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 Episcopal-Roman Catholic Ecumenism
 and Church Democracy During North
 America's Revolutionary Era: The Life
 and Times of Liberation Theologian

 Charles H. Wharton

 Toby Terrar

 A twentieth-century revolutionary once praised the American Revolu-
 tion as "one of those great, really liberating, really revolutionary wars of
 which there have been so few compared to the vast number of wars of
 conquest."1 The Revolution had liberating tendencies (in terms of race,
 class, and gender) in religion as well as in the economic, social, political,
 and international spheres.2 For believers in the episcopal system of
 church government, such as Episcopalians and Roman Catholics, not

 Toby Terrar is a lawyer with the National Lawyers Guild, Los Angeles, California,
 United States. - Editor's Note.

 'Vladimir Lenin, "Letter to American Workers," Selected Works in Three Volumes
 (New York: International Publishers, 1967), vol. 3, p. 16.

 :Gary Nash, "Thomas Peters: Millwright and Deliverer," Struggle and Survival in Col-
 onial America (Los Angeles: University of California Press, 1981), documents the
 liberating effect of the Revolution in terms of race. For example, the Revolution included
 the greatest slave revolt in North American history. Over 10,000 blacks gained religious and
 other freedoms by fleeing with British and American troops. They went to Nova Scotia,
 Europe, Africa, and the West.

 Mary B. Norton, Liberty's Daughters: The Revolutionary Experience of American
 Women (Boston: Little, Brown, 1980), Suzanne Lebsock, The Free Women of Petersburg:
 Station and Culture in a Southern Town , 1784-1860 (New York: W. W. Norton, 1984),
 Linda Kerber, Women of the Republic: Intellect and Ideology in Revolutionary America
 (Chapel Hill: University of North Carolina Press, 1980), pp. 83-117, 164, 193, and Donald
 Mathews, Religion in the Old South (Chicago: University of Chicago Press, 1977), 119,
 126, trace the Revolution's liberating influence in lessening the gender gap. During the
 Stamp Act and revolutionary era, women played a militant role. For example, as shoppers,
 they organized and policed the grassroot boycott network against English tea, clothes and
 other imports. Their "homespun" clothes were the mark of a patriot. With victory, the
 new republic developed an extensive system of public schools and colleges so that the peo-
 ple could govern themselves with wisdom. Women both taught and were educated in these
 schools. In church government the Revolution gained for women the right to vote in church
 affairs, especially in the evangelical influenced churches.

 Gary Nash, Urban Crucible: Social Change, Political Consciousness and the Origins of
 the American Revolution (Cambridge: Harvard University Press, 1979) and Dirk Hoerder,
 "Boston Leaders and Boston Crowds: 1765-1776," The American Revolution: Explora-
 tions in the History of American Radicalism , ed. Alfred Young (DeKalb: Northern Illinois
 University Press, 1976) write about the effect of the Revolution in terms of class. The
 monarchist (Tory) class, for example, was completely liquidated, with more than 100,000
 being expropriated and permanently expelled from the country.
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 164 ANGLICAN AND EPISCOPAL HISTORY

 least among the liberating events was the democratization of episcopal
 government.

 Charles Wharton (1748-1833) - a revolutionary propagandist behind
 enemy lines during the war, a member of the Protestant Episcopal
 Church's constitutional convention in the 1780s and a Roman Catholic

 and Protestant Episcopal Church teacher of ecumenism and church
 democracy for over 50 years - made contributions to both the national
 liberation and church liberation movements. Two hundred years later,
 his work continues to benefit and inspire. This essay will trace Wharton's
 political and religious life and relate it to the international republican and
 liberation theology movements of his day.

 Roman Catholic Ministry

 Charles Wharton was born a fifth-generation American on a tobacco
 farm in St. Mary's County, Maryland.3 As was common with Maryland
 Roman Catholic families who could afford it, he was sent at age 12, in
 1760, to study at the English Jesuits' school at St. Omer, France.4
 Among the lessons Wharton's Jesuit education taught him was daily,
 scheduled personal prayer, examination of conscience, a liking for
 Thomas A Kempis's The Imitation of Christ (Wharton's worn copy is in
 the parish library at St. Mary's, Burlington, N.J.), and literacy in Latin
 and Greek. Doane noted that at age 86, Wharton was still "punctual
 everyday in self-examination, and secret meditation and prayer. . . Daily
 at a set hour he retired for examination and prayer."5 Wharton taught
 mathematics at Jesuit schools in Bruges (Austrian Flanders) and Liege.

 'George Doane, "Memoir," The Remains of the Rev. Charles H . Wharton , D.D. with a
 Memoir of His Life (Philadelphia: William Stavěly, 1834), vol. 1, pp. xiii-xxxix; Charles
 Wharton, "Autobiographical Sketch," The Remains of . . . , ed. George Doane, vol. 1, pp.
 xiv-xxi. On Wharton's genealogy and his numerous Catholic relatives in Maryland, see
 Thomas W. Spalding, "John Carroll: Corrigenda and Addenda," Catholic Historical
 Review, 71 (October, 1985), 512. Information about Wharton comes mainly from his
 published writings, many of which will be listed in these footnotes, and from secondary
 sources. His personal records and letters were accidently destroyed during his lifetime.
 Doane, The Remains . . . , xiii.

 "Hubert Chadwick, St. Omers to Stony hurst: A History of Two Centuries: St. Omers
 1593 , Bruges 1762 , Liege , Stonyhurst 1794 (London: Burns and Oates, 1962), p. 286;
 Thomas Hughes, "Educational Convoys to Europe in the Olden Time," Ecclesiastical
 Review , third series, 9 (July 1903), 24; Geoffrey Holt, The English Jesuits , 1650-1829 (Lon-
 don: Catholic Record Society, 1984), p. 264.

 5Doane (ed.), The Remains of ... , pp. lxix, lxxxi. Doane also recorded, Ibid., xcv:
 His mind was stored with the treasures of classical latinity, and often he would be
 heard during his morning walks repeating to himself passages which the occasions
 suggested.

 Wharton was relatively short, five foot, six inches, had a noted sense of humor and as was
 fashionable with students in his day, wore a powdered wig, went duck hunting and took
 equestarianism seriously. The students were inspired by the Enlightenment and some, such
 as James Ewen, had their education terminated at an early date, due to their anti-papal and
 anti- Jesuit tendencies. Chadwick, St. Omers to Stonyburst . . . , p. 314, comments:
 "Ewen's pro-French attitude was not conductive to internal harmony."
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 CHARLES H. WHARTON 165

 At the end of his studies in 1772 he was ordained a Jesuit priest. The
 following year the papacy suppressed the Jesuits, an organization for
 which Wharton retained a life-long admiration. The suppression did not
 endear him to Vatican politics.
 At the outbreak of the American Revolution, Wharton was minister-

 ing at Worcester in the English industrial midlands. Eighteenth-century
 Roman Catholicism in England, as in English North America, was
 dominated by the laity and their Whiggish, enlightenment politics.6
 There was relative democracy in church government with even the hierar-
 chy in sympathy with what monarchists called "diabolical . . .
 republicanism and leveling principles."7 Wharton's friend and fellow
 priest, Joseph Berington, was a leader among English Roman Catholic
 Whigs. He wrote a history of the English Reformation showing how
 withdrawal of state backing for the Roman Catholic hierarchy had had a
 positive impact on restoring and expanding the rights of the Roman
 Catholic laity. Chapels were laity-owned and governed.8 The laity
 employed and dismissed the clergy. When no priest was available, the
 people ran the services themselves, developing collective worship which
 was, according to Bossy, "influenced by the nonconformist environment
 into which they emerged."9

 The English laity were adept at defending their canonical rights against
 the papacy. In contrast to the idea of the papacy as a divine right monar-
 chy, Berington wrote of it in republican terms:

 The representative body are our prelates; the represented are the
 people; and at the head of this constitution is the pope, in whose
 hands resides the principal executive power. The papacy is strictly
 limited: he has indeed his prerogative; but we have our privileges,

 6The tradition of laity control dated from the period between 1570 and 1685 when despite
 repeated papal efforts, no Roman Catholic bishop, except in the 1620s, had resided in
 England. The Roman Catholic laity as well as the Protestant government had resisted
 episcopal government, which at that time was associated with feudalism, papal absolutism
 and the aggression of continental powers (France, Spain, Austria). John Bossy, The
 English Catholic Community: 1570-1850 (London: Darton, Longman and Todd, 1975), p.
 52, notes:

 Compared with their Protestant neighbors, the English Catholic gentry had no
 greater incentive to accept prelatical episcopacy in their midst and no policital
 obstacles to overcome before they could get rid of it.

 'Quoted in Eamon Duffy, "Ecclesiastical Democracy Detected II, 1788-1795, " Recusant
 History , 10 (1970), 324.

 'Joseph Berington, The History of the Decline and Fall of the Roman Catholic Religion
 During a Period of Two Hundred and Forty Years . . . Including the Memories of Gregorio
 Panzoni: Giving an Account of his Agency in England in the Years 1634 . . . (London:
 Gregg International Publishers, 1793, reprinted 1970); Joseph Chinnici, "English Catholic
 Tradition and the Vatican II Declaration on Religious Freedom , " Clergy Review, 60
 (August 1975), 487-498, and his The English Catholic Enlightenment : John Lingard and
 the Cisalpine Movement 1780-1850 (Shepherdstown: Patmos Press, 1980); Eamon Duffy,
 "Ecclesiastical Democracy Detected III, 1796-1803," Recusant History, 13 (October 1975),
 135 and his "Ecclesiastical Democracy Detected II, . . . p. 321.

 'Bossy, The English Catholic Community . . . , pp. 370, 396.
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 166 ANGLICAN AND EPISCOPAL HISTORY

 and are independent of him, excepting where it has pleased the
 community, for the sake of unity and good order, to surrender into
 his hands a limited superintendence.10

 At another point Berington wrote of the differences between Whig
 Roman Catholicism and the backward-looking type in Italy, Spain and
 Portugal:

 The word Roman has given us to intimate some undue attachment
 to the See of Rome. I am no papist, nor is my religion popery.
 These are only to be found in the Kingdom of Italy, Spain and Por-
 tugal. British Catholics are not to be judged by their foreign
 brethren, a motely crew, superstitious and full of bad principle.
 The papal office is in no sense absolute. Each bishop and pastor is
 possessed of a proper and essential jurisdiction wholly uncon-
 trollable by and independent of the See of Rome. 1 1
 There was an ecumenical tradition in English Roman Catholicism

 dating back to Thomas Bluet in the sixteenth century. The good
 denominational relations were, as Berington summarized, based on there
 being little dividing the sects.12 In certain districts Protestants commonly
 attended Roman Catholic services and vice versa, especially where there
 were few clergy. The Catholic Committee, called the Cisalpine Club after
 1792, represented the laity. 13 Its membership generally felt that in the age
 of reason and science there was no place for ecumenical-defeating tradi-
 tions such as scholasticism, obscurantism, ' 'hyperbolical expression of
 wanton piety," converts, monasteries, celibacy, "Bellarmine's high-
 flying doctrine of papal uncontrollability," and nonelected bishops.14

 Protestant-Roman Catholic ecumenism was nourished by shared

 10 Joseph Berington, Reflections Addressed to the Rev. John Hawkins (Birmingham:
 1785), pp. 68-70; Eamon Duffy, "Ecclesiastical Democracy Detected I, 1779-1787, " Recu-
 sant History , 10 (1970), 202, and his "Ecclesiastical Democracy Detected II . . . ," p. 320.
 In the early nineteenth century John Lingard similarly defended and urged the expansion of
 the laity's canonical rights, including the direct election of the hierarchy by the laity. See
 Duffy, "Ecclesiastical Democracy Detected III, . . .", 143; Chinnici, The English Catholic
 Enlightenment. . . .

 1 'Joseph Berington, State and Behavior of the English Catholics From the Reformation to
 the Year 1780, With a View of their Present Number , Wealth, Character (London: R.
 Faulder, 1780), pp. 57, 73, 133. See also, Gary Lee Nelson, "Charles Walmesley and the
 Episcopal Oppostion to English Catholic Cisalpinism, 1782-1797, " (unpublished Ph.D.
 dissertation, Tulane University, 1977).
 12Duffy, "Ecclesiastical Democracy Detected III, . . . ," p. 143.
 1 The Committee has never been well regarded by conservative historians such as Ward

 and Mathew, who criticize it for "rising against the sanctuary" and paint its leaders as ig-
 norant and "saved only by death-bed conversions." Bernard Ward, Dawn of the Catholic
 Revival in England 1781-1803 ) (London: Longmans and Green, 1909); David Mathew,
 Catholicism in England, 1535-1935 ) (London: Longmans and Co., 1936), pp. 146-176;
 Duffy, "Ecclesiastical Democracy Detected I, . . . ," p. 206; and his "Ecc. Dem. Det. II,
 . . . ," p. 322.
 ,4Duffy, "Ecc. Dem. Det. I, . . . ," 205-206; "Ecc. Dem. Det. III, . . . ," p. 132; John

 Throckmorton, A Letter to the Catholic Clergy of England on the Appointment of Bishops
 (London: A. Simon, 1790).

This content downloaded from 140.147.183.200 on Thu, 02 Feb 2017 21:23:53 UTC
All use subject to http://about.jstor.org/terms



 CHARLES H. WHARTON 167

 social justice concerns - 4 'common principles of Christianity and
 benevolence" in Berington's words.15 In 1788 Berington published a pro-
 posal for ecumenical Sunday schools, which would avoid sectarian
 teaching and be based on the Bible and a skeleton framework of "essen-
 tial" Christian doctrines which would be acceptable even to Unitarians.16
 The schools that grew from this proposal taught literacy and nondenom-
 inational cooperation to working people. They were attacked by the con-
 servative hierarchy in the nineteenth century as manifestations of
 "Jacobinical religion and Jacobinical politics."17

 Wharton's ministry in Worcester reflected the pervading republican
 sentiments. Worcester's Roman Catholic congregation was largely coal
 miner and industrial worker families. As in other industrial areas, there
 was widespread poverty, vagabondage, unemployment, and economic
 depression. One-quarter to one-half the population was chronically
 underfed and without permanent housing.

 Social historians have shown how Whig religion in part was the peo-
 ple's collective effort in the face of social chaos to achieve order, social
 harmony, and decent living conditions. One of their ideals in secular and
 church government was that set forth in the Gospels, the ideal of being
 your brother's keeper, stewardship, and serving the needs of the people.
 Through government the people controlled the economy: the cost of
 milling grain, the cost of flour and bread, standards for hides, the mone-
 tary system and public works. Through government they acknowledged
 care of the poor, dependents, widows and deviants, as a common respon-
 sibility. They passed legislation protecting the rights of servants, such as
 requirements concerning clothing and tools. They condemned the in-
 dividualism and greed of the aristocratic class, which was seen as causing
 and profiting from their suffering. The system established by the Whigs
 was based not so much on the feudal morality of status based on birth
 but on work - republicanism, not absolute monarchism. Feudalism had

 15Duffy, "Ecc. Dem. Det. I, . . . p. 196. In the first part of the nineteenth century
 Bossy, The English Catholic . . . , p. 352, notes the same social justice concerns as a source
 of ecumenism:

 What had begun as an intellectual flirtation of Joseph Berington with Priestly and
 the rational dissenters of the 1780s grew into something more solid in the friendship
 between Lingard and Henry Browgham, the collaboration between Catholics and
 Unitarians among the Liverpool bourgeoise , and the participation of priests in
 movements like the Birmingham Political Union. In its heyday in the 1820s this was
 a good deal more than a tactical alliance in the political field; it represented a
 similarity of status and background and a genuine approximation of views about the
 practical implications of Christianity and the means to be adopted for achieving
 them. Catholics of what were coming to be called the "middle classes' ' and often the
 town clergy who ministered to them, fitted without much difficulty into the
 "benevolent system" of association for general improvement which had sprung
 from the undenominational enthusiasm of the later eighteenth century.

 1 'Joseph Berington, An Essay on the Depravity of the Nation (London: 1788); Duffy,
 "Ecc. Dem. Det. II, . . .," p. 315.
 17Duffy, " Ecc. Dem. Det. III, . . p. 139. See also, Carl B. Cone, The English Jacobins

 (New York: Charles Scribners, 1968).
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 168 ANGLICAN AND EPISCOPAL HISTORY

 been characterized by a law of privilege that openly fixed legal inequali-
 ty, exploitation, and different rights for different classes and estates
 (clerical, noble and common). In the feudal era the clerical-secular
 hierarchy, through illiteracy, inquisition and superstition, had sup-
 pressed the people's political, economic, and religious freedom.

 The Whig theology of liberation, as preached by Wharton and his
 fellow clergy, reflected the anti-feudal orientation. Wharton commented
 on this theology:

 To sit down contented with the faith of the poor collier, so highly
 appreciated by Roman Catholic ascetics and by Bellarmine, ap-
 peared such an insult upon reflection, that I could by no means
 digest it. If a man's belief be not rational, if he submit to human
 authority without weighing or understanding the doctrines, which
 it inculcates, this is credulity, it is weakness.18
 Wharton, as an ecumenist, stood against the Vatican's anti-Protestant

 hate and fear-mongering (e.g. its preaching on eternal punishment for
 heretics). The basis of Roman Catholic relations with Protestants had to
 be reason, not "the fear of being considered heretics or unbelievers, not
 the ignorance in which Catholics are educated concerning Protestant
 doctrines and the motives of their dissent."19

 Revolutionary Behind Enemy Lines

 During the American Revolutionary War there was substantial sup-
 port for the American cause in England.20 As an American Wharton was
 naturally active within the anti-war movement. He was one of the
 founders in 1777 of the Committee for Aid to American War Prisoners

 in English Prisons. He became the committee's chief propagandist and
 fund-raiser. In this capacity he wrote (1778) in verse the first biography
 of George Washington. Titled Poetic Epistle to his Excellency , George
 Washington . . ., it had considerable sales, 15,000 copies being sold in
 one three- week period in London alone.21 The funds raised went to the
 support of American prisoners.

 1 "Charles Wharton, A Letter to the Roman Catholics of the City of Worcester From the
 Late Chaplain of that Society Stating the Motives Which Induced Him to Relinquish their
 Communion , and Become a Member of the Protestant Church (Philadelphia: R. Aitken,
 1784), p. 17.
 1 'Charles Wharton, A Short Answer to "A True Exposition of the Doctrine of the

 Catholic Church Touching the Sacrament of Penance , with the Grounds on which this Doc-
 trine is Founded , " Contained in an Appendix to the Catholic Question Decided in the City
 of New York in July , 1813 (Philadelphia: J. Maxwell, 1814), p. 113.
 20Dora Mae Clark, British Opinion and the American Revolution (New Haven: Yale

 University Press, 1930).
 2 'Charles Wharton, A Poetic Epistle to his Excellency, George Washington , ... to Which

 is Annexed A Short Sketch of George Washington 's Life and Character (Annapolis: Dilly,
 1779). Wharton published Poetic Epistle under the name John Bell of Maryland. He re-
 ceived advice in writing it from William Jones (1746-1794), one of the founders of scientific
 Sanskrit studies and the first codifier of Indian and Islamic law. Jones ran in 1780 as the
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 1 70 ANGLICAN AND EPISCOPAL HISTORY

 Poetic Epistle reflected Wharton's theology of liberation. It attacked
 the injustice of the colonial system and those murdering and thieving
 classes "who plan their greatness on their brethren's woes," and "who
 strike at Freedom's root." The Revolution would make America "the

 great asylum of oppressed mankind, where the poor slave shall read that
 he is a man, taste freedom's charm more pure than Rome could." Clergy
 "pensioned" by the British government in Rome, Britain, Ireland, and
 Quebec who were collaborating with the British were condemned:

 With this prayer each courtly pulpit rings,
 Heaven's spare not rebels to the best of Kings! . . .
 These servile flatterers of tyrants and tyrants friends,
 While thousands are slaughtered at ambition's shrine,
 They lie in damning half-starved rebels to eternal shame,
 Or paint them trembling at Britain's name."
 In contrast, those clergy who preached revolution were held up for

 praise:
 Warmed by religion's sacred genuine ray,
 Yet never controlled by superstition's law,
 The worst of tyrants in the noblest cause . . .
 Aw'd by no titles, free without faction,
 Obstinately just."

 Such clergy "teach citizens their native dignity to scan, and scorn the
 wretche who spurns his fellow man."24

 As a Roman Catholic liberation theologian, Wharton had much com-
 pany. The last quarter of the eighteenth century, in historian Robert
 Palmer's words "the age of democratic revolution," was a turning point
 in the ancient struggle against feudalism, hereditary aristocracy, and
 position based on birth rather than work in church and state. In addition
 to British North America, most Roman Catholic countries had revolu-
 tions: France, Austria (Belgium, Netherlands), Italy (Lombardy,
 Tuscany, Rome, Naples), Poland, Ireland, Mexico, Peru, Brazil, Haiti,
 New Granada (Columbia, Venezuela, Ecuador).

 University of Oxford candidate for the House of Commons on a slate condemning the war
 and British participation in the slave trade. On Americans in English prisons and
 Wharton's work see Justin Winsor (ed.), Narrative and Critical History of America (New
 York: Houghton and Mifflin, 1889), vol. 6, p. 575; Doane (ed.), The Remains of. . ., xxii,
 lvi; "William Jones," Dictionary of National Biography (Oxford: Oxford University
 Press, 1901), vol. 10, p. 1032, Charles Herbert, Relics of the Revolutionary American
 Prisoners in England (Boston: 1847); Mary Barney, Joshua Barney's Biographical Memoir
 of the Late Commodore Joshua , from Autobiographical Notes and Journals in Possession
 of His Family (Boston: 1832); Andrew Sherburne, Memoirs of Andrew Sherburne (New
 York: 1870), p. 81; "Occupants of Old Mill Prison, near Plymouth, England," New
 England History and Genealogical Register, 30 (1865), 3, 175, 343; vol. 31, pp. 18, 212,
 288; vol. 33, pp. 70, 165, 280.
 "Wharton, Poetic Epistle. . ., p. 8.
 23 Ibid .

 24 Ibid ., 6.
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 CHARLES H. WHARTON 171

 Each revolution produced republican clergymen with their own
 distinctive theologies of liberation. Even Pope Pius VII (Luigi
 Chiaramonti, 1742-1823), in contrast to his ť 'throne and altar" suc-
 cessors in the nineteenth century, was a republican. In 1797 he col-
 laborated with the establishment of the Cisalpine Republic (Milan,
 Imola, Bologna, Ferrara), when he was a bishop. He put 4 'Liberty and
 Equality" on his letterheads and in between where the civil authorities
 put "In the Name of the Cisalpine Republic," he put "The Peace of Our
 Lord Jesus Christ." He gave up the Gregorian calendar in his episcopal
 documents and adopted the Republican, which his nineteenth-century
 successors saw as a blasphemy against the Incarnation. His sermons
 abounded with quotations from Jesus, St. Paul, and St. Augustine to
 support his belief that: "The spirit of the Gospel is founded on the max-
 ims of liberty, equality and fraternity and in no way in opposition to
 democracy." Bonaparte remarked with approval that the citizen cardinal
 "preached like a Jacobin."25

 In France some 90 republican priests served in the French National
 Assembly. Because they sided with democracy and taught in their "civic
 sermons" that Jesus had been a sans-culotte and "the most fervent

 democrat," counterrevolutionaries such as Edmund Burke called them
 "atheistic buffoons."26 One of the "buffoons," Rev. Emmanuel J.
 Sieyès (1748-1836), authored the French Constitution of 1791. Palmer
 said of him:

 It was Abbe Sieyès more clearly than anyone else, who expressed in
 France the essential revolutionary idea of the American Revolu-
 tion, the idea of the people as a constituent power.27
 Sieyès incorporated the labor theory of value into his theology, con-

 demning the feudal nobility and their ideology that working people and
 work were contemptable. Typical of his thinking:

 What a society in which work is said to derogate; where it is
 honorable to consume, but humiliating to produce, where the
 laborious occupations are called vile, as if anything were vile except
 vice, or as if the classes that work were the most vicious.28
 The liberation theology of Abbe Guillaume T. Raynal (1713-1796), as

 "Robert R. Palmer, The Age of Democratic Revolution: A Political History of Europe
 and America, 1760-1800 (Princeton, N.J.: Princeton University Press, 1956-1964), vol. 2,
 pp. 315-316; Jean Leflon, Pie VII : des abbayes benedictines a la papauté (Paris: Plön,
 1958), p. 434; Library of Congress, The Impact of the American Revolution Abroad
 (Washington, D.O.: Library of Congress, 1976).
 "Palmer, The Age of Democratic Revolution. . ., vol. 2, p. 358; Boguslaw Lesnodorski,

 Les Jacobins polonais (Paris: Société des études robespierriestes, 1965), p. 246.
 "Palmer, The Age of Democratic Revolution. . ., vol. 1, p. 489. Bernard Plongeron,

 "L'Eglise et les Declarations des droits de l'homme au XVIIIe Siecle," Nouvelle Revue
 Theologique, 101 (Mai- Juin, 1979), 358-377.
 "Emmanuel J. Sieyés, What is the Third Estate (New York: Praeger, 1789, reprinted

 1964), pp. 83-84; Raymond L. Carol (ed.), Two Rebel-Priests of the French Revolution
 (San Francisco: R. and E. Research Associates, 1975).
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 172 ANGLICAN AND EPISCOPAL HISTORY

 reflected in works like Philosophical History of European
 Establishments in the Two Indies (1770), which went through 55 editions
 in six languages by 1800, was instrumental in leading the French
 Republic to abolish slavery throughout its possessions in the 1790s. His
 works were long, biblically based, humanitarian recitals of the evils
 brought upon the world by European colonialism.29

 In some revolutions, as in Naples, republican clergymen gave their
 lives for the cause. The counterrevolutionaries, led by England and par-
 ticularly Nelson's fleet, invaded the Parthenopean Republic at Naples in
 1799 and reimposed a monarchy. The British, in the words of their pup-
 pet, King Ferdinand IV, did with the Italian republicans what they also
 did to the Irish. Fifteen clergymen, including the bishop, along with 1 19
 laity were executed. A conservative remarked:

 Revolutionary fanaticism in Naples has been more ardent,
 atrocious and universal among the clergy than in France itself. . .
 Ninety-year old priests, on being hanged, have preached democracy
 and invoked the French at the steps of the gallows.30

 "Similarly the Polish clergyman, Hugo Kollontaj (1750-1812), of the Polish Patriot Party
 was responsible for the emancipation of serfs proclamation contained in Thaddens
 Kosciuszko's Polaniec Proclamation (May 7, 1794). Palmer, The Age of Democratic
 Revolution. . vol. 2, pp. 148, 182.
 ÎOJean S. Maury, Correspondence diplomatique et Mémoires inédits du Cardinal Maury

 (Lille: Descleé, 1891), vol. 1, pp. 206, 233; Constance Giglioli, Naples in 1799 : An Account
 of the Revolution of 1799 and the Rise and Fall of the Parthenopean Republic (London: J.
 Murray, 1903).

 The revolutionaries themselves liquidated not a few clergy who were unable to adjust to
 the new order. During the Polish Revolution of 1794, the people of Warsaw hanged the
 prince-bishop of Vilna. His crime was in collaborating with the Russian, Austrian, and
 Prussian monarchies to destroy the Polish republican movement by partitioning the coun-
 try. The same revolutionaries under the banner of the Polish Legion protected the Roman
 Republic from British, Austrian and Russian attempts to restore the papal monarchy.
 Eventually, it was a Russian Orthodox general who crushed the Roman Republic and reim-
 posed hierarchical control of church property and education, along with tithes, pagentry,
 required oaths of loyalty to the Vatican and counterrevolution. Miescislaus Haiman,
 Poland and the American Revolution (Chicago: Polish Roman Catholic Union of America,
 1932); Robert N. Bain, The Last King of Poland and His Contemporaries (New York: Ar-
 no Press, 1909, reprinted 1971); Robert H. Lord, The Second Partition of Poland (Cam-
 bridge, Mass.: Harvard University Press, 1915).

 In France 400 counterrevolutionary clergy were executed. Leo R. Ruskowski, French
 Emigre Priests in the United States , 1791-1815 (Washington, D.C.: Catholic University
 Press, 1940), pp. 1-2, describes it:

 On July 12, 1790, a Civil Constitution of the Clergy was passed, reducing the 134
 dioceses of the realm to eighty-three, suppressing many ecclesiastical offices, grant-
 ing a regular vote in the election of bishops and priests, requiring bishops and priests
 to keep residence and perform their ministerial duties, and demanding of the
 bishops an oath to support the new constitution. About half of the priests of the
 land acquiesed, though but four of the bishops and three of the coadjutors out of
 134 bishops of the nation accepted it. In April of the following year Pope Pius VI
 condemned the Civil Constitution of the Clergy. Then began the persecution of
 those priests who had refused to take the oath. Their lot was to be exile. With Pius
 VPs renewal of the condemnation in March, 1792, and with the imprisonment of
 Louis XVI in August of the same year, the revolution broke forth in all its fury.
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 Each of the republics had constitutions (French Constitution of the
 Clergy, 1791; Cisalpine Constitution, 1797), which restored the church to
 the laity and protected their religious freedom and liberty from the
 hierarchy. Legislation mandated popular election and dismissal of
 bishops and parish priests, ownership and government of church proper-
 ty by the congregation, the termination of Vatican and hierarchy
 domination, and abolition of tithes, the temporal power of the clergy,
 and monastic institutions.31

 Republican liberation theology was ecumenical. It mandated that Jews
 and Protestants be given religious and political liberty. At Venice and
 Warsaw, revolutionary Jews and Catholics joined together to tear down
 the ghetto gates, hack the hinges to pieces and plant liberty trees.32 Each
 republic had its newspapers to spread the propaganda of ecumenism and
 religious freedom. Illustrative was Milan's Gospel Republican
 ( Respublicano Evangelico) (1797-1799), edited by Rev. Giuseppe Poggi;
 Warsaw's, edited by the one-time Jesuit, Switkowski; and Paris's, edited
 by another one-time Jesuit, Cerutti. Switkowski's newspaper translated
 and published the first Polish-language editions of the American and
 French Declaration of Rights, and the international revolutionary
 hymns, the "Marseillaise" and 4 'Caira. " Poggi described the ministry of
 a republican clergyman:

 In a well-ordered republic, the priest, being reduced to a citizen
 equal to others, restricted to a public administration of the
 sacraments and preaching the Gospel ... is no longer harmful to
 the state, but does his part in making a republican government,
 such as ours, loved and cultivated as a matter of conscience.33

 The priests who refused to take the oath were given but a few weeks to comply or to
 leave France. Should they remain or return they would be liable to deportation or to
 ten years imprisonment. The first week of September, 1792, was a week of carnage,
 in which more than 1,400 persons were slaughtered in Paris alone, among whom
 were 400 priests. In Meaux, Rheims, Versailles, Lyons and elsewhere similar scenes
 took place. The non-juring priests found themselves without property and with a
 price on their head.

 Palmer, The Age of Democratic. . ., vol. 2, p. 251 (see also vol. 1, p. 159) describes the
 theology of counterrevolution:

 Believers in the religion of throne and altar felt a good religion was one that upheld
 the established order or rather the order that had been established prior to 1789, and
 had seemingly been (as it seemed to them) unthreatened at that time except by bad
 ideas. It was a timid religion, fearful of the human mind, nervous at the mention of
 liberty or equality. It was a complacent religion which found justice in custom and
 made institutions into idols. . . A great many spokesmen of the Catholic Church,
 during these same years, refused to make any such equation between counterrevolu-
 tion and Christianity.

 "Palmer, The Age of Democratic. . ., vol. 1, p. 486; vol. 2, p. 314.
 32 Ibid ., vol. 2, p. 308.
 "Ibid., vol. 2, p. 314.
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 An Anglican Congregation Employs a Roman Catholic Priest

 Despite support in England for the anticolonial cause, Wharton's
 revolutionary politics had not endeared him to those, including his ec-
 clesiastical superiors, inclined toward chauvinism and in Rome, toward
 reaction. The Vatican-based clergyman John Thorpe, wrote that Whar-
 ton's revolutionary activity was an "artifice contrived to engage atten-
 tion at the tea tables which he frequents at Worcester."34 John Carroll,
 Wharton's revolutionary cousin and also a one-time Jesuit, commented
 on these counterrevolutionary theologians:

 Brooding over undigested scraps of theology and never studying
 with any degree of liberality to enlarge their minds, they throw in-
 discriminate censure on every person departing ever so little from
 the rules of thinking and acting they have laid down for
 themselves.35

 Wharton reflected on the treatment given him by his ecclesiastical
 superiors:

 On every occasion unjust suspicions and illiberal censure are in-
 dulged without remourse by minds which in other respects are ac-
 customed to start at the very shadow of evil.36

 Wharton was not alone in receiving unjust treatment for his political
 beliefs. All Roman Catholic clergymen in English-speaking North
 America were under the jurisdiction of the London-based Reverend
 James Talbot. When the war started, Talbot unilaterally decided to do
 his part to punish the revolutionaries. He refused to carry out his
 canonical responsibilities toward them. One historian comments:

 Once the War of Independence began, Challoner and Talbot, both
 patriotic Englishmen, ceased relations with the Catholic clergy and
 laity of the American colonies.37
 Like his countrymen, Wharton had pride for the victory they achieved

 over the world's greatest and most ruthless colonizing power. He was in
 awe when the first ship flying the American colors sailed into an English
 port after the peace treaty. When it departed for America, he was on it,
 enthusiastic to do his part in building the new republic. Because Talbot
 would have nothing to do with him, Wharton could not obtain the
 required papers allowing him to follow the ministry in America. John
 Carroll commented in 1784: "Wharton brought no faculties from the

 "Quoted in Martin I Griffin (ed.), American Catholic Historical Researches, 1 (1884), 17.
 J5John Carroll, "Letter of September 26, 1783, to Charles Plowden," The John Carroll

 Papers , ed., Thomas Hanley (Notre Dame, Ind.: University of Notre Dame Press, 1976),
 vol. 1, p. 77.
 ,6Wharton, A Letter to the Roman Catholics. . ., p. 6.
 "Peter Guilday, A History of the Councils of Baltimore: 1791-1884 (New York: Mac-

 millan, 1932), p. 47.
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 London Bishop, to which we were then subject, and therefore exercises
 none."38

 On returning to America and not being able to follow his calling,
 Wharton went to stay with his younger brother on the family farm in St.
 Mary's County, Maryland. John Carroll wrote of him there in 1784:

 He lives with his brother upwards of sixty miles from me upon his
 own estate which is valuable and will be rendered much more so by
 his activity and good sense. He has just had judgement against the
 executor of his father's will for a large sum, near 1,000 pounds
 sterling. . . He leads a life clear of all offence, and gives no handle
 to censure, tho' there are not wanting those who would be glad to
 find room for it. He is neither visionary or fanatick, un peu
 philosophe, but I hope not too much so. . . Few of our ancient
 brethren are his equal, none, I believe, his superior.39
 Wharton had not been ordained a priest nor returned to America in

 order to follow the life of a farmer. Like his fellow revolutionary
 clergymen, he had, as he put it, no "pretensions to being a stoic."40
 Anglicanism was the dominant religion in Maryland. George Goldie
 (1741-1791) was Wharton's neighbor and pastor of the King and Queen
 (Anglican) parish in which the Wharton farm was located. Goldie men-
 tioned Wharton's predicament to William Paca, the revolutionary gover-
 nor of Maryland, who happened to be the brother-in-law of William
 White, a Philadelphia Anglican clergyman and chaplain of the Continen-
 tal Congress. White suggested to the Immanuel (Anglican) congregation
 at New Castle, Delaware, which had been looking for a pastor for more
 than a year, that Wharton, out of work, might be a prospect. The con-
 gregation ended up hiring the Roman Catholic patriot priest and one-
 time Jesuit as their pastor.41 This launched Wharton into a 50-year career
 in which his church became an ecumenical center for Anglicans,
 Presbyterians, Roman Catholics, Quakers, and exiled European revolu-
 tionaries.

 ,8John Carroll, "Letter of April 10, 1784 to Charles Plowden," The John Carroll Papers
 . . vol. 1, pp. 146-147.,

 39 Ibid .

 40Wharton, A Letter to the Roman Catholics. . ., p. 14.
 41Doane (ed.), The Remains of. . ., lxxxii; Walter H. Stowe, "The Clergy of the Episcopal

 Church in 1785," Historical Magazine of the PEC , 20 (1951), 263; Nelson W. Rightmyer,
 The Anglican Church in Delaware (Philadelphia: Church History Society, 1947), pp. 24-31,
 106-109, 178-184. Of Delaware's Anglican churches only Immanuel had been patriotic dur-
 ing the Revolution and allowed by the people to remain open. Its pastor, Aeneas Ross, who
 died in 1782, was the brother of Declaration of Independence signer, George Ross, and his
 sister was Betsy, the flag designer. Rightmyer, The Anglican Church. . 171. Ambrose
 Searle, secretary to General Howe, attended a service at New Castle during the British oc-
 cupation of Philadelphia. He recorded how Ross refused to pray for the monarchy:

 Went to Newcasle Church, where an odd kind of motley service of religion was ex-
 hibited. The Parson, one Ross, read the liturgy, garbled off the prayers for the king
 and royal family; after which one of Mr. Wesley's preachers mounted the pulpit and
 gave us a long and full prayer for the king and a blessing on his arms and then
 delivered an extemporary oration, which the author being evidently illiterate, was
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 The Episcopal Church in the New Republic

 Almost immediately on being hired to minister at Immanuel, Wharton
 became involved in the main religious issue of the era, how to institu-
 tionalize the advance in church democracy which the revolution had
 unleashed. During the revolution, liberation theology had been in-
 strumental, as Gross points out, in building morale among the militia
 and the army, bringing comfort to the bereaved, fortifying the collective
 will by fast and thanksgiving days, and reconstructing a usable past for
 patriotic commemorations, and for giving benediction to weighty con-
 stitutional decisions.42 The Americans read liberty and political forms in-
 to the experience of the premonarchical Hebrews. Their heroes were civic
 humanists like Joshua, Moses and Gideon. Reverend Stevens called the
 Bible a handbook of liberation: 4 'Liberty both civil and religious is the
 spirit and genius of the sacred writings."43 Reverend Jonathan Mayhew
 preached that resistance was a religious obligation. One of his sermons
 against the using of government for personal gain resulted in Bostonians
 destroying the royal governor's mansion.44
 The positive role played by the church during the revolution was part

 of a long tradition of American religion controlled by and serving the
 people. This included the Anglican church in the South, which, as Buck-
 ley comments, "had become more congregational than episcopal. . . The
 Virginia clergy were effectively controlled by lay administrators and
 deprived of religious leadership."45
 In Virginia and Maryland, Anglicanism was the majority, established

 church. Its clergy was predominantly American-born and educated. The
 popularly elected parish vestry by law owned church property and had
 the final word in hiring clergy. Their dominant Whig ideology reflected
 reform theology, as Isaac has observed:

 John Trenchard and Thomas Gordon's Independent Whig , for ex-
 ample, was a series of newspaper polemics that appeared in Lon-
 don in 1720 and 1721 and had a continuing circulation among
 colonial men of letters. Republished as a single volume, it formed a
 sustained two-hundred page tirade against the cruel pride of the

 for the matter and manner curious enough. Strange that men should be ignorant of
 their own ignorance, as to fancy themselves able to teach others what they do not
 understand for themselves. A report was brought in that an insurrection against the
 king was begun. . .
 Rightmyer, The Anglican Church. . ., 24.

 42Robert A. Gross, The Minutemen and their World (New York: Norton, 1976), pp.
 21-29, 66-74, 108, 139, 179.
 43Nathan O. Hatch, The Sacred Cause of Liberty : Republican Thought and the Millen-
 nium in Revolutionary New England (New Haven: Yale University Press, 1977), p. 47, see
 also, p. 16.
 "Pauline Maier, From Resistance to Revolution: Colonial Radicals and the Development
 of An Opposition to Britain , 1765-1776 (New York: Knopf, 1972), pp. 32, 60.
 4 Thomas E. Buckley, Church and State in Revolutionary Virginia : 1776-1786

 (Charlotesville: University Press of Virginia, 1977), p. 10.
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 4 4 High Clergy" and their ways of ensnaring the ignorant multitude
 in dark superstition.46
 Mills comments on the problems encountered by English-trained

 Anglican clergy:
 The British clergy found out, in some instances the hard way, that
 there was no future for a clergyman who could not accept or adapt
 to the concept of lay authority that was generally accepted.47

 Typical were the sentiments of Virginian Richard Bland:
 I profess myself a sincere son of the established church, but I can
 embrace her Doctrines without approving of her Hierarchy, which
 I know to be a relick of the papal Incroachments upon the common
 law.48

 In the North, Anglicanism was a minority religion, dominated by the
 London-based Society for Propagating the Gospel. During much of the
 seventeenth century they unsuccessfully agitated for an American
 bishop. Sweet summarizes their theology:
 The Church of England is the only true church and no one can be a
 Christian or be ordained to the ministry outside its folds.
 Legitimate marriages could only be solemized by an Anglican
 clergyman. The king ruled by divine right and submission, obe-
 dience and loyalty to the king and government were Christian
 duties. Independence in religion will naturally produce repub-
 licanism in the state and from these principles too prevalent
 already, the greatest evils may justly be apprehended. The Dis-
 senters had no inherent rights, but were merely tolerated as a
 necessary evil, with as few privileges as possible until they could
 either be persuaded or forced to conform to the established
 church.49

 During the Revolution, while many signers of the Declaration of In-
 dependence and revolutionary leaders were Anglicans, they were from
 the South. Northern Anglicans were mostly Tory. One historian com-
 ments:

 In New England the Anglicans were almost a hundred percent
 loyalist. Pretty generally the SPG missionaries were loyalist, partly
 because any suspicion of disloyalty would have led to their im-
 mediate dismissal. Most of them were High-Churchmen, which
 meant attachment to the crown and hostility to Whiggery!50

 Upward of 100,000 of these were driven out of the country, jailed or even
 executed. Some ten million pounds sterling in property was confiscated.

 46Rhys Isaac, The Transformation of Virginia, 1740-1790 (Chapel Hill: University of
 North Carolina Press, 1982), p. 188.
 47Frederick Mills, Bishops by Ballot: An Eighteenth-Century Ecclesiastical Revolution
 (Oxford: Oxford University Press, 1978), p. 19.
 "Isaac, The Transformation of Virginia. . p. 188.
 ''William W. Sweet, "The Role of the Anglicans in the American Revolution," Hun-

 tington Library Quarterly , 11 (1947), 55.
 "Ibid., 52.
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 Wharton Helps Institutionalize the Revolution
 in American Church Government

 There had always been popular resistance to the domination of church
 government by hereditary aristocracy. In establishing more democratic
 church government, the reformed tradition did away with episcopacy in
 the sixteenth century. For those who retained episcopacy, such as
 Anglicans in America, relative democratization of church government
 during the colonial era had been achieved in effect by eliminating
 episcopacy. The only bishops allowed were in England. With political
 and religious independence, English bishops were no longer available to
 ordain and confirm. Those who believed in episcopacy were presented
 with the difficult problem of how to democratize the episcopacy. The
 Roman Catholic priest, Charles Wharton, contributed to the solution.

 Within months of being hired at Immanuel, Wharton, six of the laity,
 and another clergyman were elected by Delaware Anglicans to represent
 them at the church's preliminary constitutional convention in October
 1784. Wharton was then elected to the subsequent constitutional conven-
 tions of 1785, 1786, and 1789. At these conventions, he was elected to the
 most important committeee, the constitution-drafting committee, as well
 as to the committee to oversee the publishing of the Proposed Book of
 Common Prayer , the liturgy revision committee, the committee to
 prepare a form of prayer and thanksgiving for the Fourth of July, and
 the committee for inquiry into the episcopacy.51

 The constitution-drafting committee made majority rule a constitu-
 tional reality in the Protestant Episcopal Church as the convention,
 following the Maryland precedent of 1780, decided to call itself. The
 principles of democratic church government set forth in Wharton's Let-
 ter to the Roman Catholics of Worcester ... (1784) and his A Reply to
 an Address to the Roman Catholics . . . (1785), while of less significance
 than the writings of Granville Sharp and William White, did have a
 positive impact on convention deliberations.52 Democratizing without

 "William S. Perry, Journals of the General Conventions of the PEC (Claremont, N.H.:
 Claremont Manufacturing Co., 1874), vol. 1, pp. 15-20, 24, 28; William S. Perry, A Half
 Century of the Legislation of the American Church (Claremont, N.H.: Claremont
 Manufacturing Co., 1879); William S. Perry, Historical Documents , vol. Ill, pp. 3-5;
 Stowe, "The Clergy of the Episcopal Church. . 247, 253; E. Clowes Chorley, "The
 General Conventions of 1785, 1786 and 1789," Historical Magazine of the PEC , 4 (1935),
 251; Rightmyer, The Anglican. . 179-180.
 "Charles Wharton, A Reply to An Address to the Roman Catholics of the United States

 of America by the Author of a Letter to the Roman Catholics of the City of Worcester
 (Philadelphia: Charles Cist, 1785); Mills, Bishops by Ballot. . ., 187, 300; William White,
 The Case of the Episcopal Church in the United States Considered (1782) (Philadelphia:
 Church History Society, 1954), p. 10; Prince Hoare, Memoirs of Granville Sharp , Esq.
 (London: H. Colburn, 1820); Henry Purcell, Stricture on the Love of Power in the Prelacy
 (Charleston: W. P. Young, 1795); Gustav A. Koch, Republican Religion: The American
 Revolution and the Cult of Reason (Gloucester, Mass.: H. Holt and Co., 1933); Daniel D.
 Addison, "The Growth of the Layman's Power in the Episcopal Church," Papers of the

This content downloaded from 140.147.183.200 on Thu, 02 Feb 2017 21:23:53 UTC
All use subject to http://about.jstor.org/terms



 CHARLES H. WHARTON 179

 destroying the episcopacy saved the church from the fate that befell civil
 monarchism in the United States. Mills comments:

 Any procedure that smacked of the divine-right concept of bishops
 was objectionable to most Episcopalians. In the 1780s, any
 semblance on the part of the American bishops to the type of
 episcopacy representative of the divine right of bishops would have
 been just as objectionable to the American citizenry as was the
 theory of the divine right of kings.53
 Article II of the church constitution required equal representation of

 lay and clergy in state and national ruling bodies. Article VIII required
 that bishops and clergy serve at the will of the state representative body,
 their election and removal to be by majority vote. Samuel Seabury, a
 Connecticut Tory, complained about the democratic nature of the con-
 stitution:

 I always feared the lax principles of the southern clergy ... I can-
 not but consider this á very lame, if not a mischievous business. It
 will bring the clergy into abject bondage to the laity. A bishop
 seems to have no more powers than a lay member. Doctrines,
 disciplines, liturgies are all to be under lay control.54
 Wharton, in collaboration with William Smith, also helped institu-

 tionalize the Revolution through liturgical reforms legislated at the con-
 ventions. In several ways these reforms anticipated the accomplishments
 in Vatican II's Constitution on the Liturgy (1963). Prior to the 1785 con-
 vention, Wharton wrote Samuel Parker of Boston, a patriot Anglican
 clergyman in New England:

 I think the simplifying of the liturgy should be among the first ob-
 jects of the convention. . . Perhaps such an opportunity never
 occurred since the days of the Apostles of setting a rational, unex-
 ceptional mode of worship. God grant we may improve it with
 unanimity and wisdom.55
 A. Dean Calcóte describes the Whiggish liturgical philosophy that was

 characteristic of Wharton:

 All dogmas and doctrine were suspect as not found in scripture.
 The latitude desired in religious matters was believed to be
 displayed in the Bible itself. There were no metaphysical distinc-
 tions, no assertions of doctrines derived by man and yet incom-

 American Society of Church History (New York: American Society of Church History,
 1912), vol. 3, pp. 65-77; William Gribbin, "Republican Religion and the American Church-
 es in the early National Period, " The Historian, 35 (November 1972), 61; Clara Loveland,
 The Critical Years: The Reconstruction of the Anglican Church in the United States of
 America , 1780-1789 (Greenwich, Conn.: Seabury Press, 1956).
 "Mills, Bishops by Ballot. . ., 306-307.
 54Chorley, "The General Conventions. . .," 247, 252; see also, Ibid., 255; Mills, Bishops

 by Ballot. . ., 304-305.
 55E. Clowes С hor ley, The New American Prayer Book: Its History and Contents (1785)

 (New York: Macmillan, 1929), p. 49.
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 prehensible to the reason of man in that book. The chief difficulty
 was the doctrine of the Trinity. . . A naturalistic interpretation of
 the universe was a concommitant feature of the rationalism and

 science of the eighteenth century. Such an attitude was suspicious
 of all doctrines about the supernatural which were essentially non-
 rational.56

 One historian of the convention notes that the liturgical committee
 "took large advantage of its authority and presented a report bristling
 with drastic liturgical changes, most of which were declared to 'have the
 sanction of the great divines of 1689.' "57

 As Wharton had advocated in print, the liturgical committee omitted
 both the Nicene and the Athanasian creeds from the liturgy and also the
 clause in the Apostle's creed: "He descended into Hell." The elimination
 of the creeds pleased those of a unitarian bent, but Seabury commented
 that the change left the "true doctrine too unguarded. . . , the excluding
 of the Nicene and Athanasian Creeds has alarmed the steady friends of
 the church, lest the doctrine of Christ's divinity should go out with
 them."'8 The committee added to the Ten Commandments the sum-

 mary, "You must love your neighbor, etc." and made changes in the of-
 fice of baptism. "Great liberties were taken with the Psalter," concluded
 the convention's historian.59 What were called the "cursing verses" were
 left out and entirely new psalms were made up. The Thirty-Nine Articles
 of Religion were reduced to Twenty. Among those omitted were "of
 purgatory," "of the marriage of priests," and "of excommunicated per-
 sons," all of which Wharton had attacked in A Letter to the Roman
 Catholics of the City of Worcester. ...

 Among additions made by the committee to the liturgy were prayers
 and thanksgivings for the Fourth of July, an office for the visitation of
 prisoners, a form of service to be used on Thanksgiving Day and forms
 of prayer to be used in families. The Fourth of July liturgy embodied the
 Whig theology of liberation. In effect it was a test oath for keeping
 Tories out of the pulpit. William White some fifty years later thought
 that it "was the most injudicious step taken by the convention."60 Whar-

 56 A. Dean Calcóte, "The Proposed Prayer Book of 1785," Historical Magazine of the
 PEC, 46 (1977), 277.
 "Unitarian- (Arian, Socinian) leaning Anglicans had been defeated in their 1689 efforts to

 revise the liturgy. See J. Hay Colligan, The Arian Movement in England (Manchester:
 University Press, 1913), p. 37; R. N. Stromberg, Religious Liberalism in Eighteenth-
 Century England (London: Oxford, 1954); A. E. Peaston, The Prayer Book Reform Move-
 ment in the Eighteenth Century (Oxford: Blackwell, 1940), p. 34.
 58Chorley, The New American Prayer Book. . 55. Both creeds were later restored: the

 Nicene in 1789 and the Athanasian in 1979.

 "Chorley, "The General Conventions. . .," 254.
 60William White, Memoirs of the Protestant Episcopal Church in the United States of

 America (New York: Swords, Stanford, 1836), p. 104. See Charles Wharton, "Prayer for
 Fourth of July" Oration Delivered July 4, 1789 , ed. William Rogers (Philadelphia: T. Dob-
 son, 1789); Wharton, "Prayer Delivered to the Citizens of Burlington on the 22nd of
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 ton's support of the prison liturgy stemmed from his work for American
 prisoners of war.61
 Wharton's participation as a member of the committee delegated to

 see the Proposed Book of Common Prayer through publication is il-
 lustrated in the following passage. Wharton wrote White on 5 November
 1785:

 After a nearly three- week excursion to Annapolis and Talbot
 County, I returned home on Saturday evening. I saw at New Town
 some proof sheets of the prayer book and think it will be very well
 executed. Dr. William Smith and myself labored hard at the Psalms
 during a whole day, and I trust the selection we made will be
 satisfactory. 1 hope no trifling difficulties will retard the publica-
 tion which is earnestly looked for. Should the work be a
 twelvemonth in hand, some refinements would be forever occur-
 ring.
 What have you done with the lessons? My wish is to see them short,
 but edifying. If not too late, 1 will send you some hints upon this
 head, this day week.62

 Ecumenical Ministry

 International fraternalism was part of the American Revolution. King
 George remarked that he had to suppress the mob in Boston or the mob
 in London would succeed in its revolutionary designs. Revolutionary in-
 ternationalism translated in the religious sphere into ecumenism - the re-
 jection of hatred and division based on denomination. Wharton's

 February, 1800", in Commemoration of General George Washington, ed. William Griffith
 (Trenton: G. Craft, 1800).
 6,The Liturgical changes are set forth in detail in McGarvey's Liturgias Americanae: The

 Book of Common Prayer as Used in the United States of America Compared with the Pro-
 posed Book of 1786 and the Prayer Book of the Church of England and an Historical Ac-
 count and Documents (Philadelphia: Church Publishing, 1907). Liturgically, Wharton had
 good sense for the theatrical. Illustrative were St. Mary's Christmas decorations. They were
 described by a parishioner:

 The church was always dressed for Christmas, and the manner of dressing it was
 this: the sexton having bored holes in the tops of the pews about two feet apart,
 would insert first a branch of laurel, then of spruce, and then of box. The congrega-
 tion might be said to be sitting in, and surrounded by, a minature forest. Wreaths of
 ground, or running pine were festooned over the hangings of the pulpit and reading
 desk. A wreath twined around the chancel rails. Then the beautiful chandeliers of

 cut glass, with pendant drops, were also dressed with wreaths of running pine. They
 contained a double row of wax candles, which shed a rich mellow light on all
 around. There were branches with wax candles on the pulpit and reading desk. In
 addition to these, in the back of every alternative pew, the sexton stuck a little tin
 candlestick, into which he put a tallow candle.

 Doarie, The Remains of . 405.
 b2Rightmyer, The Anglican. . 180.
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 ecumenical writings could be mistaken for John XXIII's Pacem in Terris
 (1963). For example, Wharton wrote:

 The gospel inculcates nothing so frequently as charity and union,
 because nothing is so essential to the interests of religion. But it is
 rather a union of hearts, than a union of opinions. . . What we
 must do is to bear each other's opinions in meekness and charity.
 Both reason and religion abhor the idea of domineering over the
 belief of our neighbors. Each one has an inalienable right of think-
 ing in matters of religion, as in all others and adopting the prin-
 ciples which good sense and an upright conscience suggest. And
 indeed, why in religion only should this method be rejected?63
 Wharton equated the church with the international human family. All

 were members, no matter what their beliefs or non-beliefs:
 I embrace all as friends and brethren in the church, let them be of
 whatever name or belong to whatever church or denomination.
 Neither continents nor seas, neither various forms of government
 nor different outward confessions of religion, can separate us. All
 things pass away - but love abideth.64

 He saw the new republic as the center of a worldwide ecumenical move-
 ment that would end religious hatred and injustice. He noted in 1784:

 In this country where tests and subscriptions are unknown, where
 refined speculations are not likely to deform the simplicity or inter-
 rupt the harmony of the gospel, I look forward to that auspicious
 day, when protestants opening their eyes upon their mutual agree-
 ment in all the essentials of belief, will forget past animosities, and
 cease to regard each other as of different communions. Perhaps at
 that happy period, Roman Catholics also may awake from their
 prejudices, and, disregarding the menaces of blind zeal or ig-
 norance, may begin to think for themselves, throw off the galling
 yoke of old European prepossessions, and unite cordially in restor-
 ing primitive simplicity both in morals and belief.65
 Wharton's internationalism and ecumenism brought him into conflict

 with the church's collaboration with colonialism. For example, his
 remarks against the murder and theft perpetrated by Europe against In-
 dia are similar to the Vatican's "Decree on Ecumenism" (1965). Whar-
 ton wrote:

 When, in the beginning of the sixteenth century, the Portuguese ar-
 rived in India, they found upwards of a hundred churches on the
 coast of Malabar. They immediately claimed these churches as
 belonging to the Pope. But the answer was, "Who is the Pope? We
 never heard of him." The inhabitants of Malabar came indeed,

 "Wharton, A Short Answer to " a True Exposition. . . 94, 97; Doane, The Remains
 of. . xxii.
 64Charles Wharton, A Few Short Remarks on Dr. O'Gallagher's Reply to the Catholic

 Question (New York: David Longworth, 1817), pp. 70, 72.
 6 'Wharton, A Letter to the Roman Catholics of the City of Worcester. . 37.

This content downloaded from 140.147.183.200 on Thu, 02 Feb 2017 21:23:53 UTC
All use subject to http://about.jstor.org/terms



 CHARLES H. WHARTON 1 83

 from Syria, while churches founded by the apostles flourished in
 that country, and boasted of enjoying, for 1300 years past, a suc-
 cession of bishops, appointed by the patriarch of Antioch. The
 Portuguese soon perceived how formidable these churches might
 prove against many of their doctrines and superstitious obser-
 vances. They invaded these harmless people, and lighted up against
 the refractory the flames of the inquisition.66
 After Wharton served in Delaware more than ten years, he moved on

 to the congregation at St. Mary's Church in Burlington, New Jersey, in
 1798. 67 There he continued to minister until his death thirty- five years
 later at age 86. The ecumenical spirit at St. Mary's under Wharton was
 reflected in the membership of Burlington Presbyterians, Quakers, and
 Roman Catholics in the St. Mary's congregation. As long as Wharton
 lived, the Presbyterians never built their own church. They attended St.
 Mary's and "had no thought of anything else."68 A number of
 Presbyterians were elected to the parish governing body (vestry), in-
 cluding Elias Boudinot (1740-1821), the former president of the Con-
 tinental Congress, signer of the American-British Peace Treaty and
 abolitionist. A French Huguenot Presbyterian, Boudinot is buried in St.
 Mary's churchyard.69 General Joseph Bloomfield, long-time New Jersey
 governor and a Presbyterian, was also elected to the vestry.

 The inappropriateness of sectarianism in revolutionary America was
 noted by Wharton in an observation he made about a fellow clergyman
 who was in difficulty with his congregation: "He appears to be a pious
 and zealous man; but in the present state of society he exhibits an addi-
 tional proof that piety and zeal are not the only qualification for the
 ministry."70 Wharton's ecumenical style of ministry can be glimpsed
 from the following passage written by a member of the St. Mary's con-
 gregation:

 We all liked Thomas Aikman (a Scotch Presbyterian cabinet maker
 in Burlington and parish clerk for 25 years, 1806-1830) for his
 directness and truth. He was as steady in temper and purpose as a
 covenanter. One Sunday, when Aikman, from the west gallery,
 gave out the psalm before the ante-communion service, Dr. Whar-
 ton rose in the chancel, and said in his natural, quiet tone - "Mr.
 Aikman, that is not the psalm I gave to you." "Yes, but it is, Doc-
 tor." - "no, it is not." - "yes, but it is, Dr. Wharton. It is right, I
 have it here in your own hand write," - holding up a paper. - "Oh,
 well, have it your own way, have it your own way. Sing anything."
 - You may suppose the smiles.71
 Wharton. A Few Short Remarks on Dr. O'Gallasher's Reolv. ... 48.

 67George M. Hills, History of the Church of Burlington , N.J. (Trenton: William S. Sharp,
 1876), pp. 339-423.
 68/Ш., 391, 393-394.
 69/Ш., 388.
 10Ibid.t 364.
 11 Ibid., 408.
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 Consistent with his ecumenical beliefs, Wharton always considered
 himself faithful to the Catholic church and his ministry in America a
 continuation of the mission for which he had been ordained. An-

 ticipating Vatican II, he remarked:
 No man can be said to embrace a new religion, however he may
 discard some doctrines, which at different periods of time have
 been engrafted upon the old ones; especially if he discovers, after
 mature investigations, that these doctrines were unknown to the
 best ages of the church, were conceived originally in ignorance,
 fostered by superstition, supported by pious forgeries and adopted
 by worldly policy, propagated by artifice, and enforced by all the-
 power that spiritual tyranny could exert. If you ask me, therefore,
 to what church I now belong, my answer is the Christian Catholic
 Church.72

 Many among the Roman Catholic laity thought along similar ecumen-
 ical lines, and some were pewholders at St. Mary's. These included exiled
 European republican revolutionaries and the abolitionist economist,
 Henry C. Carey (1793-1879), who is buried with his wife in St. Mary's
 churchyard.73 Carey's father, Mathew, was a Philadelphia publisher,
 friend of Wharton, and Roman Catholic ecumenical leader. Along with
 the Philadelphia clergyman, William White, Mathew Carey helped
 establish the first American Sunday School Society in 1802. It was an
 ecumenical, adult-education effort, designed to enrich the lives of or-
 dinary working people, whose only free day was Sunday. It taught
 reading and writing, and both religious and nonreligious courses.

 In 1813 Wharton, Mathew Carey, and abolitionist clergyman Lyman
 Beecher helped establish the American Bible Society. The society, under
 the presidency of St. Mary's parishioner Elias Boudinot, had the support
 of the Quaker, Dutch Reformed, Presbyterian, Episcopal and Congrega-
 tional churches.74

 Like the Anglicans, North American Roman Catholics during the co-
 lonial era had a tradition of ecumenism and democratic church govern-
 ment. They successfully resisted the introduction of episcopacy. In 1765
 for example, the papacy, in collaboration with the British government,
 suggested an 4 4 ecclesiastical Stamp Act," the establishment of a Roman
 Catholic episcopacy. In response, the Roman Catholic laity drew up an
 ecclesiastical constitution, the Laity's Remonstrance , which embodied a

 72Wharton, A Letter of the Roman Catholics. . 36.
 73Frank Gerrity, "The Joseph R. Chandler- Henry C. Carey Correspondence/' Records

 of the American Catholic Historical Society of Philadelphia , 92 (1981), 98; William Elder,
 A Memoir of Henry C. Carey , (Philadelphia: H. C. Baird, 1880); George W. Smith, Henry
 C. Carey and American Sectional Conflict (Albuquerque, N.M.: University of New Mexico
 Press, 1951); Arnold W. Green, Henry Charles Carey, Nineteenth-Century Sociologist
 (Philadelphia: University of Pennsylvania Press, 1951).
 74George Boyd, Elias Boundinot: Patriot and Statesman, 1740-1821 (Princeton: Princeton

 University Press, 1952), pp. 258, 290.
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 defense of their traditional, canonical liberties. Signed by the 256 leading
 North American Roman Catholics, it ended the efforts for episcopacy.75
 Some considered themselves simultantously Roman Catholic and
 Anglican, like Wharton's first cousins Henry Damali III and John Dar-
 nall, who took Communion in both churches.76

 The tradition of ecumenism and democracy continued in the post-
 revolutionary era. At their 1791 convention the American Roman
 Catholic clergy formally acknowledged vestry authority.77 Imitating their
 Protestant neighbors, Roman Catholics were adept at conducting ser-
 vices without ordained clergy. One historian has written:

 Lay men and women became the spiritual supervisors of their com-
 munities, leading Catholics in prayer meetings, burial services, Bi-
 ble readings, and other quasi-liturgical services, and helping to
 organize religious instructions of their children.78
 The Roman Catholics relied heavily on sympathetic Protestant-

 dominated civil power to protect them from the overreaching of the
 papacy and hierarchy. Carey notes:

 Repeatedly until 1855, from New York to Louisiana, lay and
 clerical trustees appealed to the federal government, to state
 legislatures and to the courts to protect them from what they con-
 sidered the unjust and "foreign/' i.e. either Roman or episcopal,
 decisions and interventions, regarding their civil rights - particular-
 ly those respecting their property rights and their personal reputa-
 tions. In many of these cases, the laymen were within their legal
 rights and therefore, won their cases.79

 75Guilday, A History of the Councils of Baltimore. . ., 48, 53-59.
 76Thomas Spalding, "John Carroll: Corrigenda and Addenda," Catholic Historical

 Review, 71 (October, 1985), 512.
 77Guilday. A History of the Councils of Baltimore. . ., 48-59; Joseph Chinnici,

 "American Catholics and Religious Pluralism, 1775-1820," Journal of Ecumenical
 Studies , 16 (1979), 727; Joseph Agonito, "Ecumenical Stirrings: Catholic-Protestant Rela-
 tions During the Episcopacy of John Carroll." Church History , 45 (1976), 358-373. In 1790
 there were about 20,000 Roman Catholics, which amounted to less than 1 percent of the
 United States population.
 78Patrick Carey, "The Laity's Understanding of the Trustee System, 1785-1855,"

 Catholic History Review , 64 (1978), 362.
 79 Ibid ., 364. As early as the 1780s American Roman Catholics in their Constitution of the

 ' Clergy had made provisions to rely on their Protestant government to protect their property
 from Rome. Article V excluded the Vatican and anyone from a foreign country from own-
 ing American Roman Catholic Church property. John Carroll, Wharton's revolutionary
 cousin, noted at the time:

 The Congregatio de Propaganda Fide (Vatican), an institution for the service of
 religion, bends its thought so much more to the grasping of power and the com-
 manding of wealth. It may be assured, it will never get possession of a sixpence of
 our property here and if any of our friends could be weak enough to deliver any real
 estate into its hands, or attempt to subject it to its authority, our civil government
 would be called upon to wrest it again out of its dominion.

 Carroll, "Letter of September 26, 1783 to Charles Plowden," The John Carroll Papers. . .,
 vol. 1, p. 78; see also, Carroll, "Constitution of the Clergy (June 27, 1783)," The John
 Carroll Papers. . ., vol. 1, p. 72.
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 The mountain of complaints filed in Rome by aristocratic ecclesiastical
 exiles in the United States is an indication of the continuing laity control
 of the church. One such exile, Bishop Marechal of Baltimore, com-
 plained to the Vatican of the democratic regime:

 The American people cling with ardent love to the civil liberty it en-
 joys. Accustomed to electing all magistrates whether high or low,
 Protestants by the same principle elect and dismiss, at their
 pleasure, their pastors. Now the Catholics living in this society are
 evidently exposed to this danger of admitting this same principle of
 ecclesiastical rule, and by the artifices of impious priests, who cater
 to their pride, are easily led to believe that they have the right to
 elect and dismiss their pastors as they please. . . It is dangerously
 democratic because the church is governed not by bishops but by
 laymen who usurp the power which was given by almighty God to
 bishops.80
 Wharton, through the publication of five books on the subject and the

 editorship of a periodical, had a positive role in the post-revolutionary
 Roman Catholic ecumenical movement.81 He also saw to it that the

 Roman Catholic laity in North America were well informed about the
 achievements of the Protestant Episcopal Church in democratizing
 episcopal government. Illustrative of that influence was the Roman
 Catholic vestry at Norfolk, Virginia, which petitioned Rome for a new
 diocese. Historian Patrick Carey writes:

 They suggested a new form of government for the diocese that
 revealed a direct dependence upon the model of government used
 by the PEC. Similar trustee proposals indicate a strong tendency to
 identify nineteenth-century Catholicism with American Protestant
 ecclesiastical values. The trustees' call for a newly structured,
 democratic national church was directly influenced by the example
 of their Protestant neighbor.82

 '"Quoted in Joanne Manfra, "The Catholic Episcopacy in America 1789- 1852" (un-
 published Ph.D. dissertation, University of Ohio, 1975), p. 162.
 "Wharton's five books, dealing with, among other things, Roman Catholic ecumenism,

 were A Letter to the Roman Catholics. . ., A Reply to an Address to the Roman Catholics
 of the United States by the Author or a Letter to the Roman Catholics of the City of
 Worcester (Philadelphia: Charles Cist, 1785), A Short Answer to A True Exposition. . .,
 Concise View on the Principle Points of Controversy Between the Protestant and Roman
 Catholic Churches (New York: David Longworth, 1817), and A Few Short Remarks on Dr.
 0*Gallagher's Reply to the Catholic Question (New York: David Longworth, 1817). The
 periodical which he founded in 1813 was Quarterly Theological Magazine and Religious
 Repository. His writings dealt with the scriptural, patristic, theological, and historical
 foundations of ecumenism. Among his heroes were St. Cyprian (200-258), William of
 Ockham (1280-1349), Marsilius of Padua (1290-1343), John Wickliff, Nicholas of Cusa
 (1401-1464), the fourteenth-and fifteenth-century conciliarists, George Home, Matthew
 Hale, Horseley, Fenelon, Usher, Diderot and Darwin. Quarterly Theological Magazine in-
 cluded articles dealing sympathetically with Judaism, unitarianism and atheism.
 82Carey, "The Laity's Understanding. . .," 366, 373; see also, Carey's "Arguments for

 Lay Participation in Philadelphia Catholicism, 1820-1829," American Catholic Historical
 Society of Philadelphia Records 92 (1981), 49.
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 In analyzing the effort of the Philadelphia laity in the 1820s to main-
 tain fraternal but not filial relations with Rome, Carey also finds
 Episcopal influence:
 According to the trustees, the European Catholic Church could
 adopt American ways and still remain Catholic. The Church could,
 for example, do as the PEC had done in organizing itself in this
 new society. While accommodating its form of government to the
 republican forms of government, it had 4 'maintained a fraternal,
 but not a filial relation to the Church of England." It made some
 alterations in non-essentials, but retained all the essentials of com-
 munion. The Episcopalians, for example, held conventions of
 clergy and laity in governing their church here.83
 The Episcopal Roman Catholic laity's democratic ideals echoed down

 to Vatican II and had a role in preventing the conservative efforts to
 perpetuate absolute and divine right monarchy in church government.
 George Bull comments:

 Pope John XXIII put formally on record in Pacem in Terris (1963)
 that democratic forms of government were most in accord with the
 dignity and freedom of man. . . The vehement commitment of
 American bishops to the cause of religious liberty at the Council
 reflected, in part their awareness of the continuing suspicion in the
 United States that the Catholics' allegiance to Rome had at least
 some anti-democratic implications. The majority vetoed attempts
 by the conservatives to formulate statements about the nature of
 the church in monarchical terms.84
 Wharton's contribution to the Roman Catholic ecumenical movement

 included a defense of the married clergy. His arguments were repeated by
 progressives at Vatican II. Illustrative were his comments in 1784:

 For sometime back, I have considered the law of celibacy as a cruel
 usurpation of the inalienable rights of nature, as unwarrantable in
 its principles, inadequate to its object, and dreadful of the conse-
 quences. The various mischief arising from it must be obvious to
 every man, who will allow himself to reflect dispassionately upon
 this very absurd and tyrannical institution. The curious reader will
 find this subject treated with much impartiality and erudition in An
 Essay on the Law of Celibacy printed at Worcester in 1781. 8 5

 Wharton had been influenced by his friend and fellow Worcester
 clergyman, John Hawkins, who wrote, among other things, the above
 mentioned 200-page Essay . In it, Hawkins remarks:

 Clerical celibacy is based on a preposterous notion of the unclean-
 ness of marriage. Considering the state of man and his various

 "Carey, "Arguments for Lay Participation in Philadelphia. . 49.
 "George Bull, Vatican Politics at the Second Vatican Council: 1962-1965 (London: Ox-

 ford, 1966), p. 19.
 8îWharton, A Letter to the Roman Catholics. . ., 16.
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 duties to his neighbor and himself, it is of little service towards ar-
 riving at the perfection taught in the Christian law. It has occa-
 sioned infinite abuses. Being originally founded on prejudice, it has
 been handed down by the same unequitable means. It is an un-
 natural state, destructive of the happiness of individuals and of
 society, whether it be considered in a moral, a physical or a political
 light/The church has no authority to declare the marriage of the
 clergy null and void.86
 Wharton's defense of the married clergy had a practical as well as a

 theoretical side. He married twice, first to Mary Weems of Maryland,
 who died in 1798. 87 Later, befitting his ecumenical outlook, he married a
 Quaker, Anne Kinsey (1771-1834), daughter of New Jersey's chief
 justice.88

 Women expanded their rights within the new republic, including
 within the church. Under Wharton, St. Mary's supported women estab-
 lishing and controlling various organizations and societies (missionary,
 educational, and social). They generated income for these organizations
 from regular fund-raising efforts (fairs, carnivals, bakesales, bazaars).
 They financed Sunday schools, the construction of missionary churches
 and provided social security for widows and the elderly in terms of rent
 money, fuel, and medicine.89 Mathews, Lebsock, and Norton show that
 in these economically independent church organizations, women built
 their own intellectual and social culture. In this sense, Wharton was a
 contributor to the feminist movement of his era.90

 86John Hawkins, An Essay on the Law of Celibacy Imposed on the Clergy of the Roman
 Catholic Church (Worcester: M. Lesis, 1781), pp. 192-193.
 87Wharton married Mary C. Weems in Trinity Church, Wilmington, on 5 November 1786.

 At her death, he wrote Elegy to the Memory of Mrs . Mary Wharton , Who Died at
 Philadelphia on the Second Day of June 1798 (Philadelphia: John Ormond, 1798). She was
 probably the sister of the patriotic historian, Parson Weems (Mason Locke Weems,
 1759-1825), whose writings such as Life of Washington (1800) (Cambridge: Harvard
 University Press, 1962), were similar to Wharton's. Parson Weems was the Episcopal
 minister at All Hallow's Church, Anne Arundel County, Maryland. Jerry Wallace, A Par-
 son at Large (Springfield, 111.: Jefferson Printing Co., 1934).
 88< 'James Kinsey," National Cyclopaedia of American Biography , vol. 16, p. 297. Whar-

 ton had no children and willed his estate to the St. Mary's congregation.
 8 'Suzanne Lebsock, The Free Women of Petersburg: Station and Culture in a Southern

 Town , 1784-1860 (New York: W. W. Norton, 1984), pp. 46, 222, 241. Wharton describes
 the Association of Young Ladies, a typical St. Mary's organization in his 1824 parochial
 report, as reproduced in Hills, History of the Church of Burlington, 395:

 An Association of Young Ladies has been formed in aid of the Missionary Fund,
 and as the fruit of their edifying industry, a respectable sum has been raised. . . By
 the most incessant exertions the Association of Young Ladies of Burlington have
 raised $75. Fifty dollars of this they have appropriated to constituting their rector a
 patron of the General Domestic and Foreign Mission Society and the balance, $25 to
 the New Jersey Missionary Fund. The rector reports further that on every Wednes-
 day he delivers a lecture on the Acts of the Apostles, which is respectfully attended.

 90Donald Mathews, Religion in the Old South (Chicago: University of Chicago Press,
 1977), p. 169; Mary Beth Norton, "The Evolution of White Women's Experience in Early
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 Wharton's ministry included many years as a teacher-scientist. In the
 early 1770s he taught mathematics at Jesuit schools in Bruges (Austrian
 Flanders) and Liege.91 In 1788 he obtained appointment as head of
 Wilmington Academy in Wilmington, Delaware. He taught there for ten
 years while helping run Wilmington's Holy Trinity (Old Swedes)
 Episcopal Church. The congregation was largely Swedish Lutherans,
 who had decided on independence from the Church of Sweden and its
 control by the Swedish monarchy, soon after the establishment of the
 American republic. Wharton had earlier been offered the principalship
 of Wilmington's sister school, the Philadelphia Academy, which was the
 forerunner of the University of Pennsylvania. The goals set for that
 academy by Benjamin Franklin were also followed at Wilmington:
 It should not train ministers to be godly men, nor young members
 of the nobility to be lordly men but should supply the succeeding
 age with men qualified to serve the public with honor to themselves
 and to their country.92
 Wilmington Academy, unlike most American schools, emphasized

 scientific farming, navigation, surveying, and military tactics. Wilm-
 ington Academy's teachers and board members were chosen because of
 their scientific achievements. All of them- William Poole, William
 White, Thomas McKean, Thomas Gilpin, and Nicholas Way- were
 members of the American Philosophical Society.93 Because he ran it in
 an ecumenical, public school fashion, rather than as a sectarian
 seminary, Wharton has been criticized by one church historian:

 Under Dr. Wharton's direction the school seems to have flour-
 ished, but after he left in 1798 the academy declined. Church
 schools have a place in the community if they are definitely church
 schools. The great fault of the Wilmington Academy was that while
 it had certain church sponsorship, it could be and was displaced by
 a system of public education.94
 Wharton's scientific interests resulted in him joining the Society for

 Promoting Agriculture and his election to the American Philosophical
 Society in 1786. The latter sought to use science for the public welfare, as

 America," American Historical Review, 89 (1984), 615-616; Lebsock, The Free Women of
 Petersburg. . ., 46, 103, 222-225, 241.
 "Doane, "Autobiographical Sketch," The Remains of . . ., vol. 1, pp. xiv-xxi.
 "Sydney Temple, The Common Sense Theology of Bishop White (New York: Crown

 Press, 1946), p. 8.
 93E. Miriam Lewis, "The Minutes of the Wilmington Academy, 1777-1802, Delaware

 History , 3 (1948-1949), 182, 190-191, 200; Whitfield J. Bell, "Patriot-Improvers: Some
 Early Delaware Members of the American Philosophical Society," Delaware History , 11
 (1964), 195.
 94Rightmyer, The Anglican. . ., 165-166. See Doane (ed.), The Remains of. . ., xxxvi.

 Wharton headed a faculty of five. In addition to the practical courses, the school also of-
 fered languages (English, French, Latin), mathematics, and a course taught by Wharton
 called "moral philosophy," which included ethics and natural law.
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 for example, the invention of a method of small pox vaccination. Bell
 summarizes Wharton and the society's ideology:

 They were true patriots who heartily wished the public prosperity
 and studied and endeavored to promote it. They were philosophers
 because they loved knowledge, and patriots because they loved
 mankind. They believed simply that those who seek knowledge
 serve mankind and that those who serve mankind also serve their

 own countries. The patriot-philosopher believed that, because
 knowledge promotes the prosperity of mankind, it was their duty as
 enlightened and rational men to add to its stock.95

 Wharton contributed to the public welfare during 53 years of ex-
 periments by developing a method for controlling the Hessin fruit fly and
 was a national expert on the use of gypsum to improve crop growth.96

 In 1801 Wharton accepted an offer to be president of Columbia
 University in New York City. He was inducted at the commencement ex-
 ercises. However, he probably took the position more with the idea of
 forcing the Burlington parish vestry to give him a lifelong contract and
 economic security than with the idea of actually running Columbia. The
 parish offered him the contract and he shortly gave up the presidency of
 Columbia.97 Wharton was nominated to, but did not accept one of the
 first professorships, in systematic philosophy, at the church's general
 seminary. He served as a trustee of Princeton College and for many years
 instructed theological students residing in Burlington.98

 Class Struggle Surrounding Wharton's Ministry

 The importance of studying Wharton's life and times is that it is a
 reminder that the church now, as in the past, has a heavy responsibility
 for expanding democratic freedom and well being. This is because the
 church is one of the most important psychological and social influences

 95Bell, 4 'Patriot-Improvers. . .," 195.
 96Charles Wharton, "Letters to Samuel Powel, June 12, 1792," Philadelphia Society for

 Promoting Agriculture: Memoirs , 6 (1939), 167-169; Brooke Hindle, The Pursuit of
 Science in Revolutionary America: 1735-1789 (Chapel Hill: University of North Carolina
 Press, 1956). The Quarterly Theological Magazine and Religious Repository which Whar-
 ton edited included scientific articles, such as how to stop canker in apple trees. During the
 British blockade connected with the War of 1812, there were articles on how to substitute
 flax for hemp and how to make wine. Liberation theology in the Quarterly , as in the Bible
 and the present day, was materialist. Feeding the hungary (eliminating canker), struggling
 for social justice against the British (substituting flax for hemp), were theological concerns.
 See Gerhard Metzer, "Historical Dialectical Materialism: A Secular Method for Christian
 Thought and Action," Journal of Ecumenical Studies, 15 (1978), 167; Michael P. Slattery,
 "Christian Materialism Versus Anti-Christian 'Spirituality,' " American Catholic
 Philosophical Association: Proceedings , 52 (1978), 159; Neal L. Edgar, A History and
 Bibliography of American Magazines: 1801-1820 (Metuchen, N.J.: Scarecrow Press, 1975),
 pp. 24, 222.
 97Hills, History of the Church in Burlington. . ., 408.
 98Doane (ed.), The Remains of . . ., lxx.
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 in American civilization. It determines, at least in part, the conscious
 thinking and will and conduct of a great multitude of people. Buckley
 writes of the church's importance:
 Church and state, howsoever ambiguously understood, continually
 embody the major concern of man, his destiny, and human
 possibilities. They are communities which assert a character to the
 life of man with man and the life of man with God, any resolution
 of their respective claims is bound to color all the textures of man's
 life."

 From the beginning the counterrevolutionary class has understood and
 tried to downplay the achievements of the American Revolution, the
 significance of ministries like Wharton's, and the church's responsibility
 for social justice. Of the dozen eighteenth-century republican revolu-
 tions, only those in North America and Santo Domingo were not even-
 tually defeated by the counterrevolutionaries. The Americans were
 mindful of Poland's fate and avoided partition by entirely liquidating the
 Tory (monarchist) class that was at the center of other republican
 defeats. Robert Palmer shows that in proportion to population, more
 casualties were suffered and inflicted, more counterrevolutionaries
 (100,000) were expropriated and driven out, their presses smashed, their
 pulpits burned, in North America than in the French and other revolu-
 tions combined.100 The American Revolution remains to the present-day
 America's most costly war, proportionately, in terms of dead and
 wounded.

 Bentham, who mocked the Bill of Rights when it was ratified, was a
 leader in counterrevolutionary efforts to minimize the religious achieve-
 ments of the American Revolution. He substituted an individualistic

 view of religious freedom (the greatest individual happiness for the
 greatest number) in place of the American goal (the rational, harmonious
 union between personal and social rights and interests). The repudiation
 of the more class-conscious American notion for a religious freedom
 theory that counterposed the individual to society was well suited to Ben-
 tham' s class goals and masked the worship of money, inequality in pro-
 perty, and the low standard of living of the working people.101

 Revolutionary America emphasized that religious liberty, like other
 rights, had to promote the common good of society. This reflected
 natural law notions dating back to Aristotle's Nicomachean Ethics and
 Plato's Republic , to Augustine and Calvin. Natural law set government
 and society's goal as the common good, peace, security and protection of
 life, health, family relations, and good name. For Augustine, God gave

 "Thomas E. Buckley, Church and State in Revolutionary Virginia: 1776-1787
 (Charlotesville: University Press of Virginia, 1977), p. 2.
 l00Palmer, The Age of Democratic Revolution. . ., vol. 1, 187-188, vol. 2, 356, 543.
 10 'Jeremy Bentham, "Introduction to the Principles of Morals and Legislation," (1789),
 Works , ed. John Bowring (New York: Russell and Russell, 1962).
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 humanity freedom, but at the same time imposed the duty to use freedom
 to choose what was right. There was no freedom to do evil.102
 The early detractors of Wharton's ministry were monarchist clergy ex-

 pelled from France and the other republics. Some (Flaget, DuBourg,
 Marechal, David, Chabrat, Dubois, Bruté) ended up as bishops in the
 United States. Typical of their attacks was that by Simon G. Brute, who
 fled France in 1792 to escape the death penalty. He was the president of
 St. Mary's Roman Catholic Seminary in Baltimore in 1816 when he made
 the following diatribe against Wharton's ecumenical ministry:

 How dare you; how dare you, I say, go to death and to judgement
 in your present melancholy situation ... Oh miserable priest who
 has had the misfortune to betray his divine priesthood.103

 Bishop John England of Charleston called ecumenical Roman Catholics
 the 4 'Catholic atheists." He wrote in the 1820s:

 No persons were more ready than the Catholic atheists to be in the
 foremost ground to protect their rights, to aid religion, and to
 preserve liberty, by opposing the bishop, by humbling the priest,
 and by teaching the whole body of the clergy the proper mode of
 governing the church!104
 The counterrevolutionary efforts to use the pulpit to abuse the people

 and their revolutionary accomplishments were met with class-oriented
 resistance from American Roman Catholics, as Patrick Carey has
 documented. Carey writes:

 Religious liberty meant freedom within the church. . . The tyran-
 nical and arbitrary exercise of episcopal and clerical authority in
 their local congregations violated the American experience of liber-
 ty. . . National security demanded that the clergy be elected by
 members of their respective churches. Ecclesiastical elections (and
 the corollary right to dismiss those elected) guaranteed the state a
 check upon the influence of those clergy who had been taught
 monarchical principles subversive to the republic and who were
 likely to inculcate those ideas in the young. It would especially
 make foreign and immigrant clergy subject to the political prin-
 ciples of their congregations and of their newly adopted country. . .

 A petition criticized the 4 'monks" who were sent to their parishes
 as pastors. They preached the divine right of kings and proclaimed
 that the people had no right to govern themselves. The Catholics in
 this country, who 4 4 are all to a man republicans," could not
 tolerate this kind of talk. . . Another petition commented 4 4 Be

 102Norman Fiering, Moral Philosophy at Seventeenth Century Harvard : A Discipline in
 Transition (Chapel Hill: University of North Carolina Press, 1982).
 ,03Simone Brute, "Letter of March 30, 1816," in Wharton A Concise View of the Principle
 Points of Controversy Between the Protestant and Roman Catholic Churches. . part I, p.
 v.

 ,04Peter Guilday, The Catholic Church in Virginia : 1815-1822 (New York: United States
 Catholic History Society, 1924), p. 7.
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 assured every true-hearted republican looks down upon you with
 scorn, and that nine-tenths of the Catholics despise you as a scabby
 sheep, smuggled into this country for the purpose of poisoning our
 Republican morals . " 1 0 5
 Billington, basing himself on contemporary episcopal reports to

 Rome, holds that of the four million Catholics who immigrated to the
 United States by 1840, 2.8 million or about 70 percent ended up outside
 the church.106 A traditional ecclesiastical explanation for the losses has
 been that there were too few priests. But republican and ecumenical
 ideals also motivated these people. They frequently recorded that they
 had left their homelands in search of religious liberty. They were notably
 resistant to the "exercise of arbitrary authority by the hierarchy here." 107
 It may have been not too few clergymen, but too many, who could not
 abide majority rule, that caused the exodus.
 In recent times, conservative and cold war historians have, like their

 earlier, cynical counterparts, distorted the nature of the American
 Revolution, of Wharton's ministry and of liberation theology. John
 Higham and Richard Hofstadter, for example, attribute attitudes such as
 that which Wharton manifested toward the counterrevolutionaries, to
 abnormal psychological factors, the "paranoid style" of politics.108
 Historians Michael Feldberg, David Grimsted, and Seymour Lipset
 reduce such beliefs to the "right wing politics of unreason." 109 Billington
 listed Wharton and his fellow ecumenists as "nativists," "disruptive,"
 "unbalanced," "mercenary," and "scoundrels."110
 These writers repeat and popularize the counterrevolutionary ideology

 that the hierarchy-owned press voiced until Vatican II. America , a Jesuit

 ,05Patrick Carey, "Republicanism Within American Catholicism: 1785-1860," Journal of
 the Early Republic ř 3 (Winter, 1983), 418, 422, 424, 432.
 ,06Ray Billington, The Origins of Nativism in the United States: 1800-1814 (New York: Ar-
 no, 1933, republished 1974, p. 413; Guilday, Life and Times of John England. . 374. In
 the 1850s, Isaac T. Hecker, a native American and Roman Catholic convert from Pro-
 testantism, wrote:

 Our great difficulty in getting our religion fairly presented to the American mind is
 the real dislike of the American people and character felt by a large portion of our
 bishops and clergy.

 Quoted in Vincent F. Holder, The Yankee Paul : Isaac Thomas Hecker (Milwaukee: Bruce,
 1958), p. 197.
 l07Carey, "The Laity's Understanding. . .," 361.
 ,0iJohn Higham, "Another Look at Nativism," Catholic Historical Review, 44 (1958), 147;
 Richard Hofstadter, The Paranoid Style in American Politics (New York: Knopf, 1965),
 pp. 14-18.
 109Michael Feldberg, "The Crowd in Philadelphia History: A Comparative Perspective,"
 Labor History , 15 (Summer 1974), 323; David Grimsted, "Rioting in its Jacksonian Set-
 ting, " American Historical Review , 77 (April 1972), p. 365; Seymour M. Lipset, The
 Politics of Unreason: Right Wing Extremism in America , 1790-1970 (New York: Harper
 and Row, 1970); David B. Davis, "Some Themes of Counter-Subversion: An Analysis of
 Anti-Masonic, Anti-Catholic, and Anti-Mormon Literature," Mississippi Valley Historical
 Review , 47 (September 1960), 205.
 noRay A. Billington, The Origins of Nativism in the United States. . ., 68.
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 magazine, for example, condemned Wharton in 1929, as "he never made
 any open manifestation of repentance, but we can hope that at the throne
 of mercy, he had contrition in his final need."111 Robert McNamara in
 the Catholic Historic Review of 1944 attacked the republican Roman
 Catholicism of Wharton's era:

 Its history is a sordid one of petty schisms, low intrigues, small-
 time politics, hypocritical fustian, and ignorant dogmatization,
 with pride, envy and greed as the motivating passions. Great
 heresies can have a darkly romantic appeal, great schisms can
 evoke some admiration for their sheer bravura; but the trusteeism
 [church democracy] of stubborn laymen and willful priests has no
 such compensating qualities: it was wholly cheap, wholly mean.112

 Marie Fell found the activity of church democrats in using the state
 legislatures and courts to keep Roman Catholic clergymen subordinate to
 their congregations as equivalent to latter-day Ku Klux Klanism.113

 As recently as 1985 the only phrase the Catholic Historial Review
 could find for Wharton was "the first American apostate priest." He
 was included in a list of embezzlers, thieves, alcoholics, gamblers, and
 wastrels, such as Henry Damali IV of Maryland, who was executed in
 1772 for his crimes.114 Carey has rebutted the counterrevolutionary posi-
 tion of present-day historians. For example, he shows that the republican
 views voiced by those like Wharton were widely held. If anyone deserved
 to be called apostate, it was the hierarchy:

 The bishops of the period, as well as historians who have accepted
 episcopal judgments, accused the dissenting trustee of representing
 a tiny minority of the Catholic population. By the nature of the
 system, however, the trustees in every parish represented at least
 one-half of the pewholder population. Whenever dissensions or
 schisms erupted, the same trustees who precipitated the crises con-
 tinued to be elected by a majority of the parishioners throughout
 the periods of strife.115
 Carey shows that the charges, such as being "rebellious malcontents,"

 made against ecumenists like Wharton more accurately described the
 counterrevolutionary emigres:

 Those who led the trustee crusade were, as already noted, both
 clergy and laity. The lay trustees were not, as were many of their
 immigrant countrymen after the 1830s, from the poorer and
 uneducated classes. Some of them were wealthy, but most were

 "'Rev. Thomas F. Meehan, "One President of Columbia University," America , 42
 (November 9, 1929) ,111.
 112Robert McNamara, "Trusteeism in the Atlantic States: 1785-1863, " Catholic Historical
 Review , 30 (July 1944), p. 139.
 "3Marie Fell, The Foundation of Nativism in American Textbooks: 1783-1860
 (Washington, D.C.: Catholic University Press, 1941), p. 233.
 1,4Thomas W. Spalding, "John Carroll: Corrigenda and Addenda, Catholic Historical
 Review y 71 (October 1985), 513.
 ll5Carey, "The Laity's Understanding. . 359.
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 middle-class professionals, e.g. physicians, lawyers, publishers,
 business executives and skilled laborers. As their numerous

 published pamphlets and letters indicate, the articulate leaders were
 mostly immigrants of some years of experience in the United
 States, and some, as in Philadelphia, were native-born Americans.
 They were, moreover, men of American and foreign governmental
 experience; had administrative and business skills, were well-
 educated or self-educated men who knew a number of languages
 and were capable of reading and interpreting the sources of
 theology. Although a few were rebellious malcontents, most were
 responsible leaders, acknowledged so by their parish elections, who
 disagreed with some of the clergy on the relationship of the
 Catholic Church to the new situation created by the American
 political and cultural environment.116
 Some present-day conservative historians misrepresent the American

 Revolution and the theology of liberation to promote their backward-
 looking goals. Internationally, for example, the administration drapes
 itself in the cloak of religious freedom in its efforts to restore Nicaragua
 to United States control. The same pattern was followed in Chile.
 According to the testimony of Chilean Ambassador Korey, 4 4 with the
 • full knowledge of Chile and the United States, millions in CIA and AID
 funds were allocated to Roman Catholic groups opposed to 'laicism,
 protestantism and communism' in the overthrow of the Allende govern-
 ment."117

 Misrepresentation of America's tradition of religious freedom takes
 various forms domestically. For more than fifty years the majority has
 obtained a real measure of economic justice by exercising their right to
 organize and collectively bargain, as guaranteed in the Constitution, the
 Wagner Act and similar legislation. Yet the capitalist version of religious
 freedom is invoked by the hierarchy in cases such as NLRB v. Catholic
 Bishops of Chicago (1979) to exempt themselves from collectively
 bargaining in the hospitals, universities and secondary school systems of
 which they are the owning class. The same elements, as the Reverend
 John Ellis, former president of the American Historical Association,
 notes, use religious freedom to subvert race and gender affirmative ac-
 tion in church government. While there are one million black American
 Catholics, Ellis counts one black that is a full bishop among America's
 350 bishops. For the one-quarter of American Catholics that are
 Hispanic (thirteen million), there are three full bishops. For the more
 than twenty- five million women Catholics, there are no bishops.118

 ll4bid., 360.
 "7Quoted in Dean M. Kelley (ed.), Government Intervention in Religious Affairs (New
 York: Pilgrim Press, 1982), p. 147.
 118John T. Ellis, "The Appointment of Bishops and the Selection of Candidates in the
 United States Since Vatican II," Electing Our Bishops , ed. Peter Huizing (New York:
 Seabury Press, 1980), pp. 81-82.
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 Charles Wharton's life and times teach that the real promoters of
 religious freedom are the national liberation fighters, trade unionists,
 feminists, and anti-racists who use government to promote fair labor
 practices and suppress racism and gender inequality in church and state.
 The reverse side of religious freedom to commit injustice is the denial of
 majority religious freedom and the necessity of their obedience to the
 few.

 Conclusion

 Charles Wharton in his own day was accurately regarded by revolu-
 tionaries as a hero, a teacher of liberation theology and an ecumenist. He
 identified the church with service to the people, with the tradition now
 embodied in the United Nations "Draft Declaration on the Elimination
 of All Forms of Intolerance and of Discrimination in Religion or
 Belief." The declaration reads in part:

 Freedom of religion should contribute to the attainment of the
 goals of world peace, social justice and friendship among people
 and to the elimination of ideologies or practices of colonialism and
 racial discrimination. . . The use of religion or belief for ends in-
 consistent with the charter of the United Nations and the purposes
 and principles of the present Declaration is inadmissable. . . The
 disregard and infringement of human rights and fundamental
 freedoms, in particular of the right to freedom of thought, cons-
 cience, religion or belief, have brought, directly or indirectly, wars
 and great suffering to mankind, especially where they serve as a
 means of foreign interference in the internal affairs of other states
 and amount to kindling hatred between peoples and nations.119
 It is fitting that Wharton's life be celebrated and emulated at the

 bicentennial of Virginia's Bill for the Establishment of Religious
 Freedom (1786), the PEC Constitution (1787), the United States Con-
 stitution (1789), the First Amendment (1791) and the formal recognition
 of lay authority at the United States Roman Catholic convention (1791).
 These were important achievements, the triumph of those tendencies
 within the church which identify the Gospel with ecumenism and
 democracy. The present generation that is doing its part in exercising the
 church's option for the poor has a tradition worth celebrating and
 emulating.

 '"Reproduced in James Wood, "The Proposed United Nations Declaration on Religious
 Liberty," Journal of Church and State , 23 (Autumn 1981), 417-418.
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