shared common
characteristics. Exiles in both instances expressed a sense of isolation and embraced a rhetoric of
suffering, loyalty, and endurance, whether withdrawn in the country, imprisoned, or just facing the
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hardships of travels ‘alone’. By emphasising friendship with other royalists, Bargrave emphasised
both the importance of community but also his sense of isolation from those outside it, who were
neither royalists nor exiles, and from his homeland. Fanshawe also expressed her clear preference
for country living and retirement, demonstrating a generic convention and common ideal among
royalists.197 Just as travellers were expressing more of a ‘home’ abroad, and more happiness in
suffering, so too the notion emerged that by escaping a society of corruption and embracing an
isolated solitude, one in fact both secured the virtuous self and found true company in fellow exiles
and in God.
Bargrave, like Fanshawe, expressed grief and longing for his spouse during their separation.
Whilst the beginning of Bargrave’s travels were marked by a feeling of elation and excitement, his
second departure from home after marriage had a strikingly different expression. In 1653, after
returning home from Constantinople, Bargrave married Elizabeth Turner. Shortly thereafter, he
embarked on further travels to Spain and Italy, leaving her, as well as his first child of two months,
behind.198 His second departure from home, unlike his first, was represented as ‘unpleasing
banishment from my dear relations; rather from the necessity of my fate, then the bias of my
affections ... sensible of a sad change of my state, from land to sea, from friends to strangers, and
from sweet health to the perpetual torment of sea sickness’.199 Bargrave composed an
autobiographical poem to his wife recounting his previous travels and his new life with her. Here,
his past was recounted as full of suffering but his present and future were full of hope and promise.
He presented his initial departure from England as an oracle of the Gods, who insisted that only by
severing ties from home could he and his wife be joined together. He gave his ‘sad adieu to country,
parents, friends, and to the view of Faire Robina; such a sad farewell ... when sighs and tears were
spent ... in the hated ship poor exil I banishd from bliss, embark’d in miserie ... the envious gaile
stole from my watry eyes the hapy shore’. Travelling from ‘hills of hope to valleys of despaire’, he
endured ‘six monthes torment on the seas, sad without comfort, and sick without ease’.200 Although
Bargrave spoke of his fate as divinely ordained, he also wrote that he had ‘abandoned my beloved

197

Fanshawe, The Memoirs, pp. 156, 136.

198

Tilmouth, ‘Music on the Travels of an English Merchant’, p. 155.

199

Bargrave, Travel Diary, pp. 175–76.

200

Bargrave, Travel Diary, pp. 213–14.

279

home’, revealing to the reader that it was still, in fact, a choice. By framing his absence from home
as divine will, however, it gave his journey a sense of purpose and thus arguably made separation
from loved ones easier to bear.
Bargrave’s emphasis on cultural isolation and alienation was more strongly expressed in
retrospect, just as his references to home became more frequent and poignant, in particular with the
endured separation from his wife. Bargrave related several aspects of his travels that highlighted his
solitary suffering. He landed on shore, writing, ‘now all alone I was constreind to dwell in a strange
land, under an infedel, finding, for parents, strangers; and in lieu of friends, the faithless Turke, and
treacherous Jew’.201 He also recalled Modyford’s betrayal and his experience in prison: ‘from being
free betray’d to slaverie: and that to one, who did forsooth pretend to be much less my master then
my frend ... to secure him from harme; I did my selfe endure the worst of wrongs ... cast m’into a
horrid dungeon; as darke as death, as silent as the grave, as solitarie as a desert cave’.202 Through
this poetic recounting of his travels, Bargrave repeatedly gave mention to solitude: ‘all alone’
instead of with loved ones, enduring psychological isolation amidst his travels and physical
isolation when he was sent to prison. Everything he faced abroad without her stood in opposition to
that at home with her, just as everything shifted from misery to joy. By emphasising his willingness
to endure his fate and suffering, he united their marriage in a shared purpose. Though Bargrave
suffered separation from his wife, portrayals of his suffering abroad as a royalist were not as
dependent on her, unlike in the case of Fanshawe and her husband, who were ideologically
inseparable. In both cases, however, they emphasised their spouses and their political visions as
complementary. Royalists, Purkiss has argued, presented ‘love and politics as compatible and even
inseparable, undoing the Parliamentarian opposition between public business and intrusive private
affection’.203
Within the motif of solitude and suffering in Bargrave’s writings, he drew on influences of
emotional and erotic expression popular with cavalier poets. Bargrave’s rhetoric was not only
sensory and passionate, but also invoked a sense of yielding and powerlessness. Seventeenthcentury moralists advised spouses to discipline desire and emotion within marriage. The husband
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was expected to rule his wife, and this included moderating her less rational and more emotional
extremes.204 Cavalier poets, however, often challenged these boundaries of permissible sexual and
emotional practice.205 Bargrave described his wife as ‘queen regent over all my passions, my
malice, and my love; my hope, my feare; my joy, my grief, my longing and despaire’.206 His
feelings depended on hers, so ‘if shee were pleased, I gathred from her eye sweet hope’ and ‘if she
fround all other passions in despaire were dround’.207 This intertwining of emotions is reminiscent
of Fanshawe’s narrative, but the evidence and insistence on this inseparability is much less evident,
because Bargrave’s wife is largely absent from his travel narrative as a whole. Through the
emotional longing for his wife, however, Bargrave emphasised his endurance of solitary suffering
and his devotion to home and family, both of which had important implications for his political
loyalties. In the early seventeenth century, there was an increasing emphasis on the importance of
companionship in marriage.208 Although dedication to families signified political honesty, it was a
fine line between virtue and excess: ‘undue devotion to wife and family was a cause for concern at
points of crisis’.209 By commonly associating love and parting with battle and death, however,

204

J. Scodel, ‘The Pleasures of Restraint: The Mean of Coyness in Cavalier Poetry’, Criticism: A Quarterly

for Literature and the Arts, Vol. 38, No. 2, 1996, p. 240.
205

Scodel, ‘The Pleasures of Restraint’, p. 239.

206

Bargrave, Travel Diary, p. 210.

207

Bargrave, Travel Diary, p. 210. Overbury similarly wrote that a husband’s ‘calamaties and troubles she

shares alike’. See The Miscellaneous Works in Verse and Prose of Sir Thomas Overbury, with Memoirs of
his Life, London, Printed for W. Owen, 1756, p. 110.
208

L. Stone, The Family, Sex and Marriage in England, 1500–1800, London, Weidenfeld and Nicolson,

1977, p. 325. One of the central advantages of marriage, espoused many, was true friendship. Also see
MacFarlane, Marriage and Love in England; and Sommerville, Sex and Subjection: Attitudes to Women in
Early-Modern Society, London, Arnold, 1995. It has been argued that the ideal of companionate
interpersonal relations, including marriage, was particularly strong among dissenters. See G. Campbell and
T. N. Corns, John Milton: Life, Work, and Thought, Oxford, Oxford University Press, 2008, p. 339.
209

Reinke-Williams, ‘Manhood and Masculinity’. Also see J. R. Gillis, For Better, for Worse: British

Marriages, 1600 to the Present, Oxford, Oxford University Press, 1985, pp. 14, 74.

281

public and private devotions and allegiances could become inseparable.210 By expressing loyalty
and passion to his wife, Bargrave aligned himself with his emotional community of royalists.
Whereas joy and grief were intertwined while separated, upon returning home he expressed
only happiness. There was ‘not a teare’ any longer, but only ‘dropps of joy, and whisperings of
love’. He understood his separation from Robina and all the joys attached to and associated with her
as necessary when he concluded: ‘By being severd, I am Joind’.211 The same God that decreed his
separation from loved ones restored him home, and his ‘longing desires’ to see relations were
granted in ‘happy Rencounter’.212 Just as joining could not be accomplished without separation,
communal and solitary expressions of suffering and joy were intertwined and mutually beneficial,
two extremes that depended on one another for fruition. Jane Stabler, considering Romantic and
Victorian writers, identifies a sense of exile as ‘shared, even glorious, isolation’ and ‘populous
solitude’.213 In looking at Bargrave’s diary as well as the writings of other royalist exiles, it
becomes clear that the interplay between solitary isolation and communal identification was critical
to emotional expressions of the exile experience. This was common to all the case studies
considered, but women faced greater challenges in integrating their expressions of solitude within a
community, because they had to carefully frame these expressions within the bounds of acceptable
femininity.
Conclusion
This chapter has aimed to demonstrate that emotional communities were critical to imparting a
sense of settledness to travellers, whether their physical bodies were in motion abroad or at rest.
Location and physical context, however, influenced the extent to which the subjects of these case
studies might express solitude and isolation, as well as the ways in which these experiences were
characterised. A degree of isolation and unsettledness was often expressed when the physical
communities our subjects came into significant contact with were at odds with the emotions and
ideals they continued to value. This was particularly true at home, where expectations of settledness
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were particularly pronounced, and especially when such emotional communities continued to be
connected to the experience of travel itself. In contrast, where our subjects could reappropriate their
emotional communities or adopt new ones upon returning to the social dynamics found at home,
they generally expressed a greater degree of settledness. Such expressions were also impacted to
some extent by the genre of self-narrative. In the case of narratives written entirely in retrospect,
like Fanshawe’s memoirs or Lacy’s autobiography, the focus was on ordering and making sense of
past experiences. As a result, a stronger sense of settledness from home can be traced, and the
solitude they may have felt abroad was strongly reinterpreted in the context of their lives back in
England. Letters and diaries, on the other hand, did not necessarily share the same expectations of
ordered personal development over time. They could, however, offer a stronger sense of connection
to home while abroad because they provided a sense of shared experiences from a distance, and
when addressed to particular individuals, these forms of writing often allowed a sense of intimacy
to blossom. As a result, many of these individuals expressed a desire, even if intermittent, to keep
travelling.
Despite reuniting with friends and family, these subjects often expressed a sense of
heightened alienation and unsettledness typically expected in the unfamiliar landscapes abroad. This
demonstrates that solitude was not a state of physical aloneness for these travellers, but a state of
mind and a sense of being connected or disconnected from others. Nevertheless, the social context
upon returning home influenced the way individuals chose to interpret a sense of solitude and
isolation. While some grappled with the spiritual significance of social isolation, others embraced
isolation as a marker of piety. For Richard Norwood and John Newton, it was isolation from their
respective spiritual communities at home that caused the greatest amount of grief and despair.
While abroad, isolation could connote piety, but at home amongst fellow Christians they both
expressed moments of unwanted isolation. Travel would continue to serve as a constant frame of
reference that informed and defined these relationships. The idea of home signified a shared social
and emotional community in which these men could integrate themselves with like-minded
believers, making moments of isolation particularly troubling. Barlow, unlike Norwood and
Newton, associated home with false friendship and betrayal. The alienation he felt abroad was even
more strongly identified when he returned home, surrounded by individuals who represented the
antithesis of his own emotional values. His resentment towards home helped him form his identity
and belonging with the seafaring community, which was by definition unsettled.
Wherever these individuals found themselves, their emotional communities were critical to
solitary expressions, regardless of space or distance. Solitude became a negative concept when it
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severed one from the ties desired, but it many cases, it opened up positive opportunities for social
ties to grow and develop. It was also representations of home and those left behind that invoked the
strongest emotional expressions, ranging from sadness to despair to joy to anger. All the subjects of
the case studies considered in this chapter viewed travel as an isolating experience embedded with
solitary suffering. It was how they chose to interpret such experiences, and why, that gave rise to
diverging attitudes to loved ones in England and periods of separation. The ways in which the
travellers we have considered framed experiences of solitude in relation to home were to a large
degree determined by the meaning and significance they invested in travel itself. Connections to
home from afar were valued in each of these narratives, but those who saw travel as destructive to
their social ties ultimately experienced an isolation from home that, whether desired or not, was
expressed repeatedly. For individuals like Norwood and Barlow, a sense of social belonging
became increasingly transient and uncertain. For these men, travel was an experience damaging to
relationships back home, and this was largely due to a certain hostility they held towards
experiences of sea travel itself.
What is perhaps a more surprising finding in this chapter is that the majority of the case
study subjects considered found their travels beneficial to developing and nurturing relationships
with valuable individuals from a distance. The isolation of travel, whilst detrimental in some cases,
was used to strengthen relationships in others. Travel could be understood as a solitary experience
which enabled the cultivation and strengthening of social relationships in England through memory
and correspondence, as in the case of John Newton and Thomas Gray. Newton and Gray both found
the greatest companionship in writing letters in solitude to their closest friends left behind. It was
through distance and absence that intimacy and connections were sought, found and maintained.
Newton found physical solitude key to connecting with his absent wife, and overcoming a
psychological isolation endured in the presence of sailors. Gray welcomed solitude during travels as
a chance to connect with a fellow solitary friend and share this isolation together. Bargrave and
Fanshawe embraced conceptions of solitude and suffering to make sense of isolation in exile and
find strength and meaning in their respective spouses and the larger royalist community.
Returning home was typically associated with expectations of a return to valued social and
emotional communities and intimate friendships, but home could also be a lonely and isolating
place. In many cases, coming home was an isolating experience because of the social expectations
involved. These travellers met with varying degrees of disappointment, despair, loneliness, and
anger, rather than the degree of comfort, intimacy, or familiarity anticipated. For some, this was
directly related to their travels and its negative connotations and alienating affects. While some
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reserved their strongest criticisms for their own conduct, other sought to understand and explain
their isolation through the moral failings of those around them. Regardless of the reason, this
chapter has explored the variety of ways travellers experienced and met with isolation at home and
the importance of emotional communities for defining a sense of settledness. These studies reaffirm
the complex nature of solitude and the ways in which travel shaped and influenced experiences
upon returning to England. They also remind readers that isolation could be most painful and
unsettling where it was not necessarily expected: in a settled home.
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Conclusion
All the facets of solitude explored in this thesis reveal its cultural significance in the expression of a
diverse sample of travellers, and the unique ways these individuals related their own solitude to the
world which they inhabited. Through my case studies, I have shown the ways in which solitude was
a deeply social experience, intertwined and in constant dialogue with cultural beliefs and societal
norms. These individuals shared expressions of solitude that were both culturally constructed and
uniquely negotiated. Deeply personal yet continuously engaged with the society surrounding them,
individuals exhibited agency to shape and respond to notions of solitude as they intersected with
lived experiences. Such findings are particularly valuable for cultural and emotions history, as they
provide a new framework through which to penetrate and reconstruct the inner lives of people from
the past. This thesis has investigated solitude and isolation as emotional expressions, analysing the
ways in which travellers drew on their emotional communities to understand and negotiate their
own experiences through self-narratives. I have also sought to reassess the value of such narratives
in uncovering moments of subjective experience through the connection between travel and the
emotions.
My study has aimed to move beyond representations to penetrate historical expressions of
subjective experience, analysing how solitude impacted, shaped, and interacted with individual
lives. These voices from the past reveal richer and more nuanced understandings and expressions of
solitude than often recognised. This dissertation has built on the work of scholars like Trull,
Holmes, and Benedict, who have unearthed much of the complexity and nuance that generic
representations and simplistic treatments of solitude have overlooked at the expense of lived,
expressed experiences. Furthermore, their interest in solitude as an imagined space and an
internalised concept has highlighted the complexities of solitude and inspired this study to approach
the topic in a new light, moving beyond notions that early modern solitude is a non-existent or
ahistorical category. Rather, this study has demonstrated the merit and relevance of solitude within
historical studies.
This dissertation has revealed important findings on the meaning and significance of
solitude in the early modern period. Solitude was a physical and imaginary space that allowed
travellers to situate themselves within supportive dispersed communities and find degrees of
intimacy in isolation. Out of these chapters, we traced four important overarching themes relating to
expressions of solitude. Firstly, my case studies revealed the ways in which solitude and isolation
gave rise to expressions of intimacy and companionship. Solitude was inherently social, and for
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some not only maintained but improved intimacy. Whether with loved ones at a distance or with
fellow travellers abroad, these individuals sought to maintain and nurture connections through a
framework of solitude.1 Secondly, alongside improving specific relationships, the expression and
rhetoric of solitude also allowed travellers to identify with core emotional communities, allowing
them to situate their own unique experiences within a shared system of values with like-minded
sufferers and allies. When successful, solitude and isolation could be viewed as positive and
essential experiences. A third key concept was the idea of solitude as an indicator of virtue. My case
studies consistently connected virtue with solitude across variations in class, gender, religious
affiliation, and time period. Drawing on ideals of isolated morality was a particularly viable way for
travellers to frame new cultural surroundings and social encounters. Lastly, these chapters followed
the ongoing importance of memories of and attitudes towards home for travellers and their
expressions of solitude. All of these points illustrate the ways in which solitude was never a truly
isolated experience, but instead existed in continual dialogue with people and landscapes
surrounding these travellers, as well as inherited social and cultural values. The degree to which
solitary expressions were shaped by and diverged from social communities varied, resulting in a
wide range of experiences that illustrate complex and often contradictory expressions of early
modern solitude.
In Chapter One, we explored the ways Richard Norwood and John Newton expressed
moments of solitude whilst engaged with their religious communities. For these two men, travellers
were generally immoral characters, which necessarily transformed solitude and isolation into
markers of morality. Nevertheless, it was not always positively welcomed. As I argued, the ability
to retrospectively celebrate this solitude as virtuous was dependent on relating it to the context of a
social and religious support network in England. Here, a key difference emerged between these
men, which reflected both their respective cultural contexts as well as the unique lives they led. The
ways in which they perceived and met with isolation were deeply informed by the societies that
surrounded them. At the same time, they negotiated with the expectations of their emotional
communities to create unique expressions of isolation. Each case study is a critical example of the
way individual narrative voices can challenge generalisations of the period and reveal the complex
nature of solitude.
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In contrast to these case studies, in Chapter Two we saw solitude represented and
understood as a distinctly unwanted suffering. This shift was attributed to the emotional
communities that defined their core identities, shaped by social status and gender ideology. Edward
Barlow and Mary Lacy understood themselves as sailors rather than as displaced religious
individuals abroad. In order to assert and maintain morality, they too needed to emphasise their
social isolation from immoral sailors, but instead presented themselves above all as virtuous sailors.
These narratives utilised a wider range of emotional expression, including not only tears but also
anger and laughter, which were highlighted to claim a sense of empowerment and justice. Barlow,
however, aligned himself primarily with an emotional community of sailors that emphasised feats
of ideal masculinity and suffering at sea. Lacy, an anomaly at sea, sought to redefine the ideal sailor
by drawing on a textual community of readers that valued eighteenth-century ideals of sensibility.
In Chapter Four, we examined eighteenth-century travellers Thomas Gray and Lady Mary
Coke, who embarked upon Grand Tours with expectations of sociability, but were both
disillusioned. The isolation and melancholy each of them met with, however, was shared with
someone at home, enabling a sense of connection. Gray embraced correspondence as an alternate
and preferable mode of sociability, finding friendship in letters rather than the forms of sociability
offered on the Grand Tour. Coke’s letters to her sister allowed her to fashion herself as the ideal
suffering heroine, and thereby instil her own isolation with a measure of purpose. Through sharing
isolation with a sympathetic audience, Coke and Gray overcame this isolation but also returned to it
and clung to it throughout their lives, as it offered both a sense of virtue and refinement and
opportunities for social intimacy.
In Chapter Four, we explored the ways in which virtue was more difficult for women to lay
claim to when they associated themselves with the domains of travel and print, which were
traditionally masculine realms. In addition, women were viewed as disinclined to solitude. In the
texts of Lady Ann Fanshawe and Lady Mary Coke, we found the need for a greater emphasis on
community and expressed reliance upon the world around them. This rested side by side, however,
with expressions of unwanted isolation as well as empowered solitude, making these female
accounts particularly convoluted and contradictory. They also offer us new ways of understanding
and moving beyond dichotomous separations of subordination and agency, home and abroad, and
solitude and community. Ultimately, Fanshawe presented herself as ideal wife first and traveller
second, embarking on the latter only to assist her husband and their united cause as royalists. Lady
Mary Coke, on the other hand, sought to fashion herself as an independent traveller, and as such
challenged the boundaries of ideal femininity. Ultimately, she faced more hostility and isolation
abroad due to her questionable motives and character.
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In Chapter Five, the notion of isolation as critical to social community became even more
pronounced when we looked at the case of two seventeenth-century royalist exiles, Ann Fanshawe
and Robert Bargrave. By emphasising isolation and suffering, these exiles could situate themselves
within an emotional community of fellow exiles, renewing their moral resolve and overcoming
feelings of aloneness. Whilst Bargrave placed himself within a more abstract royalist community of
supporters, Fanshawe located such communal ideals in her husband Richard, maintaining her claim
to virtue through a celebration of him. Standing as evidence of their virtue, solitary suffering was a
concept that united exiles together in spirit, thereby making solitude and companionship inseparable
ideals. They demonstrated these ideals through concepts of imprisonment and suffering abroad.
Ultimately, Fanshawe’s emotional community was more vulnerable to collapse, because it was at its
core defined by her service to her husband. When she lost agency to assist him, it was in his
memory that she redefined her own strength.
In the final chapter, we explored the ways in which separation from and return to home
could impact expressions of solitude. While for some, travel damaged relationships and led to a
further sense of isolation, other travellers developed and improved their relationships from a
distance through frequent communication. Key to these variable experiences were the emotional
communities travellers drew upon to understand their experiences of solitude. When travellers
defined their own emotional communities at odds with those they encountered upon returning to
England, a degree of isolation and unsettledness was often ongoing. Returning home was typically
associated with expectations of a return of familiar social communities and intimate friendships.
Social studies today have revealed that experiences of solitude abroad are more positive, because
they are typically chosen, in comparison to solitude at home.2 The alignment of home with
assumptions of sociability had repercussions for the early modern period, as well. Due to such
social expectations, travellers like Norwood, Barlow and Coke met with more isolation than
expected or desired upon returning to England. Whilst some celebrated a reunion with loved ones
and invested their solitary experiences abroad with value through emotional communities at home,
others mourned a heightened sense of solitude and alienation that was worsened by the expectation
of returning to familiar social support networks.
The connection between solitude, isolation and travel is not as modern as one might
presume. As my thesis has demonstrated, early modern travellers felt and expressed solitude and
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isolation abroad in rich and complex narratives. While travel was deemed a sociable activity and a
cure for solitude and melancholy in early modern tracts and treatises, our case studies demonstrated
that the reality of such a prescription, along with the nature and boundaries of sociability, could
diverge from this ideal dramatically. Removed from familiar spaces of social and physical comforts,
travel could induce expressions of solitude and isolation. Just as travel was not necessarily
conducive to feelings of sociability, these expressions were not always negative or unwanted
experiences either. Notions of the solitary and social, along with the harms and benefits contained
therein, were often intertwined and convoluted rather than being experienced as separate entities.
The fascinating individuals I have considered through this study reveal the complexity,
scope, and nature of early modern solitude. In each instance, the connection of physical solitude to
psychological isolation has been stressed, to fully appreciate and better understand how expressions
of solitude had many facets. My case studies have revealed that it is the connection and conflict
between these categories, sometimes ambiguous and riddled in paradox, that are worthwhile spaces
to study, as they reveal a great deal about the impact of solitude on individual lives and the culture
in which they resided. Solitude was defined as a key concept of particular communities, and there
was no solitude that could exist without reference to others. The inner state of these travellers
expressed through autobiographical texts impacted the physical spaces that surrounded them, just as
the external surroundings and accompanying cultural norms influenced expressions of solitude and
isolation, intimacy and belonging. This thesis has demonstrated that solitude was not bound by
place, but moved with travellers, and was informed and shaped by the different environments they
moved through. The expression of solitary experience brought together seemingly conflicting
cultural desires, emotions and values, and drew on them to varying degrees. Out of this process of
negotiation, individuals reappropriated cultural norms and found their voices of solitude, which
were uniquely theirs but also distinctly connected them to one or more cultural and emotional
communities.
The Nature of Solitude
Whether physically alone or in company, however, the core of articulated solitude was social
engagement. In the early modern period, solitude could mean temporary physical removal from
others, but thoughts of absent friends and families often occupied the mind. This could result in
enhanced intimacy or painful loneliness, but often, both coexisted side by side. Solitude could also
find expression in the presence of others through a feeling of distance and aloneness. The subjects
of the case studies I have looked at through this dissertation in many instances experienced both of
these modes of isolation, making a consideration of both physical and psychological isolation key to
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my study. Travellers expressed experiences of solitude and isolation in a range of different
circumstances, and they held an equally diverse range of meanings. Whether directed towards
fellow travellers, foreigners, or those at home, it required a sense of physical or emotional distance
to find expression, but did not preclude physical or emotional closeness.
Within a framework of social engagement, solitude took on a variety of forms, emerged in a
variety of circumstances, and found expression in several distinct ways. Perhaps the most obvious
way was the solitude resulting from physical separation. Norwood expressed this as a child
separated from school friends, as a sinner fleeing to solitary fields, and as a traveller seeking God in
the midst of a shipwreck. John Newton sought time alone writing to his wife or in prayer. Lady
Mary Coke spent time alone in her garden at Notting Hill, thinking relentlessly on the social affairs
of others. The departure from home was perhaps one of the most common and easily identifiable
forms of solitary expression found in travel writings. This was by no means the only circumstance
in which travellers expressed solitude. It was, however, indicative of the ongoing importance of
home, the reference to which was inescapable for these travellers.
Physical solitude, however, was not required for individuals to characterise themselves as
‘alone’ and ‘solitary’. There were other interconnected modes through which the authors of these
narratives expressed such a sense of isolation. Firstly, they highlighted the distance between
themselves and others, through a critique of behaviour and morals. Secondly, solitude and isolation
found expression and meaning through sharing it with allied individuals or communities. In both
instances, a range of emotions, including grief, anger, and joy, were key ways of communicating
isolation and connecting to their emotional communities. Moments of physical solitude were often
fleeting and certainly temporary. Most of their lives were spent in the company of others. For some,
particularly those of lower social standing like Edward Barlow and Mary Lacy, enjoying any
physical privacy would have been an impossibility. This did not mean that the idea of physical
separation was not imagined and expressed. It does, however, suggest an inability to completely
separate exterior physical and inner cognitive spaces of solitude. It also points to the importance of
investigating expressions of solitude when travellers were surrounded by people. Exploring
expressions of solitude cannot be done without looking at the worlds these individuals inhabited,
and the unique way individuals, with their own beliefs and experiences, interacted with their
surroundings.
Emotional Communities
Individuals used their expressions of solitude to situate themselves within a shared ideological
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support network and emotional community. For seventeenth-century Puritans like Norwood, for
example, solitude was sought out as a place to search for God, and the appropriate emotional
expressions of despair, tears, and groans were critical to the perceived chance for salvation.
Expressions of solitude were expressions of belonging, or attempting to belong, to the emotional
community of Puritans. This was particularly important amidst the instability and corruptions of
travel. Such emotional communities were critical to forging meaningful narratives from their
experiences, as was further demonstrated through John Newton’s case. Though finding redemption
in solitude, this solitude was only given meaning through the social circles of Evangelicalism which
encouraged him to preach and share his message. He found his solidarity and support in the
extensive religious networks of the mid-eighteenth century rather than in isolated spaces, but his
solitude instilled these social relationships and the emotional community of Evangelicals with
greater significance, and vice versa.
The secular accounts of life at sea were more invested in demonstrating a belonging to
communities at sea. Barlow drew on notions of solitude to identify himself within an emotional
community of persecuted sailors. He engaged in social bonding rituals and behaviours at sea that
demonstrated the appropriate values and emotions of his shared community. These highlighted a
sense of isolation from communities on land which further cemented his social belonging. Lacy laid
claim to masculinity to demonstrate her belonging at sea, but as a woman aligned herself in her
narrative to her imagined readership, using her emotions to highlight her femininity and distance
herself from fellow comrades. For royalist exiles Bargrave and Fanshawe, solitude was a key way
to convey the suffering and righteousness of their cause, thereby asserting their sense of belonging
to the emotional community of royalists. They inherited a rhetoric of solitary suffering and
expressions of tears, typical of exiled royalists of the time, as a way to affirm and confirm their
loyalty to this community. Gray and Coke defined and understood their solitudes only by situating
themselves within a cultural framework of eighteenth-century sensibility. Valuing a secular
isolation and sensitive melancholy, they expressed these ideals in letters to sympathetic and intimate
audiences back home.
The precise nature of solitude and its accompanying emotions was influenced by each
individual’s valued cultural ideals and the communities with which they identified. Travel texts
drew on a range of emotions including joy, anger, and despair, and accompanying bodily
expressions like tears and laughter. Certain emotions were expected in solitude, and they varied
depending on one’s emotional community. For seventeenth-century Puritans, if solitude led to
despair and fear, and accompanying tears, sighs and groans, this could give rise to intimacy with
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God and salvation. For eighteenth-century Methodists, both tears of despair and happiness were
expected, and they were expected in public and social spaces of churches and congregations. The
motivation for one’s solitude was a key determinant as to whether such emotions were understood
as desirable and positive or undesirable and destructive. Portraits of isolated suffering, however
bleak at first glance, also connected individuals to imagined communities that gave their lives
purpose. Certain emotional practices and performances aligned individuals to a common cause and
connected individuals to support networks that valued the virtues of solitude.
Emotions could be used to emphasise different forms of solitude, as well as express social
bonding. Physical solitude abroad could offer redemptive moments marked with joy, or isolating
moments marked by despair. Norwood despaired to be shipwrecked at sea, but also rejoiced to find
communion with God in solitude. Newton sought physical isolation on board in order to feel less
alone. In the presence of others, certain emotions could express social intimacy as well as distance
and disconnection. Barlow, for instance, cried in unison with other sailors at the loss of fellow
comrades, expressing a collective grief. Though deriving from physical separation and loss, the
emotional expression of such grief transformed into a measure of inclusion that alleviated, rather
than expounded, his isolation. Fanshawe cried for her husband repeatedly, demonstrating her
loyalty and dependence to him and their unshakeable bond of intimacy, but also the physical
solitude she endured in his absence. The expression of emotion could also be used to highlight an
inner solitude within spaces of physical closeness, particularly in the eighteenth century as public
displays of emotion became more acceptable. Mary Lacy, for instance, used her tears and her
laughter to highlight the isolation she felt from the male sailors that surrounded her at sea. When a
certain emotion was deemed inappropriate, the absence of this emotion could similarly suggest
isolation and with it, moral superiority. This fashioning of herself borrowed from both eighteenthcentury ideals of sensibility as well as stereotypes of the common sailor. Lacy, much like Newton,
highlighted her own sensibility and melancholy in contrast to the crude temperaments of fellow
sailors.
The emotions expressed in relation to travel and solitude, both conceptually tied to physical
places, are significant, because they point to the importance of space. Specific emotions were
generated and expressed in particular places, making where they occurred revealing for cultural
values of the time. When weeping, for instance, Norwood expressly sought out physical solitude.
Similarly, when expressing feelings of guilt, he attempted to ‘hide’ from others along his travels.
The landscapes themselves could provoke expressions of solitude, as well, influencing a sense of
being ‘alone’. We saw this, for instance, in the language of Barlow at sea, who continually spoke of
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lonely ships and separations. Newton praised his life at sea as the perfect place for spiritual
development. To some extent, travellers shared an emotive language of solitude. Travel was
associated with the bravery of the solitary traveller, but it also brought cultural isolation and
separation from home and loved ones. This complex displacement abroad inspired expressions of
solitude, but the nature of them varied between individuals, who often aligned themselves more
strongly with the other emotional communities we have explored.
Problems could arise in the lives of individuals when they did not feel as their communities
prescribed that they should, which could worsen the sense of isolation, rather than contributing to a
shared isolation. Newton, for instance, often expressed concern that he generally did not feel
enough as his faith required. Norwood had an expectation of joy in intimacy amidst his Puritan
community, but instead he felt ill and continued to despair. Such instances show us that solitary
expressions as found across this diverse range of individuals shared some common cultural
attributes, but they were also highly personalised. Emotional expressions, particularly through the
use of tears, were key ways travellers signalled their isolation from others and their intimacy with
others, and often it was a combination of both that contributed to unique expressions of solitude.
Aligning myself with scholars like Barbara Taylor and Erin Sullivan3 against the complete denial of
individual agency, through these case studies I demonstrate the importance of individual agency and
cultural constructs, together offering an understanding of solitude that holds onto the nuance and
complexity inherent in both its experiences and its representations. The way that my case studies
have demonstrated personal agency and emotional improvisation warrants further exploration
within the history of emotions. How were socially constructed emotions also manipulated and
changed based on individual circumstances? Travellers in particular were removed to a certain
degree from the stability of familiar environments. This had a twofold effect. Whilst they certainly
brought values with them as they travelled and referred back to ideals of home continuously, they
also had more opportunities to shape ideals of solitude according to the constantly changing world
they encountered. This also allowed for the ‘emotional improvisation’ Sullivan has explored and a
certain freedom of expression. Such a removal of the familiar could be isolating and alienating for
travellers. The expression of solitude was a way to recognise and lament this perceived isolation
while also laying claim to community that could validate such isolation whilst simultaneously
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overcoming it.
Interpersonal Conflicts Abroad and the Morality of Solitude
Solitude found expression in conflict with others abroad. Travellers had little control over their
social environment whilst travelling, leading to opportunities for conflict, misunderstanding, and
alienation amidst others. The subjects of the case studies I have considered in this thesis expressed a
sense of isolation in the company of others. Norwood had numerous negative encounters with all
kinds of travellers and foreigners, indicative of the distrust he had towards travel itself. Newton as
commander avoided the company of common irreligious sailors, whilst Barlow shared his many
conflicts with the commanders above him. Lacy expressed her isolation in being a woman at sea in
disguise, facing ongoing conflict and misunderstanding from both genders. Fanshawe and Bargrave
both shared their felt persecution by foreign powers, and Coke bemoaned a sense of exclusion from
the elite foreign courts she coveted. Gray expressed a sense of dissatisfaction with the social affairs
of the Grand Tour. Expressions of isolation were a means to emphasise cultural difference and
realign oneself with the familiarity of home. Therefore, whilst expressions of solitude enhanced a
sense of social belonging, they also indicated a degree of isolation abroad.
Such conflicts served to highlight the virtues of these travellers, and typically found
expression in a narrative of superior (and solitary) morality or unwanted isolation, and often both.
Norwood, for instance, expressed psychological isolation through his conflict with others during his
travels, and his inability to communicate with his fellow Puritans in England. Here, a despairing
psychological isolation emerged that interacted with, complemented, and ultimately worsened his
bouts of physical isolation. For Newton, though he longed for Christian companionship, solitude
was a necessity amidst the morally corrupt company at sea. In the narratives of Robert Bargrave and
Ann Fanshawe, solitude provided evidence of their morality and thus their true place within the
community of royalist exiles. When they shared their interpersonal conflicts with others abroad,
they validated their own virtue by investing the narrative with evidence of their suffering. The
importance of morality is perhaps the most understated in Gray’s letters. Largely unrecognised
directly, it is nevertheless a guiding force in his preference for, and suffering of, solitude. His
moments of psychological isolation from the world were signalled on many occasions as a sense of
intellectual and emotional superiority to others. Those who did not suffer this sense of solitude were
devoid of a key and defining moral sensibility. Similarly, Coke defined her own virtue by her
solitude and isolation, which struck a tenuous balance between wanted and unwanted.
As we have seen throughout this thesis, solitude had strong connections to morality in the
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early modern period. In the realm of travel, solitude was uniquely defensive, embraced as a means
of preserving morality from a range of corrupting and unfamiliar worldly forces. To preserve and
demonstrate their own morality as travellers, the subjects of my case studies either distanced
themselves from other travellers to define themselves within an alternative social group, or
presented themselves as exceptional travellers with superior virtues. In either case, solitude was a
central way in which these individuals organised their lives and created meaningful narratives to
make sense of their own experiences. Just as spaces of physical solitude could feel inhabited and
offer a relief from loneliness, so too could social interactions amidst others induce expressions of
isolation.
Variables of Solitary Expression: Gender, Religion and Social Status
The expression and experience of solitude was shaped by cultural expectations of gender. As
previously shown, the link between travel and solitary suffering in the early modern period was
intertwined with notions of masculinity. Hardship abroad was thought to toughen up men, and this
continued into the eighteenth century alongside new social ideals of sensibility. Though solitary
travel was seen as a masculine endeavour, female writers could re-appropriate the concept within
acceptable, and even admirable, life stories. They needed, however, to convincingly portray their
own virtues within already overstepped boundaries of travel and print culture. This resulted in a
higher degree of inconsistency between thoughts and actions than witnessed in their male
counterparts. Ideals espoused in rhetoric and the life stories revealed within ran at odds with one
another in an attempt to understand and represent their travels as virtuous.
Key to female expressions of solitude were the types of emotional and social communities
they drew upon for such expressions, and the extent to which they highlighted dependence on these
communities. Lacy, for instance, appealed to feminine values of sensibility to exhibit a morality
presented in contrast to her fellow sailors. In this scenario, then, solitude became appropriate as it
related to maintaining virtue. Lacy, however, re-appropriated the concept in a new world that few
women could inhabit. Her inner virtues demonstrated a feminine sensibility that did not belong in
the male seafaring world, lending acceptability to her exterior masculine behaviour and action
which attested to her capabilities of succeeding in such a world. Lady Ann Fanshawe, a century
earlier, adopted a similar tactic, showcasing solitary bravery and agency within a feminine rhetoric
that would have tempered concerns regarding her morality, whether her own or that of her intended
audience. She accomplished this by expressing her obedience and devotion to her husband,
including and especially when such obedience was outside the perimeters of typical wifely duties.
Lady Mary Coke similarly highlighted her isolation to demonstrate her virtue, which in turn
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allowed her to justify and even exalt her lack of connection to others. Isolation was virtue, because
society was immoral. In all three of these examples, they presented solitude as unchosen and
unwanted, but at the same time desired as far as it was necessary to maintain virtues amidst
corruption. The appearance of a desire for solitude exceeding this framework could become
problematic. Failure to stay within such acceptable boundaries could impact the lives of women
beyond their writing. This point became particularly lucid when we considered Coke. Whilst
Fanshawe travelled to assist her husband and Lacy travelled in disguise, Coke expected respect and
inclusion on account of her own inner virtues, regardless of circumstance. Instead, she faced
isolating rumours abroad regarding her motivations for travel.
Solitude was empowering and enabling for these women when it adhered carefully to
cultural expectations of femininity. By expounding an ultimate purpose of maintaining feminine
morality, these women in turn transcended gendered expectations. Solitude, then, was found to be
more difficult for women to experience and represent, as scholars like Gowing, Tancke, and
Ylivuori have previously argued.4 It could also be a more empowering and enabling experience, but
this was contingent on a number of factors. Travel, though a traditionally male domain, was in fact
an ideal setting for women to justify solitude, precisely because it had pronounced moral dangers.
For this reason, the connection between solitude and virtue, though present to some degree in all my
case studies, was especially essential for women to make not only an underlying presence, but the
primary focus. In terms of readership, this was most effective when either a justifiable reason for
travel or apologetic penance for travels was presented. Regardless of the different ways each of
these travellers understood and represented their virtues, they were integral to expressions of
solitude. This is indicative of the importance of the cultural world surrounding them and the
inability to truly be alone, as concepts of solitude and morality were driven by communal
expectations and cultural norms. The nature of this morality as it pertained to solitude, however,
varied, changing with the contours of each unique set of life experiences. To express solitary
emotions that were not only virtuous but also acceptable, these female narrators had to more
concretely link them to the social world around them. In doing so, however, they demonstrated a
degree of agency in creating modes of solitude that were both acceptable and enabling.
After gender, social status and religion were important variables shaping the nature and
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significance of solitude and emotional expression. There were notable differences in expressions of
solitude along the lines of social status and religious beliefs, particularly in the expression of
emotions. Barlow, for instance, viewed his experiences of isolation largely in terms of his poor
economic status. His isolation from others was primarily an alienation from those wealthier than
himself. His conflict with others found expression through justifiable anger, which he presented as
morally righteous. This in turn shaped his expressions of solitude and allowed him to negotiate
power relations through his narrative. Certain emotions, like anger, were less justifiable or
appropriate to wealthier and intensely devout men like Newton and Norwood. These men focused
almost exclusively on solitary tears, which were desirable for men seeking intimacy with God.
When they gave attention to emotions like anger and pride, it was to highlight a negative solitude
without God and the undesirable emotions that emerged in such a state of sin. Tears were equally
important for the higher-class sensibilities of Gray and Coke, who expressed both solitude and
intimacy through melancholy and grief. Religious differences in expressions of solitude were
determined in part by the religious commitments of individuals. For men like Norwood and
Newton, spiritual progress was the explicit concern of their narratives, and adhering to the
appropriate forms of solitude and valued emotions was critical to their religious transformations.
Other case study subjects adhered to conventional forms of piety. While they drew on religious
values to shape themselves as virtuous, the emotional communities that shaped their expressions of
solitude were not explicitly religious in nature.
Gender, class and religious belief all shaped expressions of solitude with varying degrees of
importance to each individual as they aligned themselves with particular emotional communities in
voicing their solitary experiences. My findings point to the value of considering a range of texts and
authors to fully appreciate the nature of solitary expressions. The conclusions derived from these
differences are by no means absolute, given the small sample size, but they are consistent with
certain cultural trends and values of the early modern period identified in existing scholarship
highlighted in the introduction. Even more significantly, they illustrate the ways individuals
negotiated with different expressions of solitude as they borrowed to various degrees from their
respective social frameworks and emotional communities.
Solitude Abroad and at Home
Without a continual reference to ideas of ‘home’, the ways travellers experienced and expressed
their solitudes would be unrecognisable from the forms they have taken in each of my case studies.
In most cases, these travellers somehow understood their travels as causing solitude, whether for the
better or the worse. When travellers returned home, the ways in which they settled into their lives,
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or remained unsettled, were critical to how they understood their isolation abroad. Similarly, the
ways they experienced solitude abroad shaped views of home. Solitude found perhaps the strongest
expression where it was considered unexpected or misplaced. While Norwood understood travel to
be an isolating experience, for instance, his discovery that this isolation remained with him after his
travels plunged him into the deepest despair. Barlow also emphasised his isolation from home
above all else, but this proudly defined him as a sailor and an unsettled traveller, definitions from
which Norwood was desperate to escape. Lacy’s solitude was the direct result of her travels, which
forced her to isolate herself as a woman in disguise, moral hero, and solitary sufferer. Her narrative
suggests she integrated easily back into society, returning to her identity as a female, thus escaping
isolation. Fanshawe’s return home coincided with the death of her husband, but her solitude
continued to be defined and shaped by his memory. Newton, in the comfort of a support network
and God’s abounding presence, could seek out a solitude that was useful and virtuous. Gray and
Coke both travelled back to England with a sense of melancholy and solitude not cured by the
Grand Tour, and they both retreated somewhat from social life, nurturing their solitary lives.
The nature and expression of solitude shifted with the social worlds travellers found
themselves in as they moved abroad and returned home. Many found separation conducive to
nurturing intimacy, making solitary expressions abroad expressions of connection and belonging as
well. Solitude could strengthen and improve relationships with others and encourage feelings of
intimacy and belonging not only to social communities, but to particular individuals as well. Whilst
for men like Gray and Newton, such intimacy was grounded in concrete relationships with loved
ones, in other cases it was largely imagined and abstract. Coke, although suffering unwanted
isolation throughout her life, found her most meaningful connections in sharing her solitude with
her sister. It was this solitude that allowed her to connect herself to an imagined community of
virtuous solitary sufferers that upheld the values and ideals of eighteenth-century friendship and
sensibility. Her sister was critical in so far as she provided a reason for Coke to share and organise
solitude as a defining theme in her life. It was in the act of writing out this isolation that she could
instil it with some meaning, understanding herself as a solitary hero. Mary Lacy’s solitude was
similar to Coke’s in so far as her writing allowed her to place her solitude with a generalised public
of like-minded sympathisers, aligning herself with eighteenth-century values of sensibility as well
as literary traditions of the female warrior. Returning home, when expressions of solitude
continued, the reasons and justification for them often altered. Solitude could still be associated
with physical withdrawal, but support communities were much closer at hand. Solitude as a means
to virtue, though still relevant, took on different significance at home where individuals had more
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access to like-minded communities. This meant a sense of solitude at home as isolation from others
could be particularly unsettling when it persisted even amidst friends, family and support networks.
Solitude, Self Expression and Agency
The type of narrative form was significant to the ways solitude was both expressed and experienced.
Diaries, autobiographies and memoirs could allow individuals to overcome a sense of isolation by
investing it with meaning and thereby make sense of their place in the world. Though solitude could
be shared through imagined but largely absent communities, as in the case of individuals like Lacy
and Coke, expressions of solitude could take on a further degree of intimacy when they were shared
with particular loved ones. Letters were a particularly useful way to connect to familiar friends and
family left behind. Newton, as captain of a slave ship, had time to spend alone, and yet it was in
these moments he felt least alone conversing with his absent wife. Among his comrades, by
contrast, Newton expressed alienation and isolation. Similarly, Gray found enhanced intimacy in
sharing his perceived isolation with his fellow solitary friend Richard West. Through writing to his
absent friend, the lonely solitude he felt abroad, even when surrounded by others, was transformed
into a shared solitude that was positive and uplifting in nature. For such men, spaces of physical
retirement offered the greatest opportunities for social intimacy. The nature and meaning of solitary
expression could also be fundamentally shaped by the intended audience and expectations of a text.
Evan R. Davis emphasises the way print altered the experience of solitude as it became
conspicuously public and ‘the solitary writer can reach a mass audience with unprecedented speed
and thoroughness’.5 Knowing that one’s writing would be read by someone undoubtedly changed
the face of solitude and made it fundamentally rewarding as a shared experience. Alternately, an
individual like Norwood who, although engaging in shared cultural ideals with other religious
thinkers, was not intending to share his solitude in any concrete way with anyone except God, and
suffered from increasing degrees of unwanted isolation.
Within these travel writings and their expressions of solitude, each individual carefully and
selectively crafted a narrative with a specific literary intention. Contrary to the ideas that lifewriting offers unadulterated truth, invention and imagination were integral components to the
telling of each traveller’s story. This does not render such writings devoid of historical truth, nor
does it deny all access to people’s lived experiences. It is valuable to reflect upon the views and
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experiences of early modern lives as expressed in these writings. In particular, by considering
expressions of emotion, we have gained new insights into subjective experiences. The ways these
travellers imagined themselves within the context of their social worlds have revealed a great deal
about both individual and shared cultural values. This thesis has demonstrated that expressions of
solitude were complex processes of negotiation, as individuals drew from various emotional
communities not only to understand their own experiences of solitude within a set of shared values,
but also to mould and shape personalised visions of these solitudes. These case studies reveal the
extent of agency individuals could exercise within their social and emotional communities to make
sense of experiences of travel. Through various forms of solitude, a sense of communal belonging
could find expression, which in turn gave rise to opportunities for the reshaping and reinterpreting
of cultural norms and shared emotions.
This thesis has sought to shed light on expressions of solitude as they were experienced in
the world, and to stress the complex intertwining of self and society, religion, and the characteristics
of solitude that were, like travel itself, both engaging social experiences but also isolating and
alienating ones. Ultimately, it was the cultural worlds and communities these travellers imagined
themselves within that allowed solitude to find unique and historically valuable personal expression
as both a rewarding and a harmful experience. Solitude was not always defined as simply wanted or
unwanted, chosen or not chosen. By looking at the voices of people experiencing and recording
their isolation, a fuller picture of solitude emerges, and either/or binary categories become
increasingly murky when we take into account the complexities and inconsistencies of human
experience and self understanding. My findings emerge out of these complexities and paradoxes
within expressed experiences of solitude, and reaffirm its significance and value for future historical
studies.
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