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Abstract
J Mark Leslie: For Ye Know Not When the Master of the House Cometh: Priudcy a
Power in the Development of North Carolina's Religious Culture
(Under the direction of John Wood Sweet)

This dissertation makes three interrelated points. First, the religimdsckpe of
colonial North Carolina was diverse. For the colony's Anglican governoehla st
Anglican establishment would have created a stable and loyal colony. Unfelgufoat
these governors, the colony remained diverse until the end colonial period. Second,
religious celebrations were often both about celebrating the divine and also about
affirming more worldly relationships. Third, this project calls into qoestiarratives of
development that are premised upon the assumption that the colonial "South” was largely
Anglican. Some historians assert that evangelicalism brought with it a more
individualistic religious culture that replaced an Anglican culture thatsked on
community and hierarchy. Other historians claim that evangelicals wesoeaeessful in
challenging men's claims to dominion over their households. This dissertation, however
claims that Anglican culture in colonial North Carolina was far from hegemardc, a
instead a diversity of religious groups developed diverse communities in Nodim&ar
Some of those religious groups developed community standards that challenged men's
claims to dominion over their households while others developed communities that
celebrated men's authority over their households. By the antebellum period, however

this diverse religious landscape had been replaced by a new cultural hegenvbich



households were seen as private spaces largely beyond the reach of relggpeasdn
and correction. Ministers and groups who violated this privacy either chose to leave
North Carolina in order to preserve their spiritual purity or they were forceaf out
positions of authority. The religious communities and leaders that thrived left @een fr

to govern their households.
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Introduction

Having served as the royal governor of North Carolina for six years, Arthur
Dobbs reflected upon the miserable state of the colony’s religious estadishin a
letter to the secretary of the Society for the Propagation of the Gospel ignF@eats
(SPG), Dobbs emphasized two basic problems with North Carolina’s establisgeuhreli
First, he was concerned about the paucity of ministers and congregationshin Nort
Carolina. The efforts of the SPG had accomplished much, but the Anglican Church
remained weak in the colony. Second, he believed that the people attending Anglican
worship in North Carolina were far from model parishioners

Dobbs claimed that establishing two bishops over the North American colonies
would solve both of these problems. These bishops would help colonists become
Anglican ministers by enabling colonists to receive ordination without the ohg a
expensive journey to Britain. According to Dobbs, by 1760 there were still only "8
resident Clergymen" in North Carolina. Some colonies to the north sufferedaa sim
dearth but "tho' they have not Episcopal Clergy yet have other instructots giwec
them Christian Principles, when there is a total want here, having only streHerset
up for teachers, without any regular instruction." Dobbs also hoped that bishops in the
colonies could operate some sort of spiritual court in order to separate "thdrtault
communion.” Better discipline among Anglican communities, Dobbs was convinced,
“would...have a good effect." As things stood, however, Dobbs thought North Carolina's
Anglican establishment a failure. If more missionaries or stationed ers\stuld be
brought to North Carolina then perhaps the colony could "lessen the sectaries." Without

some reform or more assistance, however, the dissenters would continue to "abound in



this and the neighbouring coloni€s th his call for two Anglican bishops over the North
American colonies, Dobbs was not particularly unique--other reformersrhgalrky
called for the establishment of a North American bishop--but his callsféonre
expressed the particularly desperate state of the Anglican Church inQéoaiina?

Dobbs' plea to the SPG reveals three points that will be integral for this
dissertation. First, colonial North Carolina was a religiously diversmgollhe
Anglican establishment was much weaker than we have previously assumed. rieere w
more sectarians, and there were perhaps more unchurched people than we have often
assumed. Second, for Dobbs as well as for historians of Southern religion, church rituals
were both about celebrating the divine and affirming community relationshipsal Ri
life within religious communities often affirmed local power structures egethese
rituals celebrated the divine. Third, expanding the chronology of this study from the
colonial era through the early republic enables this study to reexamingriiieance of
changes in North Carolina's religion. Indeed, this study questions the commainerarra
that indicates North Carolina's religion evolved from hierarchal Angboato a more
democratic evangelicalism. Instead, this study reveals a diverse talorhin which
Anglicans labored to create communities that would prove more obedient to the king in

parliament, but they were often unsuccessful. Groups that affirmed different power

"Governor Arthur Dobbs to Philip Bearcroft," 22 January 176 Colonial
Records of North Carolina: Published Under the Supervision of the Trustees of the
Public Libraries by order of the General Assemiglg. William L. Saunders, vol. 6
(Wilmington, NC: Broadfoot Pub. Co., 1993-1994), 222-223.

%In Rhys Isaac'§he Transformation of Virginjgor example, Isaac explores a
similar proposal by a group of Virginian Anglican ministers to estalalibishop in North
America. Rhys Isaadhe Transformation of Virginia, 1740-179@V.W. Norton &
Company: New York, 1982), 181-186.



structures within their communities were arguably more successful adspgetheir
culture across North Carolina. By the antebellum period, however, religiols hada
been restricted by expectations of privacy.

First, Anglican missionaries and governors agreed that there were few
missionaries or established congregations, and they agreed that most NoithaDarol
were by-and-large ignorant of Anglican religion. The religious world thttuh Dobbs
described in 1760 was not one of religious homogeneity but one of great religious
diversity. The historical literature, however, often implies that Angfidgpified and
defined the colony's religious culture. One historian of religion in colonial North
Carolina, for example, thought the paucity of Anglican clergymen in colonidhNor
Carolina should not lead historians to the conclusion that most North Carolinians were
non-Anglican. According to Walter Consor, we may incorrectly assume that
Anglicanism was weak in colonial North Carolina if we "too glibly [assutinaf

numbers meant powet."According to Consor, there was a strong culture of Anglicanism

SWalter ConsorA Coat of Many Colors(Lexington: University Press of
Kentucky, 2006), 73. Other historians of colonial Anglicanism in North Carolina have
described North Carolina as having perhaps the weakest Anglican establishidorth
America. Two of the last three royal governors “were the only royal gox&pf North
Carolina who showed much zeal for the promotion of religion.” Due to the efforts of
these two governors—Arthur Dobbs and William Tryon—the “number of parishes,
communicants, and clergymen increased considerably in the decade before the
Revolution, but the Church was never as strong or as popular in North Carolina as it was
in Virginia or South Carolina.The Episcopal Church in North Carolind701-1959ed.
Lawrence Foushee London a8drah McCullah LemmonR@leigh: Episcopal Diocese
of North Carolina, 1987R5. Gary Freeze has not only noted the presence of numerous
dissenters in North Carolina but also the weakness of the Anglican establist#sent
indicated by Freeze, only in the "last ten years" before the Revolutionsis/'came
efforts to make the church a healthy institution.” Gary Freeze, “Like ag-Hui$t Upon
Sand: The Anglican Church and Establishment in North Carolina, 1765-Hrstétical
Magazine of the Protestant Episcopal Chyré8, no. 4 (1979): 430. Rhys Isaac's study
of religion in Virginia described a society that was dominated by Anglicatilsthe



in colonial North Carolina even if there weren't many ministers. Governor Dainldd w
have begged to differ.

Historians of religion in the late colonial South disagree about many things, but
they typically agree that evangelicals entered an Anglican dordineted. Rhys Isaac,
for example, asserted that the double movement of evangelicals and republicans in
Virginia shared a common antipathy for the "old order" in which family cctiores and
wealth had set the elite "over their neighbors in parish and county.” Within the new
world created by evangelicals and republicans, local communities seemeeésds el
"patriarchal protectorates and more like outlets for the electoral ambitions
individuals.” In writing about the South more generally, Donald Mathews indicated that
the evangelical movement of the late colonial era "expressed dissaiisfaith

authority, it recruited men and women who for some reason had cut their emotional ties

arrival of Presbyterians and Baptists after mid-century. This narraiyehave
described religion in colonial Virginia, but historians have tended to assume that the
religious world of Virginia can be used to describe religion in other "Soutketahies.
Isaac,The Transformation of VirginiaChristine Heyrman, for example noted that the
"only formidable competitor for souls" in the colonial South was "the Church of
England.” Christine Heyrmaigouthern Cross: The Beginnings of the Bible,B€lhapel
Hill: University of North Carolina Press, 1998), 11. Of course, studies suchaas All
Kullikoff's Tobacco and Slaversuggest that the Anglican religious model may not have
been all that normative for Virginia either. By the middle third of the eigtttezentury
only "about half the whites came to services" in the Tidewater region. Pyalvepl
about "a third participated in piedmont Virginia" Allan Kulikoffpbacco and Slaves:
The Development of Southern Cultures in the Chesapeake, 16808apel Hill: The
University of North Carolina Press, 1986), 234.

“lsaac, 314. Nathan Hatch--adopting a national focus--has indicated that those
intent "on bringing evangelical conversion to the mass of ordinary Americans...could
rarely divorce that message from contagious new democratic vocablldadsan
Hatch,Democratization of American ChristianjtfNew Haven: Yale University Press,
1989), 7.



with traditional ways of assigning prestige and commanding respetistorians
generally agree that the rise of evangelicalism in the colonial South rejectse
challenge to the established order defined by Anglicanism.

As sectarian studies of North Carolina and other Southern colonies are
increasingly revealing, however, the colonial South was a much more rdlygiotesse
region than we have previously envisiofie@he late colonial South was home to a
number of European religious groups: Anglicans, Moravians, Presbyteriatisdits,

Quakers, Lutherans, Anabaptists, Baptists, and JeMany had migrated to Virginia,

®Indeed, the first chapter of Mathew's work on Southern evangelicalism
"Disallowed Indeed of Men" portrayed the colonial south as a region dominated by
Anglicans in which evangelicals intruded. Donald Mathé®edigion in the Old South
(Chicago: University of Chicago Press, 1977), 14, 4-38.

®In his article exploring the limitations of the historiography on Southerriarlig
Jon Sensbach notes the different pictures of the South provided by synthesizers and those
conducting sectarian studies. Increasingly, those working on individual sects ar
revealing a diverse religious world in the colonial South. Those studyingdrelin
the South rather than individual sects, however, continue to talk about the colonial South
as dominated by Anglicans with perhaps a few dissenters. Jon Sensbach, Hgefore t
Bible Belt: Indians, Africans, and the New Synthesis of Eighteenth-Ce&twuthern
Religious History,'Religion in the American South: Protestants and Others in History
and Culture ed. Beth Barton Schweiger and Donald G. Mathews, (Chapel Hill:
University of North Carolina Press, 2004), 5-30. Indeed, it would appear that Stephen
Weeks' statement made more than a hundred years ago is still true todayuléAtha
history of the earliest Southern Friends has been either misrepresentedext,ignor
both. And the importance of that great wave of Quaker migration, rising in Permaylva
striking Maryland about 1725, and spending its dying power on the colonization of
Georgia, 1770-75, seems never to have been duly appreciated.” StephenSbieitiesn
Quakers and Slavery: A Study in Institutional Hist¢Baltimore: 1896), vii.

"Jews settled throughout British North America Eli FaBeFime for Planting:
The First Migration, 1654-182@Baltimore: Johns Hopkins University Press, 1992). The
sectarian studies of Jon Sensbach and Stephen Weeks indicate that the colonialsSouth wa
home to a number of different protestant sects. Jon Sens&b&eparate Canaari:he
Making of an Afro-Moravian World in North Carolina, 1763-1840hapel Hill:
University of North Carolina Press, 1998). étéphen Week§outhern Quakers and
Slavery



North Carolina, South Carolina, and Georgia along the Great Wagon Road from
Pennsylvania in the middle of the eighteenth century. Many others cameydnautl
Europe to new homes in what is now regarded as the American South. The southern
colonies were also home to numerous Africans and American Indians who practiced
religious traditions that were often different from their European neigfbors.

This diversity, however, does not necessarily indicate that an Anglicamecdid
not predominate. Admittedly, many of the sectarian groups that lived in North Carolina
and other Southern colonies had relatively small followings, and the majority of the
people in North Carolina attended no regular services whatsoever. Perhapsthmst of
unchurched people were Anglican in their orientation and practiced Anglicamritesr
homes even though there was no Anglican church in the vicinity. How might we
measure the strength of something as immaterial as religious culturena before
Gallup Polls? Certainly information from religiously inclined Anglicéike Arthur

Dobbs helps to provide some perspective. As chapter 1 will indicate, Anglicans in

8Joel Martin's work on Native American religion reveals a complex religious
world among Native Americans. Some adhered to Native American faiths after
Europeans arrived. Many others adopted European religious practices, and many
combined elements of both. Joel Marfiilne Land Looked After Us: i Aistory of Native
American Religion(New York: Oxford University Press, 2001). Albert Raboteau's work
on the religious heritage of African Americans in North America has stejéhe
presence of a wide diversity of religious traditions brought from Africa tohNamierica.
Albert RaboteauS$lave Religion: The "Invisible Institution” in the Antebellum South
(New York: Oxford University Press, 1978). This interpretation of African Acaa
religion in North America, however, remains controversial. Jon Butler's book Awash in a
Sea of Faith indicated that in North America "an African spiritual holocaastvér
destroyed traditional African religious systemsgstemsn North America and...left
slaves remarkably bereft of traditional collective religious practimm Butler Awash in
a Sea of Faith: Christianizing the American Peg@ambridge: Harvard University
Press, 1990), 130.



colonial North Carolina were aware that Anglicanism remained weak cotbey.
Missionaries and governors alike believed that most North Carolinians weigpbt s
unchurched. Instead, missionaries and governors alike agreed that the majooitthof N
Carolinians were irreligious. In contrast, the Quakers built communitiessablorth

Carolina stretching from the Piedmont to the coast. Chapter 2 explores thie gfow
Quakerism in North Carolina, and the alternative community structure d¢taate

Quakers. Thus, these two chapters combined show that Anglicanism was weak not only
in the number of congregations found within the colony but also in its attempts to capture
the hearts and minds of the people. In contrast, Quaker communities were found from
the coast to the piedmont, and the records from those communities indicate that Quakers
had put together a viable--and if numbers do matter perhaps more common--altevnative t
the Anglican worldview.

Second, many contemporaries believed that religion was both about celebrating
the divine and celebrating more earthly power structures. In 1760, Governor Dobbs was
concerned about what the presence of so many sectarian groups meantsfor Briti
authority in the colony. For him, a strong Anglican establishment meant the colony
would behave obediently, but he was convinced that much work lay ahead before such a
colony could be created. Chapter 1 of this study will also show other Anglicansleade
concerns about the strength of Anglicanism and what the inability of Anglicamism t
capture the hearts and minds of the people indicated about the strength of the empire.
Indeed, spreading Anglicanism in North Carolina was not just about providing ragtoric
support for the crown but also establishing stable communities with paterrsdisat

structures. Several missionaries indicated that the strength of aegiarups in North



Carolina was not only a threat to Anglicanism but the power of the king inrRarita
Other religious groups organized their communities differently, and & #meglicans
regarded these communities as threatening.

Thus, histories assuming that the colonial South was dominated by Anglicanism
have a tendency to reduce the complexity of religion in the colonial South to a simple
binary. Histories exploring changes in religion between the colonial anaefinte
periods often assume that residents had two religious options: hierarchal anchicaharc
Anglicanism or individualistic and egalitarian evangelicalism. Histbacaounts
limited by this binary tend to assume a natural relationship between comnaoaoisyand
hierarchy on the one hand and individualism and egalitarianism on the other. Timothy
Hall, for example, expresses a common assumption about religion, egalitayiancs
individualism. In his study of religion, Hall contrasts a colonial religiousioeilthat
focused upon "community, responsibility, authority, and deference” with anaiaaig
religion that presented an "egalitarian Christianity that was kagiterto thrive in the

mobile, commercial world that America had becorhe."

*Timothy Hall, Contested Boundaries: Itinerancy and the Reshaping of the
Colonial American Religious WorldDurham, NC: Duke University Press, 1994), 7 and
15. The description provided here by Hall closely mirrors that provided by Rlagsifsa
The Transformation of Virignialn this book, Isaac ends by comparing the world created
by the evangelicals and their allies with that of colonial Virginia. Adiogrto Isaac, by
the 1790s “[t]he idea of patriarchy was ceasing to be the overarching caorcinat f
organization and understanding of authority in society at large. Contractualnéotry i
association made prominent the image of an autonomous individual giving free’assent
Isaac, 310This tendency extends all the way back to Alexis de Tocqueville's study of
religion in the new United States. According to de Tocqueville, “One has to admit that
while equality brings the world much that is good, it also opens the door to some highly
dangerous instincts, as will be shown later. It tends to isolate people from one,awther
that each individual is inclined to think only of himself.” Alexis de Toqueville,
Democracy in Amerigaed. and trans. Arthur Goldhammer, (New York: Literary Classics
of the United States, 2004), 503. This tendency to connect egalitarianism with



Did colonial North Carolinians believe that community focus and deference went
hand in hand? Are we projecting contemporary assumptions about egalitarianism upon
the past, and might there be an alternative model of egalitarianism ghabtaso
individualistic? In chapters 1 and 2 of this study, highlighting the diverseodigi
groups that lived in colonial North Carolina is intended to show that the supposedly
natural connections that have been affirmed over and over in the historiograpmotere
all that natural to those living in eighteenth-century North Carolina. Unsungdyisi
Quakers and Anglicans viewed their world in strikingly different ways,taeg also
distributed authority within their communities in strikingly different walys Anglican
communities there was often very little distinction made between the wileof
community and the will of the most powerful people who lived in those commutiities.

In contrast, Quaker discipline was designed to humble all members of the cogamunit

Within Quaker communities, individuals were expected to submit themselves to the

individualism and community focus with hierarchy seems to be a distinctly éameri
interpretation of religion. Ferdinand Tonnies did not make this connection in his work on
Gemeinschaft and Gesellschaft concerning pre-modern Germany. Fdriiomames,
Community and Civil Societgd. and trans. Jose Harris, (Cambridge: Cambridge
University Press, 2001).

Y Virginia’s eighteenth-century Anglican churches, the style oféhece and
the articles contained within the churches resembled those of the gessty Thaus, the
appearance of Anglican churches and the performances that took place withiminglic
services made the power of the gentry seem natural. After all, churches shaailal cont
all the refinement of gentlemen’s homes. What else would have been “profier for
leading gentleman of the universe?” Dell Uptdonl]y Things and Prophane: Anglican
Parish Churches in Colonial VirginjgNew York: Architectural History Foundation,
1986), 173. Allan Kullikoff has similarly argued Virginia's eighteenth-uengentry
class “applied their ideas of social order to church activities, irvatslg mixing the
profane and sacred.” Kullikoff, 237.



collective mind of their community. Thus, the Quakers do not fit into the binary between
evangelical individualistic egalitarianism and Anglican community feduserarchy.
Historians are used to dealing with the Anglican communities that were both
hierarchal and community centered, but the Quakers occupied a religious woidd that
perhaps difficult for us to understand. In her study of eighteenth-century Quakenwom
Rebecca Larsen showed that Quakerism provided women with public roles that were
largely denied them in other aspects of their lives. Quaker women were more
independent from their husbands than many of their non-Quaker neighbors. The
Quakers’ “valuing of individual religious experience performed a crudiedting
function for eighteenth-century women.” At the same time, eighteenth-gentur
Quakerism “was conservative in its strict oversight of members’ dresgidge, and

behavior, and often patriarchal in its organizational structdr&Sdme studies that focus

Y'Rebecca Larsemaughters of Light: Quaker Women Preaching and
Prophesying in the Colonies and Abroad, 1700-1{K&w York: Knopf, 1999), 303.
Other historians drawing upon the writings of prominent Quakers have also had a
tendency to portray the Quakers as rather anti-authoritarian. E. Brookeldofor
example, indicated that “from the outset [Quakers] were theological popritistsling
an educated clergy and proclaiming that every Christian, men and women, coutd preac
as the Spirit moved.” E. Brooks Holifiel@iheology in America: Christian Thought from
the Age of the Puritans to the Civil WéNew Haven, CT: Yale University Press, 2003),
321. In contrast, historians of colonial Quakerism who focus upon the monthly minutes
rather than the journals of colonial Quakers have a tendency to portray Quakers as
authoritarian and stifling. Seth Beeson Hinshaw, for example, describeeegitjht
century Quakers as “strict Quaker pharisees who saw disorderly actifferees
against the Discipline rather than offenses against the Holy Spirit.” SetoBe
Hinshaw, "Friends Culture in Colonial North Carolina: 1672-1788¢ Southern
Friends: Journal of the North Carolina Friends Historical Sociz®y no 1-2 (2000): 69.
In studies focusing on monthly meeting minutes rather than journals, a mud sinit
authoritative Quaker community is revealed. Both Pennsylvania Friends aid Nort
Carolina Friends experienced dramatic increases in the number of Quakerengho w
expelled from membership because of their increasing disobedience. Indeed, Seth
Hinshaw's description of the rising incidence of disownments in the eighteenihycent
very closely resembles disownments occurring in Pennsylvania in the eifphteatury.

10



on the disciplinary records of Quaker meetings have gone so far as to say $itrattthe
discipline among Quakers indicated that a "sort of authoritarianism [in thdemaf the
eighteenth century] replaced the individual religious freedom which had cheedtie

early Quaker movement® Thus, the Quakers' world in the eighteenth century has been
described as both liberating and authoritarian, both individualistic and communally
focused. Perhaps Quakers—as people often do—lived with these apparent contradictions
without feeling any need to reconcile their liberating and their stulgfiendencies.

This study suggests, however, that the tendency to encourage gender equstiilg yet
individualism reflects the unique perspective that Quakers as plain people supported i
North America™® In order to understand these apparent contradictions from the Quaker

point of view, we have to look at what Quakers meant when they talked about liberation.

Jack Marietta's thorough study of disownments in Pennsylvania reveals a @uédker
in crisis during the second half of the eighteenth century. Jack Mafikdd&reformation
of American Quakerism, 1748-17&®hiladelphia: University of Pennsylvania Press,
1984).

125eth HinshawThe Carolina Quaker Experience, 1665-1985: An Interpretation
(North Carolina: North Carolina Yearly Meeting, North Carolina Friendsdrical
Society, 1984), 116. Another historian of a local monthly meeting indicated that there
was a "harsh, unforgiving spirit about dealings. As a result Quakers disovangd m
members for small offenses....The most harmful circumstance was thatjtngynoéthe
disownments were of youthful members.” Cecil E. Haw@#gp River Friends: A
Valiant PeoplgGreensboro, NC: North Carolina Friends Historical Society, 1985), 19.

13Studies of the Anabaptist and Moravian tradition both in Europe and in North
America have emphasized this alternative understanding of freedom that wasrcom
among these sects. In her study of Moravians in North America, Elisabetheé8omm
indicated that Moravians understood freedom as subordination to the divine will.
Sommer indicated that such a society could be viewed by modern readers as promoting
"an unacceptable intrusion into the private lives of the individuals concerned.” Such
domination and intrusion by the community, however, was intended to help individuals
achieve "a spiritual freedom, which found expression in the submission to the good of the
whole and obedience to Christ as literal lord of the community." Elisabeth Sotme
Different Kind of Freedom? Order and Discipline among the Moravian Brethren i

11



As chapter 2 of this dissertation will indicate, these seemingly coctivagi
interpretations of eighteenth-century Quakerism were not all that comtrgdic the
Quakers who lived in that world. For eighteenth-century Quakers, freedom meant very
different things than what freedom generally means to us today. For teedgrr was
freedom from sin. The goal of their lives was not to give people the power to break
through established social barriers but to stifle the natural desire for senwa&3rtruly
free when one was obedient to God's laws. Those who disobeyed God's laws were slaves
to sin. The desire to prevent fellow Quakers from sinning often manifestddntsel
egalitarian ways. They made decisions by community consensus, and thus when they
expelled a member from fellowship they sought the will of the community &®lke w
For them, the unity of their minds reflected the will of the Lord. When a Quaker
community united behind a position, they interpreted that unity as evidence of the divine
will. After all, the house of the Lord was not divided unto itself.

Not all historians, however, are trapped by a binary that insists the colonial Sout
was dominated by hierarchal Anglicanism whereas the antebellum South wastgoimi
by individualistic, egalitarian religion. For Christine Heyrman, evangislicrought not
an individualistic culture but instead one that invaded male dominated households. Much
like other historians of Southern religion, Heyrman indicates that late colonial

evangelicals upset an Anglican "social hierarchy that set rich over peonmpwver

Germany and Salem, North Carolina, 1771-18Chtrch History63, vol. 2 (1994): 221.
Historians of European religion have long viewed the religious landscape as mech mor
complicated. Historians of continental Anabaptism, for example, have regarded the
European Anabaptists as a religious tradition that did not fit neatly on iauslig

spectrum between Lutheranism on the one hand and Catholicism on the other. Robert
FriedmannThe Theology of Anabaptism; An Interpretati(®cottsdale, PA: Herald

Press, 1981), 81.

12



women, and white over black™ In this alternative description of religious development,
however, those evangelicals became dominant in the South because they eventually
accepted rather than rejected those hierarchies that helped Southern wkéesnse of
their lives. By the nineteenth century, Southern evangelicals tried to recaséhesras
defenders of manliness rather than threats to Southern manhood. The anecdotes that
itinerants left in their journals "asserted the congruence betweerhergdo/es and the
prevailing ideals of white southern manhodd.Thus for Heyrman, the importance of
evangelicalism in the eighteenth century lay not in its promotion of individualism but
rather its threat to male prerogative. For Heyrman, the narrativagdnelrom the
colonial to the antebellum South is not that of a paternalistic hegemony $ultgess
challenged by alternative an individualistic culture brought by evantglit@stead,
Heyrman describes a religious hegemony in the colonial South that was sudoessf
preserving the importance of manhood despite the threat posed eighteenth-century
evangelical itinerants. In other words, the new evangelicals became threadbm
religious group by supporting rather than rejecting the previously estabfislgous
culture. This project, much like Heyrman's, focuses on the importance of household
authority in shaping North Carolina's religious culture. It is different, howvevéne
development that is presented.

Thirdly, this project calls into question a common narrative indicating that a
Southern culture dominated by Anglicanism eventually gave way--or amidey

indicated failed to give way--to a more supposedly democratic culture of dicafige

Y“Heyrman, 11.

®Heyrman, 238.

13



by the nineteenth century. This study presents colonial North Carolina as@usdigi

diverse place. That diversity, however, was replaced by the nineteenthyceitih a

dominant culture demanding privacy for male heads of households. Expanding the
chronology of this study to include the colonial and antebellum periods thus enables this
study to complicate the binary that has existed between Anglican higerdh

supposedly egalitarian evangelicalism. Chapter 3 explores the years foltbeiegd of

the Revolutionary War when Quakers and Anglicans could agree that society was
becoming more rather than less secular. It will not be surprising to see tleat thos
Anglican ministers who remained in North Carolina in the 1790s regarded North Carolina
as a godless society, but Quakers and other itinerants in North Carolina regarded
themselves as living in particularly godless times as well. The drawrtdliness

seemed particularly strong for Quakers in the last third of the eightesrttiry

Faithful Quakers noted the rising trend toward disobedience and placed the blame on a
number of social ills ranging from the availability of unchristian liteeatorthe

worldliness of slaveholding. Though leading Quakers tended to pin the blame for
increasing worldliness on either the free intellectual climate orgkeoficonspicuous
consumption, worldliness tended to express itself in the young people who indseasing
chose to marry outside of the Quaker fold or have sex outside of marriage. Though some
itinerant Quakers saw North Carolina as a barren landscape ripe for thet haeuey

others saw North Carolina as a land of temptation that drew away the minds of their

children.

14



Strict adherence to discipline among eighteenth-century religioupghas been
called pharisaical, and the decline of church discipline has not generallyabesrtéd?®
Indeed, from our modern perspective church discipline seems quite authoritarian and
intrusive. At the same time, discipline was often used in ways that checked theopower
those who would have otherwise been left unchecked. For eighteenth-century Quakers,
husbands, wives, and children were all to be disciplined so that they could increasingly
follow the directions of the inward light. Ultimately, the master of the housé&wds
and church discipline was implemented to help Quakers remember this reality.
Eighteenth-century Anglicans were different in that they believed ébtas were fathers
on earth even as they had a common Father in heaven, but this cosmology also required
that Anglicans' earthly fathers acted in godly ways. Both groups then hoped to hold
earthly fathers accountable. Whereas eighteenth-century Quakeesideddom as
religious obedience, nineteenth-century laypeople in North Carolina jeatpuesiged
their independence from closer inspection and religious discipline. In other wbats, w
eighteenth-century Quakers would have described as licentious rebelliaenthet

century laypeople described as freedom.

%n his study of discipline among the Puritans of the seventeenth, eighteenth, and
nineteenth centuries, Emil Oberholzer noted the decline of disciplinary casegan Pur
New England with approval. In emphasizing discipline, according to Oberhdieer, t
Puritans had "shared the Pharisee's tragedy." Rather than observing inglgdrts
about grace, the Puritans made the error of claiming that "salvationteste@tby good
works which were more or less capable of objective measurement.” Emil Oleerholz
Delinquent Saints; Disciplinary Action in the Early Congregational Churches of
MassachusetfgNew York: Columbia University Press, 1956), 251. Richard Bushman
has made similar claims about church discipline among the Puritans in treeptght
century. Like Oberholzer, Bushman indicates that the decline of discipline shows
religious maturity rather than religious decline and the rise of sesmlafRichard
BushmanfFrom Puritan to Yankee; Character and the Social Order in Connecticut,
1690-1765(Cambridge: Harvard University Press, 1967).
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Thus, Chapters 3 and 4 enable this study to explore how the introduction and
growth of evangelicalism in North Carolina changed the state's religidusecullhese
chapters do so by drawing comparisons between the eighteenth and nineteentls centurie
and they also explore how Anglicans and Quakers perceived the changes taking plac
Though commonly viewed as a period of religious revival and increasing Christian
strength, many Episcopalians—the Anglican Church had become the Episcopal Church
of the United States in 1785 after the North American colonies broke with Brideid
Quakers in North Carolina regarded North Carolinians in the antebellum period as a
people in rebellion against God rather than as citizens in a Christian commonwealth.
Quakers in North Carolina left in large numbers for the Old Northwest. They
undoubtedly left for a variety of reasons but protecting their children from the
temptations of a worldly society seems to have been prominent in the minds of hwany w
made the difficult migration away from their homes to an unknown territory. The course
of Episcopalianism in North Carolina similarly reflected the limits ofsdal obedience.

As Episcopalians discovered, it was one thing to speak against sinfulness from the pulpi
It was another thing altogether to actually look behind closed doors and inspectghe live
of believers.

The picture often portrayed of Christianity in the antebellum South—of which
North Carolina was a part—is not that of disciplinary restraint but that of atliherence
to discipline. The Baptists in the antebellum South in particular are renowned for their

strict use of the discipline to expel sinn&rsYet when comparisons are made between

YIn his description of discipline among antebellum Southern Baptists, Gregory
Wills notes “[a]ntebellum southern Baptists excommunicated nearly 2rpeiceaeir
membership every year. Achieving excommunication rates nearly 60 pegieer thian
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the types of activities disciplined by antebellum Baptists and colonial @uake
differences are quite striking. For colonial Quakers, the most common Gfideesk
with marriage or sexual misconduct. For antebellum Baptists, the most commas cause

of complaint were for abuse of alcohol. Perhaps antebellum North Carolinians were

their northern colleagues, they fully exemplified their professions ofiafieg to
discipline.” Gregory WillsDemocratic Religion: Freedom, Authority, and Church
Discipline in the Baptist South, 1785-19QNew York: Oxford University Press, 1997),
22. In her study of Baptist discipline in the antebellum South, Monica Najar igymila
argues, "in an era of increasing autonomy for white male householders, churches
nonetheless intruded into the relations of the household, reconfiguring them actording
an evangelical model." Monica Naj&vangelizing the South: A Social History of
Church and State in the Upper SoutiNew York: Oxford University Press, 2008), 11.
Such studies indicate, as Anne Loveland has argued, that Southern evangelecalstwer
merely "shaped by and completely subservient to the ideology of the Old Soutadinst
her "research has convinced me that in some cases southern evangelicaisreere
autonomous than such an interpretation suggests.” Anne Lov&autihern

Evangelicals and the Social Order, 1800-13@aton Rouge: Louisiana State University
Press, 1980), ix. The conclusions of Najar and Wills are a bit surprising consittering
work of others on the reformist impulse in America. In general, these stuaie
indicated that the reformist impulse was weaker in the antebellum South than in the
North. In his study exploring reform in the nineteenth century South, John Kuykendall
concluded that religious groups in the South “avoided the corporate and social
dimensions of Christian activity and developed a vision of the mission of the church
which was basically individualistic and otherworldly.” John Kuykend&diithern
Enterprize: The Work of National Evangelical Societies in the Antebellum,South
(Westport, CT: Greenwood Press, 1982), 165. Indeed, other historians of Southern
religion have emphasized that Southern religion has not made efforts to tieéorm
society around it. Southern evangelicalism--according to Samuel Hilkineoh content
with conversion without making radical claims upon the lives of believers. ForHsl “i
dramatically clear" that for Southern evangelicals the emphasis uporcaigitii
"maintains an extraordinary, almost mesmeric, power over the southern church.
Individualistic evangelism and morality are all it gets excited about,ithst@nding the
headline-making events which occur under its nose almost every day.” Saithuel H
Southern Churches in CrisifNew York: Rinehart and Winston, 1967), 115. Stephanie
McCurry's study of evangelical religion in Tidewater South Carolindailyidescribes a
religion that failed to make significant claims upon the lives of its beliexexrding to
McCurry, “[t]his was not an evangelicalism that inspired a critique of the'staeculiar
domestic institution but one that turned easily, almost effortlessly, to éaskef
Stephanie McCurryMasters of Small Worlds: Yeoman Households, Gender Relations,
and the Political Culture of the Antebellum South Carolina Low Cou(itgw York:
Oxford University Press, 1995), 172.
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made of less promiscuous stuff than their religious colonial predecessors. This
dissertation will claim, however, that religion in North Carolina became puapalar as
religious leaders became less intrusive in the lives of their believers.

Since the 1970s, some feminist scholars have claimed that privacy has a tendency
to support patriarchal authority, and this study builds on their findings in order to support
the claim that abandoning efforts to more closely inspect the lives of bysliese
negative consequences for dependents within male dominated households. In her study
of late eighteenth-century political culture, for example, Carole Pateorecluded that
the type of freedom that ended “the constraints” of an older political culsoéakates
the new civil limits of mastery and obedience.” Emancipating men perhapsdcless

freedom for women® In North Carolina, as will be seen in the fourth chapter, protecting

8Carole PatmariThe Sexual ContracfStanford: Stanford University Press,
1988), 229. In his workRublics and Counterpublicdlichael Warner provides a nice
description of the ways that feminist scholars have interpreted privacy ofa tool
patriarchy. As one of the scholars described indicated, the curbing of the matkern st
"in the name of private liberty, had entailed a curb on politics as welljrigegeplace
all those for whom the private was the place of domination rather than liberty."adllich
Warner,Publics and Counterpublic§New York: Zone Books, 2002), 42. Thus, many
historians have expressed concern about Jurgen Habermas's arguments caheerning
public sphere. For Habermas, the "depersonalization” of the state and tiom @kat
system of social relationships in which individuals were "emancipated from
governmental directive and controls"” led to the creation of a society in which indssidual
"made decisions freely in accord with standards of profitability.” JurgdeiihasThe
Structural Transformation of the Public Sphere: An Inquiry Into a Category of Bourgeois
Societytrans. Thomas Burger and Frederick Lawrence, (Cambridge: MIT Press, 1991)
46. Critics of Habermas's study have pointed the privileged status of men h&thin t
nineteenth-century public sphere. Stephanie McCurry's study of the antebelldm Sout
reminds us that participation in the public sphere may have been premised upon a shared
sense of men's mastery over their private households. McCurry indicatestitiegr®
men "like other republicans, established their independence and status as aitizens i
public sphere through the command of dependents in their households." Stephanie
McCurry, "The Two Faces of Republicanism: Gender and Proslavery Politics in
Antebellum South CarolinaThe Journal of American HistofE8, no. 4 (1992): 1246
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the privacy of individual households from religious inspection tended to be supported
using gendered language. Thus, from the perspective of some nineteenti-centur
Episcopalians and many nineteenth-century Quakers, earthly fatheriefters the

heads of their households and in the process denied the sovereignty of their heavenly
Father® As Carole Pateman and others have indicated, more freedom from inspection
created more room for mastery.

In the end, North Carolina's colonial religious world does not appear to have been
all that more hierarchal than religion in antebellum North Carolina, and North
Carolinians do not appear to have been all that more religious than their colonial
forbearers. That is not to say that nothing changed in North Carolinalsughgorld
between the colonial and antebellum periods. Whereas Anglicans, Quakers,aad Ger

Pietists dominated North Carolina's Christian landscape before the Rewphytithe

9Such a description of power resembles Antonio Gramsci's reflections in his
prison notebooks. According to Gramsci every economic order "creates togitther w
itself, organically, on or more strata of intellectuals which give it homoiyesred an
awareness of its own function not only in the economic but also in the social and political
fields." Antonio GramsciSelections From the Prison Noteboo&siintin Hoare and
Geoffrey N. Smith, eds., trans., (New York: International Publishers, 1971), 5. In other
words, every society will have a collection of assumptions that justify tteatgament of
people. Thus, the unspoken and commonly held assumptions can also be interpreted as a
relationship of power even though the issues are no longer debated. As one political
theorist regarded the unspoken assumptions that exist within any society. In any
collection of people, people will act "unaware of the consequences of ona's"acti
Thus, power can "be exercised without the excerciser being aware of whgishe (
doing." Steven Luke®ower: A Radical View(London: Macmillan, 1974), 51. In this
work, assumptions about what was appropriate for public discussion and what was taboo
had the effect of conveying power to some at the expense of others. This approach has
been markedly different from other descriptions of religious life and hegemdhg i
antebellum South. Studies like Stephanie McCurry's have focused upon the ways in
which Southern churches disciplined women. This study, however, has focused upon the
unspoken assumptions that distributed power. This dissertation has focused upon the
ways in which not disciplining men could be interpreted as a redistribution of power in
North Carolina.
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middle of the nineteenth century about eighty percent of North Carolina's chuighgoin
population attended either a Baptist or a Methodist chifrcBimilarly, freedom in

religion also changed between the colonial and antebellum periods, but the charegges
more complicated than we have previously imagined. The change was not from
hierarchy to freedom but rather from one kind of freedom to another or perhaps from one
form of hierarchy to another. Whereas religious folks in colonial North Carolingdspi

to be free from sin, religious folks in the antebellum period were particulamisecned

about freedom from inspection. The freedom from inspection demanded in the
antebellum period placed dependents more firmly under the control of the earsbdyama

of these private households.

?Guion Johnson has provided a nice description of the various religious groups in
North Carolina in the nineteenth century, and she has indicated the various strengths of
each denomination. In 1860, the Methodists and Baptists were by far the largest
denominations in North Carolina. The Methodists had 966 congregations and 61,000
members. The Baptists had 780 congregations and 65,000 members. In fact, about 80%
of the churchgoing population in North Carolina in 1860 was attending either a Baptist or
a Methodist church. Guion Griffis Johnsdmte-Bellum North Carolina: A Social
History, (Chapel Hill: University of North Carolina Press, 1937), 369.
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Chapter 1 Submit Yourselves to Your Masters: The Precarious Anglican
Establishment in Colonial North Carolina

When William Tryon became governor of North Carolina in 1765, he attempted
to inaugurate his administration with a proper military parade befittingdtissst Things
began well enough even though tensions were high in the colony because of the crisis
created by Parliament when it passed the Stamp Act. Tryon arrived in Womioigt
board the sloopiper, and the militia of Wilmington waited to greet Tryon when he
arrived. Once he arrived, Tryon gave a speech encouraging cooperation and
reconciliation between Britain and North Carolina. As one observer noted, Tryad“add
if the People would receive the Stamps, he would make a Present of stamped lticenses
the Tavern-Keepers, and give up all Fees particularly belonging to himdh Tioped
that the people of Wilmington would appreciate his willingness to compromise and tha
America might return to its place as “helping her Mother” Britaif.ryon even
provided the local militia with punch and a roasted ox to celebrate his inauguration as
governor.

Things went awry, however, when the sladperlanded. As one observer
remembered the scene, the captain oMiper insisted that the local militia had “the
insolence...not to Strike their colours on his Boats coming.” In response to this insult, the
captain of th&/iperordered his sailors to go ashore and “bring them off which was
accordingly done.” This action, however, set off a riot in Wilmington. The militia

themselves feeling insulted by the actions of the captain—promptly pull&tpdeout

2“samuel Johnston to Thomas Barker,” 9 January 1766 Correspondence of
William Tryon and Other Selected Papezd. William S. Powell, vol. 1 (Raleigh, NC:
Division of Archives and History, Dept. of Cultural Resources, 1980-1981), 219.



of the river “and dragged her round the Town till they came under the Window of Capt.
Phips’s Lodgings where they made a stand to insult AinThe mob then took the
“roasted Ox” and hung it “upon a Gallows, where it probably hangs to this®aghe
mob also took the barrel of punch “broke in the heads of the Barrels of Punch and let [it]
run into the street Insulted by the mob and convinced that the leading men of the
town had done little to prevent these insults, Tryon resolved to move the colonial capital
from Brunswick—just down the Cape Fear River from Wilmington—to New Bern.

The riot in Wilmington in 1765 nicely illustrates many of the difficultiestt
William Tryon faced during his tenure as governor of North Carolina. In this mcide
Tryon tried his best to position himself as a benevolent benefactor to the commanity. |
celebration of his governorship, he provided the local militia with roasted ox and alcohol
In gratitude, he expected the locals to respect his position. Instead, thedokalset
symbols of Tryon’s benevolence and dumped them in the streets and hanged them from
the gallows. During Tryon’s tenure as governor, he was given the difficult task of
reconciling the inhabitants of North Carolina to the will of the crown in Parliament
When he tried to reconcile the inhabitants with each other and with Britain, he quite ofte
found himself before a mob of angry North Carolinians. Tryon continued to confront the
colonial assembly after the passage of the Townshend Duties, and despits Tetyers
the Board of Trade, Parliament remained unwilling to compromise on the important iss

of paper currency in North Carolina. Indeed, the scarcity of money in the colony

?lbid.
Z%Extract from a Letter,” 18 January 1766, Ibid., 221.

2“gamuel Johnston to Thomas Barker,” Ibid., 219.
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prevented colonists in the interior—where specie was especially hard ¢obgerfrom
paying their taxes. Tensions in the interior led to the Regulator uprising. Oécthes
fact that local sheriffs had been lining their own pockets with colonial taddstid to
ease tensiorfs.

Given the magnitude of these difficulties, it may be a bit surprising thanTry
would use his influence to improve the status of the Anglican Church in North Carolina.
Of all the institutions that needed strengthening—both the military and the court
occasionally found themselves overwhelmed by angry mobs—it would seem that tryin
to strengthen the authority of Anglican ministers could wait until moresipgesnatters
were attended to. Tryon and the Board of Trade, however, recognized the impoftance
a settled Anglican Church in pacifying the countryside. As one Anglicaianay
described the importance of the Anglican Church, Anglican worship in North Carolina
was part of the process of creating a “just and laudable proceeding of the Gavefim
How did the Anglican Church encourage the just and laudable proceeding of the
government? It did so in two ways.

First, Anglican missionaries served as religious apologists fgahernment.
Missionaries cited scriptures that encouraged slaves to obey theirsvaagteancouraged
the poor to obey their social superiors. As they indicated, God had created a chain of

obedience. Wives obeyed their husbands. Children obeyed their parents. As within this

>For more on the Regulator Movement, see: Marjoleine taesking Loose
Together: The Regulator Rebellion in Pre-Revolutionary North Card@reapel Hill:
The University of North Carolina Press, 2002).

*Theodorus Swain Drage to the Bishop of London," 29 May 1770, Fulham

Palace Papers, Southern Historical Collection, Wilson Library, Univesttiprth
Carolina, Chapel Hill, North Carolina.
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supposedly natural chain of household authority, subjects were supposed to obey their
metaphorical fathers as well. Just as we all were supposed to be obedient to God so God
expected subjects to obey those He had placed in power. Anglican missionaries thus
served as rhetorical defenders of both biological and metaphorical fathersitguthor

Second, Anglican churches served as the sites where fatherly rdigtsonere
created within local communitié$. Indeed, the fatherly authority of locals sometimes
went beyond metaphor. Nepotism often shaped who got plum positions within North
Carolina. Controlling marriage and the passions of the children who entered this bond
could thus impact the fortunes of families. The indigent could also become dependents
within the households of their benefactors. Converting North Carolina from a colony
dominated by independently minded yeomen into a large family with the goverher as t
metaphorical head was what William Tryon hoped the Anglican establishmerat gul
able to accomplish in North Carolina.

Thus for colonial Anglicans, there was little distinction to be made between t
secular and the profane. For them, a "just proceeding of the government" datadrestr
healthy religious environment. When people behaved selfishly, communitiegpanhe
When the poor failed to love and respect those who cared for them, they fomented
rebellion. When the rich failed to care and love those put in their charge then hatred and
discord would grow at the expense of Christian love. Thus, the secular and the profane
aspects of Anglican ritual and worship were impossible to untangle because the people

who tried to spread Anglican worship believed them to be intimately intertwined.

?’Both Dell Upton and Rhys Isaac explore the ways that colonists in Virginia used
Anglican churches to organize their communities. Upittoly Things and Profanand
Isaac,The Transformation of Virginia
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Anglican worship was about growing love within communities, and encouraging loving
and paternalistic relationships within individual communities was exatidy Tryon and
other reformers believed would make imperial governance easier.

There were several problems confronting those who tried to improve the strength
of the Anglican establishment in North Carolina. First, the strong population ofitgisse
in the colony was less than excited about a stronger Anglican establishment. The
journals of Anglican missionaries and the letters of William Tryon atyeethere were
many dissenters in North Carolina. In fact, there were several regidresbatkcountry
that Tryon conceded to the dissenters. In several parts of the piedmont, Tryloat felt t
the Presbyterians were too strong for an Anglican missionary to bectabbséed.

Indeed, the journals of missionaries who served in North Carolina indicate that most
North Carolinians were ignorant of Anglican worship, but there were many ethers
were familiar enough with Anglicanism to ridicule and harass Anglicasionaries.

Second, even those who attended Anglican churches often disagreed with
imperial officials about how to improve the Anglican establishment in North i@arol
Tryon found that even those local gentlemen who hoped to benefit from a stronger
Anglican establishment were resistant to some of Tryon’s goals. layarttempers
between the local vestrynférand the governor flared over the right of presentation.
Tryon insisted that he—as the king's representative—had the power to preserd@rainist
to individual parishes. Any missionaries sent to North Carolina, after all, caraedee

they were heavily subsidized by the Society for the Propagation of the Gosge¢l (SP

8%/estrymen were the lay overseers of the parish property and community. They
were voted into office annually on the Monday after Easter by the freeholdées of
parish.
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Wasn't it right and proper therefore that imperial officials should therbfore the

power to present missionaries to local congregations? Local vestries, hawsigezd
that the power to appoint ministers rested with them. Vestrymen considered tesmsel
to be the proper leaders of their communities, but Tryon and Anglican missionaries
doubted the ability of these people to act like good fathers in their communities.

As this chapter will show, Tryon and Anglican missionaries had good reason to
suppose that unchecked authority within local communities could lead to tyranny. If the
missionaries were "presented” by the vestrymen of the congregatigreetiied then
local officials could deprive ministers of their salaries. If missi@sanere left in the
control of local vestries, those uncouth vestrymen might be left free to take unfai
advantage of those placed under their care. Thus, imperial officials and missionar
were wary of allowing vestrymen unchecked power over their missiorzariethe
people served by Anglican parishes.

-

When William Tryon became governor of North Carolina in 1765, the prospects

of the Church of England appeared bl&alds Tryon wrote to the secretary of the SPG,

there were 32 parishes in North Carolina yet only 5 parishes had officienggraen.

29John Woolverton in his account of colonial Anglicanism indicates that the
establishment in colonial North Carolina was particularly weak. In the s=reht
century, Quakers had spread in eastern North Carolina, but the Anglican Church was
virtually absent from the colony. Even after North Carolina began receissjaase
from the SPG, Anglicanism remained weak in North Carolina. Woolverton indibates t
the “history of the efforts of the Church of England and the SPG to form parishes and
build churches in North Carolina from 1700 to roughly 1740 is one of failure.” Indeed,
not “until the 1760s did North Carolina obtain a strong Episcopal church.” John
Woolverton,Colonial Anglicanism in North AmericéDetroit: Wayne State University
Press, 1984), 169, 172.
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These parishes were also geographically centered in eastern Natihaaln his letter,
however, Tryon framed the despondency of the establishment in positive terms. Since
five parishes were already provided for, “twenty seven clergymen areespliyed.®°

Even if the SPG had managed to get 27 more clergymen for North Carolina, those
missionaries would have had difficulty reaching all of their parishioners. @iogpto
Tryon’s estimate, North Carolina had about 120,000 black and white residents by 1765.
Even if North Carolina had 27 ministers to staff its parishes, it's difficukeéc®w those

27 missionaries could minister to 120,000 colontsts.

Two years later, Tryon's efforts had yielded some improvement, but thecAngli
establishment still had a long way to go before it could claim the hearts and mands of
majority of North Carolina's inhabitants. In 1767, North Carolina had 13 ministers
residence, and Tryon described the status of each parish relative to theA@glicah.

Nine out of the thirty parishes established in North Carolina were listedragstbeipoor

to support a clergyman and thus remained without one. Three more parishes were listed
as mostly populated by Presbyterians and thus Tryon recognized that aninglica
minister would be unwelcome. Five other parishes were listed as capable ofisgmport
minister but remained without one. Even in the parishes that had ministers by 1767,
however, missionaries would have had great difficulty reaching all theshparers. In

Edgcomb parish, for example, the Reverend Burgess cared for 1,500 td%ahl&s.

3%4william Tryon to the SPG,” 31 July 176Fhe Colonial Records of North
Carolina, vol. 7, 103.

34william Tryon to Sewallis Shirley,” 26 July 1765, Tryon, vol. 1, 139.

$2Taxables” in these tables was intended to list white, adult men.
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Johns parish the Reverend Cupples cared for 1,299 taxables. In St. Matthew’s parish, the
Reverend Micklejohn cared for 3,573 taxabfesn these geographically large parishes,

it seems altogether probable that only a tiny fraction could have had regukst aoith

North Carolina's Anglican clergymen.

The journals of Anglican missionaries confirm that most North Caroliniars we
unchurched and ignorant of Anglican beliefs and practices. Charles Woodmason, for
example, had been a planter in South Carolina before traveling to London to gain
ordination as a missionary. Returning to the Carolinas, he saw it as his nogsieadh
to the people living in the piedmont of North and South Carolina. Woodmason was less
than impressed with the people that he encountered in the far reaches of<Bzitgine.

Writing in his journal about the inhabitants, Woodmason indicated that they were “the
lowest Pack of Wretches my Eyes ever saw,” and that they were “whe agty
Deer.”®

According to Woodmason, these people knew nothing of the manners expected of
churchgoers in cosmopolitan places like London, and they could not be made more
civilized until churches dotted the landscape. In the piedmont, he saw “the Females
(many very pretty) come to Service in their Shifts and a short petticoat ordjodizd
and Bare legged—Without Caps or Handkerchiefs—dress’d only in their Hair.” Quite

scandalized, Woodmason also noted that they “sleep altogether in Common in one Room,

#william Tryon to Richard Terrick, Bishop of London,” 20 April 1767, Tryon,
vol. 1, 460-461.

%iCharles Woodmasoithe Carolina Backcountry on the Eve of the Revolution:

The Journal and Other Writings of Charles Woodmason, Anglican ItinezdnRichard
J. Hooker, (Chapel Hill: The University of North Carolina Press, 1969), 31-32.
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and shift and dress openly without Ceremony.” Of course, many of the habits that
Woodmason found to be indicators of the barbarity of the inhabitants’ were more than
likely related to their extreme poverty rather than their boorishness, but Woodmason
believed that all these problems could be fixed if only the Anglican Church could extend
its reach into the piedmont and teach these inhabitants proper manners. Indeed,
Woodmason tended to think of these inhabitants as living in a state of nature and as such
civilization “must be born with at the beginnings of Things” and would not be “mended
till Churches are built, and the Country reduc’d to some F3rm.”

Many of the inhabitants that Woodmason encountered were not simply ignorant
of Anglican religion and culture; some were knowledgeable enough about Anghcanis
to be openly hostile to it. Already, Presbyterians and Quakers had traveled down the
wagon road from Pennsylvania through Virginia and were rapidly filling up the
backcountry with European migrants. Woodmason indicated that the Presbyterans wer
especially troublesome. Arriving in one community, Woodmason claimed that the loca
“Scot Presbyterians...had hir'd these lawless Ruffians to insult me, whicHitheith
Impunity.” These ruffians shouted that “they wanted no D---d Black Gown Sons of
Bitches” and threatened Woodmason with bodily harm. Quakers in the piedmont were
less violent, and Woodmason found some that were quite polite. Others, however, could
be quite insulting. On one occasion, Woodmason found that some Quakers had “posted a
most virulent Libel at the Meeting House—ridiculing the Liturgy...callirglhg Name

an old Canting Parsorf”

*pid.

%®bid., 16-17, 46.
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Other Anglican missionaries in North Carolina similarly warned that much of
North Carolina was devoid of Anglican religion, and they were concerned about the
effect that a weak Anglican establishment might have on the strength ofpive e
North Carolina. For many missionaries, there was no clear delineatioadvetiae
spread of Anglican religion and the spread of Britain's secular authoritypddies
Drage--a missionary of the SPG--warned in 1770 that if his superiors did notuthpre f
support his efforts in North Carolina “the Church of England may not for many years b
established, if ever, as the power of the opposers will be Strengthened.” Whiout t
presence of a permanent Anglican establishment the people could be “seduced, and
carried away into some Sect or other so become the worst SuBljeésdther observer
recognized the deplorable condition of the Anglican establishment but congrhtulate
Tryon on his efforts to more firmly establish the Anglican Church in North Carolina
This writer hoped that Tryon would be “equally Successful in erecting S¢mads
make good Scholars, but to make good Men and good planters of the rising generations
of his Majesty’s Subjects under your Government.” This writer felt asshatd ryon

would “receive the plaudite ‘Well done thou good & faithful Servant &&As this

*“Thodorus Drage to the Society for the Propogation of the Gospel,” 29 May
1770, Fulham Palace Papers, Southern Historical Collection. Josiah Martin, wihreebeca
governor of North Carolina in 1771 agreed that an obedient society was an Anglican
society. In a letter back to England, Martin was struck with "the conggroélihe
principles of the Church of England with our form of government.” For Martin as for
Drage, Church and State worked together to create a well-ordered sowee,F26.

3&James Murray to William Tryon,” 3 July 1765, Tryon, vol. 1, 117. Others have
also explored the relationship between the authority of the government and tlwaingl
Church in colonial North America. Dell Upton, for example, in his study of colonial
Virginia has indicated, “English and Virginian lawmakers accepted tgitraal belief
that the state’s security depended on this Sunday ceremony.” Indeed, unlike thie Cathol
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writer was making an allusion to the Bible, it's unclear who would congratutgts Bs

a good and faithful servant. Was this supposed to be what the king would say or would
God provide the congratulation? Was the writer being intentional in blurring the lines
between the secular and the divine role that the Anglican Church served?

It may be a bit unsettling for contemporaries to read about religious conversion as
a political affair, and it might also be a bit puzzling. How exactly might thgliéan
Church help make better subjects? Why would it be so important that backcountry
farmers more closely resemble Londoners? Why would missionaries of glheahn
Church be so concerned about acculturation? Anglican missionaries’ dermunscadti
revolts in North Carolina help to illustrate the connections between the divine and the
secular in the Anglican worldview. In short, there was not a clear division betwee
secular society and the religious world. George Micklejohn, for example, imarsée
preached to Governor William Tryon’s soldiers after they had forced the Ragula
uprising of 1767 to disband tied together the connections between the Anglican Church
and civil obedience.

As Micklejohn described the civil order, God blessed humanity by providing
order to an otherwise chaotic and dangerous world. In a world devoid of order, “no
language can fully describe those various scenes of misery and horror which would
continually arise before us, from the discordant passion and divided interests of
mankind.” God, however, was infinitely good and “provided a natural security aginst al

these mischiefs in those different ranks and order of men.” In order to prevest cha

Church which was “an independent representative of a higher power, the reformed
Anglican Church was just that—the ChurchEpfgland,an arm of the state, part of an
interpenetrated temporal and spiritual power, over both of which the monarch was
supreme earthly head.” Upton, 4, 55.

31



discord, and violence God has allotted some to govern and “others obliged to obey, that
so the happiness of the whole community might the more effectually be pres€niad.”

order to fully demonstrate His love, God provided a natural hierarchy in order to protect
and guard the objects of His love. Thus, those who “instead of praying for the safety of
our governors and protectors, presume to threaten their sacred persons with'violence
were really paying the insult to God “because they derive their autlfraniyhim.” As
Micklejohn pointed out to his listeners, God was referred to in scripture “as the God of
Peace, and Lover of Concord” and those who worked against the good order that God had
established were therefore threatening the “peace and harmony” that Gted Vea His

people since He was the God of pe&te.

Thus a stable society and the leaders who provided that stability demonsieated t
great love that God had for His people. As the God of peace, God detested violence. As
God acted benevolently in providing for such peace and tranquility on the earth so too
those who had been placed in authority ruled with benevolence. As Micklejohn
described North Carolina’s governors and magistrates during the Reguiatiee put in
authority were “protectors and guardians.” To the leaders whom God had provided them
therefore, North Carolinians “owe our security from all that numerious fai

mischiefs." It was to these leaders that we are “indebted for thershfmmnfortable

3George MicklejohnOn the Important Duty of Subjection to the Civil Powers : A
Sermon Preached before His Excellency William Tryon, Esquire, Governor and
Commander in Chief of the Province of North-Carolina, and the Troops Raised to Quell
the Late Insurrection, at Hillsborough, in Orange County, on Sunday, September 25,
1768,(New Bern, NC: 1768), 5.

“Obid., 3, 7.
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enjoyment of all the blessings of private life, and all the advantages we &fern civil
society.™

Thus from Micklejohn’s perspective, God wanted peace and the best assurance
that peace would be preserved was that order would be protected from chaos and passion.
In order to prevent passion from destroying the community, God had placed some in
power and expected others to obey. Hierarchy was thus a manifestation of Goéts love
His people. Those placed in power cared for those placed in their trust just as God cared
for those whom He was ruling ov&r.In a letter to the SPG, Micklejohn described Tryon
as just such a paternalistic governor. Micklejohn declared that Tryon “ruléigng wi
People with the Indulgent Tenderness of a common parent who desires rather to be

beloved, than feared by them and takes the truest care towards securing thetit_otra

by shewing in every step of his conduct that he entirely loved them.”

“pid., 9.

“2Tryon often indicated the role of the rulers of North Carolina was in fact to act
paternalistically just as Micklejohn had indicated. In this order, Tyron itetidhat he
had become aware that certain merchants in and around New Bern intended “s#tting fo
[with a] great Quantitys of Corn exported from that Port to the Northern Colonies and
West India Islands.” Such a shipment, however, would “make that Grain a scarce
commodity in those parts and unless timely prevented will manifestly digtegsor
and labouring people in General.” In order to avoid distress, Tryon therefore orttered “
Prohibit the Exportation of Indian Corn from the Rivers Neuse and Trent.” “Pratittam
of the Governor,” 26 March 1766, Tryon, vol. 1, 268.

**George Micklejohn to Daniel Burton,” 14 September 1782 Colonial
Records of North Carolinavol. 7, 519. Micklejohn’s description of civil society as a
family corresponds with Tryon’s vision of North Carolina. As Micklejohn descki
North Carolina’s leaders as benevolent and caring so too Henry Conway adviseal col
governors that the colonists could not imagine “the paternal care of his Majebty f
Colonies.” Neither could they imagine the “Lenity & Indulgence of the &adnt.”
“Henry Seymour Conway to William Tryon,” 31 March 1766, Tryon, vol. 1, 269-270.

33



For Micklejohn, therefore, there were no clear lines that separated the seclla
the religious aspects of Anglicanism. For Micklejohn, the stability andepgeat a good
ruler supplied to the people manifested the love of God. Thus, a well-governed society
made obvious the love of God. Supporting the secular authority of Britain's earthly
leaders was thus intertwined with the spread of religion. Micklejohn's sermoayéow
was essentially royal propaganda presented to congratulate the troops andhdbrodem
who had tried to upset the colonial order. The role of the Anglican Church in North
Carolina, however, went beyond rhetoric and propaganda. Within individual Anglican
communities, the Anglican Church created the social order in which those who ruled
cared for those whom God had placed in their care. In turn, those who were cared for
were called to show their love through obedience. In the process of creatag thes
reciprocal and paternalistic relationships, stability and peace would hgpsdaike to
North Carolina.

The Anglican Church in 1765 was a weakly established institution, but in the
places where it was established and functioning it tended to create tlunséligts
between neighbors that Micklejohn described in his sermon. In several seaaosst-
Edenton, New Bern, Bath, Wilmington, and Brunswick—Anglican missionaries had been
preaching for years. Within these towns, Anglican churches had become edegtat
local communities. Indeed, Anglican churches were more than facifitiesich coastal
North Carolinians worshipped. Within Anglican churches, North Carolinians presented
themselves to their neighbors. They attempted to establish bonds of friendship. They

attempted to find marriage partners. Arriving at church dressed in the finb#tgl@nd
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attending the best post-worship parties were integral in the lives of manystalddarth
Carolina.

If Charles Woodmason considered the backcountry particularly unpolished and
uncouth, many folks on the coast were making concerted efforts to ensure \tlzatiiioe
be counted among the gentry. Describing the merchants and large planters in the
Wilmington area, one commentator noted that the merchants “in the town, and
considerable planters in the country, are now beginning to have a taste for living, and
some gay equipages may be seen.” Here were people who sought respecability a
defined by English high society. If the people of the piedmont would have shocked
Londoners, as Woodmason indicated, many folks on the coast hoped to impress rather
than disappoint. As the same commentator indicated about Wilmington, “Their houses
are elegant, their tables always plentifully covered and their entegat sumptous.
They are fond of company, living very sociable and neighbourly, visiting one another
often.”*

Local Anglican churches made up a vital part this "neighbourly” and "sociable"
environment on the coast of North Carolina. This is not to say that this religious
experience was something less than genuine. Some who attended Anglican waeship we
quite devout. In Edenton, North Carolina James Iredell left a diary and Betasbing
the lives of the merchants and planters who lived in that region. James Ireaadtis

famous for being one of the first justices in the Supreme Court. In the colonaal, Fexi

lived in Edenton, North Carolina where he worked as a port tax collector and trained as a

*Quoted from “Scotus Americanus” in Lawrence LEke Lower Cape Fear in
Colonial Days(Chapel Hill: The University of North Carolina Press, 1965), 190, 443.
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lawyer under the tutelage of Samuel Johnston. Iredell never served the parish as a
vestrymen or a warden, but the friends with whom he associated on Sundays were among
those who commonly served in St. Paul’s vestry. Iredell often spent his Sunday
afternoons at Samuel Johnston’s house, for example, and Samuel Johnston was often
asked to serve as a vestryman for St. Paul’'s patistedell never served on the vestry in
Edenton, but his diaries and essays indicate that religion and worship within St. Paul’s
were integral in his life. In his letters and in his diary, Iredell ofteectftd upon his

own religious beliefs and defended religious orthodoxy against those who adsatrted t
religious belief was a mere prejudice. In 1768, Iredell regretted thergdnrn to

infidelity which universally prevails.” Unfortunately, the “man who is singel@ough to
profess a value for religion, is too frequently considered as a morose, or deatngef
being, whose conduct is unsocial, or whose principles are unsund.”

Others attending Anglican services, however, were less orthodox. Cornelius
Harnett, for example, was buried in St. James’ churchyard in Wilmington, North
Carolina; and the epitaph on his headstone indicates that he was a “Slave to no sect he
took no private road But looked through nature up to nature’s &GoBrom the tone of

his epitaph, it seems likely that Harnett was a person that regarded pboplere too

*>*Samuel Johnston served as a vestryman in 1770, 1772, 1773, and/&&#y.
Minutes of St. Paul's Parish, Chowan County, North Carolina 1701;¥t/&Raymond
Parker Fouts, (Cocoa, FL: GenRec Books, 1983), 172, 178, 180, 184.

“6James Iredell, “Iredell’'s essay on Religiofifie Papers of James Irededid.
Don Higginbotham, vol. 1, (Raleigh, N.C.: Division of Archives and History, Dept. of
Cultural Resources, 1976), 8-9.

4’St. James Church, Wilmington, North Carolina: Historical Recoeds Ida
Kellam, (Wilmington, NC: I.B. Kellam, 1965), 30.

36



doctrinal as “unsocial” or “unreflecting.” It seems likely, therefore, tbi&is who were
fairly devout and folks that were less devout worshipped within the walls of the same
Anglican churches.

Even for the particularly devout Iredell, attending worship in St. Paul’s, was not
solely about with religious devotion. Iredell’s diary reveals that churehadhce was
also about the respectability that many colonists sought. On one Sunday in 1770, Iredell
recorded that he went to services, and he thought that the minister’s “Text(Wspet
the Chapter & Verse,—) Fervent in Spirit, serving the Lord.” Inspired asabgelvedell
could not recall much about the content of the sermon. What was particularly memorable
for Iredell was that “it took up about 20 minutes—a very reasonable length.” This left
Iredell plenty of time in the afternoon to socialize with Mrs. Johnston and Mrs.*Blair
Indeed, socializing with his friends comprised a major portion of Iredell’'s $unda
worship. On another Sunday in 1773, Iredell did not go to church “the Weather being
rainy” and thus there would be “no Ladies going from Mrs. Blair's.” Insteapioig to
church, therefore, Iredell went to his friends’ homes in order to socialize lentine

o'clock in the evening?

“BIredell, “Iredell Diary,” The Papers of James Iredelbl. 1, 177.

“Ibid., 206. Iredell's experiences in Edenton, North Carolina are fairly sitoila
what parishioners in eighteenth century Virginia did in their Anglican churches
Allan Kullikoff described the typical Sunday for Anglican, the typical paoisér “went
to Sunday services to enjoy the liturgy, to affirm their position in the social¢hgra
and to conduct business.” Kullikoff, 240. Similarly, Rhys Isaac has noted that
Virginians, “whatever their rank, generaly did not affect postures of grate gnd that
on Sunday at church they took for granted the close proximity of the profane to the
sacred.” Isaac, 60-61.
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Attending church services and the post-service parties integrated Intdelie
life of the community, and Iredell was able to make some powerful friendbleagfa
securing Iredell future opportunities in colonial North Carolina. On Sunday<htterh
services and on other days as well, Iredell developed an intimate and fridatibnship
with the Johnstons. Samuel Johnston was a politically powerful individual who was also
very wealthy. A friendship with Johnston brought Iredell political opportunitresjta
was Samuel Johnston who tutored Iredell in the law. As intimate as Irexelih
Samuel Johnston, it was Samuel Johnston’s sister Hannah who dominated Iredgll’s diar
and personal correspondence.

It was to Hannah Johnston that Iredell devoted his most passionate declarations of
love and affection. In 1772, Iredell wrote to Hannah Johnston that he could not “any
longer delay experssing the most tender and sincere Affection for you.” AghITT3,

Iredell wrote to his beloved that he did not have a “Heart which can be cooled when
every Circumstance of Duty, Affection and Gratitude, exacts the most ardent
Attachment.®® As passionate and heartfelt as Iredell’s language sounds, it should also be
noted that certain aspects of Iredell’s declarations of love are styikiifggrent from

what we might expect from a contemporary love letter. In his second letter in 1773,
Iredell confessed his ardent affections, but he also connected his “affection”rto othe
emotions and actions that we would not necessarily associate with romanticdove. F
Iredell, affection and duty were connected. Indeed, it was duty that peakectti®aff

and burned in his heart.

**James Iredell to Hannah Johnstofilie Papers of James Iredelbl. 1, 94,
144,
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In other letters to friends overseas, Iredell revealed that he was not okinghi
about Hannah Johnston but also the political and financial benefits that might be gained
through marriage with her. In 1773, Iredell wrote to Samuel Munckley in order to
celebrate his recent engagement to Hannah Johnston. Iredell thanked him for the wishe
for his happiness and informed him that he had finally gained “an Income at present
which will enable me to live genteely and with the most flattering prospectg unenn”
and thus he became engaged to be married. He was happy to receive the hand of
someone who “inexpressibly dear to me herself, and with the most respectable and
agreeable Connections in this Country. This Circumstance ensures me the utmost
domestic Felicity | could ever have thought myself to expect or wish for.” Gdem
audiences, Iredell’'s comments to his friends make his engagement to Hannah Johnston
seem disingenuous. As Iredell himself indicates, part of the reason thad$iél&innah
Johnston dear to himself is that she has “the most respectable and agreeabled@ennec
in this Country.” Indeed, Iredell’s friendship with her brother—Samuel Johnston—
allowed him access to a genteel status. Someone looking at Jamessiedgjement
could thus make an argument that he was using his fiancé for the political andafinanci
connections that Iredell gained through her. For us, interest in money and power and
interest in marriage tend to be mutually exclusive. Someone who marries for imoney
marrying for the wrong reasons; however, Iredell did not likely see the fguestlitical
connections and the quest for marital affections as mutually exclusive. Indéestiedl
indicates to Munckley, his relationship with Hannah Johnston would provide “the utmost

domestic Felicity.* What, after all, could provide domestic happiness more than

*james Iredell to Samuel Munckley,” Ibid., 159.
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affection, money, and gentility? We should thus be open to the possibility that a
politically advantageous marriage—at least in Iredell’'s mind—could alsonb@&riage
in which affections blossomed. Perhaps affection might even be more evident in a
marriage in which political connections were gained.

As Iredell described his own emotions, what he felt for Hannah Johnston was
different than what he described as “debauchery,” and religious praciddeut
protection against “debauchery.” As Iredell noted often in his life, he founsiyp&ea
when his “Attention is rationally employed upon Religion,” and it was in religionhthat
found the “principles of Duty.” Knowing his duties protected him from participating
the in “the idle [Sauntering?] & [frothy?] Conversation in Taverns” where people
participated in scenes of “Debauchery & Intemperance.” In reftgaton his religious
duties, Iredell believed himself to be protected from “the Debasers ofaturd\ & the
destruction of whatever is amiable & lovely, of that inward self possession, gimjea
consciousness of doing well, which alone can make us truly happy.”

The religion that Iredell practiced served as a protector against the “tdebguc
that threatened everything in his life that was lovely. Much like George Nbbkis
sermon, religion was about a godly order, and that godly order resisted the bsiseispas
that led others to create violence and turmoil. It thus made sense to use wordsdke “
with words like order and to use words like “debauchery” with disorder and violence.

Within this worldview, religion stood as a bulwark against baser ematiowe should

2|redell Diary,” Ibid., 195.

>30ther colonists made similar connections between religion, love, and order.
When Charles Cupples’s daughter died he felt that he could be consoled because of “a
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thus view Iredell’s religious devotion in worship and Iredell’'s socialdffer church as
interconnected. We may be tempted to classify parishioners like Iredigheagarm
Christians, but for Iredell and perhaps for Micklejohn as well the social world of
Anglican churches and the higher love of God were connected both in practice and in
belief. Iredell’s religion was about protecting and encouraging whate®eamiable
and lovely, and Iredell's happy domestic life indicated he was following gaeigtions.
Iredell's understanding of his world reflects the same kinds of connections
between the secular and the divine expressed in Micklejohn's sermon before William
Tryon's troops. For Iredell as for Micklejohn, the peaceful and affectioglateonships
between individuals within a community demonstrated the love of God. Thus, the
religiously devout Iredell saw no conflict between celebrating God and hi®nslaips
with his acquaintances on Sunday mornings. Instead, community order and hierarchy
were intimately connected to more spiritual affairs. Indeed, in Iredieécriptions of his
love for Hannah Johnston he commonly joined the same kinds of words together that
Micklejohn had joined together in his sermon before Tryon's troops. Honor and love
went hand in hand. And the peace that paternalistic love created manifested the love of

God.

Love of God" that had led his daughter to perform "every Duty incumbent upon her to
Superiors, Inferiors or Equals.” “Charles Cupples to Charles Pettigrewyirig1776,

The Pettigrew Papered. Sarah Lemmon, vol. 1 (Raleigh, NC: State Department of
Archives and History, 1988), 10-11. In a similarly melancholy situation, Peigletn
described the love that Charles Pettigrew—an Anglican missionary inded@&tdrth
Carolina—had shared with his wife while she was still living. He indicatedhbatvo
“had assisted the other in the mutual duty of Husband & Wife in striving together for
your Spiritual & temporal welfare, wch. made your love perfect & gaseWorthy

Lady a right, as a good Christian.” “Peter Singleton to Charles Resttig26 April
1787,The Pettigrew Paperwol. 1, 54.

41



In the connections that he made between religion, love, political power, and
money Iredell was not alone. The only surviving colonial parish records for North
Carolina were left by St. Paul's vestry in Edenton. Those records indicate the
connections that other parishioners made between their daily practices;iti@sler,
and religious observation. St. Paul’s vestrymen, for example, were givenklo¢ tas
caring for Edenton’s poorest residents. As Micklejohn noted, those placed in authority
ought to be benevolent toward those who had been entrusted to them. Typically,
vestrymen paid third parties to take care of the needy. In 1743, for example, the
vestrymen voted to allot Nathaniel Hocott “Thirty Shillings for Attendance wgtbrse
and Cart to Carry the poor to his hous&.The vestrymen compensated doctors when
they attempted to heal the sick, and the vestrymen compensated those who helped to bury
strangers and others unable to provide for their own funerals. As an institution of the
state, Anglican churches provided for the needs of their poorest residents itoorder
ensure the welfare of all the members of the community.

Behaving like benevolent fathers brought social responsibilities but also brought
status and respect for those who behaved like metaphorical fathers within their
communities. In 1738, for example, “John Williams proposed to this Vestry to take and
Keep of the [parish] a Child Born of ye Body of one Mary Vann Single woman.” Since
Mary Vann had died, Williams proposed having “the Child bound to him till it Cums of

age.®™ The vestrymen'’s action in the case of Mary Vann and her child was fairlgltypic

>/estry Minutes of St. Paul's Parish, Chowan County, North Carolina 1701-
1776 78.

bid., 60.
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of how vestrymen dealt with impoverished people within their parish. In 1749, Thomas
Marloe agreed with the vestrymen to drop his charges for taking care of anedpha
child and to take care of him until he also came of age. Marloe agreed “to teaalser c
him to be taught, to read & write and also to get his living in an honest and industrious
Way.”® In exchange, the orphaned child was bound out to Marloe as his servant and
dependent.

St. Paul’s vestrymen thus expressed their concern and affection for Edenton’s
poorest residents, but they expected to receive benefits from their affectanaas
well. Though Marloe agreed to teach the orphan indentured to him a useful trade, it
seems fairly reasonable to assume that Marloe would have had more seétéuter
reasons for having an orphan indentured to him. Indeed, having an orphan indentured to
himself indicated that the orphan became part of Marloe’s household. Essentially, the
orphan became his servant. As corrupt a system as this sounds, such a system made
sense in a society without many of the public facilities that we take fiotegra Lacking
orphanages and hospitals, St. Paul's vestrymen had to rely upon the assistance of local
people who had the expendable wealth needed to take care of the community’s less
fortunate. Acting as paternalistic caretakers of their society—metaphfathers within
the community—it was not much of a stretch to actually make the people that they took

care of part of the household of those who cared for fiefney loved their

*lbid., 100.

>"The English Book of Common Prayer also referred to the church community as
a fictive or metaphorical family into which the child entered when reapivaptism.
“We yeild thee hearty thanks, most mercifull Father, that it hath pleasedthee t
regenerate this Infant with thy holy Spirit, to receive him for thine own Childe by
Adoption, and to incorporate him into thy holy Churchiie English Rite; Being a
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communities as God loved His creation. They cared for those in need, and they provided
order when disorder in the form of death or some other misfortune threatened to
unbalance the community.

The position of laborers and other poor people as dependents within the houses of
local benefactors is also demonstrated from the use of names in the St. Payl’s vest
book. Most of the people listed in St. Paul’s vestry book are listed as having both given
and surnames. The development of given and surname naming practices had occurred
long before English colonization of North America began, but the names are importa
for understanding local people’s places within a trans-Atlantic empire. Sesrellow
distant authorities to locate a specific person in a distant place. If gmastlike
Samuel Johnston did not fulfill his financial obligations to a business partner iad®arb
then that business partner would be able to locate Samuel Johnston whereas finding a
Samuel would be a more difficult task. At times it might be in Samuel Johnstot’s bes
interest to remain hidden from distant people—as when Johnston wanted to deceive
distant authorities or not fulfill his end of the bargain in a business transaction—but in
order to establish permanent trading relationships he had to make himselfliobgtthe
outside world. If having a surname allowed Johnston to be sued in court, his trading

associate’s surname increased the likelihood that Johnston could sue him in court if his

Synopsis of the Sources and Revisions of the Book of Common Prayer, with an
Introduction and an Appendixed. Frank Edward Brightman, (London: Rivingtons,

1921), 745. Similar notions of “adoption” can be found in the rites of baptism conducted
in private households. “We yeild thee hearty thanks, most mercifull Father,laét it
pleased thee to regenerate this Infant with thy holy spirit, to receiveohimne own

childe by Adoption, and to incorporate him into thy holy Churdié English Rite;

Being a Synopsis of the Sources and Revisions of the Book of Common Prayer, with an
Introduction and an Appendixz49.
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trading partner broke the terms of the initial agreement. Social theonstsléscribed
such naming practices as part of the process of creating “legibflityiaking local
conditions more legible to people outside of the community was important in the
development of both centralized states and a market economy.

The same rules of legibility, however, did not apply to servants and slaves
recorded in St. Paul’s vestry book. Within the vestry book, slaves were typidaity lis
by their first name and their race. Thus, the vestry book lists that theadsiataes
Trotter was compensated for the services of “Negro DUBINIA one maid’s case of
fornication in 1725, we can see the ways in which servants remained a class of people
hidden within the households of their masters. In 1725, a “Maid” was convicted of
fornication and her master—Mrs. Ruston—paid a fine “for her Maid’s Fornication.”
The duty of Mrs. Ruston to pay the fine for her servant indicates the dependent
relationship into which Mrs. Ruston tried to position her servant. Though Mrs. Ruston
was expected to pay the fine for her dependent, the court’s decision affirmed Mrs.
Ruston’s position as a master who represented her dependents. The court confirmed her

servant’s position as a dependent within the private household of her master. Mrs.

*As James Scott indicates, “[l]arge-scale commercial exchange andigiagee
trade tend to promote common standards of measurement.” Those common standards of
measurement also allow for the expansion of state institutions. Local congguniti
without those standard measurements are “a hindrance to any effectivenineriy
the state.” Centralized states need a “thoroughly legible society/dtiminates local
monopolies of information.” James C. Sc&geing Like a State: How Certain Schemes
to Improve the Human Condition Have Failédew Haven: Yale University Press,
1998), 30, 78.

*\/estry Minutes of St. Paul's Parish, Chowan County, North Carolina 1701-
1776 125.
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Ruston took responsibility for her servant, but she expected to be accorded the status of a
matriarch over her dependent in return.

Local people with expendable wealth were often expected to take care of those
within their community who could not take care of themselves, but they expected respec
in return. In 1744 Henry Baker indicated that he was willing to donate part of his land
and some of his lumber in order to build a chapel in one of the outlying districts of St.
Paul’s parish, but in return St. Paul’s vestrymen allowed him to shape the interior of the
chapel in order to demonstrate his high position within society. Henry Baket@awse
Acre of Land” and “Timber to Build a Chapple on Knotty Pine Swamp.” In exchange for
his generosity, Baker “Shall have Liberty to Build a Pew in any Part gfth€happle
he Pleases® Bakers’ benevolence and the position within the chapel that was his
reward indicate the ways in which locals used their Anglican churches. Ahdbuoat
Anglicans expected to learn about religious principles, but in church they also attempt
to position themselves as respected members of the community. Baker, for example
generously gave of his finances in order to assist the local Anglican Churat, but
exchange he received an exalted position within the church. He got to pick tHeapew t
he wanted.

In at least Edenton, North Carolina, the church was thoroughly integrated into the
life of the community, and the life of the church there indicates why Tryon woldd be
concerned about establishing similar churches throughout North Carolina. In thé lives o
many in eastern North Carolina, the colonial Anglican Church was an institution tha

provided social stability and promoted affection. Through the vestry, the wstlthie

9pid., 80.
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the community were compensated for the care that they provided for the poor. In
exchange for that support and care, however, eastern North Carolinians expected socia
standing and respect. These desires manifested themselves in indentastcorgated

by vestrymen and the exalted positions that philanthropists gained through their support
of their local churches. Even as parishioners were called to be obedient to God, they
were also called to be obedient and loving to their temporal masters as watiglitan
rhetoric and practice, God was the greatest of the local gentlemen ayamhtleenen

were His representatives and caretakérs.

Even within communities like Edenton where long established Anglican
communities had been nurtured for a generation, Anglicanism did not function quite like
many colonial governors would have liked. Vestries commonly complained of the
extreme poverty within their parishes and were thus happy to accept heéasikyized
missionaries from the SPG. Though vestrymen did not like to pay for Anglican
missionaries, they expected to wield authority over those missionaries. Ghe SP
however, regarded the situation differently. Since these missionariefuwdesl largely
from funds in Britain, the SPG assumed that the ultimate authority over these
missionaries should reside in Britain rather than within local vestries. Tlasedice

often led to conflicts between vestrymen and imperial officials. The argumestshe

®IThis is the way that Dell Upton summarized the situation within Anglican
churches in Virginia. Most of the accoutrements within Anglican churcheswedire
beyond what most ordinary Virginians could have afforded for their own homes. Many
of the “church furnishings duplicated or resembled the current or recentlydset-as
domestic furnishings of the upper class.” Upton similarly indicated that it vegether
appropriate that the churches resembled the households of the leading members of the
community. What else, after all, would have been “proper for the leading gemitdma
the universe.” Upton, 158, 173.
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right of "presentation” in North Carolina reveals the differences batleeal gentlemen
and imperial officials even though they could typically agree upon the worldvievedffer
by the Anglican establishment.

Though both Tryon and local gentlemen appreciated the order, peace, and
harmony that Anglican worship provided to local communities, vestrymen and Tryon
disagreed about who ought to wield authority over local parishes. The Anglican Church
became the established church of North Carolina in 1715, but even after that date the
Anglican establishment remained weak. It did not help matters that the colceialdg
kept drafting establishment laws only to have them rejected by the Boaradef. TAs
Tryon noted, previous establishment acts were regularly “clogged with objections
incompatible with the rights of the Crown and the ecclesiastical jurisdictioatheR
than state explicitly that the king and his representatives held the authoriégémipr
missionaries to parishes, the act of 1765 did not mention how ministers were inducted
into parishes. As the Bishop of London wrote, unlike the establishment acts of 1755 or
1760 the “present act is free from most of those objections which principally redered t
the Powers claimed by the Vestry with regard to the Right of Presentatiba.&act of
1765 was “silent as to any claim of that Right and therefore leaves it irothe to be

exercised by the Governor by virtue of his Patent from the Kihdrideed, Tryon

®2The Bishop of London to William Tryon,” 13 January 176&g Colonial
Records of North Carolinarol. 7, 150. In his biography of William Tryon Paul Nelson
similarly indicates that between “1741 to 1762, four establishment bills had beed pass
by the legislature only to be disallowed in London because the Assembly, while
accepting an Anglican establishment, insisted that patronage to chucthi®fielonged
to the vestries.” In 1765, Tryon managed to get the colonial assembly to atrieast ig
the issue if not concede. Paul Nelséhlliam Tryon and the Course of Empire: A Life in
British Imperial Service(Chapel Hill: The University of North Carolina Press, 1990), 25.
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viewed this alteration as a success, and used the absence of an exgldrgtéd the
contrary to indicate that he held the power to present missionaries in North C&rolina.
The vestrymen tended to interpret the situation quite differently. As they had
traditionally claimed the power to elect ministers, they tended to vieva¢keof an
explicit statement to the contrary to indicate that the relationship betvagishioners
and ministers had not been altered by the act of 1%765.

Though believing that the establishment act of 1765 was a great success, Tryon
recognized the fragility of his claims, and his frustration with local ,sstrccasionally

resulted in Tryon adopting a condescending tone. As Tryon noted, he intended the

®3Gary Freeze captured Tryon's sense of accomplishment at getting tiyeacestr
of 1765 passed even if Freeze had a tendency to exaggerate what was actually
accomplished in the act. According to Freeze, the "Anglican-dominated ¢olonia
assembly had just passed and received approval from the Crown for a newatestry a
expected to strengthen the position of the established Church. The new act put an end to
more than a decade of political disagreement between local churchmen and the
ecclesiastical hierarchy in England. The new provisions were to aid didissd
church in ordering the official religious affairs of the province, in the faceco¢asing
dissent resulting from immigration and the Great Awakening." Freeze§.485-the
rest of this chapter will show, however, the passage of a new vestry act in 176%edid lit
to actually clear up differences between the vestrymen and imperiaalstfiand Tryon
succeeded in improving the status of the Anglican Church in North Carolina but did littl
to actually stem the tide of dissenters.

®In St. James Parish, Tryon and the parishioners could not agree on who held the
power to induct ministers. Writing to the parish, Tryon indicated "the Reverend Nér Wil
(who has been long a resident among you) expressed desire of settling ydun panis
to acquaint you that | propose to give him Letters of Presentation and Inductito.tHe
should therefore be glad to learn from you Gentlemen whether there are ectjookjto
Mr. Wills in the duties of his sacred office.” “Gov. Tryon to the Vestry of&mes” 9
Februrary 1770The Colonial Records of North Carolineol. 8, 174. The vestry of St.
James accepted Mr. Wills, but they could not “agree to his being inducted into the parish
as they humbly conceive from the best information they can procure that no power of
presentation or Induction is lodged in the Crown by any Act of Assembly in this
Province.” “The Vestrymen of St. James Parish to William Tryon,” 11 May T,
Colonial Records of North Carolinaol. 8, 199.
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omission of a presentation clause to empower the king and his representativesrib pre
clergymen to parishes. At the same time he recognized that he would encounter
resistance within local communities. Indeed, vestrymen were jealousrgidixer and

were hesitant to allow someone outside of their control to have authority within their
parishes. Tryon noted, “Many persons have industriously spread among the padshes a
vestries that as the patronage to livings is not specified in the above Act, the Crown
cannot claim the patronage.” Since it was not clearly stated in the gistaiit act of

1765, the SPG and Tryon had to move cautiously. Unfortunately, “the minds of the
larger body of inhabitants thro’ the want of the means of culture are incapable of
entertaining generous principles of public utility” by maintaining thetrgd presentation

in the crown® Indeed, Tryon could be quite dismissive of the intelligence and culture of
even the supposedly more cultured and cosmopolitan eastern residents. On another
occasion, Tryon wrote to the SPG that the missionaries in Brunswick and Wdming
would need continued assistance because of “the peculiar difficulties ofitinetiios

and the backwardness of the Inhabitants to acquiesce in their Establistthent.”

Tryon'’s claim that local vestrymen resisted Tryon’s claims to the pofver
presentation stemmed from vestrymen’s ignorance is certainly debaVehk is clear is
that local vestries interpreted the vagueness of the establishment act of 1&€65 quit
differently than Tryon. John Barnett—missionary of the SPG—reported to London that

local vestrymen were particularly jealous of their power of presentaiamett reported

®>william Tryon to the Society for the Propagation of the Gospel,” 6 October
1766,The Colonial Records of North Carolingl. 7, 261.

®William Tryon is quoted in Lee, 221.
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that Brunswick’s vestrymen desired religious instruction, and they particulanted

Barnett to stay with them. The vestrymen in Brunswick, however, wanted hiny ansta
condition that they retained the ability to maintain “an annual re-electibBarnett was
willing to allow for an annual election, the vestrymen were willing “to m=keae

addition to the former Salary, but this my inclination as well as my duty prevents my
aquiescence with.” Hearing about Barnett’'s case, Tryon gave the vastoyme

Brunswick six months to accept his presentation, or he would have Barnett sent into the
backcountry. Rather than accept the authority of the king’s representativedot@e
minister to a parish, Brunswick’s vestrymen decided to let Tryon appoint him to a
different paristf’

Thus, the arguments that divided vestrymen from the governors were about who
should rule at home rather than the type of government that should run affairs in North
Carolina. Both sides could agree on the superiority of Anglicanism, and bothvsiges
happy to encourage the growth of Anglicanism in North Carolina. Both sides also
benefitted from the kind of paternalistic societies encouraged in Anglicem@ar
Tryon wanted to establish a stable and governable colony. For him, establishing a st
of Anglican parishes across the colony would help to solidify support for the empire i
North Carolina. Many locals also liked Anglican culture and the paterodlistarchies
that came with Anglicanism. Being a metaphorical father over a comniunitght
great responsibility but it also brought honor and an exalted social position for those

metaphorical fathers. The debates over the power of presenting ministexal to |

6% John Barnett to Daniel Burton,” 11 June 1788 Colonial Records of North
Caroling, vol. 7, 789-790.
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parishes, however, revealed that local elites and the governor could disagnebmver
ultimately held power over the parishes. For the vestrymen, the power to appoint their
own ministers was a cherished right. For many missionaries and the govikomonga

local vestries to appoint their own ministers would prevent imperial officias fr

holding locals accountable for their misbehadfor.

Missionaries expected local populations—gentlemen and slaves—to be obedient
to their authority and to the authority of the king in parliament; however, locaégemt
asserted that local decisions depended upon the authority of vestrymen not on the
authority of missionaries. The case of Thomas Thomlinson’s Anglican schoolin Ne
Bern is a particularly illustrative example of the potential for canfietween local
gentlemen and Anglican missionaries. In 1767, Thomas Thomlinson wrote to his
financial supporters in England that he had found much support in New Bern for his
proposal of opening a school. Several local gentlemen indicated that they wanted to have
their children educated in just such a school. Thomlinson was thus pleased to report that
he was increasingly successful in “making it my Business to imprint upon tias Mf

the Children committed to my Care the Principles of the Christian Religieealge to

®Frederick Mills has indicated that the election of bishops indicated that the
Revolutionary Era made American bishops “in every way more democratic tliran the
English counterparts.” Frederick V. MillBjshops by Ballot: An Eighteenth-Century
Ecclesiastical RevolutiofNew York: Oxford University Press, 1978), x, 304 Robert
Mullin has similarly reflected upon the role of the bishops in the post-Revolutionary
Episcopal Church. He indicates that the laity was slow to allow bishops to hold power
over the churches. Mullin, however, views this development less in terms of democratic
tendencies and more of a contest between religion and culture. In the postiBeaiut
Episcopal Church “inclusive piety triumphed over exclusive ecclesiology. Nafhttis
should be viewed as a tragedy or a triumph perhaps depends on how an individual comes
down on the always thorny question of Christ and culture.” Robert MEltiscopal
Vision, American Reality: High Church Theology and Social Thought in Evangelical
America(New Haven: Yale University Press, 1986), 214-215.
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the Doctrines of our established Churéh.As has been noted earlier, both Tryon and
gentlemen would have wanted the minds of North Carolina’s children to become
“imprinted” with Anglican principles. The Anglican Church gained the opportuaaity
transform locals into obedient people within the empire, and local gentlemen gained the
opportunity to have their children became urbane and genteel.

By 1772, however, relations between Thomlinson and several local gentlemen
had soured. Thomlinson complained to the SPG that he had been fired from his position
as headmaster through the scheming “of One great Man & two of his Adherents.”
Apparently, Thomlinson had made the mistake of “correcting & turning out of school
some of their Children for very notorious Offences.” Understandably upset that the
schoolmaster had refused to teach their children, the unnamed gentlemen managed to
convince the other members on the board of trustees to have Thomlinson fired. In
response, Thomlinson whined to North Carolina’s governor and the SPG for redress.
Thomlinson, much to his dismay, received a letter from Governor Josiah Martin—Tryon
left North Carolina in 1771—indicating that the governor was powerless to intervene.
Governor Martin noted, “that he had no legal Power to interfere.” Martin knew that the
trustees who had fired Thomlinson were “jealous of the power which was given them by
Act of Assembly” and refused to let anyone else make decisions about the’School.

Thus, Thomlinson’s case indicates the unique position in which many Anglican

missionaries found themselves. As government bureaucrats, they often perceived

**Thomas Thomlinson to the Society for the Propagation of the Gospel," 26
January 1767, Fulham Palace Papers, Southern Historical Collection.

"™Thomas Thomlinson to Daniel Burton," 20 February 1772, Fulham Palace
Papers, Southern Historical Collection.
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authority as coming from their superiors in London. The actions of local gentlemen,
however, indicated that gentlemen thought they held authority over religious worship and
education. The point of contest in Thomlinson’s case was one of power. Who ultimately
had power to correct children? Should locals be allowed to bend missionaries to their
will? Shouldn’t vestrymen and other local notables also be obedient to the will of God
and His representatives?

If some North Carolinians were concerned that the king's representativess woul
deny them freedom of conscience or property, some missionaries worriatidaig
local vestrymen free reign within their communities would allow them to raidnese
who were under their care: missionaries and poor parishioners. Vestries hHazhathyli
expected local people with expendable wealth to take care of the poor, and they had give
those philanthropists power over those poor people in exchange. In 1774, a missionary
for the SPG in Newbern—James Reed—worried that a recent act of the NorihaCarol
assembly would enable locals to abuse the poor people under the care of local vestrie
Reed complained that a recent act empowered “Vestries to build workhouses for [the
poor] and the keepers of such house to infliect corporal punishment on such poor under
their care as shall behave refractorily.” Reed recommended that the SP&vebidwuin
London to have the act repealed as the “very thought of whipping the aged and infirm,
though a little refractory, is shocking, and such authority ought certainly tostezlva
persons of more humanity than is generally to be found in the keepers of WorkHbuses.”
Such a situation highlights the problems that could be created if vestrymédrositgut

within their parishes went unchecked. If Tryon’s claims to authority gmedtfreedom

"“James Reed to the Society for the Propagation of the Gospel,” 19 July 1774,
The Colonial Records of North Carolingol. 9, 1014-1015.
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of conscience in North Carolina, the freedom that vestrymen sought from sudrgrbitr
authority threatened the bodies of the poor. By making the poor dependents within the
private households of wealthy people, vestrymen risked making the lives of the poor
quite miserable if the wealthy person to whom they had been indentured proved to be less
paternalistic and more tyrannical. Reed, for one, thought that many entrusteuewith t
bodies of the poor did not have the necessary humanity for such authority.

In other correspondence, James Reed was quite clear about his fears that allowing
vestrymen to claim the power of presentation would enable them to act as wyjthints
their communities. In a letter to the SPG, Reed indicated that he was \asgdleith
the new establishment act of 1765. He hoped it would help to curb the “tyranny” of the
vestries. Reed noted that the right of presentation “is given up to the Crown which has
freed us from the insolence and tyranny of Vestries and a shorter and mucmeésoel
is appointed for the recovery of our Stipinds by Law wherever it may be necessary
have recourse to such a severe and desperate refetlye end of Reed’s statement
indicates the financial benefits that missionaries could accrue fromebenpation
debate. If the king—and his representatives—held the right of presentation ttres ves

could not deny a missionary his pay by voting him out of offic@n the other hand,

">3James Reed to The Secretary, Society for the Propagation of the Gospel,” 10
July 1765, Tryon, vol. 1, 20. William Tryon similarly noted that the “Establishment of a
Minister dependant on the Caprice of a Vestry is too precarious a Choice for ttve Opti
of any Man of Real Merit.” “William Tryon to the Society for the Propagatiothef
Gospel,” 30 April 1767, Tryon, vol. 1, 458.

"3In was not unusual for vestries to refuse to compensate their ministers. In 1766,
for example, the Reverend James Moir complained that the locals “would not bring suit
against the Sheriff who collected the Taxes tho' the salaries for tweoamha half were
then due to me.” He returned to that parish, however, with the assurance that they would
be better at paying the minister’s salary in the future. Moir “did not doubt ofy@hens
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Reed’s statement also reveals something about his opinions of the vestrymen. In his
statement, he described them as insolent. In his letter in opposition to the workhouse bill
Reed indicated that those placed in charge of those facilities needed morgtjauma

Both vestrymen and the king’'s representatives could agree that in this world, God had
appointed some to lead and some to obey. Perhaps, however, vestrymen were not fit to
be God'’s representatives in North Carolina.

Experience had taught Reed that local elites often ignored the Christiamttatie
they owed to those put in their care. Reed, for example, lamented the unwillingness of
local masters to allow their slaves to be instructed in religion or baptizesti Re
complained that his parish was too large for him to be able to reach all the unconverted
slaves “& their masters will not take the least pains to do it themselvesd Bl&
comfortable baptizing slaves whose “masters become sureties for themvdrubayatize
any negro infants or Children upon any other terms” for fear of upsetting theiersia
Another missionary, Lewis DeRosset, explained that local white people did naiowant
be equal to the black people around them. Local masters did not want “to have their
children instructed with their Slaves, which though in my Opinion a very trifling reason,

yet their prejudices are very deeply Rooté&d.”

Salaries being punctually paid from henceforth Governor Tryon having put it out of the
power of Collectors and Vestry's to play tricks as formerly.” “James tdd@aniel
Burton,” 13 October 1766;he Colonial Records of North Carolinagl. 7, 265.

"“James Reed to the Society for the Propagation of the Gospel,” 26 June 1760,
The Colonial Records of North Carolinegl. 6, 265.

| ewis De Rosset to Rev. John Warin&egligious Philanthropy and Colonial
Slavery: The American Correspondence of the Associates of Dr. Bray, 171 &d.7C7
Vann Horne, (Urbana: University of Illinois Press, 1985), 226. Other Anglican ermist
in North Carolina disobeyed local racial customs. In 1726, the Reverend John Blacknall
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Given the history of the relationship between vestrymen and ministers in North
Carolina, it is perhaps understandable why missionaries, bishops, and governors would
want to preserve the independence of missionaries. In fact, vestrymen had shown a
tendency to expel ministers who asked too many uncomfortable questions about
vestrymen's sinful behavior. One John LaPierre, for example, had served St. James
parish in Wilmington for several years when it came to his attention thatétrgas” in
the region was the “first occasion of my gradual depression and degradatiattier
words, a local "great man" had worked to deprive LaPierre of his salary.refylya
LaPierre discovered that this man had been involved “in public incest or polygamy” and
he therefore “spoke against it till at last they substituted in my room...one &hd Ri
Marsden formerly a preacher in Charles town in South Caroifn&#vhen local
missionaries asked uncomfortable questions—or named names from the pulpit—
vestrymen removed the offending ministers and replaced them with minigters m
willing to neither ask nor tell. If locals held too much power over their misistieen
locals could have a license to misbehave. If missionaries remained independent of the
parishes they served, then they would have more power to hold local elites accountable.

If power directed from abroad could be tyrannical, so could local entrenched
authority. As framed by Reed an other missionaries, tensions between eestryrtne

one hand and governors and missionaries on the other was about protecting local people

“did join together in the holy estate of matrimony, according to the form of thelChtir
England, in Edenton, in Chowan precinct aforesaid, ------ , @ white man, and a mulatto
woman.” For this crime, Blacknall was fined fifty pounds. Francis Hatistory of

North Carolina: With Maps and Illustration&ayetteville, NC: 1857-1858), 126.

"®John LaPierre to Edmund Gibson," 23 April 178#]Jonial Records of North
Carolina, vol. 3, 624.
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from the power of an entrenched clique of elite colonists. Reed was concerned that
without someone to hold locals accountable, local vestrymen and other officials would
abuse their power. In fact, colonial records indicate that sometimes loeslheld

abused their positions of trust. Reed was concerned that local elites ignored the
obligations that they owed to their slaves. Others found out that when they tried to
correct the misbehavior of the elite, they could find themselves unemployedal If loc
vestries were left in charge of hiring and firing their missionanmessionaries would no
longer be able to hold local elites accountable without sacrificing their jsb&eed
framed the problem, without an independent ministry in North Carolina the local
"gentlemen" might be left free to abuse dependents in their households and poor people
within their communities with impunity.

Local vestrymen’s attempts to protect their authority within their local
communities help us to understand why the creation of a bishop for North America was
so controversial in the Revolutionary Era. As Arthur Dobbs—the governor of North
Carolina prior to William Tryon—noted, appointing two bishops for North America
would better enable the Anglican Church to develop in the colonies. With bishops,
Anglicans could ordain clergymen much more quickly. With local bishops, prospective
clergymen would have a much shorter and less costly journey in order to gainiendinat
Without local bishops, prospective clergymen had to travel all the way to London to gain
ordination from the Bishop of London. At the same time, these bishops would have “a
power of suspension & degradation of the clergy, for immoralities or Herasies
neglect of their cures.” Bishops would also have the power “of inflictind ceihsure &

discipline upon the laity, by depriving them of church communion where dissolute &
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profligate.”’ Considering the authority that vestrymen claimed within their
communities, however, such powers from an external observer would have been fiercely
resisted.

Tryon, for one, was convinced that freedom from inspection and surveillance
could encourage local elites to abuse the power that had been given them. Tryon’s
suspicions of locals’ pretensions and its bad effects were not restrictedjitmuseli
matters’® In particular, the state of taxation in North Carolina was particularly
deplorable. Prior to Tryon’s administration, sheriffs and treasurers had &epihda
accurate records of the taxes they had collected. Tryon wanted to ensumdlzafainst

taxes—Ilike the Regulator movement—were suppressed, and he also wanted to ensure

"™Arthur Dobbs to Daniel Burton,” 30 March 176Phe Colonial Records of
North Caroling vol. 6, 709-710. Indeed, as the English Book of Common Prayer framed
baptism as an ceremony in which children were adopted into the larger Christilgn fa
So too the baptism of adults was framed in terms indicating the child-liks stathe
newly baptized before God. They too were called to be obedient to the will of God and
not to their fleshly desires. When baptizing those who were of “Riper Years” the
Anglican minister was to pronounce that “all carnall affections may die. i #mel that
all things belonging to the Spirit may live and grow in them.” They were then to pray
over the waters of baptism “And as for you, who have now by Baptism put on Christ, it is
your part and duty also, being made the children of God, and of the light by faith in Jesus
Christ, to walk answerably to your christian calling, and as becometh theechdf
light.” The English Rite; Being a Synopsis of the Sources and Revisions of the Book of
Common Prayer, with an Introduction and an AppendiX2, 775.

"®The following account is an example of Tryon’s efforts to improve imperial
oversight over local officials. “Upon looking over the Laws of the Province | fied t
Superior Court Law passed in 1762 expires the End of the next Session of Assembly:
This Law by the Eleventh Article gave the Appointment of the County Court Cterks t
the Clerk of the Pleas, and directs that the Clerks should hold their Office during Good
Behaviour: This in a great Measure renders them Independent, of Government, and
makes them very remiss and neglectful in sending to the Governor or Secretacg's O
any Informations necessary to be required and obtained...therefore if this should be found
impossible to be obtained, | would recommend that the Appointment of the said Clerks
should revert to the Secretary who had the Appointing of them During Pleasure...”
“William Tryon to the Earl of Shelburne,” 16 May 1767, Tryon, vol. 1, 438.

59



that corruption in tax collection ended. In a letter, Tryon confided that he lubtieate
“the Sheriffs have embezzled more than one half of the Publick Money ordered to be
raised and collected by them.” The primary cause of this corruption was that the
“Treasurers have hitherto shewn so much illjudged Lenity towards the SHEtith
1767, Tryon declared in his advice to the colonial assembly that something reaégl need
to be done about the disgraceful collection of taxes. Tryon urged “the Necegsity of
making” some reforms “as the Embezzlements and Irregularitiesogctty several
Collectors of the Public Revenue” had been commonplace for quite some time. Tryon
therefore recommended that he be given some power of oversight over the collection and
disbursement of taxes. If given this “Freedom of Inspection and Examination into the
State of the Funds (which cannot imply a Possibility of Abuse to the Public)” then Tryon
hoped that tax revenue would increase and public protest against unfair taxotollect
would end®®

Indeed, when appointing officials to county or parish offices, Tryon intentionally
appointed men who were strangers to the community because he thought that strangers
would be freer to inspect and correct the misbehavior of local elites. Thegustihe
county of Pasquotank, for example, protested that the man whom Tryon had appointed to
Pasquotank was a stranger to them and thus not an appropriate choice. Tryon responded
by saying that the fact this man was “a Stranger in your County, is g $fiative of
Inducement, among others, for my thinking Him proper for the Office.” Tryon wiee of

opinion that the “less a Man (whose principles are directed to the Public Setaices

"william Tryon to the Earl of Shelburne,” 4 July 1767, Ibid., 531.

8%illiam Tryon to the Assembly,” 7 December 1767, Ibid., 593.
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connected with private Attatchments, and private Interests, the more likislydhee free
from the Biass of self Interested Motives, and more at Liberty to disslvagartially the
Duties of His Office.?* Similar sentiments could be applied to Anglican missionaries in
North Carolina as well. The freer that missionaries were from localctttants” and
“private Interests” the more the missionary could serve as the unencumbered
representative of God’s will on earth.

In the minds of many missionaries, imperial control over local relationships was
not just a matter of political obedience to the king but also spiritual obedience to divine
laws. Tryon and several of the Anglican missionaries who served North Catanea s
a common belief that those claiming genteel status in North Carolina weyaiteoas
genteel as they believed themselves to be. Tryon tended to voice his concerns in
descriptions of the local elites as backward and ignorant. He also suspected éey wer
corrupt. James Reed also regarded the local elites as leaving much todse dasine
framed his concerns about the local elites in terms of spiritual uprightRessl was
concerned that local elites were more concerned about their own selftithiarem
protecting impoverished people in their community. Indeed, for Reed the attempt t
construct a poor house in New Bern was a thinly veiled attempt by those with power in
the community to take advantage of those least able to protect themselvess Tryon'
comments about sheriffs and tax collection in North Carolina indicate that he too
believed that local elites were more interested in lining their own poclegtsrtlipeing

true fathers over those put in their care. If colonial vestrymen wanted teebeisny

8Lwilliam Tryon to the Justices,” William Tryorf;he Correspondence of
William Tryon and Other Selected Papezd. William S. Powell, vol. 2 (Raleigh:
Division of Archives and History, Dept. of Cultural Resources, 1980-1981), 2.
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imperial officials believed that they wanted to be freer from imperialsogter so that
they could freely fleece those put in their care.
-

In the colonial era, the established Anglican Church remained a weak institution.
Colonial governors and missionaries alike recognized that most of the cotemsiised
unchurched, and many other sectarians were downright hostile toward Anglican
missionaries. Even if the Anglican establishment had been placed on the solid foundation
that Tryon proposed to the SPG in 1765, it is hard to see how the Anglican Church could
have reached anything more than a tiny fraction of colonial North Carolina's populati
Even if every established parish in North Carolina had a resident missionaey, thos
missionaries would have been ministering to very large populations over graatesst

As Tryon and others indicated, a stronger establishment would help secure the
region for the British Empire. As indicated in this chapter, Anglican misisigoplied
rhetorical support for empire, but the importance of a stable Anglican elstabhs went
beyond propaganda. Within parishes, Anglican churches created the kind of paternalist
relationships that Tryon believed would make the colony more governable. Within ea
parish local elites were often provided with respect and authority, but theewsreted
to behave benevolently toward the local population in return. The relationships created
within Anglican communities were often described as loving relationships. Whibse
expendable income showed their love by assisting those in need. Those in need returned
the love of those who cared for the community by honoring and obeying those who had
cared for them. With these hierarchies in place, North Carolina would become a more

peaceful and thus more stable colony.
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Unfortunately for those trying to strengthen the Anglican establishiméarth
Carolina, even the supposed friends of the Anglican establishment could be less than
supportive. Local vestrymen wanted to retain control over local congregationsydaut si
the SPG heavily subsidized Anglican worship in North Carolina imperial @ffici
believed the governor should be left with the power to appoint ministers to local
congregations. Ministers and the governor believed that the distinction was vitally
important. If local congregations were left with the power to appoint their owsterigi
then the ministry would have to respect the wishes of locals. If ministers eouddhr
independent of the congregations they served then they could more effectivelycatdd |
accountable for their misbehavior. The differences between the governors and
missionaries on the one hand and the local vestrymen on the other hand often made it
difficult to create a stronger religious establishment.

For the missionaries and for the governors who served in North Carolina, the
kind of freedom claimed by local vestrymen was a freedom that could potentially
empower them to be greater tyrants over those put in their care. Tryon regartled loca
elites as a bit inferior to his expectations. They were ruder, cruder, andgmaranit
than their English counterparts. For missionaries like James Reed, lesahare
perhaps less holy than they would have preferred. The goal of Anglican missanas
to create paternalistic communities in which the rich cared for the pooheapdor
loved and respected the rich. Some missionaries suspected, however, that the goal of
local elites was to make themselves wealthy at the expense of the poorisstonanies
like Reed, the self-interest of local elites was bad for the cause obreligor governors

like Tryon, the self-interest of local elites was bad for the stabilithetmpire.
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Chapter 2 Build Up One Another in Faithfulness: Surveillance and Disipline within

North Carolina’s Eighteenth-Century Quaker Communities

One itinerant Quaker described an encounter between himself and an Anglican
minister that seems inevitable given the great ideological divisionsepatated
Quakers and Anglicans. In 1776, George Walton met the parson who presided over
Edenton, North Carolina. This Anglican thought that the Yearly Meeting of North
Carolina’'s Quakers had acted brashly in forcing members of the Yearlynileetree
their slaves. When this parson saw Walton, he approached him and asked "what was our
Motive for Setting them free, what law or Scripture had we fd¥itAn argument
ensued and Walton left convinced that he had the superior argument. It seems likely,
however, that the Anglican parson probably thought he had the better argument. Neither
side was convinced by the arguments of the other, but strong words had been exchanged.
The exchange between Walton and this Anglican parson indicated that Quakers
and Anglicans viewed the intersections between the world and religion differdihily
fact should not be all that surprising. As historians have indicated, the SPG and SPCK
were founded in part to root out Quakerism and “sought in the late seventeenth century to
win England’s frontier lands, particularly the American colonies for the mothech.”

Many Anglican leaders in the eighteenth century were “old and expeddoes of the

82George Walton, "The Journal from 20 May to 10 October 1777," ed. Michael
Crawford The Having of Negroes is Become a Burden: The Quaker Struggle to Free
Slaves in Revolutionary North Carolingainesville: University Press of Florida, 2010),
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northwestern Quaker§® Indeed, as this chapter will indicate the Quakers represented a
culture distinct from that within Anglican communities. As Chapter 1 indicdted, t
dominant model within Anglicanism used fatherhood as the primary means of
understanding the supposedly natural order of human societies. Anglicans hegued t
even as there was a Father in heaven, so too were there fathers on earth who should also
be respected and obeyed. Chapter 2 will indicate, however, that the Quaker
understanding of the universe indicated that there was indeed a Father in heaven and al
Quakers were His children. As George Fox--founder of Quakerism--indlit@keist

was come to teach people Himsélf.God needed no intermediaries. In other words,

God did not need earthly fathers. All Quakers needed was their heavenly Fatlars a
heavenly Father was the only teacher and leader Quakers needed. Thus, Emglgnd

and in North America regarded the Quakers as dangerous anarchists who would destroy
all earthly order, and the first section of this chapter explores the individuabgiects

of Quakerism.

The second section of this chapter indicates, however, that community played an
important and dominating role in the lives of Quakers. There were certainlywiany
regarded the Quakers as a dangerous group. As Frederick Tolles indicatidld, dhe
one anti-Quaker tract from the seventeenth century nicely describespitession that
many people had of Quakersi€ll Broke Loose; or, An History of the Quakér3he

group that Tolles described, however, was not one that simply tore down barriers. They

8Barry Levy,Quakers and the American Family: British Settlement in the
Delaware ValleyNew York: Oxford University Press, 1988), 173.

84George FoxThe Journal of George Ford. Rufus M. Jones (Richmond, IN:
Friends United Press, 1976), 70.
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also had strict expectations of their followers. Quakers certainly triesrtove all
barriers that they believed prevented Quakers from communing with God, and tlas desir
manifested itself in plain and simple buildings for worship. In this sense, then, Quaker
removed all of the religious iconography that they believed distracted worshfppa
the Almighty. Quakers, however, were not just about tearing down barriers. 1$bey a
had high expectations of their followers. Quakers expected that the "siynpfitheir
worship carried over into the daily existence" and they therefore empowemnaonitey
meeting "to govern their dress, their speech, the furnishing of their housesjtbks
way of life."®

The Quakers' commitment to obedience helps us to understand why prominent
leaders in eighteenth-century North Carolina saw Quakers as potém@sal Bven as
Tryon tried more firmly to establish the Anglican Church in North Carolina, he
recognized the limits of the Anglican reach. As such, he was willing to make
compromises with other sects present in North Carolina. Tryon declared that the
“Presbyterians and Quakers are the only tolerated sectaries unaedangr regulation,
every other are enemies to society and a scandal to common ¥ehtelad been
pleased with the actions of Quakers and Presbyterians during the Regulation in North
Carolina, and he hoped that their actions during the Regulation indicated that they wer
religious folks with whom he could put together an obedient and governable province.

Other British officials were not only willing to tolerate Quakers but evding/to

®Frederick TollesQuakers and the Atlantic CulturéNew York: Macmillan,
1960), 21 and 73.

8&illiam Tryon to Daniel Burton,” 20 March176Jhe Colonial Records of
North Caroling vol. 8, 15.
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extend the hand of friendship to them. On a religious visit to England, one Quaker
encountered an English nobleman with large landholdings in North Carolina. This lord
“was very loving, and inquired after friends in North Carolina, and said they were the
best Tenants he had.” Lord Granville—who remained the proprietor of the northern
portion of the colony of North Carolina—similarly “received us very kindly and had
about two Hours of conversation on divers affairs in No. Carolina.” Lord Granwte al
“seemed to be well pleased with having friends for his Tenhts.”

Thus, the Quaker worldview was about both tearing down those barriers within
the world that prevented individual Quakers from better following after Goltl'ana
using the monthly meetings to strictly regulate the behavior of individual Quakiees
first section of this chapter explores the personal aspects of QuakerisiQuéakars,
after all, the spirit spoke directly to each believer. The second section, ohe¢h&and,
indicates that growing in one's obedience to the light within required the assistanc
other Quakers. Each Quaker was expected to humbly submit him or herself to the
directions of the Holy Spirit. Submission would have been a word that Anglicanslas wel
as Quakers would have employed. On the other had, Quakers were not simply Anglicans
who spoke plainly and refused to remove their hats. Whereas Anglicans tended to
describe the world as a manifestation of the heavenly hierarchies, Qualaredtiat
the heavenly hierarchy superseded more worldly matters. In other wordsaws/her
Anglicans described God as a Father like earthly fathers, Quakers dé€asobas the
one and only Father and all people were the earthly children of this heavenly Fathe

This description of the heavenly family helps us to understand how eighteenth-century

8%Journal of Thomas Nicholson,” Stephen B. Weeks Collection, Southern
Historical Collection, 4, 16-7.
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Quakers could be seen as both egalitarians and harsh disciplinarians. Theyetpecte
to be equally humbled before God. If establishing women as ministers indicated that
Quakers believed the inward light to be equally available to men and to women then
Quakers’ discipline within their monthly meetings indicated that they exgbecte
individuals to be equally humbled before their God.

It is clear that Quakers inhabited a world quite different from our own, and words
like "freedom" that appear to have clear meanings to us had very differenhgsetni
eighteenth-century Quakers. Barnaby Nixon--a Quaker born in North Cantima
eventually moved to Virginia--gives us some sense of how words like "freedom" had
very different definitions for eighteenth-century Quakers than for twertattury
historians. While attending worship, Nixon felt as though he was overwhelmed with the
power of the inward light. The inward light had given him difficult words to speak
before Friends in the meeting, but he "endeavoured to be faithful." Through stmggle a
the perseverance of that light that pushed him forward, Nixon "endeavoured to arouse the
meeting, both by precept and example: that we might endeavour to find some place in our
friends' minds, to pour forth our concern for each others preservation." Nixon's speech
indicated that true friendship was a friendship that preserved others from sin,tahd tha
meeting Nixon was attending had an obligation to inspect the lives of their fellow
Quakers for shortcomings. If any were found, they should carefully correaffémeling
party because "surely brotherly freedom ought to be used among friefmgla. beedge of

discipleship, and where freedom cannot be used, there is a state of bSfidage."

8Barnaby NixonExtracts from the Manuscript Writing of Barnaby Nixon,
Deceased(Richmond: 1814), 38
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Nixon, Quakers would leave their fellow members in a state of bondage if they fvere le
in sin. Freedom meant freedom from sin, and the only way to achieve freedom from sin
was through careful inspection and correction.

By the middle of the eighteenth century, a growing anti-slavery movemtn wi
Quaker yearly meetings around the Atlantic pressured individual Quakers tqpgive
worldly pursuit of slavery, and this anti-slavery stance would put them at oddeauity
of their neighbors. As the third section of this chapter will indicate, Quakarsiardgry
message in 1776 would develop out of their commitment to discipline and humility, but
would also create tensions with their non-Quaker neighbors. By the middle of the
eighteenth century, more and more Quakers were concerned that they could not be both
humble servants of God and slaveowners. In order to purify their souls, refornests cal
Quakers to abandon slaveholding. Unlike the Quakers' stance on the Regulation
movement, however, the Quakers' stance on slavery would anger colonial and state
leaders in North Carolina. Indeed, even as the colony of North Carolina ceaased |
designed to make it more difficult to set slaves free, Quakers were imgigdstcoming
anti-slavery. As Marvin L. Michael Kay and Lorin Lee Cary indicatedhairtstudy of
slavery in late colonial North Carolina, North Carolina was increasingly bhagan
slave society as the colony approached the Revolutionary War. In other wavdsy sl
was becoming more economically vital for the colony, prominent slaveoweees
increasingly in control of political office, and legislation was designed tegrot

slavery®

8Marvin L. Michael Kay and Lorin Lee Car@lavery in North Carolina, 1748-
1775 (Chapel Hill: The University of North Carolina Press, 1999) and Ira Bafamy
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As indicated by Quakers' journals, faith was a very personal matter fgr man
Quakers. Belief for Quakers, after all, was a matter between individwlS@d. The
journal kept by George Walton describes the variety of folks who called thesiselve
Quakers. Walton had been a wealthy merchant in eastern North Carolina, batiag a 'y
adult felt convicted about what he perceived as his own worldliness. Through a series of
dreams, Walton became convinced that only the Quakers were following the naitow pa
that led to God, and he therefore became a "convinced Friend." In other words, he
converted to Quakerism. After becoming a Quaker, Walton indicated that some<Quake
could be strict disciplinarians but not everyone was as dedicated to the cause. In one of
his dreams, Walton thought he had a vision of the kinds of people who were called
Quakers. In his dream, Walton saw that some were good, "Some Luke Warm, and Some
quite Green and without the knowledge of the Blessed Truth tho' they prof&ss it."
Significant differences existed between Quakers. Some remainedlfpitifedient.
Others likely accepted some tenets but not others, and still others probatibdrejest
of the Quaker belief system taught them by their parents.

Even devout Quakers could share much in common but disagree about key issues.
Rather than viewing conversion as an moment of divine inspiration, Barnaby Nixon

described religious conversion as a continual process in which one walked ever more

Thousands Gone: The First Two Centuries of Slavery in North Améaabridge:
Harvard University Press, 2000).

“George Walton, "A Dream or Night Vision 17th 12th Mo 177h& Having of
Negroes is Become a Burd&,.
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mindfully in the light of Christ. As Nixon described it, the "path of the just, shineth
brighter and brighter as they diligently walk in the light. And in every act of ebeel]
men grow stronger to encounter trials." Thus, more acts of faithful obediepesegare
one to act more faithfully at future times as well. Conversely, sinning wa®babi
slippery slope. Failing to live faithfully "leaves us more in Satan's pbwéus,

Quakers could either develop holy habits of obedience or could fall ever deeper into
sinfulness if they behaved badly. The more closely one followed after tiseoivépd,
the more strongly one will "feel the mind secretly breathing afterivtes of the Lord”
Conversion was thus more often described as a gradual process in which the convert
became ever more obedient as he or she developed holier habits. Conversion rarely
looked like Paul's conversion on the road to Damascus.

This is not to say, however, that Quakers did not have visions of the divine or that
some Quakers' sense of their own sinful misery led them to make a decision to abandon
their sinful ways and to follow the Lord. During one of his dreams, George Walton
became convinced that he needed to join with the Quakers and abandon his worldly
ways. Due to this dream, Walton became convinced that he was following the ways of
the world because "my looking for a Meeting house [in his dream] Signifys myrtginki
or expecting to find truth amongst Gaity and Pleasures of thisfif&He impact of these
dreams would have great consequence on Walton's life. He had been on the road to

becoming a wealthy merchant, but these dreams led him to the conclusion that he was

9INixon, 17.

4Walton, "A Dream or Night Vision 17th 12th Mo. 177ZHe Having of
Negroes is Become a Burd&2.
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following after the ways of the world rather than the ways of the Lord. Convicted of hi
sinfulness, Walton resolved to leave behind his worldly ways and follow after tise way
of the Lord.

Despite these differences, there were some ideas that seemed to hashalesbn
by most Quakers living in eighteenth-century North Carolina. In particaQutakers’
doctrine of the inward light shaped both their egalitarianism and their sense otynumili
North Carolina’s Quaker communities had their origins in the late seventegrtinyc
William Edmundson and George Fox witnessed to residents along the Albemante S
and convinced some of them to become Friends. When Fox visited North Carolina, he
encountered a doctor who denied that the light of the Holy Spirit was in “everyone; and
affirmed that it was not in the Indians.” Fox therefore performed an expdrand
asked a local Indian “whether when he lied, or did wrong to any one, there was not
something in him that reproved him for it* When the Indian responded in the
affirmative, Fox claimed that he had proven that the inward light lived within atllge
and not just an elect few. Fox’s encounter with the North Carolina Indian demesstrat
the egalitarian implications of the inward light. God had opened the Holy Spivieitp e
individual. Even the Native Americans had the Holy Spirit living within them and could

hear that inward light whenever they sinriéd.

%Fox, 526.

‘Robert Barclay whose apology for Quakerism has become one of the sect’s
foundational works similarly indicated that Jesus Christ’s sacrifice dp&eeHoly Spirit
to everyone on the planet. According to Barclay, God “hath given to every Man, whether
Jew or Gentile, Turk or Scythian, Indian or Barbarian, of whatsoever Nation, Country or
Place, a certain Day or Time of Visitation, during which Day or Time, it isiipeser
them to be saved, and to partake of the Fruit of Christ’'s Death.” Thus, within every
individual, there was a light or a seed that communicated what was right and avrong t
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Quakers also shared a conviction that men and women could not serve two
masters: they could not both lust after treasures here on earth and seek a vemig hea
reward. Despite their different conversion experiences, both Walton and Nixon shared a
conviction that the things of this world need to be left behind. In an interpretation of
another dream, Walton describes a trunk that he was carrying up a hill. For Walton, this
trunk represented his worldly desires. "[M]y taking my trunk with me shews nreues
to hold the truth and the World together." As he progressed up the mountain, however,
he found it more and more difficult to both carry the trunk and walk up the mountain. As
Walton interpreted this dream, "no one ever did or can Enjoy a true Meeting under
Christs divine teaching, till all that Seem delightfull to them in this Waerldidl aside®™
Dying with Christ, for Walton, meant "being bound and crucified from the Aluresment
and Pleasures of this Worfd"

Barnaby Nixon also emphasized that Quakers had an obligation to focus their
attention on heavenly matters and that they should avoid indulging their own worldly
desires. When Barnaby Nixon traveled among the meetings of North Carolina and
Virginia, he was troubled by what he perceived to be the growing tenderty yiuth
to think only about themselves when they chose to marry. Nixon remembered one couple

that recounted their discussion about marriage, and they related to their nmoeiilyg

that individual. This “Light and Seed, invites, calls, exhorts, and strives with every Ma
in order to save him.” Thus the Holy Spirit was like an inner light within every
individual, and it was Christ’s death that placed the Holy Spirit within each individual
Robert BarclayAn Apology for the True Christian Divinity, as the Same Is Held Forth,
and Preached by the People, Called, in Scorn, Quakensdon: 1678), 132.

%lpid., 32.

%Walton, "George Walton to Francis Jones," 12th of the 8th mo. TTi&4,
Having of Negroes is Become a Burdéh,
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that their first thought was on "divine love." During the conversation about whether or
not they should be married, the couple indicated that it was not their will but rather the
divine will that would done. The couple indicated that "our spirits contrited to the divine
will." Nixon noted, however, that most couples were not so focused upon the will of
God. This couple's decision to marry was "not conducted with that levity, which is too
often indulged on such occasiofi5."For Nixon as well as many other Quakers, their
entire lives should be submitted to God. Even in selecting marriage partners, Quakers
were expected to submit themselves to the divine will rather than their owfitwill

If the doctrine of the inward light meant that North Carolina’s Quakers sitle a |
bit of Christ in everybody, it also meant that they expected everybody to humbde him
herself to the light that lived within them. In particular, Quakers worrigtthie cares
and treasures of the world would choke out the call of the inward light. Born in
Perquimans Monthly Meeting in 1715, Thomas Nicholson gained the respect of his
fellow Quakers. In 1746, he was asked by the North Carolina Yearly Meeting to join a
committee of Quakers to look into the irregular proceedings of monthly meetings to the

south of the Albemarle. In 1749, Nicholson felt led to become an itinerant in England,

%Nixon, 9. Nixon described the wedding of Sarah Hunicutt that took place in
Prince George County, Virginia 1778.

%0ther historians have similarly noted that Quakers were not supposed to think of
their own desires when they thought about marriage. J. William Frost describdestQua
as a people who thought that "[m]arriage was, to use Milton's phrase, not only ‘a
prescribed satisfaction for irrational heat' whose main function was thespewas
also a blessed state entered into so that husband and wife might fulfill each other
intellectually, spiritually, and physically." Frost, 150. For Frost dsagemany others,
Quakers around the Atlantic world shared common concepts of their world. In gart, thi
was due to the influence of the various yearly meetings in controlling Qtedcdogy.
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and his monthly meeting confirmed this leading by granting him a cewtifitdn his
journal and in his letters to his acquaintances, Nicholson was often concerned that the
ways of the world would prevent individual Quakers from listening to the inward light.
While traveling in England, for example, Nicholson attended many meetings in iadnic
felt that the spirit was weakly felt. Nicholson worried about the “pure seedubec
"many Meetings were brought to by friends casting off the yoke of Christuanthg
into the World and worldly mindednes®® Thus, according to Nicholson Quakers had
equal access to the Holy Spirit that lived within all of them. At the same timeyveow
this reality required a humbling of oneself. Nicholson condemned other Quakers who
appeared to have allowed the ways of the world and worldly concerns to choke out the
seed that lived within them.

Other Quakers in North Carolina similarly expressed a desire to densfftwells
in order to follow better the directions of the inward light or seed that God had planted
within each individual. William Hunt had been born in Pennsylvania in 1733, but while
still a child his parents moved from Pennsylvania to North Carolina. Quakers had long
lived on the coast, and in the mid-eighteenth century regarded the piedmont as a wild
frontier. It was not until eastern Quakers started receiving letersQuakers in the
piedmont that they had any idea that Quakers were living there and wanted to be joined
with North Carolina Yearly Meeting. When he became a grown man, William Hunt—
like Thomas Nicholson—became a respected leader within his community. NdenGa

granted him a certificate in 1755 and 1761 to visit distant Friends in North Anaarita,

“\Weeks, 141.

100\jicholson, “Journal of Thomas Nicholson,” 13.
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in 1770 he felt led to visit friends in Englaffd. As had Nicholson, William Hunt

expressed a desire to suppress his self-will in order to allow the Holy Sppédk s

through him. Hunt rejoiced that his constant companions “poverty, weakness, distress,
nakedness, the wormwood and the gall” daily humbled him. These trials enabled him to
be “deeply humbled, being mostly led in a close, plain W&y Being so humbled put

Hunt in a right place before his God.

Thus, the doctrine of the inward light was a doctrine indicating Quakers' belief
that God spoke directly to individuals, but despite this individualistic doctrine theee wer
core beliefs that were widely shared by Quakers. Quakers could have differest s
about their conversion. For Walton, conversion came as a result of a dream. For Nixon,
conversion was a gradual process. For both men, however, a converted Quaker was
someone who was supposed to put the cares of the world behind him or her. A common
theme in Quaker journals is the fear that the cares of this world will choke a#dtef
Christ planted within each individual. For many, it seemed as though the cares of the
world could creep up on Quakers through little compromises. Little by littlkegpsia
could eventually fall away and be consumed by the cares of the world. Thus, Quakers
believed that careful vigilance was necessary if Quakers were to rentaalight.

Though Quakers' were centered on the belief that individuals could communicate with
God directly, a broader community of friends was necessary if Quakers hopetetd pr

themselves from worldly temptations.

O%neeks, 137.
02william Hunt to Eleazar Hunt," 350f the 4" mo. 1771 Memoirs of William

and Nathan Hunt Taken Chiefly from Their Journals and Le(Rngdadelphia: 1858),
98.
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Thomas Nicholson reflected upon the dangers of things that may appear ttifling a
first, but under closer scrutiny would lead otherwise faithful Quakers down the road
toward sinfulness. Even the "wrong use of Lawful things" could be a "greatthear
Enemy makes use of." The great danger was in the fact that, at fegtrabiice
appeared harmless but temptations could grow "insensibly upon them." Nicholson felt
that this was the great problem with honor and prestige in this world. That in order "to
entertain their friends with decency" Friends are bit-by-bit lead fuathe further away
from the will of the Lord. There was nothing wrong with such desires unless tiee foc
was on the world rather than God. If the focus was on the world, then even such
seemingly harmless desires like trying to entertain one's friends eeahtually get one
"so far entangled in the cares of this world that we are not qualified to use them
aright."*®® Thus, unless great care was taken and a careful eye watched over their
everyday lives, the great danger was that some worldly interest woultbdesatl
Quakers away from the directions of the inward light that all shared.

In some respects, Quaker worship was an individualistic affair, but the genera
Quaker emphasis placed upon personal holiness led to the creation of more coercive
institutions. The journals of Quakers like Barnaby Nixon indicate that this wodcedff
many temptations, and individual Quakers would need the help of a broader network of
Friends if they were going to be able to successfully resist these tiemgtd hus--
despite the claims of their seventeenth and eighteenth-century foes-akerfwere
hardly an anarchic society. Rather they were a tightly disciplined group of peuple

shared a common belief the God had come to teach His people Himself. The monthly

103\licholson, “Journal of Thomas Nicholson,” 33.
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meeting functioned within communities to ensure that individual Quakers continued upon
the straight and narrow path. Disciplinary hearings and disownments ensured both that
Quakers would continue to walk on the straight and narrow path and that Quakers
behaved and spoke in remarkably similar ways whether they lived in North Carolina,
Pennsylvania, or England.

North Carolina's monthly meetings labored to correct and discipline even the most
mundane activities. As Thomas Nicholson indicated, even small activities cali@hlea
otherwise faithful Quaker away from God. In order to save the souls of individual
Quakers, little remained outside of the observation and correction of individuahgseet
Even Quakers’ apparel was subject to inspection and approval from their localgseeti
North Carolina’s Yearly Meeting was a bit ambiguous about whether Quakers we
banned from wearing periwigs, and this provided each Monthly Meeting with a bit of
independence to determine for themselves whether such apparel was sinful or not. At
Piney Woods Monthly Meeting in Perquimans County, Quakers desiring to wear
periwigs had to submit their desire before the monthly meeting. Jacob Wilson, for
example, requested that his monthly meeting allow him to wear such a wigasHe w
granted permission “after good reasons given.” James Elliott simiaylyested
permission “to wear a Wigg” and the monthly meeting allowed him to do so “provided he
gets a plain one®*

On the surface, the issue of wigs may seem a bit absurd, but the issue of wigs

reveals quite a lot about Quakers’ dedication to plainness and—as Nicholson phrased it—

1%piney Woods Men's Monthly Meeting®' f the 18' mo. 1777 and 17of the
1% mo. 1778, Friends Historical Collection, Hege Library, Guilford College, Greensboro,
North Carolina.
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the hope of Quakers that individuals would allow God to break their hearts so that He
might be more fully expressed. We might conclude from the monthly meeting siinute
that Quakers at Piney Woods Monthly Meetings were adopting worldly viaryshe

other hand, the fact that Quakers had to request permission from their monthhgmeeti
before they wore such wigs indicates that in fact Quakers inspected alisasipene’s

life in order to insure that everyone walked humbly before their God. What ought to
strike us as remarkable is that Quakers were even thinking about the spiritual
consequences of wearing wigs. Even the choice of headwear was seen as sdmag¢thing t
could lead one astray.

Within their meetings, Quakers reviewed themselves and each other in order to
catch the first signs that they were moving away from God, and plainnessimlidated
that individuals were putting their faith in heavenly rather than worldly tressu@ore
Sound Monthly Meeting expressed a similar commitment to inspect and caeadhe
most mundane aspects of individual Quakers’ lives. In 1761 the Monthly Meeting
reviewed the behavior of individual members and declared, “that many amongst us a
not strictly careful to walk agreeable to our Holy profession but suffer theragelbe
carried away in...vain and transitory things which the testimony of Truth iissaga”
Similarly, Symons Creek Monthly Meeting disowned an entire family bedhasge
“light, loose, Vain & Libertine Spirit and altogether Distanced from the Ma&ner

Simplicity of the truth.*°® As the North Carolina Yearly Meeting advised, “all our

1%Core Sound Men's Monthly Meeting," o 1761, Friends Historical
Collection, Guilford College.

1%symon's Creek Men's Monthly Meeting® Blay of the # mo. 1737, Friends
Historical Collection, Guilford College.
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members may keep themselves and their children in minority, to moderation, and
plainness of Gesture, Speech, Apparel, and Furniture of holi5es.”

What one chose to wear or put in one’s house might indicate whether an
individual Quaker was listening to the world or the light within. An individual's business
relations similarly reflected one's spiritual condition. In 1738, a QuakemmoiSg
Creek Monthly Meeting complained that Joseph Robinson was not being completely
truthful about the estate over which he had been executor. Robinson had claimed that
there were “More in Debts than he had of the Said Estate in his hands.” Friends in
Symon's Creek Monthly Meeting therefore “Do Order the said Robinson to pagithe S
Symons the Sums of Money Demanded by him as informed which accordingly the Said
Robinson Complyd with.” In Perquimans Monthly Meeting in 1775, Thomas Newby
complained that Mary Moore had not paid a debt of fifty pounds owed to him. The
Monthly Meeting therefore formed a committee to look into the matter and tondiete
whether Mary Moore should be ordered to pay Thomas Newby. The committee
“Unanimously gave it as their Judgement that Mary Moore pay Thomas Newhythe s
of fifty pounds.” Mary Moore, however, was a bit more obstinate than Joseph Robinson.

She continued to refuse to pay Newby this sum and she was dist\riuatch

19North Carolina Yearly Meeting of FriendBhe Discipline of FriendéRaleigh,
NC: 1809), 24

1%5ymon's Creek Men's Monthly Meetinf'®f the £' mo. 1737/8 and Piney

Woods Men's Monthly Meeting'6of the §" mo 1775, Friends Historical Collection,
Guilford College.
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disownments reflected the value that Quakers placed in living “within the boundsrof thei
circumstances™®

Thomas Nicholson indicated that a lack of plainness was dangerous because it
could indicate that the individual Quaker sought after the ways of the worldIfidsted,
perhaps fancy clothing and periwigs could lead one to treat these items asao®fs
for worship than the one true God. According to Nicholson, good Quakers “in great
Humiliation” sought after “true Patience, Resignation and Plainness, asésaamwho
professed themselves to be Seekers of that City which hath Foundations.” A consuming
“Love of this World, and the present Enjoyments thereof” could “cause us to become
careless in our Minds.” In other words, an interest in the things of this world could lead
one down a slippery slope toward a lukewarm faith and ultimately to rebelliarsatize
Lord.**°

As John Woolman, an itinerant Quaker from New Jersey and prominent reformer
encouraging Quakers to stop participating in slavery, also described Quigk@tson to
plainness. Quakers believed that they were called to ignore worldly desmeker to
pursue higher callings. Since Quakers had no paid ministry, everyone wasdanupi
some worldly pursuit. At the same time, Woolman believed that searchingvaftdly
treasures could so consume one’s time that little time would remain for doingrthefw

God. As such, Woolman suggested that the “importing [of] Necessaries be net great

19The Discipline of Friend<25.

11%Thomas NicholsonAn Epistle to Friends in Great Britain, to Whom Is the
Salutation of My Love, in the Unchangeable TriNlew Bern, NC: 1762), 3.
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than is consistent with pure wisdort® If an individual were not careful then the ways
of the world could prove distracting, and the desire to live above one’s place in life could
consume one’s time so that little time remained to serve the Lord.

In North Carolina’s Yearly Meeting, there was quite a bit of local ingan
determining offenses that warranted disownment, but authority over disciplimadeca
more centralized over the course of the eighteenth century. In the examplevigfsper
for example, individual monthly meetings had the authority to determine whabvwas
worldly and what was acceptably plain. Over the course of the eighteenth century,
however, North Carolina Yearly Meeting—as did other yearly meetirmgsdrthe
Atlantic—developed a stronger role in determining what was sinful at theléoehl In
1755, North Carolina Yearly Meeting developed a list of Queries that were tacdand
answered at local monthly meetings. The answers to these Queries wesptreed to
Quarterly and Yearly meetings. The Queries covered wide areas of Qu&kest From
their finances, to their marriages, to their speech, to child rearing, and “ssagteaise
of alcohol, Quakers expected to inspect and be inspected by theit'peers.

One of the ways that Quakers demonstrated their humility was by submitting
themselves to the will of their monthly meetings. In North Carolina’s monthly
meetings—as in monthly meetings among Quakers around the Atlantic—overseers
inspected into the lives of individual Quakers to see if they were humbling themselves

before their God. The absence of humility manifested itself in disobedience ® God’

130hn Woolman, "Serious Considerations on TradeThia Journal and Essays
of John Woolmared. Amelia Mott Gummere (New York: Macmillan company, 1922),
398.

12The Discipline of Friend<24.
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commands. Indeed, if an individual were truly humbled before God, then there would be
no resistance to the leadings of the inner light. According to Barnaby Nixon, "The Mos
High, by his Holy Spirit, reveals his will to all men" and also requires "obedito it."
Monthly meetings therefore had an obligation to search out sinful behavior and help the
sinner from acting against the will of God in the future. As Nixon indicated, "taarbe
no hiding from his view; for he searcheth out all the hidden works of men, which are
done in darkness; and he never approbates sin, in any one; because he calls for only what
he has revealed as the duty of man, and given him ability to perf&tmA'humble
person would not resist the attempts of his or fellow Quakers to correct misbehavior so
that he or she could develop a more humble spirit. In Core Sound monthly meeting, for
example, the overseers were charged with advising ministers, elders, ‘@hany
members that they may see amis or give way to any weakness and alsotatvisit the
families and times in the love and meekness of TrtithIh Symons Creek Monthly
Meeting, Daniel Chancy was disowned after “growing refractory uttezfyding to hear
& Comply with Friends.**°

The monthly meeting was thus not only a tool to prevent individual Quakers from
falling into sin. Obedience to the monthly meeting was itself seen as artioditeat

Quakers were rightly focused. When an individual Quaker appeared too defiant of his or

her monthly meeting, this was interpreted in itself as an indication that this Quexdke

13Nixon, 17.

4core Sound Men's Monthly Meetind” To. 1753, Friends Historical
Collection, Guilford College.

11%5ymon's Creek Men's Monthly Meeting' day, 3° mo. 1735, Friends
Historical Collection, Guilford College.
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not walking humbly before his or her God. Indeed, the will of the community as a whole
was often expressed as a reflection of the mind of God. Thus, individual Quakers who
were too independently minded were cause for concern. Quakers maintained itheir ow
private property, but they were intensely focused on the importance of the community.
For them, individualism was itself a sign of disobedience, and a peaceful and supportive
community was an indication that Quakers were following after the ways of God.

As Job Scott, an itinerant Quaker reformer, described in his treatise on church
discipline, the early church had expected believers to humble themselves byisghmit
the rules of their churches. These primitive Christians “practised ordgoaathment
in the Church: that some did appoint and order certain things, condemn and approve
certain practices, as well as doctrines, by the Spirit of God.” Indeedwthoseere not
“wilfully blind and obstinate” recognized that “there lay an obligation in point of,duty
upon others, to obey and submit: that this was no encroachment nor imposition upon their
Christian liberty.*® A willingness to obey and submit was in itself a sign that an
individual Quaker was seeking after heavenly rather than worldly trsasure

Thus, an unwillingness to listen to the good advice of Friends was a sign of a
rebellious spirit. On one of his journeys, Barnaby Nixon encountered an overséer that

thought demonstrated his pride by refusing to submit his will to Friends. Aiter t

11%30b ScottA Treatise on Church Discipline Taken Principally from the Writings
of Robert Barclay, William Penn, and Isaac Penningtdew Bedford, MA: 1805), 9.
Indeed, discipline formed the centerpiece of the men and women Quakersdrying t
reform Quakerism in the mid-eighteenth century, and self-denial is a corherae t
among these itinerant Quakers. Catherine Phillips, for example, claimed thwad drew
closer to God the “will become gradually resigned to that of God, and the imagimation i
its natural working silenced.” Catherine Phillipdemoirs of the Life of Catherine
Phillips: To Which Are Added Some of Her Episflesndon: 1797), 15.
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overseer's family went to bed for the night, Nixon "felt engaged to query with him,
respecting his conduct, and was drawn to point out his sorrowful state,--fadimdtfe

life, and from usefulness, in the society.”" Understandably, the overseer ironukdti

not particularly like being spoken to like this, and Nixon discovered that "he could not
bear to be treated in so plain a manner, and several times, cried out, in a passion of
resentment.” The more that his associate resisted, however, the harder Ninaxh gtis
anything, his passionate resistance to Nixon's offered assistanceevedg evidence of

his need for assistance. This overseer's "passionate behaviour" thezgtrdrove

Nixon "from my concern, but he found it drew me closer to his féétlh another

family, Nixon was just as blunt, but he "found a more ready openness" to express his
concerns. In this other family, Nixon believed that he "saw things cledtlly."was

enabled to point out the man's earthly minded state; and to tell him plainly, thatdf he di
not get more loose, from the love of this world, be more spiritually minded, and bring
forth Heavenly fruits, it did appear to me, that his dagsald be shortened Nixon also
encouraged the man's wife "to draw him out of the cumbers, and to be more devoted to
attend week-day meetings; for unless there were a reformation, she migtittexpse

her husband, and be left a widow." Instead of resistance, however, Nixon encountered a
family willing to listen to rebuke. This worldly-minded man and his family "poureith for
many tears. | have often found truth's way of leading and workingnaaselougo

me."118

17Nixon, 30.

18 pid., 30-31.

85



For Quakers, a Quaker unwilling to submit him or herself to the collective mi
of the monthly meeting was worldly because Quakers believed that the agreed hpon pat
determined by the general fellowship of Quakers was the best reflectios oind of
God. Thus for a religious group that had been founded upon the principle that Christ had
come to teach His people Himself, North Carolina's monthly meetings madearmgni
claims upon the lives of individual Quakers. For Quakers, God had opened up a direct
line of communication between Himself and individual believers, but the colleative w
of the meeting also best represented the will of God. Individual Quakersalaftezre
subject to temptations and error. It was thus far better to depend upon the sense of the
community as a whole than on any single individual within it. This was why Quakers
like Barnaby Nixon could so easily equate resistance to the correction of Qt@ker
resistance to God.

In their everyday lives, Quakers thus lived out their belief that they belonged to a
heavenly family. As in earthly families, this heavenly family requiresticnce to the
heavenly Father. Unlike the Anglicans, however, the Quakers believed teaiviieea
heavenly Father and all other Quakers were obedient children of this heavéely Fat
William Hunt wrote back to his relations in North Carolina that he rejoiced in the
fellowship that “everywhere brings the whole family of obedient children intspmi
and communion of life**? In this Quaker cosmology, there was a heavenly Father and

all were called to be obedient to that Father. As spiritual family, Qudkesdreated

8wjilliam Hunt to his relations,” 18th of the 8th mo. 17X&moirs of William
and Nathan Hunt Taken Chiefly from Their Journals and Let@dr<2.
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each other as loving brothers and sisters. They cared for those in need, and they
encouraged each other to be more faithful servants of their common, heavenly Father.
Quakers often referred to each other as brothers and sisters, and sometimes
indicated that this spiritual family might be of more value than their motielya
biological families. When Nicholson felt led in 1749 to visit Friends in England he was
concerned about his family. They were not extremely wealthy, and he was unsure how
they would survive without him. Nicholson “laboured under for several years, before |
could be freely given up, To leave my outward and beloved connections, as wife and
Children etc. and cross the Seas to Visit my friends in Engfgfd\icholson had left
behind his worldly concerns--his biological family--in order to follow the leadirigse
inward light, and he expected other Quakers to have a similar focus on the Lord and not
on the world. On another occasion, Nicholson felt led to preach to a gathering of
ministers but was concerned that this leading came not from the Holy Spirit butiffom
own will. Nicholson therefore prayed for guidance and prayed that he would show
“much Reverence to God; and brokenness of Heart before Him, and Blessed be His holy
name forever—who was gracsiously pleased to break in on my heart, by the comfort of
His Divine spirit.*** The doctrine of the inward light meant that the Holy Spirit was

available to everyone, but Quakers expected that individuals would have to submit their

120\jicholson, "Journal of Thomas Nicholson," 2.

24hid., 16.
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rebellious souls to the will of this inner light. Perhaps they would even have to ignore the
welfare of their biological families for the sake of their heavenifétdt?

On the other hand, Quakers expected the broader fellowship of Quakers to act like
a family by caring for those in need as if they were brothers and siStnige in
England, Thomas Nicholson worried that his family was not being cared for. tHe fel
comforted when he saw the family of an English itinerant Quaker that nthttaljee
quite nicely without their father and husband. Nicholson therefore hoped “the Lord in
His Mercy, will sustain and support her, and be more than Ten Husbands unto her, under
this trying Circumstances® If God and the monthly meeting could serve as a
replacement husband, Nicholson also recognized that Quakers around the Atlantic wer
like spiritual brothers and sisters. Returning to America, Nicholson encadintergey
friends in Philadelphia and rejoiced at their meeting. Their reunion was evidéetive of
Eternal Spirit, that we were Children of one Eternal Heavenly Father—aithg in

distant parts of the World. Oh the wonderful Mercy and Goodness, of God, in making

122\1any Quakers around the Atlantic mirrored Nicholson’s story. Sophia Hume,
for example, of South Carolina described the errors of her youth when she lived with
others who were of ill repute. This bad company led her to ignore the Spirit that lived
within her. God had sown the seed “in my Heart” but “the Cares of this Life, and the
Deceitfulness of Riches, enter'd in, and choak’d the seed, and it thereby became
unfruitful.” For Hume, as for many other Quakers, there was no clear separateeine
worldly and heavenly matters. Everything in this world could potentially choke ¢ke se
that God had planted within each individual. At one point, she addressed those who
claimed “Christians ought to walk agreeable to the Dictates of the Sphradt; but the
Quakers make the Guidance and Directions of the Spirit necessary in trivial and
indifferent Matters.” To this criticism, she answered that she considepefiction
indifferent; every Thing of this Nature must tend to some Purpose, good or evil."aSophi
Hume,An Exhortation to the Inhabitants of the Province of South Carolina, to Bring
Their Deeds to the Light of Christ, in Their Own Consciefleédadelphia: 1748), 14,
15.

123\licholson, “Journal of Thomas Nicholson,”18-9
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those that truely love him one the whole World over, and making his people as Fathers
and Mothers, Brothers, and Sisters to each otfféNicholson's descriptions of the
spiritual family were altogether appropriate for a group of people winnetbthat all

earthly relationships paled in their importance to the one that connected the heavenly
Father to His children.

Others, however, viewed the demands made by the Quakers' spiritual faily a
sign of the Quakers' corruption. Some of the people disowned by Quakers in the
eighteenth century agreed that Quakers’ devotion to inspection and discipline was
evidence of their corruption. Herman Husband—Ieader of the Regulation movement in
North Carolina and one-time Quaker—thought that the Quakers’ focus upon all these
minute aspects of individuals’ lives was a bit absurd and tyrannical. Such inspection and
the powers of the overseers to correct misbehavior “infers great Latinddeaves this
select Number [with the power] to usurp a Right to define what is such Sin and
Immorality.” Who were these overseers and elders to claim such authorityhotva
grace equally available to every believer? Husband argued that such powers of
inspection “will at length infer universal Dominion, as may be seen and felt inhPopis
Countries, —where the Clergy is indeed great, but the People ignorant and infitoral.”
Such a focus upon obedience to the dictates of the elders was dangerous in that “Civil
Liberties and private Properties are always in the End overthrown by it; fohthaghts

of contending against an Authority, which is said to descend from Heaven, and that

12%bid., 16.
125%4ermon Husbandlhe Second Part of the Naked Truth: or, Historical Account

of the Actual Transactions of Quakers in Their Meetings of BusjNesth Carolina:
1768), 6-7.
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which we are educated to believe descends from there, forces Men to hide their
Sentiments, to disown their real Beliéf®

It is not hard to see how Quakers’ focus upon disciplining individual members
could be seen as tyrannical. Using discipline to create a more humble spirit could be
quite humiliating for individual members. Those who stood condemned by their meeting
for having sinned were expected to “make acknowledgment of their offences.” As
Husband complained, members might be expected to forfeit their private property if
called upon by the collective mind of the monthly meeting. In order to publicly
acknowledge their guilt and plead for forgiveness, they were expected torgrépa
writing and therein particularize the matter or matters charged upon them, anid tshew
the Overseers, or Committee appointed in their case; and if the purport is judged to be
suitable to the occasion, the party may present it to the Monthly Meéting.’anyone
condemned for sinning did not condemn their sins publicly, then they would remain
publicly disowned by the monthly meeting.

As a result, Quakers were expected to present many embarrassingrstuati
before their fellow Quakers and beg their forgiveness. As Thomas Nicholkameaefin
a letter to a former associate who was consumed with sin, “Open Rebuke ithaetter
secret love**® In Piney Woods, for example, Anne Griffen was accused and condemned

of having given birth to a child out of wedlock. At a future meeting, however, she “gave

9bid., 7.
127The Discipline of Friend<28.

128 Thomas Nicholson to B.H."fimo. of 1779, Stephen Weeks Collection,
Southern Historical Collection.
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in a paper Condemning her misconduct having a Child born out of Wedlock and now
requests to be taken in unity.” The women at this meeting reflected upon hendtase a
they were “Careful to inspect into life and Conduct. Where it appears to be Sober and
orderly and receives her into Membership agaff.1n this case, not only did the
women’s meeting insist that Anne Griffen humble herself by describing androoimde

her misconduct but they then went on to discuss her life in order to determine whether
she had led a sober and orderly life since her misconduct. Such scrutiny into tbé lives
individuals certainly took quite a bit of humility for the individual Quaker. The
experience must have been quite humiliating even if the women inspected Anea’&riff
life with loving tenderness as such committees were often instructed.

Some might even argue that the whole process encouraged the public support of
gossip within Quaker communities. Overseers were expected to inspect inteshsf |i
individual Quakers, but in these close knit communities gossip traveled quickly. On one
occasion, a woman at Cane Creek Monthly Meeting was accused of unfair financial
dealings with “a simple Dutchman (not of the Society).” At the monthly mgétiere
were “many more present [who related] her Conduct and Manner of Life.” Thbagh s
was acquitted of unfair dealings with this man, “in private they are stilktine
Opinion.™° Such a description of a monthly meeting's disciplinary hearing indicates
how this meeting—though intending to raise each other up in more humble obedience—

could be turned into a venue in which gossip was encouraged. In this case, the woman’s

12%piney Woods Women's Monthly Meetind! 6f 9" mo. 1782, Friends
Historical Collection, Guilford College.

13%usband, 73.
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community continued to speculate on her conduct even though the case had been
supposedly settled and the accused had been acquitted in the monthly meeting.
Herman Husband regarded the focus on obedience to the broader community as
little more than a veil supporting the power of the most respected and powerful Quakers
A case of suspected rape at Cane Creek discussed by Husband revewtarioat
inspection could be in a believer's life. Husband described at length the case of one
woman who stood accused of “keeping untimely and unseasonable Company with J----u
S----t; and for Want of resisting, to the utmost of her Power” had sex outside tdgearr
The case was particularly difficult, however, because the woman in questioedidiat
she had been raped. Some within Cane Creek Monthly Meeting, however, doubted the
girl’s story. Her mother had indicated to the meeting that what had hindered her from
crying out had been that “her Daughter loved him to such a Degree that she was not abl
to resist.” The meeting apparently regarded this as proof that the sex had been
consensual. The accused daughter, however, “excused her not crying out, because a
strange Man lay in t'other Roont® Some in Cane Creek regarded the daughter’s story
as unbelievable, and some believed that her mother’s story indicated that tlae girl h
consensual sex and concocted the story of rape later in order to protect her reputation.
Many in the meeting wanted to tread lightly on the affair. The daughter in
guestion was eventually condemned for her behavior and asked to sign a letter of
confession in which she confessed having given “Way to youthful Pleasure, and a
libertine Inclination, and was drawn out so far as to keep untimely and unseasonable

Company... and he wickedly offering unclean and abusive usage to me, and for want of

B3bid., 60.
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steadily resisting him therein, was overcome and defiled by him.” When pisetite

this proposed paper that she was expected to read before the next monthly meeting sh
refused even though “her Mother endeavoured to force her by Threats.” Instead, she
offered a paper of denial “Wherein she said, she condemned every Thing she had been
guilty of, without naming any Thing*? Eventually, the meeting allowed her to submit
the milder paper of denial in which she asked for forgiveness for unnamed sins rathe
than the more specific paper of denial in which the meeting explicitly outlined how she
had sinned.

Husband was outraged by the development and was convinced that the daughter
and her mother had been able to avoid a more humiliating paper of condemnation
because of their status within the community. Her mother was apparently a wel
respected minister in the community. A more sympathetic observer, however, could
interpret the facts of this case quite differently. Was this a case of amgetting off
lightly for the sin fornication, as Husband insisted, or was this a raped woman who was
suffering further humiliation because of her community’s gossip? Husbastktthat
she wanted to avoid the more strongly worded paper of condemnation because of her
pride. It could also be conjectured, however, that having to accept guilt when she
perceived herself to be a victim would be quite difficult. Husband was confidetii¢hat
girl was guilty, but a skeptical reader might feel more sympaththe woman who
stood accused of fornication.

For Husband, this was not just a case in which a woman got away with fornication

without being sufficiently humbled. It was a case in which those with power got wha

139pid., 61-62.
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they wanted, and Quakers let it pass them by without sufficiently humbling theeatfend
Husband believed that the lesson here was that exalted Quakers—clerks, syvanskeer
ministers—wanted “to scare us from meddling in Matters too high for us, or witl thos
pretended to be more pure, and Gods annointed.” Husband asserted that these overly
high minded Quakers thought that God “will suffer us to lie a little, to hide g-little
have a Mantle of Love, and Zeal for Reputation of society, wherewith we cover and hide
our sins.” In other words, Husband believed these Quakers felt that a little vabally
was fine, and that this status depended upon their ability to hide—just a littledit--t
sins so that they could keep the good opinions of their peers. Husband wrote this story
for North Carolina so that the world would know “that Quakers only pretend to be honest,
and come at the Truth of Matters as they really are, and only pretend to makEelvery
manifest.”*

Husband was certainly right in his claim that Quakers' discipline could be used to
support earthly hierarchies. Within monthly meetings, children were expeatbey
their parents. North Carolina’s Quakers disciplined children who disobeyed theitspare
by marrying contrary to the will of their parents. In 1748, for example, Core Sound
Monthly Meeting indicated that one woman had married “against her fathers”
Friends labored with Sarah to try and reclaim her, and their efforts bdreTtuee
months later Sarah condemned her marriage out of the society. She admitted to the
monthly meeting that she had “transgrest the good order of Friends...and against my
father’s comfort.” She hoped that Friends would “pass it by hoping for the tinoen® c

by the Lord’s assistance to be more careful to walk in the way of Truth.” In 1753,

39bid., 75, 71.
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Benjamin Small married out of society even while “under the teaching of parént
1762, Joseph Jessop “married against the consent of his Father...contrary to the Rules and
good order enjoined by our society.” The order of denial issued against Jessop
complained that he had not regarded “the counsel of his parent nor the Divine command
which says Honour thy Father, efé* As the Discipline of Friends indicated, marriages
were a matter of grave consideration and reflection. Prospective coupées we
encouraged to “early acquaint their Parents, or Guardians with their intentionsggiand w
for their consent.” Members were also encouraged to respect the rights obrogstet
cavorting with “bond servants or apprentices, without leave of their masters or
mistresses.” Thus, Quakers hoped to preserve Quakers from “the dangerous bias of
forward and uncertain affection$®® The Yearly Meeting also reminded Quakers that it
took a village to raise children. Parents should be consulted early, but all Quakeds shoul
"tenderly and carefully watch over on another; and extend seasonable caution and
admonitions *%°

Quakers’ letters similarly indicated that they cared deeply about thieiren’s
welfare, but they also indicate that Quakers were particularly cattatyout their
children’s obedience. While William Hunt was called away as an itineramtar, he
wrote home to his children hoping “that you may be a comfort to your tender mother.” In

1772, he wrote home hoping that his children would “carefully...attend to the advice of

134Core Sound Men's Monthly Meetind" and 7" mo. 1748. 7 mo. 1753, and
3 and 4" mo. of 1762, Friends Historical Collection, Guilford College.

135The Discipline of Friendsl4.

13¢The OId Discipline: Nineteenth-Century Friends’ Disciplines in America
(Glenside PA: Quaker Heritage Press, 1999), 418

95



your affectionate mother in things both civil and religious, as her experiemecis

more than yours.” Perhaps hearing otherwise, Hunt again wrote declaring thsirbe de

that they listened to and obeyed “the repeated counsel and admonition of your
affectionate mother:®” That an itinerant minister would write home to his children in

the hopes that they would be more obedient and more disciplined is perhaps unsurprising,
but Hunt's letters demonstrate that he expected his children to obey their paterds.

Thus as in the disciplinary cases involving disobedient children, Hunt supported parent
and age hierarchies in his letters home.

Some Quakers could even see how servitude might better prepare an individual to
walk humbly before his or her God. William Williams had been born in Cane Creek
Monthly Meeting in 1763, moved to Center Monthly Meeting in 1785, and eventually
moved to Tennessee and then Indigfiawilliam Williams remembered that as a young
man he had lived in rebellion against God. Like Quaker apologists, however, William
recognized that his soul needed to be more fully humbled before the inward light within
him. Once he finally recognized his terrible condition as a sinner, William$§adr
“all to his holy will.” Indeed, there was no aspect of his life that he did not subrhi to t
will of the Lord. Once he had been fully humbled, the Lord appeared again to him “wit

his everlasting arm of strength, in such a manner, that the whole man was made to bow

13%\william Hunt to His Children," 1st of the 8th mo 1772, and "William Hunt to
His Children," 17th of the 8th mo 177demoirs of William and Nathan Hunt Taken
Chiefly from Their Journals and Letterkl0, 112.

138illiam Hinshaw,Encyclopedia of American Quaker Geneala@nn Arbor,
MI: Edwards Bros., 1936-), 416-7
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before him in awful solemn silence, and in this state, in quietly waiting to know hi$ wil
felt the word of command, and strength again given to supplicate in a few Words.”

In Williams’ story of conversion, submitting himself to the Lord’s will isat/
ultimately brought joy to his life, and Williams indicated that humbling hihisfore
his worldly master helped him to find the strength to deny himself beforedsttig
master. Williams recalled that as a young man he had been a vain child. He sought
worldly amusements, and he was unwilling to be corrected by his mother. His life
however, began to change when he was nineteen years old. In that year, he was “bound
an apprentice to a friend, a member of Center Monthly Meeting; which provedta gre
blessing to me, being a means of breaking me off from my old companions in vanity.”
Having to submit himself to the will of his master, according to Williams, nasg lheen
the best thing for him. His master encouraged him to lead a more godly life, and over
time he learned to listen to the Spirit of God that lived within him. In this instance,
therefore, being bound to a master helped him to find the obedience necessary to be more
fully bound to a more heavenly master as W&ll.

The Quaker discipline could be used in ways that humbled individuals, but on the
other hand Quaker discipline could be used to humble those who claimed to be masters of
their households in order to protect dependents within those households. In submitting
themselves to their monthly meetings, Quakers lost a great deal of personal

independence. They were no longer masters over their own bodies, but instead they were

139william Williams, Journal of the Life, Travels, and Gospel Labours, of William
Williams, Dec. A Minister of the Society of Friends. Late of White-Water, Indiana.
(Cincinnati: 1828), 13, 15-16.
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expected to submit themselves to the mind of God as represented by the mind of the
broader community of Quakers. This lost of mastery for some, however, could also serve
as an important protection for others. Husbands and fathers, for example, lost
independence but the dependents within their households were better able to hold heads
of household accountable with the assistance of the broader community.

Quakers’ handling of marriage disputes indicates the protections that wongen wer
able to carve out for themselves within Quaker meetings. In 1750, Elener Bryant
approached women Friends in Core Sound Monthly Meeting and indicated the troubles
that she had experienced in her marriage. The women’s meeting then let the men’
meeting know about the troubles between Elener and her husband. At the men’s meeting,
it was related, “that she can’t live with her husband.” Desiring to predervedrriage if
at all possible, Friends conferred with Elener’s husband and convinced him to try and
reconcile himself with his wife. The men’s meeting indicated that “hellisgvto make
further tryal and has made fair and generous offers.” Indeed, her husbaad tfdrif
“upon further tryal it be that they can’t agree better for the future that shakea
apartment by her self and he will provide for her there with a reasonableimante as
Friends shall judge™** In 1795, Cane Creek disowned Jesse Comer for "drinking
spiritous liquor to excess," "using bad language," and also "for abusing @iswiér life
time both in words and otherwis&*What is so remarkable here is not that Friends

wanted to prevent a divorce or spousal abuse. What is remarkable is the degree to which

1“ICore Sound Men's Monthly Meetind" éno 1750, Friends Historical
Collection, Guilford College.

142Cane Creek Men's Monthly Meeting, 5th of the 12th mo 1795, Friends
Historical Collection, Guilford College.
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Friends felt it was their role to get involved in their members' households. They eve
inspected the couple’s finances and got the husband to agree that if the maouade pr
irreconcilable then he would support her independence. If women could be humbled
before a monthly meeting, so could their husbands.

Herman Husband convincingly shows why people—especially the well-respected
members of a community—would like to avoid the humility that came with religious
discipline, but despite Husband's claims the contrary, what is particulgiggabout
Quaker discipline is how little Quakers were willing to remain hidden. AsrHidty
described colonial Quakers, what is striking to those who read the monthly meeting
minutes of colonial Quakers is not what they let slide but rather how regulanilylidis
was enforced. According to Hilty, discipline was “strict, and rare wastrghly
meeting session during the first century in which some backslider was ndttoalle
account for his conduct® Perhaps the women described by Husband got off with light
treatment, but the majority of people living within these meetings fagetbrts
inspection and discipline. The cases of discipline increased fairly congistgititie
eighteenth century wore on and as mid-century reformers encouragednyeatilygs up
and down the coast to more strenuously discipline wayward members in order to prevent
the development of a lukewarm and ritualistic performance of religion.

As historians of North Carolina's Quakers have noted, the extent of their
disciplinary activities indicates that they were not shy about disciplthioge who

violated their rules. In particular, Quakers were not afraid to make &onscpublicly

1*3Hiram Hilty, New Garden Friends Meeting: The Christian People Called
Quakers(Greensboro, NC: North Carolina Friends Historical Society, 1983), 18.
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acknowledge their wrongdoing. The most common cause of disownment was "marriage
out of unity." Marriage out of unity was a phrase that could indicate severaédiffe

sins: marrying a non-Quaker, ignoring the marriage customs of Quakensngyahi

minister, marrying close kin, marrying too soon after a spouse had died. Bédivigie

1789, 348 men and 308 women were disowned for marriage out of unity. The next most
common cause of disownment was fornication. Between 1700-1789 125 men and 104
women were disowned for having committed fornication. Combined these two causes
for disownment made up over 60% of the cases of disownment between 1700-1789.
Marriage out of unity constituted 47.8% of the cases of disownment and fornication
constituted 16.7% of all the cases of disownni&ht.

Herman Husband claimed that the Quakers were perhaps more willingito let s
be passed by without comment if the sinner was a powerful individual, but the Quakers'
growing crusade against slavery in the eighteenth century revealed a coyriimamnitas
willing to inspect and correct the behavior of even the most powerful North @ansli
As has been noted, slaveowning was not officially discouraged within North Carolina
Yearly Meeting for most of the eighteenth century, but by mid-century fRaeyds
believed that slavery should be included as one of the worldly concerns that could
prevent Quakers from listening to the leadings of the inward light. By the midtiie of
eighteenth century, Quakers around the Atlantic were moving away from supporting
servitude. Indeed, many could continue to see the benefit in accepting one's humble

status, but Quakers grew increasingly concerned about the effect ttaidsehad upon

144Seth Beeson Hinshaw, "Friends' Culture in Colonial North Carolina (1672-
1789)" (M.A. Thesis, The University of North Carolina at Greensboro, 1991), 133.
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masters. According to these reformers, slaves might learn to be humble. Masters
however, would only become proud.

Samuel Fothergill, for example, visited Friends along the Albemarle Sound in
1754 and believed that slavery encouraged a lukewarm spirit among Friends there.
Fothergill observed that there were “some truly valuable Friends” but they had a
tendency to live highly and thus many offered “a sacrifice which costs them nbthing
They had been a lively and faithful meeting, “but negro purchasing comes more &d mor
in use among thent® John Woolman warned Friends at New Garden in 1757 that that
when Quakers bought and sold slaves “numerous difficulties attend it.” Inupertic
“people and their children are many times encompassed with vexations, whectiaarms
their applying wrong methods to get a living® Slavery became increasingly seen as
one of those activities that would lead individual Quakers down the road toward
worldliness.

By the end of the 1750s, such warnings about slavery began to bear fruit in North
Carolina. In 1758, the Yearly Meeting created a new Query that asked Friends to
encourage slaveowning Friends “to use [the slaves] well and Encourage them ttoCome
meetings.” In 1768, North Carolina Yearly Meeting tried to clear up confusion about
purchasing slaves and made clear that the “Queries Relating thereto ought to be
understood as a prohibition of Buying Negroes to trade” and since slaveowning “is
become a Burthen to Such as are in Posession of them it might be well for theg neeetin

advise all friends to be careful not to buy or Sell in any Case that can be Reasonabl

14°*Samuel Fothergill is quoted in Ibid., 23.

1%ilty, 26.
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avoided.” By the 1770s, many Quakers grew concerned that Friends would soon prohibit
slaveowning altogether and therefore tried to sell their slaves as qusgkbssible
before slaveowning became a disownable offense. Because of this, controversies
developed in several monthly meetings, and these meetings presented the issue to the
yearly meeting for consideration. In 1776, the yearly meeting reactedliiogting that
all members should free their slaves “as soon as they possibl}{*¢an.”

In a letter to the vain and worldly son of a family of respectable Quakermas
Nicholson indicated that greed and desire for gain were the root causageoy sl
Nicholson had heard that when this son had been “passing by [Nicholson’s] Plantation
thou said, that it made thy heart glad to see so many young Negros.” Nicholson was
convinced that this comment had risen out of a heart that hoped to eventually gain
possession of those slaves. According to Nicholson this desire and lust “arose from an
expectation of a further Prey to thy greedy, if not Bloody Hands, and if thou expects t
get thy Living by free booting, and the gain of appression, it is time, to tuivigiy
some other way.” Nicholson was unwilling to hold any verbal punches because this
man’s soul was at stake. He therefore pleaded with this prodigal son “to Vomitimp aga
the portion of the gain of apprehension, which thou hath—greedily Swallowed, otherwise
| much Question, whether thou ever dies in peace of rihd”

What was it about slavery that Quakers increasingly believed prevented

slaveowners from following God? John Woolman—who presented his abolitionist

“"Hinshaw, "Friends' Culture in Colonial North Carolina (1672-1789)," (M.A.
Thesis), 66, 84, 86.

148 Thomas Nicholson to B.H."f1mo. 1779, Stephen Weeks Collection,
Southern Historical Collection.
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arguments to North Carolina Friends—argued that slavery was antitheti@abkers'
principles concerning plain living. In an epistle written against slavery, \aotmoted

that slavery encouraged those possessed of slaves to see themselves ap ‘diffove

their Brethren, not considering themselves as faithful Stewards, none who judge
impartially can suppose them free from Ingratitutfé.'Human beings should not

consider themselves as living within a hierarchy, but rather should more prageerly s
themselves as all debtors to a much higher father. Woolman thus believed that anti-
slavery and humble living encouraged Quakers to “consider Mankind as Brethren.”
Though they may live in different places and have varying resources, all peoptéamug

be “treated as becometh the Sons of one Father, agreeable to the Doctrine of Christ
Jesus* Thus, according to Woolman, Quakers should follow the golden rule and treat
each other as they would be treated. Woolman, however, thought that they should do so
because of the equal humility that humanity ought to exhibit before the one heavenly
Father. Humility to God thus inclined Quakers like Woolman to encourage theitpeers
treat others as they would be treated.

Whereas North Carolina’s Anglicans had a tendency to perceive God hera fat
like earthly fathers, Quakers like Woolman regarded such a perception to be a corrupt
interpretation of the relationship between God and His people. Indeed, Woolman noted
that slaveowning tended to encourage earthly masters to regard themshaigéegiathan
their earthly brethren. Perhaps a perfect individual could be trusted with the poveer that

master held of his or her slave, “but so long as Men are biassed by narroov&etal

1“\Woolman, "Some Considerations on the Keeping of Negroes," 337.

59pid., 340.
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long an absolute Power over other Men is unfit for them.” Such masters may intend in
good faith to “govern reasonably, and to make their Subjects more happy than they would
be otherwise; but, as absolute Command belongs only to him who is p&teanly

God could have the kind of power over individuals that slaveowners were claiming over
their slaves. When earthly masters claimed the kind of authority that only Gotidérad, t
they became corrupted by their power.

Following reasoning similar to that employed by Woolman, George Walton
described slaveowners as modern Egyptians who were too worldly minded. Like the
Egyptians, many slaveowners thought "they would rather Suffer the Judgesh&ud,
tho' they were often warn'd, yet the love of Worldly Interest kept them fetliohing to
the Commands of God tho' they knew his Anger was kindled at their hard heartedness
and Rebellion®? For Walton, human beings were created to earn their livings from the
sweat of their own brows, and "every man was free for himself and to get histgread
the Sweat of his Brow." Thus, Walton expressed his concern for the plight of the slave
condemned to a life of servitude, but he also expressed concern for the souls of the
slaveowners who held them in bondage. It was the typical slaveowner "who had not the
fear of God in him" that was "Greedy of worldly Gain." Thus, Walton encouraged his
fellow Quakers "who have the fear of God in our hearts" not to "join in this unchristian

Action” of slaveowning?>® Walton was thus concerned about the slaves whose labor was

Blpid., 363.

1%3\alton, "George Walton to Thomas Newby," 11th of the 8th mo 17,
Having of Negroes is Become a Burdéh,

159bid., 42.
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being exploited, but he was also concerned for the immortal souls of the slavediivners.
was proper for Christians to earn their living by the sweat of their own browsn@w
slave laborers indicated that the slaveowner was more concerned with ihg fleet
pleasures of this world and not the dangers of the hereatfter.

Thomas Nicholson was one slaveowning Quaker who had been convinced that
slavery was one worldly activity that threatened to choke out the seed that had bee
planted within him, and his advice indicates that he may have been more concerned about
the immortal souls of Quakers than the plight of sldv&dn a document entitled
“Considerations on Slavery,” Nicholson reflected that the golden rule trumped any
human law that supported slavery. Nicholson became convinced that in “all things
whasoever ye would that Men should to you, do you even so to them.” Since he would
not want himself or his posterity bound in servitude neither should he bind others in
servitude. Atthe same time, Nicholson and other Quakers recognized that North
Carolina’s laws made emancipating slaves difficult. In 1741, North Caekassembly
forbade North Carolinians from emancipating their slaves without the approwal of t
assembly. The state legislature passed a similar law in 1777. Thesedaated that
slaves who had been illegally emancipated were subject to seizure byterendtaale at

public auction. Some Quakers therefore worried that injudiciously freeings Stanght

15%This is a conclusion reached in Jean Soderlund's work on Quakers and slavery.
In her book, Soderlund concludes that many Quaker reformers viewed "slavery as a
social evil, not simply as a sin." Thus these Quakers "were concerned aleffgcits on
the enslaved blacks as well as on the Quakers who held them." Other reformers,
however, "like Samuel Fothergill and John and George Churchman," tended to condemn
slavery in ways indicating that their "interest in blacks was seconaldngit desire to
purify the Society." Jean Soderlur@@uakers and Slavery: A Divided SpiifPrinceton,
NJ: Princeton University Press, 1985), 175, 176-7.
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open a door for a more crucial Bondage, to be Intailed upon them, by their being sold into
the hands of others.” Nicholson, however, asked rhetorically “will not the burden and

sin, lie on the heads of those, that are the cause ther@offideed, it would be better

that Quakers were free from this burden than to worry about the future fates of the
“liberated” slaves. Thus, Nicholson managed to make emancipation sound selfish. The
slaves may be separated from their families and may suffer under er enaster, but at

least Quakers will remain a godly people.

Walton noted that the temptations of slaveowning were strong, and once one
became a slaveowner it was hard to part with this worldly indulgence. In 1776nWalt
was appointed by the North Carolina Yearly meeting to join with other Quakers in
visiting those Quakers who still owned slaves. The Yearly Meeting in 1776 lbfficia
came down against slavery, and created this committee to labor with slaveowning
Quakers in order to convince them to set their slaves free. The committelsavas a
tasked with helping slaveowning Quakers write manumission papers. Many of these
families, however, were less than enthusiastic about setting their slewedNalton
remembered visiting several families south of the Albemarle Sound and reredrnrber
his journal that "it was a Time of hard Labour & Travail." Many at the imgétey
were visiting "were much Blinded by the gain of Oppression and very unwilling te do a

they would be done by

1% Thomas Nicholson, “Considerations on Slavery,” Stephen B. Weeks
Collection, Southern Historical Collection, 31-2.

1%8George Walton, "The Journal from 25 October 1776 to 29 March 1T7f&,"
Having of Negroes is Become a Burd&h9.
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It was one thing to labor with fellow Quakers concerning worldliness, but
Quakers' efforts to prevent their fellow Quakers from holding slaves wouldabact
their relationships with non-Quakers. When Quakers disciplined their fellow 3uUake
marrying outside of the Society of Friends, only other Quakers were dffééthen
Quakers decided to abolish slavery within their midst, non-Quakers felt that Quaker
discipline impacted their hierarchies as well. Thus, the monthly meetihtharyearly
meeting worked as tools to create uniformity and discipline among Friendss and i
activities rarely raised eyebrows outside of North Carolina's Quaker anitym Soon
after declaring themselves opposed to slavery, a standing committeeNairthe
Carolina Yearly Meeting wrote the legislature of North Carolina "on ldreneng
distresses of many friends on account of sundry Negroes being taken by Vinugcof a
of the house of Assembly> In 1795, non-Quaker residents in Perquimans County
declared “that the Country is reduced to a situation of great peril & Damger i
Consequence of the proceedings of the Society of people called Quakegaiakers'
abolitionism was directed only at their own members. Calling on Quakers to abandon the
practice of slaveholding was intended to preserve Quakers from worldlinetsshnaill
to abandon the practice of slaveholding would put many Quakers at odds with their non-
Quaker neighbors. Unlike Quaker testimonies against oath taking or plain spéaking
Quaker testimony against slaveholding was seen as threatening to alvslarseeven

though Quakers only called upon their own members to abandon the practice.

5North Carolina Yearly Meeting Standing Committee, Friends Historical
Collection, 30-1.

1%&presentment of Grand Jury Charging the Quakers with enciting the Slaves to

seek freedom,” 1795 Box 4 CRX, North Carolina State Archives, Raleigh, North
Carolina.
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Thus, we might be better able to understand why William Tryon and others in
Britain thought that the Quakers were people that could make North Carolina a more
governable province. In a colony in which obedience was in short supply, the Quakers
were people who labored to make themselves more obedient servants of the Lay. It m
have also helped that the Quakers were pacifists who disowned any members who
participated in the Regulation Movement. This quest for humility among the Quakers
manifested itself in many ways that we might consider hierarchal. Chudren
expected to obey their parents. Servants could learn the benefits of humble submission
by submitting to their masters. Individual believers may have had direct &ocgsd
without the assistance of a paid minister, but Quaker communities expeaibd a tr
devoted Quaker to act humbly in all aspects of their lives. A humble walk in thig worl
manifested a correct focus on the hereatfter.

The humbled world that the Quakers worked to create, however, was not the same
world found in North Carolina’s Anglican churches. Men and women Friends met in
monthly meetings separated by a partition—usually shutters—down the cktite
building. Meeting separately from the men as they answered the Queriesdrequire
women to reflect upon the most intimate aspects of their lives, and they did so
independent from the hearing of their husbands and fathers. Indeed, the way in which
Quakers handled marriage disputes indicates the level of autonomy that womaibleere
to claim within Quaker fellowship. Women may have been expected to perform many of
the traditional gender roles expected of other white women in eighteenth-dsottiny

America, and an unwillingness to do so could be seen as prideful and thus could be
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construed as a sin. On the other hand, the autonomy that women gained from their
biological families provided them with a safe environment in which they could discus
problems that they experienced in their nuclear households.

Reformers like Walton and Woolman described Quakers as plain people who
could not remain faithful Quakers if they remained slaveowners. This deditaanti-
slavery would put Quakers at odds with slaveowners around them. As chapters 3 and 4
will expand upon, North Carolina became an increasingly foreign place to Quakers.
Until Quakers around the Atlantic declared their opposition to slavery in mid to late
eighteenth century, Quakers in North Carolina had been relatively acbgptetbnial
authorities. Indeed, governors like Tryon expressed a more than grudgapteace of
Quakers. They had, in fact, proved loyal Britons in the Regulation crisis. By the
nineteenth century, however, many Quakers felt unwelcome, and many believed that if
they were going to able to raise up godly children they would have to leave North

Carolina.
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Chapter 3 A House Divided Cannot Stand: Secularism and Disownment in éhAge
of Revolution

In 1783, Francis Asbury—an itinerant Methodist exhorter and future bishop of the
American Methodist Episcopal Church—worried about the effect that American
independence would have on the future of the Christianity in North America. From
Asbury’s perspective, American independence could have very negative consequences
for the future of Christianity in North America. Asbury worried that independemded c
mean “our preachers will be far more likely to wettle in the world.” Asbuky\atsried
about the growing spirit of materialism that seemed to be dominating Northcamanid
he was very concerned that independence from Britain would only make worldliness
worse. He worried that recent converts “by getting into trade, and acquealth, may
drink into its spirit.**°

What is perhaps most striking about Asbury’s comments is not that he thought the
new United States too secular. Most historians of religion would agree that the

Revolutionary Era was a time in which most sects in America strugtflafhat is most

striking is just how Asbury’s comments could easily be mistaken for those of digaAng

15%Francis AsburyFrancis Asbury in North Carolina: The North Carolina
Portions of the Journal of Francis Asbury, vols | and Il of Clark ed.,Grady L. E.
Carroll, (Nashville: Pantheon Press, 1965), 57.

%%n an article comparing the relationship between politics and religion in the
seventeenth and eighteenth centuries, John Murrin concludes that many in the
seventeenth century had been concerned about the corrupting influence that poldics coul
have upon religion, but those who wrote the constitution were probably more concerned
about the corrupting influence that religion could have upon politics. Many thus hoped to
keep the new political order secular. John Murrin, " Religion and Politics in America
from the First Settlements to the Civil War," ed. Mark A Noll and Luke E.ddarl
Religion and American Politics: From the Colonial Period to the PregBiayw York:

Oxford University Press, 2007), 23-46.



minister. Certainly an Anglican minister would not have been so concerned abdht weal
and trade, but both Asbury and his Anglican peers could agree that the Revolutionary Era
was a dangerous time for religion in America. Indeed, this chapter will—among othe
things—highlight the career of one Anglican minister who remained in Northi@arol
complained about backsliding, and remained good friends with Asbury until the
Methodists split with the Anglicans in December of 1784. After 1784, this Anglican
minister felt betrayed by his former friends, but until that time he and Asbungf

enough in common with each other to write encouraging letters back and forth. Both
agreed the Revolution had the potential to encourage secularization.

This chapter will be divided into three sections. Each section of the chapter will
focus on religious movement and its members' perceptions of post-Revolutionary North
Carolina. As indicated in Francis Asbury's comments about religion in the post-war
period, most religious leaders agreed that religious devotion was waning. The firs
section will show that Anglicans saw the Revolutionary War as a crisishé&or the
decline of regular worship within the walls of the Anglican churches built in the abloni
era indicated the declining importance of community for North Carolinians. F& the
Anglicans--as well as the colonial Anglicans who came before themieAngvorship
was the glue that held communities together.

The second section will show that Quakers also believed that worldliness seemed
to be overtaking their communities. Both comments from individual Quakers and
Quaker disciplinary hearings confirmed that it was harder to keep Quakedisrulie
the collective mind of the community. Many Quakers agreed that the spirit ahte t

encouraged North Carolinians to drink in the spirit of the world. They attributed the
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growing rebelliousness of the young people to the same spirit that troultdedyAs
1783. It appeared that the temptations of the world were becoming stronger. nillore a
more, the younger generation failed to live up to the expectations of Quakeramsform
like Walton or Nixon. From the middle of the eighteenth century to the beginning of the
nineteenth century, rates of disownment among Quakers steadily rose. Mangrgst
have viewed Anglicans complaints about unruliness in the Revolutionary as more of a
reflection of Anglicans’ hierarchal vision than as perceptive commentg Himstate of
religion in Revolutionary North Carolina. Many others like Methodist itinerants and
Quakers agreed that the Revolutionary Era posed a threat to all Christiaranbser
The kind of society developing in Revolutionary North Carolina was not only perceived
as threatening to the Anglican communities that had only just started to matussliat a
the communities that Quakers had built across North Carolina.

The third section will highlight Baptist and Methodist perceptions of post-war
North Carolina. This section will indicate that the Baptists and Methodisesfareless
united than either the Quakers or the Anglicans, but many of them werelgimilar
concerned about the state of religion in North Carolina. Some were concerned about the
temptations of worldliness in North Carolina. Others seemed more content with the
world they found around them. At times, evangelicals expressed their concerns about
worldliness in ways that looked similar to Quakers: they could be strict disriphs.
Sometimes, individual itinerants expressed both a concern about worldliness and
displayed a willingness to conform to the ways of the world. Still others displidtye

concern whatsoever about worldliness.

*kk

112



The most glaring evidence of the dearth of religious devotion in North Carolina in
the Revolutionary Era was the visible decline of North Carolina’s colonial Aamglic
churches. Charles Jansen--who had come from England to America in order te see thi
new republic--noted the declining appearance of several former Anglicashebur
Jansen noted that the “church-yard at Edenton is open to the carnivorous beasts which
prowl about that country; and when cattle have grazed, and hogs rooted in it, they retire
to rest in the neglected churclf® As Francis Asbury traveled through North Carolina,
he not only similarly noted the decline of local Anglican churches, but like the above
diarist he also lamented the loss of Anglican churches. In 1783, Asbury preached to a
large congregation in Hillsborough, North Carolina. After praying with stoéthe
people who attended, Asbury “walked to the church; it was once an elegant building, and
still makes a good appearance at a distance, but within it is in fifnEdr Asbury, the
decline of their local church was symptomatic of the suffering of the people tf Nor
Carolina during its war against Britain. It was thus not a tone of triumph tbhatrAs
adopted when he walked into the dilapidated Anglican Church. For Asbury, the decline
of Anglicanism did need mean success for Methodists. Instead, the dechtusyost
the Anglican Church in North Carolina was part of a broader decline in religion.

Both this traveler and Asbury could agree as well that it seemed that North
Carolinians were generally without religion. If anything, the religiamigion of North
Carolinians had become worse in the years surrounding the Revolutionary War. For

Charles Jansen, the decline of the church was but a physical manifestation ofsthe m

%iCharles Janseithe Stranger In America, 1793-1806tro. and ed. Carl S.
Driver, (New York: The Press of the Pioneers, Inc., 1935), 104.

1%2Asbury, Francis Asbury in North Carolingg5-56.
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decline that seemed to characterize the region. Jansen declared that tnefpeopl
Edenton were not simply ignoring their inherited Anglican church but that they'faere

lost to the sense of religion.” Indeed, the colonial Anglican church in Edenton was “the
only place of worship in the town” and it had been allowed to decay. For this traveler—
who admittedly was no friend of the Revolution—the decline of the Anglican church
building in Edenton was a sign of the broader decline of the culture that the church was
supposed to encourage. According to this traveler, the church used to thrive in the days
“when benevolent and spirited merchants gave a rank and consequence to the town, when
hospitality and unanimity spread their benign influence.” Those days, however, wer
gone and with it the good morals and culture that the Anglican parish church was
supposed to encourage. For this traveler, the decline of this local church was dimblema
of the southern states more generally. In the "southern states, theraisadlgct, not

only of religious, but often of moral dutie¥*

Indeed, Jansen's complaints reflect the failure of the colonial govennibiesri
attempts to create a stronger Anglican establishment in order te arpaire peaceable
domain. Like Tryon, Jansen believed that worship at Anglican churches was not just
about celebrating the divine. Well-attended Anglican churches also brought the
community together. When a community had a strong Anglican church--Jansen
assumed--the well-to-do in the community would adopt their proper roles as fatiee
the general community. Without a well-attended Anglican church--Jansen dsswhe
only would the worship of God decline but so too would a sense of moral duties that

community members ought to have toward one another. Tryon would have agreed with

1833ansen, 104.
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Jansen's description of Anglican churches, but Tryon would certainly have been
dismayed by Jansen's descriptions. All of Tryon's hard bargaining had actwmdpli
nothing. Even in where the coastal communities where Anglicanism had been well-
established by the end of the colonial period, Anglican worship and values had dollapse
The remaining parson at Edenton, Charles Pettigrew, agreed with Jansen's
assessment of Anglicanism in North Carolina in the years following the iRevary
War. As Pettigrew described the religious possibilities in North Carolisagined that
more and more members were being seduced away. In one of his sermons in 1806, for
example, the reverend Charles Pettigrew asserted that Jesus “preablked emipleand

Synagoguesf his nation.” Jesus therefore preached “when there were buildings erected

and set apart as sacredthe Worship of God.” Jesus did not “creep into private hduses

as many itinerants in the early nineteenth century®didndeed, Pettigrew asserted that
those itinerants who preached wherever their feet landed rather than in the proper,
consecrated houses of worship were “seducers...with insidous purposes, such as ‘The
leading away of silly women—captive, laden with Sin$>”Associating religious

figures that violated the privacy of households with seduction was fairly common for
Pettigrew. In a letter to a friend, Pettigrew lamented that the weash#ssEpiscopal
Church in the early nineteenth century encouraged others to “seduce her Members to

their different Communions:®®

1%4Charles Pettigrew, "On the Apostolic Mission", 1806, Pettigrew FamilyrBape
Southern Historical Collection, 8.

189bid.
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vol. 1, 75.

Charles Pettigrew to Leo. Cutting,” 9 November 1788¢ Pettigrew Papers
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For Pettigrew, as for Jansen, the physical building was an important part of
Anglican worship. For Jansen, the decline of the church building in Edenton was a
broader symptom of a declining Anglican culture. For Pettigrew, the churchnguil
itself was the proper site for community creation. He was therefore ybBshta see so
many of those who had formerly attended the local church "seduced" away. $Vherea
others were satisfied to worship in fields and in private homes, Pettigreved|#at
proper worship could only take place in the Anglican building itself. Religion for
Pettigrew was about the cementing of community members together intae!ngdr
relationship of obedience and benevolence.

In his complaints about Thomas Paine, Pettigrew expressed his concerns about
what this new republican order meant for Christianity in the new United States.
Pettigrew was concerned that men like Paine were atheists and would have undue
influence over the United States. For Pettigrew, religion was "the foundatadircofl
government." If religion collapsed, then the government would fall as wehisIf t
double catastrophe happened then "mankind will be prepared for that wished for
patriarchal state when every man may do that which is right in his own eyss,tany
controul from the fear of God or regard of maf.For Pettigrew as for Anglican
ministers in the colonial period, Anglican worship was the glue that held stmiether.
For Pettigrew, Anglican worship instilled in worshippers a sense of communcittha

responsibilities that community members had to each other.

18™Charles Pettigrew to Nathaniel Blount, Washington County," 23 August 1803,
The Pettigrew Paperwol. 1, 323.
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A scattering of remaining Anglican ministers and laymen triedviveghe
Anglican Church in North Carolina by creating the North Carolina EpiscopaéBeoc
but their efforts did little to bring regular worship back to the Anglican charttie
dotted North Carolina. Indeed, this group of concerned Anglicans elected Charles
Pettigrew as the new bishop over the Episcopal Diocese of North Carolingrefett
however, failed to ever make the journey to Philadelphia in order to meet with other
bishops in North America and become ordained bishop over the newly established
Episcopal Diocese of North Carolina. Pettigrew lacked the will and thénlteattake
the difficult journey, but there was nobody else that the new diocese could firidte fil
role in his stead. When Charles Pettigrew died in 1807, the diocese remained unsettled
until Virginia's bishop agreed to look after the diocese in 1817. In 1823, the Episcopal
Diocese of North Carolina finally gained its own bist&h.

In the colonial era, Quakers and Anglicans disagreed about much. After the
Revolutionary War, however, members of both religious communities agreed that they
were living in irreligious times. Anglicans like Pettigrew and Janseddd to focus
their anguish on the decline of the buildings and the decline of community spirit.
Quakers were more concerned about disobedience and the decline of their communities.

Quaker reformers complained that more and more Quakers were unable to follow the

%81 her biography of Charles Pettigrew, Sarah Lemmon asserted thigteRett
was largely responsible for his failure to gain ordination and thereby plaEpigwpal
Diocese of North Carolina on a firmer foundation. Sarah Lemargson Pettigrew of
the "OIld Church": 1744-18Q7Chapel Hill: The University of North Carolina Press,
1970). The following collection also indicates the particularly desperatecstine
Episcopal Church in North Carolina following the Revolutionary Wae Episcopal
Church in North Carolina, 1701-195@d. Lawrence London and Sarah Lemmon.
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strict rules of the society, and the disciplinary meetings confirmed thatandrmore
Quakers were disowned for disobedience.

Quakers also thought that more and more of their members were being seduced
away. From the perspective of many Quaker reformers, it seemed as thougméby/for
devout were being seduced by this new secular age. In 1764, the Quakers of Cane Creek
Monthly Meeting felt forced to disown the son of John and Mary Jones for "absconding
from his parents in years past as also inlisting himself into a ridgmenthdt was
becoming an increasingly common comment, the meeting noted that "labour been
Extendid to him" but he did not appear to be willing to "make satisfaction" to the monthly
meeting so he was disown&d. Indeed, individual Quakers who observed North
Carolina's society during the Revolutionary Era described a youngeatendhat
seemed to be increasingly defiant of the established order of Quakers.

Individual Quakers expressed dismay at what seemed to be the increasing
temptations of worldly society. Barnaby Nixon was concerned about the appekeoit la
religious devotion. Observing the lives of the younger generation, Nixon lamemaed "t
so few are walking in the narrow way of self denial, that leads to life." Itextam
though this younger generation would never "submit to the strait leadings antgidgi
divine wisdom." Instead, this younger generation lived lives of indulgence anc "tchos

gratify their carnal desires" rather than "be under the divine conffol.”

1%9Cane Creek Men's Monthly Meeting Minutes, 3rd of the 3rd mo 1764, Friends
Historical Collection, Guilford College.

170Nixon, 25.
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For Nixon, falling into worldliness was a bit of a slippery slope. He remembered
in particular the concerns of a close friend of his who had recently died. This friend had
been concerned about the future of his children who seemed to be slipping away from the
faith. Little by little the ways of the world invaded their lives. He was\drthat his
children would be drawn into the "changeable fashions of the world, and gaietyf dres
which many of our unguarded youth, by little and little, go into; and so, are gradually
ensnared: having their minds drawn from the love and unity of friends." Once the minds
of the youth had been drawn away, they became even more susceptible to temptations.
Once drawn away, their new friends and acquaintances would entice "them into pne evil
after another, until they become reprobatés."

Barnaby Nixon was not the only Quaker in Revolutionary North Carolina who
described an increasingly tempting environment. When George Walton attended a
Quarterly Meeting held in eastern North Carolina in 1775, he noted that there argre m
powerful truths spoken, and he also indicated that the "Meetings for Worship were ver
large." At the same time, however, Walton was concerned that most of what had bee
said had fallen upon deaf ears. The Quarterly meeting had thus been a "humblitag tim
Some, tho there Seem'd to be many there that had a Spirit of lightness, &sAlrimbs
observation led Walton to conclude that religion was "at a low Ebb with nothing but

outward Performances being let{*

7INixon, 28.

1"3\alton, "The Journal from 17 June 1775 to 24 May 177B¢' Having of
Negroes is Become a Burdéib.
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At many of the meetings that Walton visited in Virginia and North Carofiea
described the people as "airy." Visiting another meeting in Virginia in 173a8pwW
described some of those attending as "light & Airy." Again in eastertin Xiarolina,

Walton attended another monthly meeting in eastern North Carolina that he found
inspiring "tho' there were many light & airy ones that seem'd to be dryrBa At

another meeting in 1777, Walton described yet another meeting in eastern alottheC

that had shrunk in size because "there are much gone back again into the World and but a
Small Remnant left*"

The comments represented more than the grumpy complaints of a few stuffy
Quakers. The Yearly Meeting of Friends in North Carolina also noted thatgroung
Quakers were increasingly rebellious. In 1778, the Yearly Meeting revienitie
concern the Queries that came to them from the monthly meetings. ltmyasssed
with a concern to discourage Every thing that may tend to Disqualification or loss of such
who may give cause of those complaints.” In order to prevent such misbehavior in the
future, the Yearly Meeting proposed that "the Quarterly and Monthly Meetings amisi
Labour with all" their disobedient membéf$. Later the same year, the Quarterly
meeting indicated that their minds had also "been sorrowfully affected byrdasc
Received that Divers of our Religious Society have so far deviated as tmtaeryg to

the wholesome Rules and advices" which had caused "pain and sorrow on many minds."

As the Yearly Meeting had before them, the western Quarterly meetiogmeended

"Walton, "The Journal from 20 May to 10 October 17Th# Having of
Negroes is Become a Burdé2.

174Cane Creek Men's Monthly Meeting Minutes, 4th of the 4th of 1778, Friends
Historical Collection, Guilford College.
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"friends speedily labor with such in the Spirit of Love and meekness in order that the
may be restored-*®

Efforts to visit individual Quakers who disobeyed the wholesome rules of the
Society of Friends, however, appear to have born little fruit. Again in 1780, the Yearly
Meeting reflected upon the various deficiencies evident from the queries subhbyitthe
monthly meetings and concluded that from those reports that "many
weaknesses...prevail" in North Carolina Yearly Meeting. In 1785, the Yearlynigee
once again noted the rising trend toward disobedience, and it therefore advised the
monthly meetings to "weightily take into consideration the many Defimsribat
abound amongst their members and use such steps for an amendment as they in the
wisdom of truth may think most likely to see Effectual for removing the causeseby
those deficiencies have arrisen.” Similar statements were made inrkd/ 8830 as well
about the number of deficiencies that abounded in North Carolina Yearly M&&ting.

For their part, Cane Creek Monthly Meeting tried to follow through on the advice
handed down from the Yearly Meeting. In 1785, the monthly meeting sent out groups of
Quakers to observe and labor with the families that constituted the monthly méeting.
1785, they reported that they "have made some progress therein to a good degree of
satisfaction," and later in the year they again reported that they had cdrittnuake
progress with the Quakers of their monthly meeting. Despite such declarationgehowe

the monthly meeting continued to feel the need to send out "weighty friends" to labor

175Cane Creek Men's Monthly Meeting Minutes, 12th day of the 9th mo 1778,
Friends Historical Collection, Guilford College.

178Cane Creek Men's Monthly Meeting Minutes, 5th of the 1st mo 1780, 10 month

1785 to the 31st of the same month, 2nd of the 2nd mo 1788, 4th of the 12th mo 1790,
Friends Historical Collection, Guilford College.
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individually with Quaker families. In 1793, for example, Joseph Cloud declared to the
monthly meeting that "a concern hath rested on his mind to visit such as have been
members in society but have been Disowned within the limits of this meeting" Li

those who went to visit friends in the 1780s, Cloud at first reported some success with
those disowned Quakers. By August of 1794, however, Joseph Cloud felt that he could
make no further progress with the rest of the disowned Quakers. He reported to the
monthly meeting that he and his committee "made no further progress and that they do
not see their way clear for any further at pres&fit.The committee empowered to visit
disorderly Quakers was therefore laid down for the time being.

In general, the Yearly and Quarterly meetings believed that visitingdarand
individuals was the best way to solve the issue of increasing disobedience, butitbey
unclear as to the root cause of this increasing worldliness. As indicatedpteCha
Quakers believed that slaveholding had a tendency to draw Quakers into the vaays of t
world. After Quakers decided that their members could no longer hold slaves, they
continued to look for ways to separate Quakers from the world. In 1795, the Yearly
Meeting advised members to not allow "any books or pamphlets that may have a
tendency to lay waste the holy scriptures” to be in their homes. In 1797, the Yearly
Meeting advised Quakers to avoid "Acting in offices under government, as Weebeli
those Stations will have a tendency to draw the mind from the Simplicity of truth." |

1800, the yearly Meeting thought that perhaps if weighty members could be endourage

1""Cane Creek Men's Monthly Meeting Minutes, 7th of the 12th mo 1793 and 2nd
of the 8th mo 1794, Friends Historical Collection, Guilford College.
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to be particularly careful to behave themselves, then perhaps the causebedidisce
could be removed’®

Yet despite their best efforts and their attempts to discover the root problem
causing such disobedience, the problem of growing disobedience persisted among
Quakers. Studies of individual monthly meetings have born out the conclusions of the
Yearly Meeting. As one historian of a monthly meeting indicated, by the close of t
eighteenth century it was rare to find a record of a monthly meeting in which a
disownment did not occdf? Other historians of the North Carolina Yearly meeting have
noted that as North Carolina's Quakers approached the nineteenth century more and more
Friends were facing disownmerit8. The data inspected here from Cane Creek Monthly
Meeting also confirms the rising trend of disobedience among Quakers.

A few comments should be made here about the way that the data for this analysis
was organized. The data, which follows, counts each sinful act. Thus, if two young
Quakers had "carnal knowledge" of each other outside of marriage, this study counts both

the sin of the man and the woman involved in the offense. For example, on October 6,

178Cane Creek Men's Monthly Meeting Minutes, 5th of the 12th mo 1795, 13th of
the 2nd mo 1797, and 1st of the 11th mo 1800, Friends Historical Collection, Guilford
College.

9n his study of Holly Spring monthly meeting, Seth Hinshaw noted that it was
rare not find at least one person who was disowned in a given month. This was despite
one itinerant Quaker's belief that the Quakers at Holly Spring were not thorougjhenou
in their discipline. Evans thought that "if they were as good as there repddtbete
there could not be a holier meeting "on the continent as they was, but | had nity fears
was not so.” Seth HinshaWriends at Holly Spring: Meeting and Community,
(Greensboro, NC: North Carolina Friends Historical Society, 1982), 27.

1895eth Beeson Hinshaw, "Friends Culture in Colonial North Carolina: 1672-
1789,"The Southern Friend.
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1787 the women's meeting disowned Elizabeth Stuart for "having Carnal knowledge of
him who is now her husband before marriage.” Also on October 6, 1787 the men's
meeting disowned John Stuart for "having Carnal knowledge of her who is now his wife
before marriage™" It seems very likely that John Stuart and Elizabeth Stuart were
married and were both being disowned for having sex with each other beforgmarria
This study, however, counts Elizabeth Stuart and John Stuart as having eachedmmitt
the sin of non-marital sex. It does so because it is not absolutely clear ttvad tliere
actually married even though it seems highly unlikely that John and Elizabethv&tsar
disowned on the same day for having sex with two other unnamed individuals whom they
later married. Thus, if two Quakers were disowned for sinning with each other, eac
Quaker's sin is regarded as one sin even though they both acted together inicgmmit
the sin.

This data also counts the sins committed rather than the number of people who
sinned. Quite often, Cane Creek disowned individuals for multiple offenses. In 1780, for
example, Jonathan Barns was disowned for "selling negroes" and "also for tedmgg st
drink."**? In Jonathan Barn's case, this study counted this single disownment as both an
instance of disorderly conduct concerning slavery and consuming too much alcohol.

Thus, each sin was counted for this study rather than the number of sinners.

18lCane Creek Men's Monthly Meeting Minutes, 6th of the 10th mo 1787 and
Cane Creek Women's Monthly Meeting Minutes, 6th of the 10th mo 1787, Friends
Historical Collection, Guilford College.

182Cane Creek Men's Monthly Meeting Minutes, 5th of the 4th mo 1780, Friends
Historical Collection, Guilford College.
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In order to make this data quantifiable, this study also simplified the cdrsyes
committed by Quakers in the eighteenth century. The sins of many Quakerguiter
easily categorized. The Quakers who sinned by having "carnal knowlefdieir
spouses before marriage and those who accused of being fathers of bastardwéiire
both classified as being disowned having sex outside of marriage. Other sins,rhoweve
were a bit more difficult to categorize. In 1754, for example, Thomas Wilkinsen wa
disowned for "being guilty of lying a cheat and avarice of discord ambigs
neighbors."® For one thing, it looks as though the Cane Creek Monthly Meeting is
talking about two different sins. Wilkinson both lied and created discord among his
neighbors. It is also possible, however, that the monthly meeting meant thatgoy lyin
Wilkinson created discord among his neighbors. This study counted Wilkinson as having
committed two different sins: using "bad language/lying" and causingrtigidiness."

The other issue that makes Wilkinson's case difficult to categorize is theen@ss of
"avarice of discord.”" Did Wilkinson threaten to strike one of his neighbors? Should
"avarice of discord" thus be understood to be synonymous with "hitting”? Wasc&a

of discord" a euphemism for swearing? Did Wilkinson cause discord by sgyeditis
neighbors? Like Wilkinson's case, some of the accusations were less théuicésa

much as possible this study has tried to do justice to the original intentions of @ake Cr
Monthly Meeting. In Wilkinson's case, this study classified Wilkinson as having
committed two separate sins: using "bad language/lying" and "disordstlin€he
appendix at the end of this dissertation lists all cases of disownment at Cake Cre

between 1751--when Cane Creek Monthly Meeting was founded--and 1800.

183Cane Creek Men's Monthly Meeting Minutes, 4th of the 5th mo 1754, Friends
Historical Collection, Guilford College.
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Cane Creek's monthly meeting minutes reveal the extent of the problemsyfaced b
Quakers. Between 1751 and 1759, 19 people were disowned. Between 1760 and 1769,
85 people were disowned. Between 1770 and 1779, 123 people were disowned.
Between 1780 and 1789, 202 people were disowned; and between 1790 and 1799, 192
people were disowned. Given these numbers, it's no surprise that the Yearly Mketing
North Carolina began to express its concern about disobedience in the late 1770s and
continued to express dismay at the many deficiencies among the Quakers.

The yearly meeting tended to point to lack of plainness, slavery, government
service, and unchristian literature as the primary concerns, but the retQase Creek
monthly meeting indicate that most disowned Quakers had been disciplined fogmarria
out of unity with Friends and for non-marital sex. Perhaps the Yearly Meetiagles
individual Quakers' participation in slavery or worldly society as a ggteweahat led to
eventual disownment for sexual misconduct. At least, George Walton tended to regard
lack of plainness and other backslidings as a slippery slope that would ever@ly |
marriage out of union and non-marital sex. In 1777, Walton encountered a woman who
"had been brought up a Friend." Over time, however, she had fallen farther and farther
away from the inward light through her "unwatchfulness." This eventually led to
disownment and "to her last husband Married &tt.In Cane Creek monthly meeting,
for example, only 6 members were expelled between 1751 and 1800 for holding slaves,
and only 5 Quakers in Cane Creek monthly meeting were disowned for lack of plainness

in dress or speech.

84\alton, "The Journal from 20 May to 10 October 177Th# Having of
Negroes is Become a Burdé&s3,
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Most Quakers were disowned for marrying contrary to discipline. Between 1751
and 1800, 276 Quakers in Cane Creek Monthly Meeting were expelled for "marriage out
of unity" or marrying "outgoing in marriage." Marrying out of unity and outgaing
marriage appear to have referred to the same sins. Instead of indicagrentiginful
acts, the differences in language appear to have reflected the prederttimeclerk.
Marriage out of unity or outgoing in marriage are a bit vague, but they ¢jgmeeant
that the disowned Quakers were marrying non-Quakers. Quakers took seriously the
apostle Paul's injunction against being unequally yoked to unbelievers, and Queteers
particularly concerned about Quakers marrying non-Quakers becausddhenabii such
unions were more likely to be led astrdy."Marriage out of unity," however, did not
always indicate that a Quaker had married a non-Quaker. A few monthlygeeti
minutes noted that the Quakers in question were disowned for an outgoing in marriage
but had married members of the same society. An outgoing in marriage couldeaiso ref
to a marriage in which the marriage ceremony had not been conducted according to
Quaker rules, a ceremony led by a "hireling" minister, or that Quakers Heatl pjao
hard at the wedding celebration.

The second largest category of disownments was less opaque. 93 Quakers in
Cane Creek Monthly Meeting were disowned for having a child too soon after rearriag

having a child outside of marriage, or having sex outside of marriage. Another 21

18°As Barry Levy has indicated, the Quaker belief that their children had the inne
light within them greatly affected the structure of their communitidge goal of child
rearing for Quakers was to encourage them to listen to that inward light andiavoid s
Marrying non-Quakers was thus seen by many Quakers as leading childrefr@m
obedience to that inward light. Thus, the "Quaker marriage discipline" wagmeddgo
avoid "disorder and family conflicts which often surrounded middling youth’s or their
parents’ marriage choices.” Levy, 74.
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Quakers were disowned for marrying close kin, 9 for adultery, and 1 for rape. The
Monthly minutes also reveal that Quakers in Cane Creek were incrediatyyto

commit sexual sins. Between 1751 and 1759, no Quakers were disowned for sex outside
of marriage, marrying close kin, adultery, or rape. Between 1780 and 1789, however, 38
Quakers were disowned for having sex outside of marriage, marrying close kinyadulter
or rape. Something was increasingly leading Quakers astray, and theMeeating
addressed the problem by asking local meetings to form committees twithsit

individual families. The frequency with which the yearly meeting continuedjtest

the formation of these committees reveals the inadequacy of these aeartotineet the
challenges of their day. The records of the monthly meetings also resieal th
ineffectiveness.

Figures 1 and 2 below indicate the relationship that existed between the rising
incidence of non-marital sex, marriage out of unity, and total disownments at Cane
Creek. As figure 1 indicates, more Quakers were disowned for marrying outyof unit
than were disowned for non-marital sex. The rising trend in both non-maritaidex a
marriage out of unity had a direct relationship to the total number of disownments
between the 1760s and the 1780s. In total disownments, sex outside of marriage, and
marriage out of unity, the rates of disownment plateau between the 1780s and 1800.
Figure 2 reveals that little relationship existed between the rising nsrmb@uakers
disowned between 1760 and the 1780s and the number of people who were expelled for
consuming too much alcohol, hitting/fighting, or gambling/visiting places of dorers

While the total number of Quakers disowned rose between 1760 and the 1780s, there was

128



little change in the number of people who were expelled for consuming too much

alcohol, hitting/fighting, or gambling/visiting places of diversion.

Disownments at Cane Creek Monthly Meeting
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Figure 1: Disownments for Non-Marital Sex or Mageéaout of Unity
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Disownments at Cane Creek Monthly Meeting
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Figure 2: Other Disownments at Cane Creek Monthéetihg

Walton's conversation with a former Quaker woman and her new non-Quaker
husband revealed how difficult it was for many in the younger generation to fokow t
strict behavioral rules of Quakers even if they had a strong desire to do sohiBoth t
woman and her husband confessed that they "beleived Friends were in the rightest way
any people but the Way seem'd so narrow.” The pair seemed much affecteddryswal
conversation with them. Walton recalled that during their conversation the woman
especially seemed "much bewildered in her Mind" but in the end Walton did not have
much hope of their eventual conversion to Quakerism. Walton noted that God gave
"Wisdom to babes and Sucklings, & hides it from the Worldly Wise and prutfénit's

not absolutely clear from this concluding statement, but it appears that Waltwtenhte

18George Walton, "The Journal from 20 May to 10 October 17IMe"Having of
Negroes is Become a Burd&3.
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this biblical reference to reflect upon his conversation with this couple. Delpiteia
knowledge, they could not make that last step toward faith.

The recently arrived Baptists and Methodists had a similarly dismal outlook on
North Carolina. Like the Quakers who had long lived in North Carolina, many
Methodists and Baptists were similarly concerned that North Carolinaecasning
more worldly. Francis Asbury was unimpressed with the religious devotion of the people
that he encountered in North Carolina. In 1785, Asbury rode into Salisbury, North
Carolina and had “but few hearers.” Indeed, Asbury’'s audience fled as Asbwy mad
increasing demands upon the lives of his listeners. Several listenersiesdape |
began to insist on the necessity of holiness--a subject this which the Antinomians do not
like to hear pressed too closel/** Asbury could have easily sympathized with Walton's
frustrations. Indeed, Asbury seemed to encounter a people who were unwillingrto list
to anyone who demanded they follow the straight and narrow path.

As the crowd in Salisbury, North Carolina feared, early Methodists had rather
high expectations of their potential converts. Like the Quakers who lived in North
Carolina, Methodists had a rather lengthy list of activities that thegveeliwould
encourage sin. In their discipline of 1784, the Methodists expressed their concern about
worldliness in general and all of its manifestations. The discipline fongea asked
members to ensure that they remained temperate in all things. For inseanbens
were expected to remain temperate "in Food." Like the Quakers, thediétsharovided
a list of queries for local worship groups to ensure members maintained high standards

for holiness. Were members careful to ensure that they only consumed that "which is

87"Asbury, Francis Asbury in North Carolingg6-7.
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best both for your Body and Soul?" The Methodists' discipline also warned Methodists
against marrying the unconverted because such marriages have "hadéatal'tf
Neither should Methodists be too willing to wear worldly clothing. Ministers should not
rest until members had left "off superfluous Ornaments" of apparel. Like theRua
the Methodists hoped to exclude all worldliness from their members“fiVes.

One of the most striking elements of itinerants’ journals as they travetaeyh
North Carolina in the Revolutionary Era is the extent to which most of the residents of
North Carolina remained unconverted and generally unknowledgeable about fQityistia
One of the few friends of religion that Asbury found in North Carolina was Charles
Pettigrew. When Francis Asbury visited Edenton, North Carolina he described the
people there as both a “gay, inattentive people” and “wild and wicked altogethere Th
was, however, one notable exception. Asbury thought that the former Anglican minister

there could be of some valuable assistance in spreading religion. While visiting

1887 Form of Discipline: For the Ministers, Preachers, and Members (now
comprehending the principles and doctrines) of the Methodist Episcopal Church in
Americg (Philadelphia: 1791), 19, 29, 33

39n her article on Methodism in the eighteenth century, Cynthia Lyerly
demonstrates the ways in which Methodism threatened the bonds that united biological
families under a patriarch. According to Lyerly, the spiritual defiance@Methodists
demonstrated how their "defiance became immediately enmeshed in gésitmrsand
in the power relations of families." Sometimes, they expected their bedity leave
their biological families if those earthly families drew them awaynftheir heavenly
father. Thus, the early evangelical movement appears to have made sigdificast
upon the lives of believers. Indeed, one of the men studied by Lyerly indicated that he
converted to Methodism in the 1780s "upon the grounds of their being more strict in their
doctrines, and rules of holiness than others.” Cynthia Lyerly, "A Tale of Twiafehs;
or, How a Eunuch and a Wife Created a Family in the Chudclifhal of Family
History 28, no. 4, 2003, 492.
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Edenton, Asbury was "much pleased with Mr. Pettigrew, | heard him preach, and
received the Lord’s supper at his hantf8.”

Anglican ministers and itinerant upstarts are often portrayed as lockedé batt
against one another: Anglicans desperately holding on to the old order of life and the
itinerants working hard to introduce a new order. Certainly there were incafents
conflict--as will be seen late in this chapter--but many Anglicans ithNDarolina at
least viewed itinerant Methodists as allies rather than enemies. Tey t® feel
rebuffed once the Methodists officially split from the Anglicans in 1784, but until tha
point there was a sense among many Anglicans that perhaps the Methodists might be
allies in the common fight against irreligion in this unsettled and unholy land. Like
Asbury, other Methodists encountered not a foe but an ally when they found Charles
Pettigrew in Edenton, North Carolina. Another Methodist itinerant came to Edanton i
1784 to preach and afterwards he “rode home with the Rev. Mr. Pettigrew near Edenton,
and spent the night with hint®

For his part, Charles Pettigrew regarded Methodist itinerants—at least e
Christmas Conference of 1784—as useful allies in the cause of religion, and other
Anglican ministers hoped that the Methodists might prove useful allies in the common
cause of spreading Christianity in North Carolina. In 1782, another Anglicastenini
expressed his pleasure at seeing Pettigrew at the latest Quaretind/of Methodists.

According to this Anglican, the Methodists were the “only People, that | know of, whose

199 sbury, Francis Asbury in North Carolings0.

YExtract from Jesse Lee's journal quoted in W.L. Grissdistory of Methodism
in North Carolina: From 1772 to the Present Tin(dashville: 1905-), 103.
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Labours are considerably blest to the Salvation of Souls.” This minister was thssdole
that “they have given the most striking & indubitable Testimonies of their Love &
Adherence to that Church of which you & | have the Honour to be Minist&rs.”
Though often Anglican ministers are portrayed as stubbornly resisting thdsnroa
of evangelical itinerants, Pettigrew not only invited Methodist itinerantssthome after
preaching in Edenton but Pettigrew hoped to become more involved in the Methodist
movement himself. In 1784, Pettigrew wrote Francis Asbury a warm |gfiegssing
his desire, perhaps, for his own “small circuit some farther to the northward trofjaes
more healthy situation.” Pettigrew had heard of Asbury’s travels and was qui
impressed. It was with “unwearied zeal & patience” that Asbury had “coedde large
a circuit,” and he hoped that Asbury’s labors “hath not been in vain to the °ré’
least, Pettigrew’s remarks about Methodists were glowing until theddests split from
the Anglicans at the end of 1784.
After 1784, Pettigrew apparently felt betrayed by the Methodists. In 1790,
another Anglican who remained in North Carolina wrote a reply to an eatlesrdent

by Pettigrew. This correspondent noted that Pettigrew’s “observation upon the

192Devereux Jarratt to Charles Pettigrew,” 13 August 1782, Pettigrew
Papersyol. 1, 18.

19 Charles Pettigrew to Francis Asbury," 1 May 1784e Pettigrew Papersol.
1, 26. Indeed, Pettigrew was occasionally active in the Methodist movement. As
Pettigrew's biographer indicated, "[b]oth Pettigrew and Blount becanpotarly active
with the Methodist movement. Blount attended at least one Quarterly Meeting, in 1784,
as attested by Beverly Allen. However, when the Methodist movement sepfosn
the Anglican communion, abandoning apostolic succession, both of the horrified
clergymen dropped their participation in it, and became active in attemptingdabuil
American church which would still remain a part of worldwide Anglicanidrerimon,
Parson Pettigrew of the "Old Church": 1744-18@B7.
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Methodists is very just. Indeed who can hear of their Conduct, and think them
unblameable, with respect to their present separatidniri another letter to an

Episcopal minister in Pennsylvania, Pettigrew blamed the “very low Ebb” of the
Episcopal Church in North Carolina at least in part due to the labors of the Methodists
and the Baptists who “seduce to their different Communions, those who would gladly
continue in the Communion of the episcopal Church, had they preachers of that
Denomination.**

Thus, relationships between itinerants and Anglicans in the Revolutionary Period
could be quite complicated. Certainly some itinerants and Anglicans had rater te
relationships to say the least. As historians like Christine Heyrman havated]iat
least a few itinerants found themselves at the end of a horsewhip in severah$ocAs
Pettigrew’s relationship with Francis Asbury indicates, howeverjoalbetween
itinerants and Anglicans were not always so tense. At least prior to 178§reRetiias
willing to host Methodist itinerants and even went so far as to think about taking a
Methodist circuit himself. Thus, the minister who would become the first electeapbis
of the Episcopal diocese of North Carolina was almost a Methodist in 1784.

For Pettigrew at least, time rather than social position seems to be rmodiint
when trying to describe his opinions of itinerant ministers. Before the Chastm
Conference of 1784, Pettigrew could be counted as one of the strongest allies of

Methodism. After 1784, Pettigrew portrayed Methodists and Baptists alikdwasese of

19%Nathaniel Blount to Charles Pettigrew," 29 January 179@, Pettigrew
Papers vol. 1, 80-81.

19 Charles Pettigrew to the Rev. Dr. William White," 12 March 179&
Pettigrew Papersyol 1, 107.
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the younger generation. In a sermon most likely preached in 1800, Pettigreavtbat
the religion of the itinerants “was placed in their passions.” When “these arecoted,
& their religion is fled—The hobby Horse has ben riden to Death.—And alas! what is
worse, their minds have been industriously prejudiced against rational & in&ruct
preaching.**® In 1800, Pettigrew sounded more like a stereotypical Anglican who
condemned evangelicals for their lack of reasoning. Earlier, howevegréethad
been willing to extend the hand of friendship.

For their part, many of the itinerants that Pettigrew encountered Revolytionar
North Carolina played the parts that we would expect of them. In 1800, Pettigrew
received an angry letter from a Baptist itinerant. The two apparently cesigpeut
how best to handle the lands and buildings that had formerly belonged to the established
Anglican Church. This Baptist preacher thought that Pettigrew was toyiagge the
land for himself. Unlike Asbury, this Baptist minister indicated that Pettidrad “never
faverd me with much of your go[o]d will neither Do | Expect any from you nor no such a
monarch.” This Baptist minister then went on to catalogue all of the crintefi¢ha
Episcopal Church had committed. He claimed that the Episcopal Church and its
“gentimen of the black gound [gown]” had committed many “bloody massacres.” Unlike
gentlemen, however, this poor Baptist minister could not earn his living by putting “the

yoke of Iron on the poor Ethiopens’

19%:Charles Pettigrew to Mary Verner," 26 May 180Be Pettigrew Papersvol.
1, 256.

19" Amariah Biggs to Charles Pettigrew," 15 June 180 Pettigrew Papers,
vol. 1, 260-262.
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In reply, Pettigrew called the Baptist minister and ignorant apostatdgrew
claimed that this Baptist's arguments showed “that yopudenceéeeps way with your
ignorance, & your canting & hypocritical impiety keeps ahead of both.”aAad this
Baptist minister’s claim about Pettigrew being a person of ridicule indhemunity,
Pettigrew knew that this Baptist was incorrect unless he referred only éopgbogle
who followed the Baptists. Pettigrew knew that the “people are not so ungrateéss
it may be such of your followers as may be under your particular infltiéffce.

Thus, it might be tempting to argue that the Methodists may have had complex
relationships with the Anglicans until 1784 because of their unique history, but the
Baptists can at least be pointed to as a group of people who were united in their
condemnations of Anglicans. Here too, however, the picture is much more complicated
than we might assume. ltinerants like the one above may seem to confirm ouofraage
world in which Anglicans battled with Baptists, and Baptists accused fornghcAn
ministers of being the agents of monarchy and tyranny. The charge of igntranc
Pettigrew leveled against this Baptist minister, however, was sitoitaose that Baptists
had leveled against each other in the eighteenth century.

Prior to the Revolutionary Era, Baptists had maintained a presence in North
Carolina, and they were diverse group of people. The Sandy Creek BaptisaAssoci
of North Carolina is now famous for having started the modern Baptist Church
movement in 1755. Yet, prior to 1755 Baptists had lived in North Carolina and their
perspective on religion was quite different from that of their fellow Bispiisthe Sandy

Creek Association. Early in its existence, Sandy Creek had only one ordainstmini

19%Charles Pettigrew to Amariah Biggs," 3 July 18TBe Pettigrew Papersopl.
1, 264-265.
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and this minister hoped to ordain other ministers to spread Baptist religion &eross t
region. He felt hindered, however, because according to Baptist rules--as héowaders
them--two ministers were required to be present at ordination. The neighborimgiBapt
that were requested to help, however, refused to assist Sandy Creek. Tisey dte
Sandy Creek association of behaving disorderly in that they allowed “women tm pray
public,” permitted “every ignorant man to preach that chose,” and in general “ereturag
noise and confusion in their meeting®”

Such encounters between Baptists and Methodists make it difficult to esthblish t
kind of world that they hoped to create, and any conclusions reached may depend upon
which itinerants were consulted and when. Some were in fact bitterly opposed to the
Anglican tradition in North Carolina. Others were perhaps more bitterly opposezhto ea
other than to the former Anglican establishment. Indeed, the Baptists whedredus
assist Sandy Creek Association in ordaining its minister had a tendency to smend m
like the Anglican establishment than the Baptists who supposedly sought to create a
democratic social order.

Indeed, looking at the journals of Methodists reveals just how complex the
religious landscape was in post-Revolutionary North Carolina. As an individuatjg-ran
Asbury could be exceedingly complex and perhaps contradictory. Asbury knew how to
behave like a proper gentleman. In 1780, Asbury was preaching when a general rode i

and listened to Asbury’s sermon. Asbury noted that this man was “a polite, well-

199George PaschaHistory of North Carolina Baptistol. 1, (Gallatin, TN:
Church History Research & Archives, 1930), 275.
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behaved, conversable gentlemen.” After the meeting the two “dined tog&thém.”
1784, Asbury betrayed no sense of outrage when he dined at the house of Charles
Pettigrew even though Pettigrew was a slaveowner. Indeed, Asburyisdyedfter
religious meetings does not sound all that different from those of colonial Anglican
laypeople who enjoyed dining together after the end of religious services. rVisawe
year that Asbury dined with Pettigrew, the Methodist Episcopal Church—over which
Asbury was a bishop—declared itself opposed to slavery. In his private and public
writings Asbury expressed his uneasiness about slavery. At one point, he decldred that
was “grieved to see slavery, and the manner of keeping these poor peopled, theee
“liberation of the slaves” was a pious design and Asbury feared that the Mé&thodist
declare themselves against slavery or “the Lord will depart from tA¥m’et he had no
gualms about dining with slaveowners like Charles Pettigrew.

Asbury could be similarly two-faced when talking about Anglicanism. In 1784,
Asbury could write favorably about Charles Pettigrew. Only a year lategvsow
Asbury condemned the Anglican Church in his journal. In his travels through North
Carolina, Asbury remembered baptizing several children. After baptizingdaoctal
“poor mother held out a piece of gold to me.” Asbury was disgusted that some *priests

could expect to receive pay for such services. Reflecting upon the expefishuey

20%Asbury, Francis Asbury in North Carolinad4.

?Ylrancis AsburyThe Journal of the Rev. Francis AsbuBjshop of the
Methodist Episcopal Church, from August 7, 1771, to December 7,1@1%, (New
York: 1821), 295, 214. While on the road in Northeastern North Carolina, Jeremiah
Norman recalled meeting a man in the 1790s who declared that he “Preached all slave
holders to Hell.” Jeremiah Norman, "The Journal of Jeremiah Norman," Stephen B.
Weeks Collection, Southern Historical Collection, 107.
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prayed: “Lord, keep me from the love of honour, money, and é¥s&tich examples
frustrate efforts to establish what Methodists thought of wealth and slavieeyledder

of the Methodist Church in the United States provided contradictory evidence to future
generations. On one day he might preach against slavery and the next dine at a
slaveholder’'s house. On one day he might preach against the injustice of Anglicanism.
The next he might write warm letter of friendship to an Anglican.

In some instances, Methodists sound just as concerned about worldliness as their
Quaker counterparts. There are other examples, however, of Methodists who sought
refinement. One itinerant, Jeremiah Norman, for example was concerned tieioii
itinerants did not live up the refined expectations of North Carolina's gentldmhars
own mind he had mastered the etiquette of the gentry, and he felt horrified when more
boorish itinerants provided fuel for the claim that Methodists were ignorant raloble
1795 Norman noted, “there is a kind of humble politeness necessary for the
accomplishment of a Preacher in this refined &8 Me expected his fellow Methodist
itinerants to live up to his refined expectations but was often sorely disappointed. On one
occasion Norman and another itinerant enjoyed dinner at a gentleman’s house, but
Norman was horrified to observe the table manners of his companion. His topics of
conversation were uncouth, and Norman was relieved when the gentleman host corrected
his unlettered guest. If he had not been corrected, Norman was unsure “toevizgha |

he might have run®**

292Asbury, Francis Asbury in North Carolings9.
2%Norman, 106.

204hid., 146.
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Norman was concerned that his fellow Methodists did not know how to behave in
a gentleman’s house, but he was even more concerned that too many Methodist itinerants
knew too little about Christian orthodoxy. Norman accused several of his fellow
Methodists of improper doctrines at religious gatherings. Early Methadestahts were
a diverse lot and Norman felt that some of them should be more properly labeled as
practitioners of witchcraft than Christianity. On one Saturday prayetingeslorman
“went to hear Preaching” and heard the “awkward gesturece of yt man togéthkis
huming & kaughing (as if he was conjuring up spirits).” The scandalous tones of the
unnamed itinerant’s speech “was enough to make ye word of life to be loathed by ye
unreconciled.** Indeed, Norman was rather critical of many of his peers, and he felt that
many of his fellow Methodists did not preach a gospel message that he couldsdg@prec
Perhaps worst of all, Norman believed that most Methodists had abandoned rational
rhetoric altogether and merely appealed to what he referred to as theripasst
another meeting Norman “was led to examine both [another itinerant’s] lan§uage
Doctrine...which [he] found both to be short of the truly genuine.” What the itinerant had
to say made little sense and in general he seemed to be a “confused...man ordg educat

for and apears mostly to aim at the passidffs.”

209 bid., 9.

299bid., 106. None other than Francis Asbury, bishop of the Methodist Church in
the United States, mirrored similar feelings about some itinerants. Afdiuityat what
some “people take for religion and spiritual life, is nothing but the power o f the Inatura
passions.” Individual experience needed the guiding presence of church leaderg. Ac
upon any “sensations without a strong disposition for holiness [was] but delusive.”
Asbury, The Journal of the Rev. Francis Asbwyg| 1, 90.
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What is most striking about Norman's complaints about some of his fellow
itinerants is just how much they resembled the complaints that the RevereresCharl
Pettigrew leveled against itinerants after 1784. Both Pettigrew andaNofar example,
could describe itinerants as corrupt for appealing to the "passions.” Both caald wr
about itinerants as unlettered and ignorant rabble. It is unknown if Pettigrew andriNor
knew each other. Norman did in fact travel through Edenton, but did not have anything
to say about Pettigrew. Ironically, the two would have likely regarded eaahasthe
enemies rather than allies since Norman was a Methodist itinerantrigpaéter 17384.
Despite their different religious affiliations, the two shared quite a lotrmmuoon. At
least, they could have dined across from each other in a gentleman's house and approved
of each other’s manners.

Unlike Asbury, Norman was less ambiguous about his support for slavery. At
least, the life described in his journal supplies only examples of support foryskaver
support for the lifestyle of their owners. In 1796 Norman assisted his planten host i
capturing a runaway slave. Norman and the planter “being informed of a supposed
runaway Negro in a desolate house not far off” decided to give chase and caiigch him
this house. They were foiled in their plans, however, as when they arrived asaletale
house “the Negro had gone aw&$’” Thus, Norman went beyond simple moral support
and tried to help a local slaveowner retrieve a runaway slave.

The life of William Glendinning similarly demonstrates the complexity a
contradictions contained within the early Methodist movement. Here was aantiner

who was willing to call himself a Methodist but unwilling to submit to the authority of

20’Njorman, 171.
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the broader denomination. At one point, Glendinning met with Francis Asbury, and
Asbury let him know that “unless | took a particular station, their houses should be shut
against me.” Asbury also, apparently, wanted “to lay me under some restnigtions
speaking on my past exercises.” Glendinning refused to do either sayittiethatd
had not made the way clear for him to do so. Glendinning then reacted with some
surprise and indignation when the doors of the Methodists were closed & him.
Eventually, Glendinning acquired considerable property and built his own church in
Raleigh but continued to occupy a rather ambiguous place in the history of Methodism i
North Carolina. He continued to invite Methodist speakers to his church, but eventually
joined others in forming a Methodist denomination that was a rival to that led tgig-ra
Asbury?® Determining what the Methodists believed can be a rather tricky business.
Indeed, some Methodists even referred to themselves as Methodists but may have bee
considered in rebellion against the Methodist church by other Methodists.
-

Anglicans, Quakers, and members of the relatively new sects having vy ar
in North Carolina within the past generation could all agree that post-Revolutionary
North Carolina was not a particularly religious state. Anglicans worrieditéatecline
of Anglican worship indicated a similar decline in community cohesiveness. Quake
worried that the worldliness that surrounded them was drawing away the mindseof m

and more of their young people. ltinerants representing the Baptists andthioelists

2%%illiam Glendinning,The Life of William Glendinning, Preacher of the
Gospel (Philadelphia: 1795), 50.

209Grissom, 66.
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were relatively diverse in their opinions. Some sounded more like Anglicansrin thei
desire for more refinement, and others sounded more like Quakers in their concern for
excessive worldliness. Given their relatively recent arrival and the @asettl
organizations to which many belonged, however, much diversity existed within these
groups. The pro-slavery Jeremiah Norman and the anti-slavery Frabcis/Asuld

agree, however, that North Carolina seemed to abound in irreligion.

As the next chapter will indicate, the religious environment only seemed to get
worse for Quakers, but others learned to adapt to the conditions they found in North
Carolina. Many Quakers chose to leave the state for the free territadistates of
Ohio, Indiana, and lllinois rather than run the risk of their children falling intovéyes
of the world. Even as more North Carolinians attended church in the nineteenth century,
they also increased the boundaries between their private households and thaisrelig

fellowships.
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Chapter 4 Wolves in Sheep's Clothing: North Carolina's Antebellum Religius
Culture
In the memoir of a Quaker recalling his life in North Carolina and Indiasa,

Coffin asserted, "slavery and Quakerism could not prosper together." Léw'€of
cousin--Addison Coffin--similarly argued that the departure of so many QGufxken
North Carolina in the nineteenth century showed that Quakers were "voting against
slavery with their feet?*° It's not, however, immediately clear why this was the case.
Quakers were opposed to slaveowning, but religious people have often lived side-by-side
with those who remained unconverted. Levi Coffin and many in his family took an
active role in helping slaves escape their masters, and thus incurredati&ie
slaveholding neighbors. Many other Quakers, however, did not try to free the slaves
belonging to non-Quakers. Whereas Coffin and many in his family had to flee for their
lives, many other Quakers who left North Carolina for Indiana and Ohio indicated tha
North Carolina was simply not a great place to raise a family. To preberheimility of
their children, many Quakers decided to strike out for a new frontier rathenvbam &n
environment rife with worldly temptations. Thus, for Quakers the issue or meddlin
North Carolina remained an important factor in their decision to leave tbda@tather

states where slavery had not been established.

219 evi Coffin, Reminiscences of Levi Coffin, the Reputed President of the
Underground Railroaded. Ben Richmond, (Richmond, IN: Friends United Press, 1991),
47. and Addison Coffin was quoted in Hilty, 98. Hiram Hilty also attributed the
departure of Quakers from North Carolina to slavery. Hilty argues that Quake
"respected the function of government and hoped in vain to be able to live under the law
in good conscience. Unable to change the laws, they lived uneasily in a slaveholding
society. Many emigrated to escape the tension, and other left the Society, but a
remarkable core held fast to principle and remained.” Hilty, 73.



For individual Quakers like the Levi and Addison Coffin, a hegemonic culture
was growing in North Carolina, and this system of thought and action left most Quaker
feeling unwelcome in North Carolina. In particular, this chapter will notentperntance
of privacy in shaping the religious culture that was coming to dominate Northr@aroli
In the colonial era, Quakers had actively inspected the households of their members i
order to ensure that they were following God's laws. Efforts by Anglicatheicolonial
era to inspect and correct their members' behavior paled by comparison, but many
Anglicans asserted that the Anglican establishment needed to assertithorgysover
some of its most powerful parishioners. After the Revolutionary War, Quakershend ot
religious leaders found North Carolinians unwilling to accept discipline, andniuder
will show that the religious groups that grew in the nineteenth century learaedept
the limits placed upon religious correction by laypeople. Some Episcopalianersnist
continued to support a hierarchal vision for society, but respected the privadyeo$ fat
There were notable exceptions to this rule of privacy in the antebellum Episcopeh Chur
but their tenures were kept short by laypeople within the diocese. These offenders of
North Carolina's unwritten code of privacy--like the Quakers--found themselves
unwelcome in North Carolina. Whereas eighteenth-century Quakers in Nortm@&aroli
had been active inspectors of their neighbors' households, nineteenth-century gthodis
Baptists, and Presbyterians were decreasingly willing to intexfiéihethe most intimate
matters of their congregants' households.

Thus, this chapter reveals a remarkable transformation in North Carolina's
religious culture between the colonial and antebellum periods. Colonial Nortin@arol

had been home to remarkable array of religious groups. In chapters 1 and 2, this
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dissertation indicated that the rituals of the Anglicans were far from hegemadxorth
Carolina. Indeed, colonial Quakers developed communities different fronAtigdican
neighbors and were arguably more successful than colonial Anglicans in sgrditin
culture across North Carolina. There was room for great diversity in coloni&l Nort
Carolina, but in the antebellum rules about privacy dominated the religious landscape.
These rules often went unspoken as long as they remained respected, but wheus religi
group or individual crossed those boundaries those who spoke out against these violators
revealed the importance of those boundaries. In the process, they also artibalated t
importance of such boundaries. In antebellum North Carolina, privacy provided men
with a space for mastery.

-

By the beginning of the nineteenth century, Quakers were well known in North
Carolina as a religious sect opposed to slavery, and it was not uncommon for slaves to
seek the aid of Quakers. Levi Coffin remembered one slave in particular whedravel
great distances to find Quakers in the piedmont. This slave, Jack, "had heard of a
settlement of Quakers at New Garden, near Greensboro...who were opposed to slavery
and friendly to colored peoplé™ Jack was seeking this aid because he believed that his
master had posthumously liberated him, but Jack also believed that his formesmaster’
descendants intended to cheat him out of his freedom. Though from eastern North
Carolina, Jack was well informed enough about the Quakers living several hundred mil
away to know that they could provide him with the legal aid that he needed to protect his

freedom.

1Y evi Coffin, 13.
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Of course, Quakers' white neighbors also knew that Quakers were opposed to
slavery and some suspected Quakers of helping runaway slaves. Those suspieions we
not always unfounded. Levi Coffin recounts in his memoir that he helped several slaves
flee to the North. When Jack fled to the piedmont, the Coffins helped hide him until he
could prove his case in court. While Jack was in hiding, another slaveowner suspected
that the Quakers in the region were hiding a slave of his, Sam, who had run away.
Eventually, this slaveowner discovered that several in Coffin's family had ioleqg a
Sam in his escape, and these family members were forced to flee fovtdsirCoffin's
cousin Jesse, for example, was suspected of aiding Sam in his escape and was forced t
flee immediately because the crime of "negro stealing...was punishablethy dea
according to the laws of" North Carolina. Addison Coffin--Levi Coffin's coualiso
remembered that his brother's activities got him into trouble with the law. Addison
Coffin's brother entered "the Underground Railroad service early in life asdme of
the chief managers in North Carolina, from 1836 to 1852, when he had to flee for his life,
being betrayed by one whom he least suspected, in aiding fugitive slavem'&<ca

The Coffins were both Quakers and abolitionists, but the abolitionism of the
Coffins was probably dissimilar from that of most other Quakers. Levi Coffin eWigntua
moved to Indiana with his family, and there he continued to be an active abolitionist.
While in Indiana, he joined an interdenominational abolitionist society, and thisgot Le
Coffin disowned from his monthly meeting. He was disowned not because of his anti-

slavery views but because of his entangling connections with non-Quakers. Coffin,

?12Addison Coffin,Life and Travels of Addison Coffin Written by Himself
(Cleveland: 1897), 14.
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however, interpreted his expulsion as an indication of the lukewarmness of most Quakers
concerning slavery. He and other like-minded Quakers therefore starteditdrel

Yearly Meeting of Anti-Slavery Friendd? Though an active Quaker while in North
Carolina, his subsequent disownment and secession from the Indiana Yeangmeeti
indicate that his views concerning slavery may not have been representatvg of m
Quakers in North Carolina. If they had, Levi Coffin would probably not have been
disowned for his abolitionist activities.

The North Carolina Yearly Meeting noted with frustration how their stance on
slaveowning made them a suspected people in North Carolina, and they emphasized they
didn't want to abolish slavery among their non-Quaker neighbors. In one petition to the
general assembly of North Carolina, the Yearly Meeting complainechihattentions
and practices of the Quakers had been misrepresented. According to the YessinhgM
many people in Pasquotank County falsely claimed that "by Emancipating giaelNe
[we] have rendered that species of Property of small value [and] the lives dfzéesci
unsafe." The Yearly Meeting reiterated that it was false to belewe&tuakers were
actively trying to liberate others' slaves. They would not participatetmpeculiar
institution. Many claimed that "the designs of the Negroes have been

frequently...Encouraged" by the Quakers, but the Yearly Meeting emphasized that

?B3ror a full account of the beginning of the Anti-Slavery Friends and the
complaints of their founding members concerning "orthodox" Friends in Indianthese
founding documents of the society for 1843. Indiana Yearly Meeting of Anti-Slavery
Friends, Friends Historical Library, McCabe Library, Swarthmoreeggell Philadelphia,
Pennsylvania.
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Quakers did not try to liberate others' sla#&sUnlike many in the Coffin family, the
Yearly Meeting of North Carolina did not encourage the abolition of slaverywlere.
They only wanted to save their own members from the sin of slaveholding.

Even if they weren't trying to liberate their neighbors' slaves, CoHitcount
indicates some of the reasons why Quakers who were not active in the Underground
Railroad may have felt pressured to leave North Carolina. In his memoir, a#w C
recounted that the slaveowner who was looking for his runaway slave--Samuadlye
believed that he had discovered Sam's plan to flee North Carolina with a family of
Quakers emigrating to Indiana. This slaveowner wanted to storm the camp without
warning so Sam could not escape, but Coffin managed to convince this slaveowner that it
would be best if he were allowed to enter the camp first as the "fright maghe an
injury to the young lady, my cousin, who is with her fatHé?."The family was not
helping a runaway slave, but the fact that they were Quakers placed them under
suspicion. Despite Coffin's attempts to make the encounter as peacefulilale pbes
family was still greatly frightened by this gun wielding slaveownee N&ve no record
of what they thought in that moment--other than Coffin's recollections aboutrtgetr-f
but if we did we would probably see that they felt confirmed in the decision they had
made to leave North Carolina. Given the complaints of the Yearly Meeting and the
Coffin family, it would seem that Quakers were a suspect people in Northr@aroli

whether they sought to liberate their neighbors' slaves or not.

21%| etter to the General Assembly Meeting in Fayettevill€ b7the 12" Month
1793, North Carolina Yearly Meeting Standing Committee, Friends Historickda@ioh,
Guilford College, 95.

213 evi Coffin, 27.
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The Yearly Meeting also complained about the ways that neighboring
slaveholders asked Quakers to violate their various testimonies. The Y eatiynd/lof
North Carolina also complained to the legislature about the ways that Quakers we
expected to violate their peace testimony because of slavery. Theexisteslavery
within their communities had a tendency to place pressures upon Quakers to violate the
peace testimonies even if they did not own slaves themselves. In 1802, for example, the
Standing Committee of the North Carolina Yearly Meeting petitioned thelstpséature
asking them to help relieve Quakers from serving in slave patrols. Indeed, theteemmi
indicated that Quakers had "hitherto been exempt from" military service, beinow
expected to bear arms in several counties in North Cardfingelieving themselves
bound by their faith not to participate in military matters, Quakers resentetha help
their slaveholding neighbors use violence to retrieve their escaped slaves.

Thus, slavery seemed to create an environment that Quakers found unwholesome
and unsafe even if they did not take an active role in trying to liberate the{unaer
neighbors' slaves. Addison Coffin--like his cousin Levi Coffin--took an activemdleei
emancipation of slaves around North Carolina, but he also remembered that his behaviors
as a Quaker made him feel awkward among his non-Quaker neighbors. In his memoir,
Addison Coffin remembered that "my peculiarities sometimes made me unpoghlar w
my lady associates and school mates; this was wounding to inner sensitiveness and
caused me to shed many bitter tears, but above all and through all there wastenonvic

and o'ermastering impulse in my heart that always said, 'Go forward, feaanmotyith

1% orth Carolina Yearly Meeting Standing Committee, Friends Historical
Collection, Guilford College, 145.
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thee."”!” The internal conflicts for a young man like Addison Coffin must have been
very great. Raised by Quaker parents, the leanings of his heart told him mwnigarstr

his convictions. Yet his peers put pressure on him to conform to the world around him.
Addison Coffin is a bit vague about what exactly he means by "peculiabtied'is

clear that by following Quaker practices Addison Coffin felt as though hesaiaing
himself. The sense of isolation was an emotion shared by other Quakers in North
Carolina as well.

Other Quakers as well reflected that the Quakers' anti-slaveestaflected
their general commitment to being in but not of the world. In the eighteenth century,
many Quaker came to the conclusion that slavery was about worldliness. As John
Woolman understood it, slavery was about trying to acquire more wealth than one
needed. Nineteenth-century Friends continued the same line of reasoning. Fas them
for Quakers from the eighteenth century, slavery was a system that teredexbtirage
pride and worldliness. Their failure to support slavery made them feel as though they
were living in a foreign land.

For many, the journey to the Old Northwest appeared daunting, but many were
becoming convinced that the journey would be worth the risks involved. In the
nineteenth century, part of the White family moved to Indiana and part of the family
remained in Perquimans and Pasquotank counties in eastern North Carolina. They wrote
each other extensively on a number of different topics including immigration tméndia
For several of the White family members, the prospect of moving so far awagh an

unfamiliar territory was a bit daunting and intimidating. Miles White wroteoailly who

21"addison Coffin, 8.

152



moved to Indiana indicating his fears about that new place. Several other acqgeaintanc
had given unfavorable accounts of Indiana "or rather their not being pleaset! euth i

this had "rather abated the desire of some to remove." Despite such accountsr,howe
Miles White remained convinced that moving to Indiana was the best option for himself
and his family. Business interests in Indiana were on his mind, but he also hoped to
move to a place "where there is good sociéty."

One Quaker who did not sign her name wrote to Aaron White--her cousin living
in Indiana--to tell him about how society was changing around Woodville, North
Carolina. She told Aaron White she would "rather move to that country [Indiana] and
have you for neighbors" even though they would have "to part with several advantages
and conveniences" all for the "sake of good society." As things stood in Northn@aroli
she felt uneasy about bringing up "our children, in this place." Even though they had
"neighbours a plenty,” the Quakers were all leaving. One slaveowner had just bought
nearby property. Her husband's sister had just married a man who owned 15 or 20 slaves.
As things were developing, she felt increasingly like they "are like tafeunded with
slave holders. | wish William [her husband] viewed such things in the same light that
do, if he did I think we should not stay hef&"If she had any hope of raising her
children to follow the godly practices of her ancestors, this woman feltht@dtasl little

choice but to leave North Carolina where her children would be lured away from the

?18\Miles White Hertford Perquimans County to Zachariah Fletcher or Aaron
White in Wayne County Indiana," 1®@f the 18" mo. 1829, Box 1, White Family Papers,
Friends Historical Library, Swarthmore College.

2% Anonymous Woodville, North Carolina to Aaron White Richmond Indiana,”

1st mo 31st day 1831, Box 1, White Family Papers, Friends Historical Library,
Swarthmore College.
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straight and narrow path. As things stood, it seemed as though her children would be
consumed by worldly temptations.

Other Quaker women similarly worried about the future of their children in such a
place as North Carolina. Mary Wilson echoed those concerns about the children and the
neighborliness of the slaveowners who were increasingly dominating her cammmuni
She regretted that no Quakers would be nearby in case they got sick. If thagylthd
"company a plenty every day," but instead of good Quakers who would help to take care
of their fellow Quakers, "some of our fine relations or neighbours with 2 or 3 ahildre
and servants" would come and "take more waiting on than their visit does good."” She
then went on to wonder "how shall we ever bring them [her children] up to be quakers in
this land, when, the most of their relations and associates are slave holderstdime,tha
| have to shed many a tear on account of the little ones growing up arouftf riveaty
Perkins hoped to move to "a better country where | could have A better prospect of
raising my only and beloved child®*

Caleb White was similarly concerned about raising children in North Garoli
and thought the financial repercussions of moving so far to such an unfamiliar place w
worth it if there were some hope of raising his children to be good Quakers. As he
framed it, he "had rather lay up treasures where moth & rust do not corrupt” than be
concerned about his worldly wealth. Indeed, God had always provided for his needs even

if it had never been in abundance, and moving would hopefully help the children to

220:Mary Wilson to Margaret White," 10th mo. 1st day, 1832, Box 1, White
Family Papers, Friends Historical Library, Swarthmore College.

22b'Mary Perkins of Camden, NC to Aaron White," 19th of 1st mo, 1836, Box 2,
White Family Papers, Friends Historical Library, Swarthmore Callege
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remain good Quakers. He recognized that the "enemy is there as we#,abhehe
hoped that "there is more examples & guards if not less temptations" indndiarfar

as the status of the North Carolina Yearly Meeting was concerned, Caleb &etaéd
that "the future prospect of our society in this land aught to arouse every sengitive m
that has a young & growing family?* Caleb White thus echoed a concern common
within his family. If Quakers were to have any hope of protecting their ehilidom the
temptations of the world, then it was increasingly clear that they could nosbkd nai
North Carolina.

Caleb White indicated that he would put heavenly treasures first, and many
Quakers believed that the problem with slaveholders was precisely that they lpliyt wor
treasures first and heavenly treasures second. William Jones wrot¢idmsatalndiana
about the recent sale of a neighbor's slaves after his death. Jones wasuarticul
shocked at how they treated slaves who had long worked for the family. The family of
the deceased owner sold them for only a few dollars, and White interpreted thisbeha
as evidence of their selfish pursuit of indulgence. They even sold "their old rhose w
acted in that capacity” for several generations for only "$10.00 shame, shame, is m

thoughts upon the avaricious dispositi6ft "

222Caleb White of Woodville, NC to Caleb Morris," 17th of 12th month 1834,
Box 1, White Family Papers, Friends Historical Library, SwarthmoreeGelISuch
sentiments are also echoed in Seth Hinshaw's study of Quakerism in North& 4Adi
the years passed, the threat of secession and civil war began to grow. Frienttsaknew
in the event of war they would face military conscription, hardly an inviting pcbspe
Perhaps more importantly, Friends saw the slave society as corrupt andiogyant
they feared its corrosive influence on their way of life, and especially upan thei
children.” HinshawThe Carolina Quaker Experienc&38-9.

2Z3\william Jones to Aaron White," 16th of the 1st mo 1836, Box 1, White
Family Papers, Friends Historical Library, Swarthmore College.
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None of the above letters from the White family communicate a desire tddibera
neighbors' slaves, but they all shared a common concern about raising children in such a
worldly place. Raising godly children had been a concern of Quakers from the
eighteenth century. Up and down the Atlantic coast, Quakers had treated theinchildre
perhaps better than their Anglican or Puritan neighbors. Their focus, however, had not
been on the child's happiness but rather the child's salvation. The correspondence of the
White family suggests that little had changed in the Quakers' perspettive world.
Eighteenth-century Quakers had tried to create utopias dedicated to dheQumakers in
the late eighteenth century looked on with despair as more and more of their cleildren f
into worldliness. Nineteenth-century Quakers still hoped to dedicate theirechio the
Lord, but became increasingly convinced that it would be impossible to do so in North
Carolina. In the minds of many Quakers, slavery was but the most glarimglexaf the
worldliness of their non-Quaker neighbors. Indeed, Caleb White echoed the concerns of
Quakers in the eighteenth century. Slavery encouraged vanity and excegsawiss,
and if Quakers were not careful their children could become corrupted by the kanhity t
thrived around them.

The records of North Carolina’s monthly meetings indicate the extent to which
Quakers migrated northward in the nineteenth century. Certificates of reatiowsed
the recipient to quickly join another Quaker monthly meeting in another state. These
certificates of removal indicated that they had been Quakers of good standmghin N
Carolina, and thus the holder of this certificate should be accepted as full meémber
Indiana or Ohio without waiting to see if their lives were upright enough for them to be

accepted as full members. Seeking a certificate of removal also erabladmnthly
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meeting to inspect the candidates' reasons for removing. Monthly Meetingslw@ant
ensure that they were moving because of divine calling rather than comnreeciedts.
Many nominal or lukewarm Quakers likely left the state without first sgeki
certificate, but the applications for certificates of removal provide an opptyrtani
historians to get a sense of the scope of removal. Since Quakers could apply for
certificates as either individuals or families even using the cetadar removal
requires some estimation on the part of historians. Historian C.V. Smith testifran
these records that about 10,000 Quakers applied for certificates of remoediné800
and 1860, and almost 9,000 of those individuals applied for certificates of removal before
1840. By 1860, there were only about 2,000 Quakers left in the state of North C&folina.
For most Quakers, therefore, it would seem that the temptations of the world in North
Carolina were simply too strong. The culture was moving in ways that made it
impossible for Quakers to remain friendly neighbors with slaveholders. As Addison
Coffin indicated, most Quakers appeared to have voted with their feet by moving to fre

states and territories.

224Cortland Victor Smith, "Church Organization as an Agency of Social Control:
Church Discipline in North Carolina, 1800-1860," (Ph.D. diss., University of North
Carolina, 1967), 301. Using the same removal certificate records, Stephen B. Weeks
provides two tables showing removals from several monthly meetings assodite
Virginia and North Carolina Yearly Meeting. Weeks does not provide any éssimmia
total emigration from North Carolina, but the scope of the removals is the sdéna as
recorded by C.V. Smith in 1966. Weeks, 269-270. Seth Hinshaw's study of Carolina
Quakers puts the number of Quakers who migrated to the Old Northwest at roughly the
same number. "Just how many Quakers were living in North Carolina before#te gr
westward migrations took their toll? No one knows precisely. Addison Coffin made the
observation that in the 1800s there were more Quakers in North Carolina than in any
other state, but this was merely an estimate on his part. If fifteen thousardl lshaeul
realistic guess, it would take a full century and a half to reach that numlief aga
Hinshaw,The Carolina Quaker Experienci48.
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Though the Episcopal Church is often framed as the biggest loser in the
Revolutionary Era, the Episcopal Church in nineteenth-century North Carolina fared
relatively well compared to the decline of Quakerism in the nineteenth cermituiy19,
the annual convention reported that until very recently the Episcopal Church in North
Carolina had been "almost extinct." Indeed, in 1819 only four congregations provided
reports to the annual convention, and seven congregations provided money to the
missionary fund. The four congregations that provided information concerning their
congregations indicated that the diocese of North Carolina contained 250
communicant$?®> By 1850 the missionaries and ministers of the diocese of North
Carolina reported a total of 2033 communicants from a total of 43 different congregations
and missionary statiorf§® Indeed, missionaries and ministers reported from stations that
had been considered all but lost to the Presbyterians when William Tryon had been
governor in the late colonial period. The Episcopal Church still lagged far behind bot
the Baptists and Methodists in absolute numbers of converts, but the diocese still made
impressive gains in the nineteenth cenfify.

Like their colonial forbearers, however, Episcopalians continued to occupy a
complicated place in North Carolina’s religious community. Many had adaptesl to t

conditions that they found in post-Revolutionary North Carolina, and they allowed their

?23Journal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North Carolifidorth Carolina: 1819), 9, 6-7.

228Journal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North Carolifidorth Carolina: 1850), 17-38.

?2'See footnote 22 in the introduction. Epsicopalians failed to keep pace with the
growth of the Methodists and Baptists, but the survival and growth of the Episcopalians
in the nineteenth century is still a story of success given the near iextiotthe sect at
the beginning of the nineteenth century.
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churches to become decorated with the same kinds of refined furnishings tratetec

the houses of its wealthiest members. After all, what but the most refinedesape
would have sufficed for the greatest of all masters? As in the colonial period, however
there were other Episcopalians who believed that there were masters overadh e

there was a master in heaven, but they suspected that the men who claimgdheeste
on earth left something to be desired. When Episcopalian ministers spoke out against
what they perceived as rebellion against divine law, they often encounterectheivr
Episcopal laymen just as their colonial forbearers had. In the nineteenth century
however, these ministers and bishops had little choice but to recant and adopt the
perspectives of the laymen or leave their denomination.

The hierarchal perspective of the Episcopal Church appears to have done little to
hurt the denomination's growth; some may have even found the distinct doctrines of the
Episcopal Diocese of North Carolina as a reason to choose this sect over othenst The f
installed bishop over the Diocese of North Carolina--John Stark Ravenscroftethdps
ridicule and ire of other denominations by refusing to participate in effortsttdodie
Bibles across North Carolina, but he remained a fondly remembered bishop by most in
the diocese. Ravenscroft did not want the Episcopal Church to participate in this
ecumenical effort for two reasons. First, he did not like the idea of working with
denominations whose ministers did not accept the authority of Episcopal bishops.
According to Ravenscroft, Episcopal Bishops gained their authority through apostolic
succession. Second, he did not like the idea of letting individual seekers read the Bible
without proper instruction from trained ministers. He did not like "the principles

recognized and acted upon, by this and other Bible Societies, 'that the Scrifgures a
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exclusively sufficient for their own interpretation.” Relying upon individual

interpretation could be a dangerous principle. Was it possible, Ravenscroft asked
rhetorically, "that the discordant and opposite views of Christian faith andgeradtich
deform the gospel, have all alike the witness of the SPIRIT of GOD theatbehe

truths of God." Could God have founded saving religion on "so sandy a found&fion?"
Ravenscroft thought that it could not. Seekers needed the uniformity and guidance that
only trained ministers could provide them.

Such hierarchal visions of religion appear to have not deterred the Episcopal
faithful. The Diocese of North Carolina, after all, experienced signifgawth during
Ravenscroft's tenure. The correspondence of lay Episcopalians indicabeyhsdught
the refinement of Episcopal worship, and these folks indicate that Episcopadigns m
have carved out a niche for themselves by appealing to those who sought more decorum
within worship services and refinement in their buildings. A critic of Episcapsiig
for example, noted with disgust the attachment to refinement and display thahlay
within the Episcopal Church exhibited at the annual convention of 1834. He wrote that
there "was about 25 Carriages constantly parading the Streets." Those attending t
conference would not go "200 Yards, but must have a Carriage.” While those attending
the convention listened to sermons and attended meetings "the Carriagesoupredo
in carrying Whites & Blacks a pleasuring round Towen until sermon was over daen t
than waited at Church for the Nobility." This critic indicated that manydittg the

conference "paid attention to divine service, <and> and a good many did not, but

228J0hn Stark Ravenscrofthe Works of the Right Reverend John Stark
Ravenscroft: Containing his Sermons, Charges, and Controversial Tracts; to which is
Prevfixed, a Memoir of his Lifepl. 1, (New York: 1830), 170, 175.

160



appeared as if they came to a frolik of eating & drinkiffg. This critic did not
appreciate the refined airs of the Episcopal Church, but those attending the annual
convention apparently thought refined display altogether appropriate for the annual
convention.

Much like James Iredell in the colonial period, Ann Blount Pettigrew sought both
status and religion at her Episcopal church. She was careful to have hendbaloltieed
when they were born, but she also liked to see churches decorated according to her rather
high aesthetic standards. In 1829, she regretted missing the Christmas $&iist a
Church in New Bern because of the illness of a friend. She regretted it bécaase i
"the day for administering the sacrament.” Of course, she also rdgtétgeause "the
dressing [of Christ Church] was more splendid that you can immagine." The chdrch ha
"wreathes of evergreens festooned in the most beautiful manner, gi# tatterimson
appropriate to the occasion--also a dove made of faxf'the sacrament of
communion had deep meaning for Ann Pettigrew, so too did the appearance of the
church.

Indeed, women Episcopalians in North Carolina spent a considerable amount of
time and effort on the appearances of their churches. In 1806, for exampld, severa
women in Edenton, North Carolina met together in order to discuss repairing, restoring,

and improving St. Paul's Episcopal Church. They decided that their church did not meet

22*Thomas Trotter to Ebenezer Pettigrew,” 17 May 183 Pettigrew Papers
ed. Sarah McCulloh Lemmon, vol. 2, (Raleigh, NC: State Department of Archives and
History, 1971), 234.

23%Ann Blount Pettigrew to Ebenezer Pettigrew," 18P8e Pettigrew Papers
vol. 2, 128-9.
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the standards of fashion for their day. They therefore agreed to provide thestreassur
funds for “the purpose of building a Spire to the Church in the Town of Edenton and
purchasing a Clock for the sanmf@”In 1836, a philanthropic organization composed of
St. Paul's female congregants—the Mite Society—offered to contribute the money
needed to make “such alterations in the Pews as may conduce to the comfort &
convenience of the congregation.” They wanted to install more draperies and more
cushions®* Another woman donated “beautiful Lamps” to illuminate and beautify St.
Paul’s interior and to serve as a memorial to “her deceased mother.”

A similar society of women formed in St James church in Wilmington. In 1820
the minister of the church reported to the annual convention that the congregation had
formed several societies to raise money for charities and to encouragetBdy. By
1821, however, all of the societies for which the minister had such high hopes had failed
to come to fruition except the Sunday School and the "spirit of active and Christian
Benevolence has given birth to a female Association, who spend one half day in each
week in manufacturing various articles, the nett proceeds of which are devoted t

missionary and other charitable us&¥."In addition to providing funds to support

23St paul's Restoration 1806-1809," St. Paul's Collection, North Carolina State
Archives, Raleigh, North Carolina.

Z32petition of 1835," St. Paul's Church, Josiah Collins Chapel Vestry Minutes,
1811-1949, Vol. I, 3, 4 Somerset Register, Slave, 1836-1865, North Carolina State
Archives.

Z3\iay 9, 1832, St. Paul's Church, Josiah Collins Chapel Vestry Minutes, 1811-
1949, Vol. li, 3, 4 Somerset Register, Slave, 1836-1865, North Carolina State Archives.

234Journal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North Caroliidorth Carolina: 1822), 9.
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missions and the poor overseas, the women of St. James also raised money for the
beautification of their own church. In 1846, the minister of St. James reported, "the
Ladies of the Parish have, by their own praiseworthy exertions, raised $500Iésirenc
the Church edifice with an iron railing®

Such emphasis upon refined furnishings and carriage rides appear rather
superficial--this was what the critic of the 1834 convention asserted--but thessnpha
upon display indicated that the Episcopal Church's values remained in many uwzys m
as they had been in the colonial period. By draping churchyards in the same refined
materials that could have been found in the homes of North Carolina's wealthiesscitiz
the Episcopal Church visually depicted God as if He were the greatest of tkesnas
North Carolina. Such visual displays reflected the ideas of George Micklejdin i
defense of Governor William Tryon's actions during the Regulator crisige Was a
Father in heaven, and that Father had entrusted His authority in earthlg.fdfven as
we are called upon to obey our Father in heaven, so too are we expected to obey our
earthly fathers as well. In many of North Carolina’'s antebellum &pagchurches the
house of the Lord looked much like the homes of North Carolina's wealthiest citizens.

As in the case of the female association of St. James, Episcopal women in the
nineteenth century met together in order to improve their churches and the livessf other
but they were not meeting together with the explicit purpose of discussing the most
intimate matters of their lives. When colonial Quaker women met togetheirin the
monthly meetings, they often discussed very intimate matters. These vematisnes

provided women with sympathetic ears if they suffered spousal abuse or an unhappy

233Journal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North Carolifidorth Carolina: 1846), 19.
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marriage. Perhaps Episcopal women met together and discussed intimateasattsls
but the records of these meetings appear more superficial. They mettégetihe
purpose of beautifying their churches. They met together to provide relief linechi
overseas, but they did not meet together with the explicit purpose of inspecting and
discussing their own lives or the lives of their husbands.

The lives of some of North Carolina's most respected Episcopal minigters--
Adam Empie--indicate the importance of household privacy within Episcopal churches
Adam Empie found an agreeable audience in St. James Church, and their desire to keep
him as their pastor is evident from the course of Empie's life and career. Adaien Em
had been born in New York, but he integrated himself into the life and community of
Wilmington, North Carolina. Adam Empie moved to Wilmington in 1811 in order to
become rector of St. James. Empie worked diligently to restore St. James Church, and
his efforts brought moderate success. In 1814, Empie put down roots in Wilmington. He
married Ann Eliza Wright and became the owner of a slave through his marriage.
Though the records are unclear, it seems that Empie was uncomfortable abagt owni
slaves. He apparently treated his slaves well, and he eventually was ahbl& tug
slaves their freedorf?® Though uncomfortable with slavery, in other ways Empie fit into
Wilmington society. Indeed, he appears to have been well loved by his congregation.

When Empie left to take a position as chaplain at West Point in 1814, St. Jamesstrust

238Susan Taylor BlockTemple of Our Fathers: St. James Chu(ti29-2004),
(Wilmington, NC: Artspeaks, 2004), 40.
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had difficulty finding an adequate replacement. Empie returned in 1817 at thaanvita
of St. James vestrymér,

When Bishop John Stark Ravenscroft visited St. James Church in 1826, he
discovered how well liked Adam Empie was by his congregation. Since the Reverend
Empie had not arrived, Ravenscroft spent his time with some of the leading gandém
the congregation instead. From his conversations with these congregants, Ravenscrof
"ascertained the high regard they entertain for their pastor." Raversscooitiusion
was that Empie had done much to improve the place of Episcopalianism in Wilmington
and had done much to convince Wilmingtonians "in favour of the distinctive principles of
the church, and the vital doctrines of the Gosp¥l."

What exactly were the principles that the Reverend Empie was detzelioge
his congregation? Empie's sermons reveal a man who could expound upon the need for
repentance. He also expounded upon the need of individuals to more closely follow the
straight and narrow path that led to God. In one of his sermons, Empie lamented that
men naturally work for worldly wealth but ignore their eternal souls. He rbaligr
asked his congregation if they did not see that "in idolizing this world, and fogy#te
next, you are taking a course...bad and profane?" Alas, men often placed theimsonce
in the things of this world. Their thoughts turned to their "desire of promotion, the love

of applause, and many other such motives" but eternal matters "seem to be toaaemote

2bid., 46-7.

238j0urnal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North Carolifldorth Carolina:1826), 12.
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influence our conduct.” If men really had eternal matters first in thieids, they would
"respect and reverence ‘the rod' of chastisement, and Him who hath appoffited it."

These may seem like rather harsh words for a people who apparentlylsaw litt
conflict between beautifying their churches and looking after their ¢étvoks, but upon
closer inspection Empie's sermons reveal a man who was willing to avoid asking too
many uncomfortable questions. Empie's sermon indicates that he would like to see his
congregation more thoroughly inspect themselves. He may have spoken often about the
benefits of "the rod of chastisement," but other sermons reveal a man who could speak
about repentance but accept the lives of his congregants as they already were.

Unsurprisingly, Empie understood husbands as the heads of their households and
therefore thought them responsible for the spiritual development of their fanBlyethe
"divine institution of marriage" and the "usual order of providence" it was obvious tha
the husband was the head of the household. As the head of his household, he "acts as
ruler, lawgiver, and judge; and as long as they are directly under his care, he is
responsible for the misconduct of his children, his household, and his sef/ars&n
as God acts as the lawgiver and judge in heaven, so too fathers here on earthvact as la
givers over their own dependents, and those dependents not only included his own
biological children but a wife and any slaves. This was not altogether diffevent fr
missionaries in the colonial period who similarly described a world in whichlgart
fathers should be respected even as people loved and obeyed their heavenlyrFather.

his emphasis that earthly fathers ought to be respected even as theyddbpécte

23°Adam Empie Sermons on Various Subjects: Written and Preached at Different
Places and Times During his Public Ministry of Forty-Four Ye@xew York: 1856),
36, 129, 81.

*Ybid., 373.
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heavenly Father, Empie was not all that different from colonial misiset had come
before him.

Unlike previous generations of Episcopal ministers and missionaries who came
before him, however, Empie also indicated to his congregation that he would not actually
hold fathers accountable. Empie may have expounded upon the rod of punishment from
the pulpit, but that rod did not have a physical dimension. As Empie told his listeners,
everything that entered public worship "is of a general nature." It was nolbtdeof
public worship services to explore the particulars of any individual lives but tather
describe only things that were applicable to the congregation as a wholg. Ever
congregant knew "the plague of his own heart." Everyone knew his or her "peculiar
wants, mercies, and grievances; peculiar temptations, trials, diffssuhnd duties--many
of them of a secret nature, known only to God and himself." Rather than seek the
assistance of the minister or their fellow Episcopalians in leading beéerhowever,

Empie advised that these matters were more appropriate for privatepyvofsiziording

to Empie, "[tlhese things cannot be introduced into public worship, nor even into social
worship." Instead, these matters were more appropriate for the "sgereises of the
closet.?*

In other sermons as well, Empie described the confessions and inspections that
were appropriate for private, personal devotion rather than public worship. In another
sermon, Empie indicated that "devout meditation, self-examination...a review of the
past,” and "confessions of sins...are all necessary parts of our secret deViobesa't

each person know best the peculiarities of "his own easy besetting sins@'e&thaof

24bid., 377.
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these is best known to each individual would it not be appropriate that "if these are ever
unfolded to the eye of mercy, it must be in the privacy of our hearts and our cf85ets."
Rather than a religious order in which the community played a significantirole i
ensuring that the believer dutifully obeyed the will of God, Empie emphasizednhat s
were matters best left between individual sinners and their God.

Like Empie, other Episcopal clergymen described the physical world as
composed of natural hierarchies just like we have a spiritual hierarchy ih @bt is
our father, lawgiver, and judge. In his defense of American slavery, Ge@agair--
Episcopal minister for Christ Church in Raleigh--indicated that we all reawga’ster in
heaven." There are also "masters here on earth, and by Divine permisssesspos
uncontrolled authority over your servants." According to Freeman, slaves' bablogi
parents were "themselves, as we have seen, but grown children, needing to be guided at
every step.” Slaves therefore needed masters to fill the void and act like patbats.
After all, "if you, their masters and mistresses are not under obigtido this who
is?'**® The key difference between Empie and Freeman would be the word "obligation."
Like many colonial Anglicans, Freeman accepted what he identifiechagaty
hierarchies, but he also expected local elites to behave like their heaventy Ehthiee
Empie, Freeman actually expected his congregation to behave in godly ways during their

day-to-day lives.

*Abid., 441-442.
?43George FreemafThe Rights and Duties of Slaveholders: Two Discourses

Delivered on Sunday, November 27, 1836, in Christ Church, Raleigh, North Carolina
(Raleigh: 1836), 38-9, 32.
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If God had granted power to slaveowners by divine ordinance, Freeman also
indicated that slaveowners had duties they were expected to perform. As meghphori
parents, they had the duty to care for and guide their slaves in the way abealVfat
providence had made slaves the servants whose duty was "to serve us faithful all the
lives" then providence had also given special responsibilities and dutiestesanas
Masters were "their guardians; the conservators of their lives and happhegsguides
and counselors; their instructors, benefactors and friéfitisrideed, Freeman indicated
that slaves were lucky to no longer be confined in barbarous Africa wherersnastld
be arbitrary and abusive. American slaves were lucky to live in the Urigigel Svhere
"they serve for the most part, humane and enlightened masters, are secungaythers
of the necessaries and most of the comforts of life, and may become partakers of the
blessings of the Gospel of Salvaticii™

Having defended slavery, Freeman would seem to be an unlikely person to inspire
the ire of the leading men in his congregation. Not only did he defend slavery, but he
also did so in a way that portrayed slaveowners as fathers even as God tixes enFa
heaven. He also described slaves as morally, culturally, and intellectuiaritdeheir
white masters. Indeed, they were like children before the caring mingsiofitasters.

Yet, Freeman expected masters to actually act like caring mastersxpected them to
actually be morally superior, but he found his congregation in Raleigh wanting in moral

behavior.

2“4bid., 19-20.

2bid., 19.
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Like Empie, George Freeman regarded earthly fathers as natural masters
their households. Unlike Empie, however, Freeman expected to be able to inspect the
lives of those fathers in order to ensure that they really were worthy of theg pow
bestowed upon them. In 1840, George Freeman was asked to resign as minister of Christ
Church in Raleigh because the vestry felt that he made too many claimsron thei
behavior. Freeman recalled that when he first became minister over GlhurishC
dancing at balls, attending a theater, and attending places of "public amtidesde
been unheard of. By 1840, however, Freeman felt that his congregation was too given to
these sins and he would not stand for it. The vestrymen responded by asking for his
resignation. The vestrymen wrote that Freeman incorrectly interphetapspel
message. The laws of the Jews were intolerable and as Christians they had been
"delivered...from that body of ceremonial observance which the Jews found in@lerabl
and give us some freedom of thought and action in regard to matters of mere
expediency**® One minister's worldliness was a group of vestrymen's mere expediency.
A cynical observer might claim that the vestrymen of Christ Church were hapiayg t
claim to the power granted to God's earthly representatives without having to abandon
their service to the devil. At least, that's how Freeman interpreted thestdouhis
resignation.

After the Revolutionary War, Charles Pettigrew worried that unlesspisedpal
Church were revived there would be nobody to hold laymen accountable, but Pettigrew

had it backwards. According to Pettigrew, without a stronger Episcopal Church men

24°The ChurchmanSept. 19, 1840, quoted in: Michael Malone, "Levi Silliman
Ives: Priest, Bishop, Tractarian, and Roman Catholic Convert,” (Ph.D. diss., Duke
University, 1970), 73.
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would be left free to do whatever was right in their own eyes. Ironically, Tisedal
Church could not grow in North Carolina until it learned to make its peace with its
parishioners' misbehavior. When Episcopal clergymen tried to hold their parishioners
accountable to godly standards, then Episcopal clergymen found themselves fired. Whe
they accepted the household privacy demanded by their parishioners, they became
beloved. Thus, the Episcopal Church in North Carolina grew as ministers learned to
preach obedience from the pulpit but allow their parishioners to do whatever ktas rig
their own eyes once they left the walls of their churches. In the coloniatlpanglican
missionaries often served as apologists gentlemen's authority, but theftersibad

high expectations for local gentlemen. In the antebellum period, successful Elpiscopa
ministers acted as apologists for the status quo, and they asked no uncomfortable
guestions.

The lives of ministers like George Freeman reveal the extent to which power
within the Episcopal Church in North Carolina had changed from the colonial period. In
the colonial era, missionaries had an independent base of financial support flaam Brit
Thus, if they ran afoul of their vestry's they were often protected by impercist
who often had little respect for the men in North Carolina who claimed genteel status
By the antebellum period, however, Episcopal clergymen were far more dependent upon
the laymen within their communities than they had been in the colonial era. Laymen
looked for clergymen who would support their claims to authority over their households
but would not actually hold expect parishioners to live according to the standards
outlined in regular sermons. Some Episcopal clergymen would violate laymen's

expectations concerning privacy, but when they did so they found their tenures short
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lived. Their biographies are thus interesting not because they reveal tsitylvier
opinion that existed within the Episcopal Diocese but instead are interestingéddoay
acted in ways that made laymen articulate the often unspoken assumptions tHeyubad a
the relationship between religious worship and their households.

The career of Levi Silliman Ives--bishop of North Carolina from 1831 to 1852--
nicely illustrates the expectations of parishioners concerning the imperté their
privacy. Like Freeman, lves was an unlikely person to upset slaveowners in North
Carolina. In 1846, he visited a church in eastern North Carolina where slaves and free
people worshipped together. Ives noted that the masters and slaves worshipped toget
in the same chapel in perfect harmony. Ives reflected that if abolitiamiStsgiand
could "but once witness what it is my happiness to witness, though in a too imperfect
state, his manly heart would prompt him to ask instant pardon of the American Church,
for his having spoken so harshly upon a subject which he so imperfectly understood.”
Instead, those naysayers should focus their attention upon "the cruel oppressions of the
factory system in his own countr§** Ives was so pleased with George Freeman's
sermon in support of slavery that he helped Freeman publish it.

Despite his glowing defense of slavery and his condemnation of free lalor, Ive
tended to get himself into trouble when he tried bringing the ideas of the Oxford reforms
to North Carolina. Ives's mentor had been John Henry Hobart, and Ives even married

Hobart's daughter. Like Hobart, Ilves emphasized the reintroduction ohdgdthiolic

247Journal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North Carolifidorth Carolina: 1846), 14.
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practices that he thought could prove benefféfallves was ambitious in his plans for

the Diocese of North Carolina. He hoped to increase the number of Episcopal Churches
in North Carolina, especially in the far western portions of North Carolina where
Episcopalianism was weakest. He also hoped to improve training for ministesgiin N
Carolina with the hope of satisfying the ever present need for more Episcogglicle

North Carolina. Like Freeman, he was also concerned about possible backsliding among
the faithful in the Episcopal Church. Ives feared that too many Episcopaliadstoe

much upon a "mere act of the mind, calffaih.” He worried that such a description of

faith was little more than an "ever ready shield for the condemned sinnerfi Wbople

read the Bible they too often interpreted such statements of Christ likiedtadl man

hath, must be forsaken" to only have some "figurative application, or one thatsdk#ic
awful saying to an earlier age of the Churtfi."lves wanted faith within the Episcopal
Church to not only have supernatural or other worldly meanings. He expected faith t
take on physical importance as well.

For Ives, the best physical embodiment of faith was obedience to God's laws. For
lves, as it was for so many other religious people that came before hinileértyemeant
casting off sin. To be consumed by sin was to be enslaved by sin. Only by ac¢epting t
laws of God could one truly call oneself free. God called the sinful "to cut [thezake
off from sinful indulgence."” Too often, however, the seeker refused to convert because

they were too stiff necked. They were unwilling "to come under the restraipbsed

24855 Michael Malone indicated, even though Ives "never served under Hobart at
Trinity Parish, Levi Silliman Ives was to become his most attachedgeraited pupil, and
he continued that Hobartian High Church tradition as a priest and bishop." Malone, 10.

249 evi Silliman Ives,The Obedience of Faith: Seven Sermons Delivered on his
Visitations to the Churches in his Diocese, During 1848New York: 1849), 77.
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by His law." True liberty came in obedience to God and His laws, but in this worldly
place too often "your passions and habits demand a liberty quite different fromtthat wi
which He would make you freé® Ives admitted that it might be very hard for
individual sinners to find the strength to cast off old sinful habits and adopt new holy
ones, but where were they to turn to for help?

Ives thought that that reviving the old practice of confession of sins might help
sinners to cast off the sinful nature and achieve freedom in obedience to God'Bléaws
asserted that greater obedience to the Lord would manifest itself iregantg’ more
frequent observance of the sacraments. In general, he felt that Nortim&swrol
Episcopalians were lukewarm and that they had become lukewarm by abandoning the
practices of earlier generations. According to Ives, most were idcliodnave a strict
regard to the moral duties and to the general custom of attending Church on Sunday, and
going to the blessed Sacrament now and then." These folks, however, were "distrustful
of the efficacy of stricter rules or more frequent public servicesulsedhey have not
hitherto been regarded by him as important.” Ives hoped to show North Carolinians that
their lukewarm practices were not good enough. In that line of reasoning, reteing
sacrament of confession would prove important in improving the devotion of North
Carolinians. North Carolinians might perhaps "speak against confession, penance,
fasting, frequent communions, and the like." lves was convinced, however, that once

they discovered the redeeming power of reviving these practices thatitdendread

250yes, The Obedience of Faith22.
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would come over us, for our own peril in decrying them, and for the peril, on the like
account of ten thousands now quietly resting in a fatal sense of seétfrity!"

In particular, Ives offered that the old sacrament of confession might offer
comfort and salvation to souls seeking relief from sin. Stuck as they were thigim
own sins, sinners would probably need a guide to help them out of their degraded
conditions. Relying solely upon self-examination, it would be hard for the sinner "to
extricate his mind from the entanglements of long-cherished wrong." Wétainner
really needed was "some one who has authority and power to prove the constoence,--
unmask self-deceit.” Far from a "Roman" practice, lves assertedtifassion to
priests within the Anglican Church had been a long established practice ttgrethte
body of the best Anglican divines, as well as the Anglican Church, hath ever'taught
The command to the sinner "to seek a knowledge and pardon of his sins from Christ,
through the Priesthood of the Church--is enforced by the authority of Latinge€asin,
and Hooker, and Usher, and Sparrow, and Wilsof?.."

Ives was thus concerned about the sinners and lukewarm congregants within the
parishes that had already been established, but what about those poor sinners who did not
have access to an Episcopal church? Ives was especially concerned abouwte¢keifa
North Carolina. Those poor people who lived in the mountainous west had no Episcopal
ministers to help guide them to salvation, and Ives called on the diocese to help support a
mission station in the western region of North Carolina. In 1845, he reported that

contributions to the missionary fund had not been what he hoped they would be, but still

2Yibid., 148,150-1.
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the mission in the west grew. It had been encouraged "by a few zealous indiVatugls
therefore construction and settlement had begun "to establish a Missianayyaiad
school in 'Valle Crucis,' near the head of the Wataga River, Ashe Coumty.hdped
that Valle Crucis would not be merely a missionary station in the west but sitedfer
training future clergymen in the diocese. Indeed, the diocese had diffittedtstiag
new ministers, and more trained ministers were always needed. The mig8mn st
could "educate a limited number of young persons, selected from the mountain region, on
condition that, for a certain period after their education, they shall act, under our
direction, as teachers and catechists in the most needy mountain settleffieats
mission station could also serve as a school for the "poor children at and in thdiateme
neighborhood of the establishmefit"

William French--whom Ives had placed in charge of the mission at VallesGruc
remembered that he was instructed to revive the practice. He rememizsréelling
him about a conversation he had with other Bishops, and they thought that he was "going
too far" concerning confession. Ives advised them to "consider the mis¢sablefshe
Church, owing entirely--as he said--to the want of discipline which AuricudafgSsion
supplies to Clergy and Laity>* Indeed, the absence of discipline among the laity and
the clergy was a common theme in his sermons, and auricular confession could hold the
laity accountable. French remembered that Ives instructed him to recefessions

from clergymen and laymen at Valle Crucis. In 1848, Ives authorized Frendeieere

23j0urnal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North Carolifidorth Carolina: 1845), 16.

2>4William Glenney Frenchtistory of the Order of the Holy Cross at Valle
Crucis, NC(1911), 123.
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confessions, and French remembered that he heard his first confession iartlat ye
well. At the time, he considered confession to be "of primitive origin, necessa, f
and of universal application to the wants of man."

Both Ives's emphasis upon confession and the missionary station in the west
raised the eyebrows of some parishioners. At the beginning of the Annual Convention of
1849, Ives hoped to quiet "some minds disturbed by unfounded rumors."” He assured his
diocese that at Valle Crucis "no doctrine will be taught or practice allovirsch is not
in accordance with the principles and usages of our branch of the Holy Catholic Church,
contained in the Book of Common Prayer." At the same convention, the lay members
voiced their concerns about the practice of confession and the mission at \dalke Cr
The Committee on the State of the Church deplored "the existence among its sn@mber
great agitation and alarm, arising from the impression that doctrines raveieached
not in accordance with the Liturgy and Articles of this ChuféAWilliam French
recalled in his memoir that the "people [were] very much excited abouttheBand
Valle Crucis, and | don't know but [they'd] tar and feather Tfe."

What was so offensive about the missionary station in the west? What was it
about a missionary station that could so inspire North Carolinians with anger thattthose a
the missionary station believed that they were going to be tarred and fdatieréhe

minds of some very vocal parishioners, the missionary station in the mountains of North

29bid., 110.

>®Journal of the Proceedings of the Annual Convention of the Protestant
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Carolina threatened the authority that fathers were claiming over theihotdse Ives

and those serving at the missionary station described themselves as belmaging t
spiritual family, and this spiritual family required its own sets of ltyyaPerhaps even

this spiritual family was of more importance in the minds of people like hasthe
biological families to which parishioners belonged. The practice of confesdiom at
missionary station certainly positioned Ives as a fatherly figure wiieduhe lives of
those at Valle Crucis. Indeed, the complaints of Ives' critics revedhtbs®e men were
nervous that Ives' policy of auricular confession would draw out the dependents within
their households. They were particularly concerned what their wives and elgught
might say in confession. From their perspective, it would be better to let these sins be
forgotten and thus unmentioned.

In part, people suspected that the missionary station was becoming raae lik
monastic convent than a missionary station, and like a monastic convent the messionari
at Valle Crucis were like a spiritual family. William French ddsedi some of the
practices of the station in his memoire. Like Ives, French had been inspitesl by
Oxford Tracts to return the Episcopal Church back to its historic roots, and he was
therefore excited about the prospect of working closely with Ives at ValgsC In an
interview with Ives in New York, French agreed to take charge of the missistadign.
After the interview, he knelt on the floor "with one knee bent" and he "received the
blessing of our Father...as General of the Order.” French reflected ionptiession that
the ceremony had made upon him. He felt that this ceremony had called upon him to
treat Ives as a father over the community at Valle Crucis. Frenclecetiat Ives was

both his bishop and a man whom he "learned to revere." Indeed, French felt Ives "to be
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more of a father, and the relation was a real and sincere one from thahtigeelong as
| continued to serve hinf>

Reports from Valle Crucis tended to trouble the minds of many within the
diocese. Roger Badger--a vestryman of Christ Church in Raleigh--wasmethedout
the "monastic” order established at Valle Crucis. Indeed, French recountdtetha
deacons and missionaries there had taken oaths of loyalty, and the permanemsmembe
the mission had taken oaths of celibacy. Badger included this society in whiamn'$pers
bound to [Ives] by a vow of celibacy, poverty, and obedience,” among his list of
complaints against the bishép.For Badger, these oaths of loyalty were unnatural and
were not to be part of Episcopal worship.

It was not, however, the hierarchal relationship established at Valle @ratis
offended Badger's sensibilities but rather the ways in which Ives' newegdliceatened
to invade the privacy of laymen's private households. In his condemnation, Badger
remembered with fondness the tenure of John Stark Ravenscoft. In his own time,
Ravenscroft had caused quite a stir by refusing to help the Bible sociestyvork. His
arguments against supporting that society indicated his disdain for most pempeisyc
for rational thought. As Ravenscroft indicated, men and women could not be left on their
own in Biblical interpretation but rather needed the guiding hand of their bishop or local
pastor. Ravenscroft's insistence that local ministers and the bishop should s&pdésas

representatives on this planet was not a cause for concern for Badgengef Ba

**9bid., 30.
2>%George Edmund Badgekn Examination of the Doctrine Declared and the

Powers Claimed by the Right Reverend Bishop Ives: In a Pastoral Letter to the Clergy
and Laity of his Dioces€Philadelphia: 1849), 68.
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disapproved of such ideas, they were at least forgivable enough that Badger aiseld pr
the deceased former bishop. The kind of obedience to pastors and bishops demanded by
Ives, however, went beyond anything suggested by Ravenscroft.

Even more than the "brotherhood" established at Valle Crucis, many within the
diocese were upset about Ives's promotion of confession. Indeed, most ofBadder’
was spent refuting the doctrine of auricular confession. Badger wrote et rtot
appropriate to recall past sins. According to Badger, the best way to deal withtbias
past was "to forget them, not remembering them one by one, opposing a mankyrcomm
sense to the reenactment of secret faults.” For the mental welfagep#rtitent sinner,
according to Badger, it was far better to consign former sins to "the daviaalib
which the repentant and horror-stricken sinner had sought to consign them." Ives,
however, hoped to make these sins live again. Ives insisted that these sins showdd "be lai
before a priest--be examined with searching eye--be exactly numberedyianglg
weighed!?®® For Badger it was far better to let these sins remain forgotten.

Badger thought it best to allow sinners to keep their sins private, and other men
expressed concerns about their wives' attendance at confession. Francis Haiekls w
about the effect that confession would have upon the wives of Episcopal laymen. Hawks
indicated that the corruptions of Catholic confession were well known. Within the
Catholic Church, the "questions propounded to females, whether married or single, are
such as no virtuous woman can hear without a blush or mingled shame and indignation.”
Hawks reviewed some of these inappropriate subjects for readers. In thedCatholi

Church, the prospective confessor was asked to reflect upon whether they had

260hid., 32-3.
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"committed adultery, fornication or incest" whether they had attendediViass balls

or revellings. Dishonest looks. Unchaste songs. Kissing or unchaste discooses. T
carnal pleasure, by touching myself or others of either sex." These p&® to
inappropriate for women to discuss, and these topics of conversation could have more
sinister implications if the women involved were not of the highest moral cbardebr
these women, confession was "suggestive of impurity, and provocatives %' sin."
According to Hawks, one could only imagine that such discussions might lead to sex
between priests and confessing women.

David Outlaw agreed that the matters that could be discussed between a woman
and a priest during confession were matters that were best kept within tlye fafhile
serving in Congress as a Whig, Outlaw frequently wrote back home to his wifetin N
Carolina. He was quite taken aback concerning the controversy over confesision wi
the Episcopal Church. He agreed with Hawks that matters discussed during confession
were issues best kept within the family rather than discussed within the hredigeus
community. Outlaw felt that the topics discussed in Catholic confession wérg "fi
abominations unfit even for the bawdy house." Within this system, questionspwere "
to young girls and married women, which no husband would think of putting to his wife,
in relation to matters, which are never spoken of to third persons but are confined to a

man and his wife%?

6lrrancis HawksA Letter to the Right Rev. L. Silliman Ives, Bishop of the
Protestant Episcopal Church in the State of North Carolina: Occasioned by his Late
Address to the Convention of his Diocd¥éashington D.C.: 18467), 42, 43-4.

262David Outlaw to Emily Outlaw," 16 June 1850, David Outlaw Papers, 1847-
1855, Southern Historical Collection.
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Not only did Outlaw worry about the possibility that such topics of discussion
might lead to sin, but he worried about the effect that auricular confession miglarhave
the balance of power between laymen and clergymen. Outlaw asserted thataonfess
tended "to the enslaving of the minds of the congregatf6nOne Episcopal newspaper-
-reprinting an article from an English press--asserted that the "r@fialricular
Confession in the Church of England...instead of fostering that manly independence of
character which, as we contend, the Church of England does foster among herssiiember
an independence perfectly compatible with the deepest personal humilityhevit
deepest individual penitence--it tends rather to foster a sickly sentiment&itsin
other words, men should remain unhumbled and independent. Once they submitted to
correction they would lose their manliness. Thus, the controversy surrounding lves'
doctrine of auricular confession reveals that the ability to behave like zmoald
depended upon his ability to retain mastery over himself. By implication, he would also
be able to reign over his household without oversight or accountability. This was what it
meant to be a man.

Thus, complaints against auricular confession tended to flow from two
interrelated complaints. First, men worried about the influence that mawsterd have
upon their wives. As was shown in the first part of this chapter, Episcopal women in
antebellum North Carolina participated in exclusively female philanthropanaations,
but these organizations tended to be superficial. Auricular confession required much

more intimate probing into the internal affairs of a family than most men afpkave

283 pid.
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been comfortable with. Second, men complained that confession would threaten the
manly independence that they had enjoyed within the church. Indeed, if ministers could
probe men's wives and daughters about sexual matters, they might have talked about
what was actually going on within their private households. As Outlaw indicatdd, s
probing threatened the authority that men claimed over their households. Indeed, it's
perhaps altogether appropriate that one of Ives's supporters was an Episcoga who
noted "those who clamor most for liberty of conscience, are least willingpte @lfto
others." She lamented that her otherwise peaceful "Diocese has gone offanga wr
track.” Indeed, she placed the blame not on Ives, but on those whom she thought did not
possess "an humble spirf€® Perhaps the debates surrounding confession were not
simply about the freedom or bondage of laymen. Perhaps as the above woman claimed,
the kind of freedom claimed by laymen came at the cost of others' freedom.

The whole affair left Ives humiliated and defeated. At the Annual Confecénce
1851 Ives recanted his previous claims concerning confession. He also indicated that he
had made such claims because of a fit in his mind. The representatives at trencenfe
agreed--based upon the evidence from Ives's friends and doctors--that "the Bssfarp ha
several years past been in a state of mental excitement, which haghipsimemory
and rendered quite uncertain the determinations of his judgement.” Not only was Ive
declared mentally unfit during the previous few years, but several at theetw#eaiso
called for his resignation. George Badger--the author of one of the works réwass

doctrines--suggested to the convention of 1851 that Bishop Ives "has lost the confidence

26%Mary Curtis to Mss E.A. DeRossett," 6 November1849, M.A. Curtis Papers,
Southern Historical Collection.
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of the people of his charge...and that his usefulness is thereby destroyed or greatly
impaired.” Badger therefore suggested that the Bishop ought to "resign higpapisc
jurisdiction over the Diocese." In the end, the conference did not ask Ivegtg s
they did something that was perhaps equally humiliating. They resolved that "in the
opinion of this Convention an Assistant Bishop ought to be appoiffte&lich actions
probably weighed heavily in Ives's mind when he traveled to Europe at the end of the
year for reasons of his health.

In December of that year, he wrote to his diocese to inform them that he had
officially converted to Catholicism, and his subsequent writing expressed biné&ss
about his tenure as Bishop in North Carolina. In recanting his beliefs concerning
auricular confession, Ives felt deeply troubled. He felt as though for the sp&aasf
within the diocese he had made "so many concessions, and cowardly oneshegod
of this world" In fact, Ives felt as though he had conceded everything to the laity within
his diocese. For Ives, it was now clear that the laity were in complet®lcover
Episcopal doctrine. Whereas Ives felt that the "successors of the Apastiee form of
diocesan bishops ought to be in charge of church doctrine, experience had shown that in
the American Episcopal Church a convention "made up of some half dozen presbyters,
and a few more laymen" it was "the latter of whom...exercised a contralfingnce."
In particular, Ives resented that he had been--in effect--put on trial by hiselibcg
there was no institutional process for disciplining laymen. Ives complainethéha

"clergy are subjected to strict and salutary discipline," but the laign"ashile exercising

25®Journal of the Proceedings of the Annual Convention of the Protestant
Episcopal Church in the State of North CarolifNorth Carolina:1851), 48.
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their functions in settling the faith and controlling the mission of the Church"we¢re

"answerable to any tribunal for the foulest heresy or the most rampant ¥éffism
Acquiescing to "the god of this world" was what was required of Episcofsatha

if it were going to be successful in North Carolina. In many respectsptiaaints of

lves and the eventual outcome of the contest between himself and several prominent

laymen within the diocese reflected many of the problems and contestsibé&iywaen

and clergymen in the colonial period as well as the antebellum period. In the colonial

period, Anglican clergymen sought to protect their independence from the vestrymen of

their parish. On the other hand, vestrymen were jealous of the power that theg claime

over their parishes. They resented clergymen who called them out for theimesss{

and--if possible--had offending clergymen removed. In the late 1840s, Ives discovered

that the laymen of his diocese had successfully claimed control over Episitaipglia

North Carolina. Neither were they any more willing to have their livgserted than

their colonial predecessors had been. Whereas the contest between clergymen a

laymen within North Carolina's parishes remained unsettled in the colonad,pée

contest had been settled well before Ives became bishop in North Carolina. Tomspass

aroused during lves' tenure resulted from Ives' violation of long held assampbout

the proper place of religion and the importance of the nuclear family. Ives defea

humiliation in 1851 were all but foregone conclusions given the development of the

Episcopal Church in North Carolina after the Revolutionary War.

What is also striking is the similar language that lves and many @uaded to

describe the strength of religious devotion in North Carolina. Both demanded a more

2% evi Silliman Ives The Trials of the Mind in its Progress to Catholicism: A
Letter to his Old FriendgBoston: 1855), 230-1, 154, 155.
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strict adherence to the laws of God, and both expected to scrutinize the lives of their
fellow worshippers in order to ensure that all followed the laws of God. Quakers
described North Carolina as a state dominated by pride. Similarly, Ivasbdeday

people in North Carolina as too proud to accept proper discipline. Quakers were also
concerned about discipline and hoped to encourage religious habits among their children.
The temptations of the world in North Carolina, however, appeared too strong for Quaker
children to avoid. In the end, the Quakers felt they had little choice but leave North
Carolina for their frontier if they were going to have any hope of protectimngcthtren

from the temptations from the world. Similarly, Ives felt that he could not both hed tr

to his beliefs and stay in North Carolina. He too entered a self-imposed exitehmathe
conform to the ways of the world.

Neither does this emphasis upon keeping household affairs private appear to be a
particularly Anglican or Episcopal peculiarity. The histories of other damatrons also
provide ample examples showing the boundaries that North Carolinians had drawn
between their religious worship and their households. Historians who have explored
discipline within Methodist, Baptist, and Presbyterian churches in North Caroliea ha
similarly found that, in general, these groups tended to back away from serious clai
upon the lives of their parishioners. This transition is especially apparent when
comparing the activities inspected by colonial Quakers and antebellum 8aptist
Methodists, and Presbyterians. Whereas colonial Quakers explored and didueissed t
most intimate affairs of their members' households, antebellum evargieéispkcially

the Baptists--tended to focus most heavily upon alcohol. These studies even thdicate
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Baptists, Methodists and Presbyterians backed away from stronger steassegroups
had made during the eighteenth century.

C.V. Smith's study of disciplinary matters, for example, highlights the
disciplinary issues that Methodists backed away from between the eightednth a
nineteenth century. Perhaps Methodists are most famous for backing away from thei
early, strong stance against slavery, but they also backed away frorhaikehold
matters as well. Much like the Quakers who disowned individuals who married out of
Quaker society, C.V. Smith has indicated that the Methodists' book of discipline
encouraged preachers "to enforce publicly the apostolic injunction against unequal
marriage with unbelievers. They were openly to declare that any who did so marr
would be expelled.” In the discipline book of 1800, however, the definition of
"awakened person' was deleted and the threatened expulsion of a membesredsoalt
an expression of a determination to discourage marriage to persons not in membership."
By 1836, "the provision for expelling a person who married outside the society was
deleted.*®®

Though it is difficult to draw comparisons between colonial Quaker discipline and
antebellum Baptist discipline, those comparisons are still instructive of ligwus
groups' expectations of believers changed between the colonial and antebathais pe
First, Quakers and Baptists had different definitions of worldliness and sinfulness
Unlike Quakers, nineteenth-century Baptists did not, by and large, disown mdarbers
keeping or selling slaves. Neither did nineteenth-century Baptists tersbwandi

members for marrying non-Baptists. Baptists were also less uniform aboiplide

2685 mith, 85-6.
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than the Quakers. In the Quaker system, the decisions of the Yearly Meeeng wer
binding upon the inferior Quarterly and Monthly Meetings. Individual Baptist
congregations were also members of larger organizations, but Baptist agssciare

not binding upon individual congregations. The Association was more of a place where
Baptists met to discuss concerns and less of a final decision maker in points okdoctri
Thus, there appears to have been more diversity among the Baptist congregdtions a
what they thought were punishable offenses.

The differences between the Quaker and the Baptist understanding ofgtistific
also make comparisons a bit difficult. Quakers, for example, were willin¢pte fdr
"birthright members." From the Quaker perspective, children who grew up in the
households of Quakers were more likely to obey the rules of Quakers. Thus, children
could be declared members even before they made that decision for themselves. For
Baptists, however, membership was based upon conversion experience. Thus, the
children of Baptist members were not members themselves until they too had been
converted. One might therefore suspect that spiritually indifferent chitdiggmt
eventually become expelled adults within Quaker monthly meetings, but spiritual
indifferent children would have probably never become members of Baptist churches.
As indicated in the appendix, however, non-attendance at meeting was asarefos
disownment among eighteenth-century Quakers.

Those eighteenth-century Quakers who desired to be restored to membership
indicated that a sizable portion of those who were expelled from membership cared
enough about being Quaker to humble themselves in order to have their membership

restored. Between 1760 and 1769, there were 81 disownments at Cane Creek, and 25
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people in the period offered to condemn their former misconduct. Thus, for every 3.24
Quakers who were disowned between 1760 and 1769 1 Quaker humbled him or herself
before the monthly meeting and condemned his or her former misconduct. Between 1770
and 1779, 1 Quaker condemned his or her former misconduct for every 2.60 Quakers
who were disowned. Between 1780 and 1789, 1 Quaker condemned his or her former
misconduct for every 4.73 Quakers disowned. Between 1790 and 1799, 1 Quaker
condemned his or her former misconduct for every 2.78 Quakers disowned. Between
1760 and 1800, about a quarter of the Quakers who were disowned cared enough about
their membership to go through what must have been a very humbling experience in
order to be reinstatéd® Not only did Quakers seeking reinstatement have to humble
themselves before those present at the monthly meeting, but their self-conodemaat

also then published for the broader community of Quakers. That a quarter of those
disowned from Cane Creek monthly meeting went through this humiliating experience
indicates that they valued their membership even though they did not always live up to
the high standard of the Quakers.

What is most striking from comparisons between Baptist and Quaker discgpline
just how common disownment for intoxication was within nineteenth-century Baptist
congregations and how uncommon it was for Baptists to be disowned for fornication. In
7 of the 8 Baptist churches studied in Smith's work on discipline in antebellum North
Carolina, the most common cause of disownment was intoxication. Since Baptist

churches appear to have been less concerned about marrying non-Baptists, nebody wa

269%Cane Creek Monthly Meeting Men's and Women's Minutes, Friends Historical
Collection, Guilford College.
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disowned for marrying outside of the Baptist church. Fornication was a cause for
disownment in both Baptist and Quaker meetings, but fornication was much less common
in the Baptist records than in Quaker records. For one Baptist congregationtifmrnica
was the second most common cause of disownment. For most, however, fornication was
a relatively uncommon complaint. In one congregation, 76 people were disowned for the
sin of intoxication but only 4 were disowned for fornication. In another, 14 were
disowned for intoxication but only 9 were disowned for fornicafidn.

The differences are even more striking when we examine the diffeiartbes
rates of disownment per year. At Cane Creek Monthly Meeting, in the 50 yeat per
studied here 93 people were accused and disowned for having had sex outside of
marriage. Thus, on average 1.86 people per year were disowned for having cdmmitte
the sin of fornication. The rates of accusation and disownment were much lower for t
Baptist churches in C. V. Smith's study. In the 58 years of records coveretidetely/'s
Baptist Church in North Carolina, only 4 people were accused of having committed
fornication. Thus, the rate of accusation for fornication at Wheeley's BaptistifCwas
.07 accusations of fornication per year. Jersey Baptist Church had one of the egher ra
for disownment for fornication, and yet their rates of disownment for fornicatiom we
still much lower than Cane Creek's for the eighteenth century. For the 5Z¢earsd
in C.V. Smith's study, only 9 members were accused of having committed famicati
That means that on average .17 members per year were accused of havingecommi
fornication. In contrast, the rates of intoxication in nineteenth-century Baptisthes

and eighteenth-century Quaker meetings appear to have been fairly simttze.50

2% mith, 184, 189.
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year period studied for Cane Creek, 27 people were accused and disowned for having

consumed too much alcohol. Thus, about .54 people per year were accused and

disowned for having been intoxicated at Cane Creek. At Wheeley's Baptist Church, 1.31

people per year were accused of having been intoxicated, and at Jersey®mjptist

.27 people per year were accused of having been intoxf¢atddhus, the rates of

disownment for intoxication at Cane Creek appear rather unextraordinary whparedm

to rates of accusation for intoxication at nineteenth-century Baptist clsurdhe rates

of accusation and disownment for fornication, however, are noticeably different.
Perhaps nineteenth-century Baptists were less inclined than lateeeitijiat

century Quakers to commit sexual sins, but the language that Baptist cl@thyen

their disciplinary records indicate that perhaps Baptist churches pcefatéo talk

about sexual sins unless absolutely unavoidable. When the secretary ofvitizyette

Baptist Church, for example, documented Elijah Powers' adultery he used the rather

vague phrase "inexcusable crime." Similarly, Alfred Lawson was disb¥ane

"participating in some of those things characteristic of the vicious, reckelskicentious

(Hosea 5th Chap. 3 & 4 verses, Hebrews 13th. Chap. & Z%3\hen it came to sexual

sins, clerks remained vague and avoided clearly describing the sin in question. When

Episcopal laymen condemned Levi Silliman Ives' policy of auricular coofegsiey too

2"*The figures for Wheeley's Baptist Church and Jersey Baptist Churcikare t
from C.V. Smith's calculations. Ibid., 184, 189, 319-328, 331-334. The disownments
used to develop these figures are taken from the cases of disownment outlined in the
appendix, and the original cases can be found in the records of Cane Creek Monthly
Meeting. Cane Creek Monthly Meeting Men's and Women's Minutes, Friendsi¢tb
Collection, Guilford College.

2125 mith, 13, 52.
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were particularly worried about discussions of sexual misbehavior. They toedltaht
sexual sins should remain unspoken. Both Baptists' and Episcopalians' unwillimgness t
discuss sins of a sexual nature imply that such topics of conversation were inagigrorpri
for public worship. Episcopalians and Baptists generally preferred to keep such
discussions within the private family.

William Davidson Blanks's study of discipline among Presbyterian chunches i
both Virginia and North Carolina for the nineteenth century similarly re\eatligious
world in which Presbyterian churches were decreasingly likely to ask uoabié
guestions about sexual relationships within households. As Blanks concluded, “[c]ases
of adultery and especially of fornication continued to come before the sessions and
presbyteries throughout the period, though the frequency of cases was higherhguring t
earlier years of the centur§” Similarly, the Presbyterian Church's enforcement of
incest rules appears to have declined through the nineteenth century. In a ratiersnfa
case, the Reverend Archibald McQueen--who was the pastor of Laurelasitiygerian
Church in Fayetteville, North Carolina--was denied the sealing ordinances of the
Presbyterian Church because he had violated the incest rules of the synod bygrhasry
deceased wife's sister in 1847. The defrocking and disownment caused quite an uproar.
McQueen was eventually reinstated, and the Presbyterian Church in Natlin&aever
again disowned a member for incest. In 1883, the Presbyterian synod lamented that

churches were "not exercising discipline for such marriages," but tadnremake

2"3illiam Davidson Blanks, "Ideal and Practice: A Study of the Conception of
the Christian Life Prevailing in the Presbyterian Churches of the South Dieing t
Nineteenth Century,” (Th.D. diss., Union Theological Seminary, 1960), 66.
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stronger demands on parishioners' marriages the synod decided to drop the rules
regarding marrying the kin of spousgs.

In the nineteenth century, the churches that thrived in North Carolina made fewe
and fewer claims upon the lives of their followers, and the changes in discipline were
especially pronounced when churches involved themselves in matters that laypeople
North Carolina regarded as private, family matters. The career of Wesiegsionary
Daniel Worth in North Carolina illustrates the limits of religious inspedinah North
Carolina parishioners were wiling to accept. Worth had been born in North Carolina but
left the state in 1822, and moved to Indiana. In Indiana, Worth joined the Methodist
Church in 1831, but broke with the church in 1842 because he was upset that the
Methodists did not make a strong stand on slavery. He helped to form the Wesleyan
Methodist Church—which took a strong stand against slavery—and became President of
the Wesleyan Methodist Church in 1856. Falling out of favor with other ministers in the
sect, Worth was asked to serve as a missionary to his native North Carolina, and he
accepted the opportunity in 1858. His short tenure in North Carolina, however, would be
even stormier than his tenure as President in Indiana.

For about a year Worth preached an abolitionist gospel in North Carolina without
incident, but in 1859 the religious press became more active in denouncing Worth’s

ministry. In North Carolina, Worth—according to his own account—preached “as strong

2"Ybid., 43-48.

2Noble J. Tolbert, "Daniel Worth: Tar Heel Abolitionisijorth Carolina
Historical Reviews9, no. 3, (1962), 284-290.
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and direct against slavery as ever you heard me in the A6tDéspite his abolitionist
commitment, Worth was allowed to preach in the state, and he was even allowed to
distribute abolitionist literature for a time. “It is probable that therregetbreak in
Virginia, the present inflamed state of the public mind, and the disclosure of his
incendiary purposes, will induce him, if they have not already induced him, to change his
guarters to a more congenial region. We sincerely hope that he has returned to the
North.”?’” The editor of the North Carolina Presbyterian was not averse to ministers
from the North serving as missionaries in the South. He indicated that ministers w
“preach Chirst and Him Crucified...or to aid in any way in the conversion and
sanctification of souls...will find no truer friend or supporter than ourselves.” North
Carolinians would not—according to the editor—welcome “Tract AgenfsThe same
message had been expressed to Levi Silliman Ives ten years easkias fine for
ministers to discuss the fine points of doctrine and belief, but it was altogétheznt
for ministers to make claims on their parishioners' economic and private lives.

In many respects, the controversy surrounding the Reverend Worth is not
altogether surprising. Indeed, one would suspect that in the climate that diwdbd N
from South after John Brown'’s raid on Harper’'s Ferry that an abolitionist leaning
minister would be unwelcome in the state, and the denouncement of the North Carolina

Presbyterian focused on Worth'’s role as an abolitionist tract agent. Thefarithe

2’®Daniel Worth quoted in: Tolbert, 290.

?""'Fayetteville (North Carolina) North Carolina Presbyterjak¥ December
1859.

2’8 ayetteville (North Carolina) North Carolina Presbyterj&@6 November
1859.
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North Carolina Presbyterian, however, also reveals the broader limitatemesiplpon
ministers. Indeed, the author identifies a rather limited role for migisténeir job is to
convince the masses of their sinfulness and their need for salvation. According to the
author, Worth overstepped his ministerial role when he labored to not only save the spirit
but to save the flesh as well.

The limitations ministers in North Carolina were willing to accept isakwg of
how religious culture had changed in North Carolina. Colonial Anglican missgnari
had supported the fatherly authority of governors and gentlemen in North Carolma as a
earthly manifestation of the spiritual relationship that existed betweerverthg&ather
and His earthly children. At the same time, Anglican missionaries werr oft
unimpressed with the supposed gentlemen who claimed fatherly authority in North
Carolina. Many tried to hold the gentlemen in their congregations accountable. They
would support the earthly authority of North Carolina's metaphorical fatherdhdyut
expected those gentlemen to act the part. Quakers had established communitigls in whi
inspection and discipline were central to religious practice. In the ninetesmtury,
religious people who tried to develop communities of strict oversight and discigtine fe
pressured to leave the state. The religious groups that remained learned thamake
peace with household privacy.

In many respects, the ways in which James Iredell described his relgtiashi
his fiancé manifested the colonial Anglican worldview. When Iredell thought of heve
also used words like "obedience" and "duty." When he thought about his future
marriage, he thought about the community of people that would come with his future

wife. For Iredell, marriage meant family connections with a broad netefgr&tential
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political allies and business associates. Indeed, Iredell believed thawthisduld
ensure the felicity of his household.

Ebenezer Pettigrew--the only surviving son of the Reverend Charles Pettigrew-
was similarly much like many other men of his generation. Like many offigcdpal
men in North Carolina, Pettigrew considered himself an Episcopalian but remetined r
aloof from the Episcopal denominatiofi. When Levi Silliman Ives toured the eastern
portion of the state, he was a welcome guest at the Pettigrew plantation. Onithe othe
hand, Pettigrew was less than willing to submit himself to the authority tddak
minister. Pettigrew had little expectation that the local minister cotlghidc make his
slaves more obedient by his preaching, but he was still "willing to support aeninist
scuppernong, or assist in supporting one." Pettigrew also indicated in his lettarehowe
that he sought to take "the best course (a distant one) to get along withetlofidiate"”
at the nearby chapel because the minister there had made himself quite obnoxious
Pettigrew could not "bear long with a vain upstart, let his cloth be what it may."
Pettigrew promised to remain coolly distant from the minister and thesefgin a
cautious supporter as long as the minister did not make too many insulting gestures

toward himself. Pettigrew promised to avoid confrontation unless "my honour shall be at

>n his study of the nineteenth-century Episcopal diocese of North Carolina,
Richard Rankin found that far more women than men became full members. Table 1 of
Chapter 2, for example, shows that in 1840 women outnumbered men as full
communicants by a ratio of 4.7 to 1. Richard Rankmpivalent Churchmen and
Evangelical Churchwomen: The Religion of the Episcopal Elite in North Carolina, 1800-
186Q (Columbia: University of South Carolina Press, 1993), 53.
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hazard.?®° As revealed in the debates surrounding confession, independence and privacy
were seen as integral parts of manliness by many Episcopal laymen.

Like many of his peers, Pettigrew tried to maintain a safe distaoehiis
Episcopal minister, but Pettigrews letters concerning his wife reavaan who thought
that the bonds of the nuclear family should remain intimate. When she died in 1830,
Pettigrew declared that he was "undone forever." Pettigrewrdddlaat he had been so
emotionally attached to his wife that he did not know how he would be able to continue
on without her. He was so distraught "that nothing is so desirable to me as death." At
least in death he could be reunited with his beloved. Rather than try to commit suicide,
however, Pettigrew did the next best thing to remain near to his beloved wife. He had her
buried near his home so that whenever "I look out while at my prison" he would be able
"to see the spot where all my heart is buri€d.To ensure that he would remain haunted
by the memory of his wife for the rest of his life, Pettigrew hoped to travedwo York
where he planned to commission "the celebrated painter Mr. Ingham" to paint a
"minature of my dearest Wife, which | have had set in gold and intend wearing the
remainder of my days®

Thus, through his letters to friends and family, Pettigrew reveals a n@awagh

distant yet grudgingly supportive of Episcopalianism who was at the sa@etensely

280 Eheneezer Pettigrew to James Cathart Johnston," 16 JulyTI88®ettigrew
Papers vol. 2, 377.

28lEpenezer Pettigrew to Mary Williams Bryan,” 24 August 18B@e Pettigrew
Papers vol. 2, 145.

282Epenezer Pettigrew to Mary Williams Bryan," 23 September 1886,
Pettigrew Papersvol. 2, 146.
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devoted to those within his immediate family. Pettigrew distanced himselfthe
religious community in which many colonial people found meaning and importance.
Whereas colonial Quakers and Anglicans regarded their religious comesiastakin to
extended families, Ebenezer Pettigrew distanced himself from tbesaunity
connections. When he thought of his wife, neither did he consider the broader
connections that their marriage brought. Instead, it was the intense intfrtaeyr
relationship that dominated his understanding of their marriage. So strong were thes
connections that he hoped to be haunted by the memory of his departed wife for the
remainder of his days.

During her life, Ebenezer Pettigrew's wife confirmed that he wafettianate
and loving husband. When Mrs. Pettigrew heard of the illness of her friend's husband she
was quite concerned. She advised her friend to take good care of her husband as "good
husbands are very rarely to be found." Indeed, they were both "peculiarly fortunate
indeed” because they had been blessed with good husBardss. Pettigrew's
correspondence reveals a woman who appreciated the relationship that she had been
lucky enough to acquire, but her letters also revealed that her life might noypidieel t
the lot of many others. Thus, her correspondence both affirms the affections that she
shared with her husband, but it also suggests that life may not have been so rosy for most
women.

Though content with her marriage, Ann Blount Pettigrew recognized the danger
women placed themselves in when they chose to marry. Upon hearing of her sister's

intention to marry, she wrote her to advise her to think carefully about her choice. She

283Ann Blount Pettigrew to Mary Williams Bryan," 7 October 1828¢
Pettigrew Papersvol. 2, 38
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advised her sister to behave herself as "our happiness or misery in a rdeasmgs on
ourselves." If her husband was displeased with her behavior, her sister woultdkehost
lose the affection of her husband and without that "their is no<t> happiness in married
life." Indeed, none "but dupes" could behave badly and submit themselves to an inferior
husband with whom "we could not be otherways than miserable." In another letter Ann
Blount Pettigrew lamented the unfortunate situation of a former acquaintahbadha
made a bad marriage choice. Her marriage ought to deter others from "marryin
incautiously.?®* This woman's life reflected the dangers marriage could pose for women
who chose poorly and found themselves dominated by an unscrupulous husband. It was
a dreadful misfortune "to be left unprotected and without friends and advisers in this
miserable world 28

Ann Blount Pettigrew had been lucky to marry well, but she also recognized that
women who were less fortunate in their choice of husbands could be left quite reiserabl
The intimacy of the connections within her immediate family could lead taanliss,
but those same intimacies could lead to a miserable life for a woman whose husband
chose to act more tyrannical. They could be left unprotected in the privacy of their
intimacy. If left isolated from friends, neighbors, and extended kin, women had few
resources to draw upon should they find themselves in miserable marriages. Some
women could be quite happy, but the isolation also provided men with a space for

mastery.

28%Ann Blount Pettigrew to Mary William Shepard,” 16 November 18h&
Pettigrew Papersvol. 2, 25.

283Ann Blount Pettigrew to Mary Williams Bryan," 15 November 18Pde
Pettigrew Papersvol. 2, 49-50.

199



Ann Blount Pettigrew thus reflected upon the dangers faced by women in the
privacy of households controlled by their husbands. Ann Blount Pettigrew reveals the
dangers that privacy could pose for women, and Levi Silliman Ives reveals ti@pass
that could be aroused if men within the community sensed that this privacy wasdviolat
The careers of ministers like Levi Silliman Ives reveal that this pyiwacs a carefully
guarded privilege among North Carolina's men. Levi Silliman Ives noted that thgere w
little oversight of the men within the community, and Ann Blount Pettigrew reflecte
upon the dangers that this lack of oversight posed for women. Some may be lucky like
herself and find themselves in happy marriages. If women found themselves in unhappy
marriages there were few they could seek out for assistance.

-

As this chapter has indicated, the denominations that increasingly dominated
North Carolina's religious landscape left the privacy that men like EbeRettegrew
cherished intact. For them, religious leaders should not ask too many uncomfortable
guestions about matters that they considered private. Many Quakers and some
Episcopalians interpreted this unwillingness to be humbled through inspection and
discipline as a sign of corruption and pride in North Carolina. Perhaps more folks
attended church than in an earlier period, but this was not the society that either
eighteenth-century Quakers or Anglicans had intended to create. Anglicssnsnaries
had hoped to create better oversight within their parishes. Many of thesgnanies
described the locals who attended Anglican worship as unrestrained individheoals
claimed the power of gentlemen but acted more brutishly toward those undeatéeir c

Quakers agreed that pride increasingly dominated North Carolina. It c@®ing
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increasingly impossible for them to raise humble children given all the teomstéhat
existed in North Carolina.

Thus this chapter has focused on two interrelated themes. First, this chapter has
focused on the issue of worldliness. Groups like the eighteenth-century Quakkts tri
root out worldliness. Toward that end, Quakers believed that it was important to inspect
and correct the behavior of individual Quakers. In order to ensure that Quakers behaved
like a holy group of people, they needed to be active inspectors and disciplinarians.
Thus, the second theme about inspection and privacy was related to religious groups'
efforts to prevent backsliding. In the nineteenth century, however, the Quakers found the
religious landscape in North Carolina to be dangerous. Indeed, the religiousthatiups
prospered in nineteenth-century North Carolina both refocused less on discipline and

more on--as Levi Silliman Ives framed it--a "mere act of the mintedtith."?%°

289yes, The Obedience of Faitff7.
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Conclusion

At the end of the colonial era, the religious options available to North
Carolinians were not restricted to the binaries that we have been temptedne tierh
to. Whereas we have tended to assume that the options for colonial Southerners were
confined to individualism and egalitarianism on the one hand and community
centeredness and hierarchy on the other, the religious landscape of colonial North
Carolina indicates that such models are too simple. Chapter 1 indicated thaaAsglic
did represent a culture that was both community focused and hierarchal, but their model
of community was far from hegemonic. Chapter 2 indicated that Quakers had built
communities across the colony that were markedly different from those Ahgtieans.
Quakers expected individuals to humble themselves before their neighbors bygllow
the broader community to inspect and correct behaviors within their households. At the
same time, community consent--rather than a handful of God's represesniftineake
major decisions for the community. Indeed, the Quakers rejection of sktviey end of
the colonial period indicates that Quakers expected even their wealthiestnaigmnbe
humble themselves to the will of God as expressed by the general community.

In her memoir describing her life as a slave in North Carolina, Harriebgac
confirms much of what this dissertation indicated about religion in North Carolina.
Jacobs noted, for example, that many churchgoers were both interested in nglebrati
God and ritually affirming community relationships. At least, from Jacobg@etige
many were not all that concerned about worshipping God and more concerned about
establishing their positions within their community. When Jacobs first heard that he

master had become a communing member of the local Episcopal church she hoped that
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this meant that he would no longer try to rape her. She encountered her master shortly

after becoming a full member, and she was sorely disappointed. Jacobs askeddner mast

how he could so easily talk about committing adultery when he had just become a

member of the Episcopal Church, and he responded that it "was proper for me to do so."

He was, after all, "getting in years, and my position in society requisd it puts an

end to all the damned slan§* From Jacobs' perspective, there was little genuine about

her master's conversion. Instead, his conversion was about his status in the community.
Jacobs also described the importance of privacy within her community. In

particular she remembered the pregnant daughter of a neighboring slanetviten the

baby was born, the father discovered that his daughter had conceived the child with a

slave on his own plantation. The daughter revealed the name of the father and, "half

frantic with rage," this master "sought to revenge himself on the offebthcg man."

His revenge was foiled, however, because his daughter had set the man feered s

him out of the state. Jacobs reflected that this father was humiliated and Hisvdsea

bowed down in shame." In most cases, however, "the infant is smothered, or sent where

it is never seen by any who know its histof3?"In this case, the father failed to keep the

story private as he would have liked, and this shamed him before the community. In

most cases, fathers were more careful to keep such cases of sexual miscoatdutheui

family would deal with such misbehavior privately and thereby save the honor of the

father.

»8"Harriet Jacobs, Incidents in the Life of a Slave Girl, (Mineola, NY: Dover
Publications, INC., 2001), 65.

2883acobs, 46.
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Jacobs was particularly shocked that local churches in her community were
willing to allow masters to keep such behaviors hidden. Reflecting upon religion in
North Carolina, Jacobs rhetorically asked whether "doctors of divinity [are], @i are
they hypocrites? | suppose some are the one, and some the other; but | thintelf they
the interest in the poor and the lowly, that they ought to feel, they would noebsigo
blinded.”®® Instead of focusing on the sins that regularly occurred at home, churches
focused on missionary work overseas. She was glad that they "send the Bible to heathen
abroad," but in doing so they should not "overlook the dark corners at home." As this
dissertation has indicated, ministers that became blinded to the lives of tistirqoeers
made the lives of dependents within the households of husbands, fathers, and masters
more dangerous. Without religious oversight, there was no one to hold masters
accountable. Without religious oversight, household dependents found little support
against tyrannical fathers, husbands, and masters. Freedom from inspectiorids mas
gave masters the opportunity to make the lives of their dependents more miserabl

Nor was the Episcopal Church all that unique as far as Jacobs was concerned.
She recognized that the Methodist church's "carpets and cushions were ndiysascost
those at the Episcopal church,” but in other respects they were very sidaidabs
condemned both the Methodists and the Episcopalians for failing to address the crimes
that took place right under their noses. She accused one minister at the local Episcopal
Church for seeing "wounded Samaritans” and passing "by on the other side." Agcordin
to Jacobs, the Methodist church actually outdid the Episcopal Church in supporting those

who caused misery. The class leader for the local Methodist church was nortkasther

2891acobs, 64, 63.
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the local constable "who bought and sold slaves, who whipped his brethren and sisters of
the church at the public whipping post, in jail or out of j&if."

Exceptions to the rule did occasionally appear, but community pressures ensured
that their tenures were short. Jacobs remembered one minister whose showasnnre
stark contrast to most of those who came to her town. Unlike the ministers who
effortlessly turned to slavery's defense or directly contribued the misertystaves
suffered, Jacobs remembered that this minister of the local Episcopal ghokehngth
sincerity to the slaves. Of course, this proved quite maddening to the freeiwhiées
town. They accused the minister of "preaching better sermons to the negnoles tha
to them," and it wasn't long before "Dissensions arose in the parish.” Thesemini
unlike Ives, was never forced from his position. His wife died shortly atewyraf his
white congregants became agitated, and this minister therefore chose tolleavecal
slaveowners and their supporters remembered that this minister and hisadif@éde
fools of their slaves, and that he preached like a fool to the negfoes."

Nobody in Jacobs account had accused this minister of being insane--instead he
suffered under the milder rebuke of being a fool--but the similarities betweelnsJa
story of religion in her town and the description of religion in North Carolina provided in
chapter 4 are striking. In both, privacy was something of great value to Nodhn@'s
churchgoers and they expected religious leaders to leave well-enough altme. tian
search behind the closed doors of North Carolina's households, ministers wea#ygener

willing to remain "blinded" to borrow Jacobs' phrasing. In both the fourth chapter of this

2203acobs, 60-1.

2°11acobs, 62-3.
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dissertation and in Jacobs' account of slavery there were exceptions to thas geee
but they found their positions short-lived. Quickly, North Carolina's communities used
intimation and humiliation to remove ministers who chose to ignore the accepted
boundaries that had been constructed between religious worship and private.fdroilies
Jacobs, ministers' willingness to allow households to remain hidden from religious
inspection provided the masters over those households with unchecked authority.
Jacobs was not alive to comment on the religious diversity that existed in North
Carolina in the colonial period, but her comments about religion in her community
illustrate the themes found in chapters 3 and 4 of this dissertation. As Haioie$ Ja
indicated, religion was not just about celebrating the divine. First, the ritualsrsiip
were also about attempting to position oneself within the community. For Jacobs, the
religious communities in her town turned effortlessly to the defense ofglavhey did
S0, in part, by respecting the privacy that masters demanded. Second, exzecfati
privacy shaped all religious communities whether they were EpiscopalMatbodist.
There were some differences that divided the Methodists and Episcopalians during her
life, but on the important issues that protected the authority that masterscckamr
their households both Methodists and Baptists were in agreement. That is not toesay ther
were no exceptions to the rule, but those who violated the typically unspoken
assumptions about religious inspection found their tenures short lived. Those religious
communities that refused to adapt to these antebellum expectations feltgudes

migrate away from North Carolina.
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Appendix: Disciplinary Cases of Cane Creek Monthly Meeting, 1751-1800
Men's Minutes Cane Creek Monthly Meeting

1st day 12th mo. 1751

"Cane Creek Preparative meeting Enters a complaint against Jana$ovist
accomplishing for accomplishing marriage to a woman not of Our society by the
assistance of a Justice. Likewise for taking strong drink to excess."

7th day 3rd mo 1752
"Cane Creek Preparative meeting informs this that Jonathan WilliathdolElan guilty of
using bad language”

4th of the 5th mo 1754

"Cane Creek preparative meeting Enters a complaint against Thomas Wilkinbemfpr
guilty of lying a cheat and avarice of discord amongst his neighbours. THigsgnee
therefore agrees to testifie against him and his disorderly conduct.”

7th of the 9th mo 1754

"The preparative meeting complains of John Lambert for accomplishing mastiagé

unity to a woman which is not a member with us he being timely [unknown] This
meeting agrees to ommit him no member of our Society untill he suitably condemns his
out goings"

7th of the 9th mo 1754

"Also complains of David Moris in that he has been guilty of taking the office of a
Lieutenant John Wright and Henry Mayner are appointed to Labour with him in order to
convince his mind of the inconsistency of such proceedings and except they find him in a
situation to condemn his so acting prepare a testimony against him and produce it to next
meeting"

6th day of the 5th mo 1758
"Mordicai Moor complained of on the 10th mo 1756 and been labourd with month after
month but to no purpose this meeting agrees to testifie against him"

3rd day of the 3rd mo 1759

"David Thornton being complained of in the 7th mo 1757 for Enlisting himself as a
soldier and also for taking an oath who has been laboured with from month to month but
to no good purpose this meet. agrees to testifie against him and his disorderly conduct”

2nd of the 5th mo 1759

"The friends appointed as usual in such cases have produced Testimony agaimast Thom
Lomaly Jur. and Jeremiah Hadly for joining the free masons and Marrying outyf uni
which was signd."
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6th of the 9th mo 1760

"John Taylor being complained of in the 4th month last for playing cards and other
disorders and being laboured with from month to month but to no purpose this meeting
therefore testifies against him"

3rd of the 1st mo 1761

"Also complains of John Stuart for spreading of scandalous reports on Several young
women. Isaac Vernon and William Marshall are appointed to labour with him and report
to next meeting"

2nd of the 3rd mo 1761

"The preparative meeting enters a complaint against William Nelsocdomglishing
marriage in a very short time after the decease of his former wife éonamvwhose

husband was not certainly known to be dead. therefore for clearing of truth thisgmeet
appoints John Jones and John Wright to prepare a testimony against him and produce it t
next meeting"

3rd of the 4th mo 1762
"Thomas Wiley disowned for not discharging a just debt"

3rd of the 4th mo 1762

"James Taylor complained of for playing cards and keeping unsavorable comfiaay w
married woman for which he has been labourd with from time to time which appearing
ineffectual this meeting disowns him"

3rd of the 4th mo 1762
"Robert Taylor compained of in the 5th month last for taking an oath who having been
labourd with from month to month This meeting disowns him"

6th of the 11th mo 1762

"William Burney complained of for dancing and has been laboured with for several
months [unknown] labour has appeared inafectual this meeting disowns him for the
same"

5th of the 2nd mo 1763

"Jonathan Williams complained of for accusing some friends of matters whichrdppe
groundless and still Vindicating the same after much labour with him on the ocdasion t
meeting disowns him"

5th of the 2nd mo 1763

"Nathan Maddock complained of for Marrying out of Unity who has been much laboured
with but no hope of his return the meeting disowns him"
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7th of the 5th mo 1763

"The preparative meeting of Eno complains of Isaac Taylor for prophane Sgvaadn

taking of Oaths before authority and is now absconded. Joseph Maddock and Jonathan
Till are appointed to prepare a Testimony against him to next meeting"

3rd of the 12th mo 1763

"John Burney being complained of for accompanying his sister in her disonazmnliage

as also for accompanying his Brother to steal a young woman from her parentsignd be
laboured with from time to time to no purpose now this meeting disowns him"

7th of the 1st mo 1764

"Herman Husband being complained of for being guilty of Making remarks on the
actions and transactions of this meeting as well as Elsewhere as his mind acidypubli
advertising the same, and after due labour with him in order to show him the Evil of so
doing, This meeting agrees to disown him as also to publish the Testimony"

4th of the 2nd mo 1764
"John Matthews disowned for drinking strong drink to excess and using prophane
language laying [unknown]"

3rd of the 3rd mo 1764

"Richard Jones son of John and Mary Jones complained of for absconding from his
Parents in years past as also inlisting himself into a ridgment in ordixefwar, and at
his return labour been Extendid to him but he not appearing in a capacity to make
satisfaction this meeting agrees to disown him"

5th of the 5th mo 1764

"Thomas Branson complained of for showing a public dislike to a friend in time of
Prayer. And labour being extended to him from month to month in order to reclaim him
which app at this time to be inafectual this meeting now disowns him"

2nd of the 2nd mo 1765

"Isaac Jackson Jun. complained of in the 5th mo 1763 for having Carnal Knowledge of
her who is his wife before marriage and labour having been extended from time to time
now this meeting disowns him and the testimony published"

2nd of the 3rd mo 1765
"Absolom Jackson complained of in the [?] mo 1764 and labour extended as usual And
now testifie against him"

4th of the 5th mo 1765

"James Vestial complained of in the 3rd mo for using strong drink to excess and has been
laboured with from then till now and no hopes of his return this meeting disowns him"
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5th of the 10th mo 1765

"Jonathan [Frincher?] complained of in the 6th mo. last for outgoing in marriage and
taking strong drink to excess who having been laboured with from time to time and no
return appearing this meeting now disown him"

1st of the 2nd mo 1766
"Enoch Pugh complaind of for outgoing in Marriage and labour extended to him as usual
the meeting now disowns him"

3rd of the 6th mo 1766

"William Jackson complaind of for Entering into an Engagement with two others to
ensnare and debauch all the women they could, and has put the same in practice which
after due labour labour with him this meeting disowns him"

5th of the 7th mo. 1766
"Evan Jones complained of for not paying his just debts and after continued labour with
to no purpose this meeting disowns him"

6th of the 12th mo 1766

"Charles Davis complained of for charging the women's minuts of beirgdmith an
untruth and after Repeated labour with him to show the Inconsistancy of his so rash an
assersion but to no purpose. Now this meeting disowns him"

7th of the 2nd mo 1767

"William Cox, William Cox Junior, Isaac Vernon, Isaac Cox, Samuel, Sodomon Cox
and Jacob Greg complained of in the 9th mo last for attending the disorderly marriag
Emy Allin now Husbands and after repeated labour each of them this meeting now
disowns each of them"

7th of the 11th mo 1767
"John Barker complained of for outgoing in marriage and after the custoralboyit.
with him this meeting disowns him"

5th of the 12th mo 1767
"Jacob Greg complained of Several months past and after Repeated labourhis him t
meeting disowns him"

5th of the 12th mo 1767

"Thomas and Nathaniel Henderson, Abraham Thornton & Eli Branson complained of in
the 8th month last and the necessary labour being extendid to no purpose this meeting
now disowns each of them"”

7th of the 5th mo 1768

"Samuel Pike and Samuel Underwood both being under dealing for some months but no
appearance of their return they are both disowned"
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4th of the 6th mo 1768
"John Chamness complained of for having Karnal knowledge of her who is now his wife
before marriage and after the usual labour extendid this meeting disowns him"

2nd of the 7th mo 1768
"Amos Vernon complained of for Marrying out of Unity and the usual Labour extedid is
now disowned"

5th of the 11th mo 1768

"Abraham Hammer and George Henry complained of for joining a number to withstand
paying taxes untill better Satisfied to know what such moneys were applyed tooorAlso f
making warlike preparation. due Labour being extedid this meeting now disowns them"

5th of the 11th mo 1768
"John Lindby disowned for marrying out of unity"”

1st of the 4th mo 1769

"Hermon Cox complained of in the 11th month last for Joining the Regulators so called
Labour being extendid rom Month to month without any hopes of returning him this
Meeting now disowns him"

1st of the 4th mo 1769

"Anthony Chamness Junr being complained of for the accusation of a young woman for
being the father of her child and he not being able to clear himself from saieé é&ratg

has married another woman for which this meeting disowns him"

3rd of the 6th mo 1769
"John Jones son of Richard Jones disowned when Minute for marrying out of Unity"

2nd of the 12th mo 1769
"Joseph Hodgins disowned for having Karnal knowledge of a young woman and went
away and left her after making proposals of Marriage to her"

3rd of the 2nd mo 1770
"Robert Chirk complained of for taking an Oath and after continued labour from month
to month this meeting now disowns him"

4th of the 5th mo 1771

"Samuel Stanfield disowned for marrying out of Unity and a young woman changes hi
with being the father of her Child"
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1st of the 6th mo 1771

"This Meeting orders a paper of denial against Benjamin Underwood, Jones Underwood,
Joshua Nixon, Isaac Cox, Samuel Cox, and two Sons Hermon and Samuel Jones, James
Matthews, John Hinshaw, Benjamin Hinshaw, William Geaves, Nathan Farmer, John
Pugh, William Tanzey, John and William Williams which was approved of and signed on
behalf of this meeting"

7th of the 9th mo 1771
"Thomas Pugh disowned for joyning a company of armed men"

7th of the 9th mo 1771

"The Preparative meeting complains of Humphrey Williams for aiding gpanywho
were some of them Contending with arms. also for declining attending mdetings
worship the necessary labour being extended is now disowned"

1st of the 2nd mo 1772
"William Wiley disowned after the necessary labour for having karnal leaya of his
wife before marriage & accomplishing marriage out of unity"

2nd of the 1st mo 1773
"Townsend Virnon disowned after the necessary labour"

6th of the 2nd mo 1773

"Robert Burnside is complained of for having karnal knowledge of her who is now his
wife before marriage also accomplished his marriage out of unity aftaetessary
labour to him he is now disownd"

3rd of the 7th mo 1773
"John Wright disowned after the necessary care taken"

3rd of the 7th mo 1773
"Jesse Nixon disowned for having karnal knowledge of her who is now his wife before
marriage and accomplishing marriage out of unity"

6th of the 11th mo 1773
"Mavis Williams complained of in the 9th mo last for singing and dancing and the
necessary labour extended is now disowned"

5th of the 11th mo 1774

"Jacob Branton complained of for using Strong drink to Excess also for Suffelling fi
and dancing in his house and after labour being extendid to him this meeting now
disowns him"

4th of the 3rd mo 1775
"William Harley disowned for attending a disorderly marriage"
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4th of the 3rd mo 1775
"Jesse cox disowned"

3rd of the 6th mo 1775
"Isaac Pennington disowned for accomplishing marriage out of unity and for having
karnal knowledge of her who is now his wife before marriage.”

3rd of the 6th mo 1775
"The friend appointed to publish the testimony given out of this meeting agacis|Ra
Hosworth report he has complyed with the appointment”

7th of the 10th mo 1775
"John Nixon complained of for being charged by the oath of Rachel Haworth of being the
father of her child and after repeated labour with him this meeting now disowhs him

4th of the 11th mo 1775
"Jacob William disowned for accomplishing marriage out of unity"

6th of the 1st mo 1776
"Abraham Williams complained of in the 9th mo for prophane Swaring and Striking a
man and labour extendid to him from month to month this meeting now disowns him"

6th of the 1st mo 1776
"Jeremiah Barns disowned"

3rd of the 2nd mo 1776
"Thomas Hadby disowned for taking an Oath"

2nd of the 3rd mo 1776
"Edward Williams disowned for fighting"

5th of the 6th mo 1776
"Thomas Dean disowned after the necessary labor for accomplishing matriage
unity"

6th of the 7th mo 1776
"Samuel Brown complained of in the 5th month last for accompanying his brother in his
outgoing in marriage and after the usual labor extended this meeting disowns him"

3rd of the 8th mo 1776

"William Broson complained of in the 5th month last for having Carnal knowledge of her
who is now his wife before marriage and after the usual labor extendid thiagnee
disowns him"
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5th of the 10th mo 1776

"The preparative Enters a complaint against Nathan Freeman for beingpfgitiyng to

places of diversion and dancing and notwithstanding he was labored with by the
overseers with desires for his return, but to little or no purpose and since has went from
us and listed himself a soldier all which being contrary to our principles, thitngnee
therefore agrees to shew their disunity with him and his disorderly conduct and hereby
minutes him no member of our Society untill he reforms and suitably condemns the
same, and that he may is our desire and that the Clerk upon his application is to give him
a copy of this minute"

5th of the 10th mo 1776

"Samuel Alan Complained of in the 8th month last for keeping unseasonable company
with Mary Brown after he had kept Company with her that is now his in order for
marriage and is also Charged by the said Mary Brown with being the &dither child

and after the usual labor extendid this meeting disowns him"

5th of the 7th mo 1777
"John Cox jun. disowned for accomplishing his marriage out of unity"

1st of the 11th mo 1777

"William Dunn son of Joseph Dunn complained of in the 9 month for being guilty of
appearing in a warlike manner and marrying out of unity and after the usual labor
Extended this meeting now Disowns him"

6th of the 12th mo 1777

"Joshua Chamness Disowned after the usual labor Extended for having Carnal knowledge
of her that is now his wife before marriage and accomplishing his marriage toribe s

out of unity of friends."

3rd of the 1st mo 1778

"Miles Chapman Disowned after the usual labor Extended for having Carnal knowledge
of her that is now his wife before marriage and accomplishing his marriage tortee s

out of the unity of friends"

2nd of the 5th mo 1778

"George Martin Junr complained of in the 3rd month last for having Carnal knowledge of
her who is now his wife and also for accomplishing his marriage to the same out of unity
and after Repeated the usual labor Extended this meeting Disowns him."

4th of 7th mo 1778

"Joseph Brown complained of in the 5th month last for accompanying a member in his
outgoing in marriage also for accomplishing his marriage out of unity too [unknown] thi
meeting disowns him after the usual labor extendid"
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4th of 7th mo 1778
"Peter Edwards disowned after the usual labor Extendid for accomplishing hisg@mar
out of unity."

4th of 7th mo 1778
"Thomas Tyson Disowned after the usual labor Extendid for accomplishing neastiig
of unity"

2nd day of the 1st mo 1779
"Joseph Dean Junr disowned after Repeated labor Extendid for striking a man in anger"

6th of the 3rd mo 1779

"Thomas Chapman Complained of in the first month last for taking a Justices
Commission under the present unsettled state of public affairs Contrary to theeafdvic
friends, and continuing to act therein after the time he informed friends his Gsimimi
would be run out and that he would not accept of another or act anything of moment
without acquainting friends therewith or to this import, but to the Charge of this has as
himself acknowledges administered the ca[unknown] wrote tickets relatingftmgras

it is Called. Signed or granted a warrant or press to take guns for a militpgse.

This meeting therefore disowns after Repeated labor Extended"

6th of the 3rd mo 1779

"Thomas Ratcliff disowned after the usual labor Extended for having Carnal knowledge
of her who is now his wife before marriage and accomplishing his marriage out of the
unity of friends"

3rd of 4th mo 1779
"John Williams Disowned for accomplishing his marriage out of the unity ofdsie

1st of 5th mo 1779

"The preparative meeting enters a complaint against Joshua and Simon Ildaslef/ s
Thomas Hadly in that they have Joined in the present comotion so far as to appear in a
warlike manner which being contrary to friends principles, this meeting agrebsw

their Disunity with them and their disorderly proceedings and hereby miei@srnto
members of our society untill they Reform and Suitably condemn the same, wbich is
desire they may The clerk is appointed to send them a copy of this minute and sign it on
behalf of this meeting"

3rd of the 7th mo 1779

"John Alan complained of for being charged by a young woman of being the father of her
child also for accomplishing his marriage to another out of the unity of friends, and after
Reported labor with him this meeting disowns him"
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4th of 9 mo 1779
"John Ratcliff disowned for having Carnal knowledge of her who is now his wife before
marriage as also accomplishing his marriage out of the unity of friends."

6th of 11th mo 1779
"Thomas Comer Disowned after the usual labor Extended for accomplishing hisgaarri
out of the unity of Friends to a young woman not in unity"

4th of the 12th mo 1779
"Robert Hodgin disowned after repeated labor Extended for Dancing and Singing and
suffering his house to [Run?] for a wager"

4th of the 12th mo 1779
"Thomas Hadly son of Simon Hadly Disowned after appearing in a warlike marther a
accomplishing his marriage out of the unity of friends"

5th of the 2nd mo 1780

"The preparative Enters a complaint agaisnt Solomon Cox for purchasing and Selling
[torn] without consent of friends as also for taking an affirmation to the pressettied
state of public affairs in this meeting therefore agrees to [torn] our Diswititynim and

his Disorderly proceedings and hereby minutes him no member of our Society untill he
Suitably condemns the Same which is our Desire he may"

5th of the 4th mo 1780
"Jonathan Barns complained of for selling negroes also for taking strong drink te exces
and after Repeated labor with him to no purpose this meeting Disowns him"

5th of the 4th mo 1780

"Richard Brown disowned after the usual labour Extended for having Carnal knowledge
of her who is now his wife before marriage which said [torn] under the necessity of
marrying out of the unity of friends"

7th of the 10th mo 1780
"Thomas Cox son of Isaac Cox Disowned after the usual labor Extended for
accomplishing marriage out of the Unity of friends”

3rd of the 2nd mo 1781
"Joseph Hays Disowned after repeated labor with him for taking strong drinketeséxc

3rd of the 2nd mo 1781

"John Freeman Disowned after the usual labor Extended for accomplishing matriag
of Unity as also for appearing in a warlike manner with armed men"
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4th of the 4th mo 1781
"William & John Lacky Disowned for marrying contrary to discipline and takipgrms
in order for war"

2nd of the 6th mo 1781

"Jacob Dean complained of in the third month last for taking strong drink to Exaess als
for profane swearing and repeatedly bearing arms and accompanyirtraemén order

to suppress Robbery for which misconduct this meeting disowns him after Repbated la
Extended"

2nd of the 6th mo 1781

"William Vestal son of James complained of in the 4th mo last for taking stramgtdri
Excess and using profane language and frequently bearing arms in compaangnveid
men for which misconduct this meeting disowns him"

7th of the 7th mo 1781

"Jesse Ratcliff complained of for having carnal knowledge of a young woman asd is
charged by her of being the father of her child for which misconduct this meeting
disowns him"

1st of the 9th mo 1781
"Enoch Cox disowned after the usual labor Extended for accomplishing marriage out of
the unity of friends”

1st of the 9th mo 1781
"Nicholas Cox disowned after the usual labor Extended for accomplishing neastitig
of the unity of friends."

6th of the 10th mo 1781
"Edward Carter Disowned after necessary labor Extended for accomplishmgriage
out of the unity of friends"

3rd of the 11th mo 1781
"Joshua Cox Disowned after the usual labor Extended for accomplishing his mautage
of the unity of friends"

3rd of the 11th mo 1781
"Joshua Vistal Disowned after the necessary labor Extended for beamsgnavarlike
manner"

5th of the 1st mo 1782

"Jacob Hinshaw Junr complained of in the 11th month for keeping unseasonable
company with a young woman, and is charged by her of being the father of her child and
after repeated labor with him this meeting disowns him"
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6th of the 4th mo 1782
"This meeting disowns Silas Haily after the usual labor Extended for h@anml
knowledge of his first cousin and is also charged by her of being the father ofltdér chi

6th of the 4th mo 1782
"Andrew Moorman disowned after the usual labor Extended for accomplishing his
marriage out of the unity of friends"

[illegible] 2nd mo 1783
"Jonathan Edwards Disowned after the usual labor Extended for accomplishing his
marriage out of unity"

1st of 3rd mo 1783
"John Martin Disowned for accomplishing his marriage out of the unity of friends”

3rd of the 5th mo 1783

"[unknown] Thompson disowned after labor Extended for not complying with his
contract, also for going to a place of diversion & dancing when there and also for
accomplishing his marriage out of unity"

3rd of the 5th mo 1783
"This meeting disowns John & Benjamin Moorman for accomplishing their marriage out
of unity with their near kindred"

7th of 6th mo 1783
"Abner Smith Disowned after the usual labor Extended for accomplishing hisgearri
out of unity"

7th of the 6th mo 1783
"This meeting disowns Randal Haily for taking an oath when called upon by authority

4th of the 7th mo 1783
"This meeting Disowns Robert Stuart after the usual labor Extended for acstanpl
his marriage out of the unity of friends"

6th of the 9th mo 1783
"Thomas Vestal Junr disowned after repeated labor Extended for dancing &Drinki
strong liquor to Excess"

6th of the 9th mo 1783
"Henry Brown Complained of for being charged by a young woman of being the dathe
her child and after the necessary labor Extended this meeting Disowns him"

6th of the 9th mo 1783

"This meeting disowns Abraham Hinshaw Junr for Slighting the repeated adwise of
friends so far as to continue working on a piece of land in dispute”
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7th of the 2nd mo 1784

"This meeting Disowns Samuel Freeman after the necessary laleodEdtfor having
Carnal Knowledge of his brothers widow so far as to have a child by her and also
accomplishing his marriage with said woman out of the unity of friends"

6th of the 3rd mo 1784
"This meeting disowns John Farmer for breaking his marriage covenantasotdar
consent by an agreement to live seperate from his lawful wife"

3rd of the 4th mo 1784
"This meeting disowns William Cox son of Isaac for being chargedylmyag woman of
being the father of her child"

3rd of the 7th mo 1784
"This meeting Disowns Richard Tyson after the usual labor Extended for acstainmygpl
his marriage out of the unity of friends"

3rd of the 7th mo 1784
"likewise Disowns Samuel Dunn after the usual labor Extended for accomplisking hi
marriage out of the unity of friends."

3rd of the 7th mo 1784
"Also Disowns George Dixon after the usual labor Extended for accomplishing his
marriage out of the unity of friends"

4th of the 9th mo 1784
"This meeting Disowns William Moorman after the necessary labonBgtefor having
carnal knowledge of a woman in an unmarried state"

4th of the 9th mo 1784
"This meeting Disowns Soloman Dixon after the necessary labor extended for
accomplishing his marriage out of the unity of friends"

4th of the 12th mo 1784
"This meeting disowns Jacob Youngblood after the usual labor Extended for
accomplishing his marriage out of the unity of friends"

5th of the 2nd mo 1785
"This meeting disowns Enoch Cox son of Solomon Cox for accomplishing his marriage
out of the unity of friends"

7th of the 5th mo 1785

"This meeting disowns David Cox after the usual labor Extended for accomplishing his
marriage out of the unity of friends"
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5th of the 11th mo 1785
"This meeting disowns Samuel Dixon after the usual labor Extended for acconplishi
his marriage out of the unity of friends"

4th of the 2nd mo 1786
"This meeting disowns John Marshill Junr. after the necessary labor Extendhedifoy
carnal knowledge of a woman when husband is not known to be dead"

4th of the 3rd mo 1786
"This meeting Disowns Edward Bennbow after the usual labor Extended for
accomplishing his marriage out of the unity of friends to his first cousin”

4th of the 3rd mo 1786
"This meeting Disowns John Noblett after the necessary labor extended fug teken
property concealing & Defacing and Endeavoring to put it to his own use"

4th of the 3rd mo 1786
"Also disowns Benjamin Hadly after the usual labor Extended for accomplishing his
marriage out of the unity of friends"

3rd of the 6th mo 1786
"This meeting Disowns Christopher Herssy after repeated labor Extéardeding
strong drink to Excess and frequenting places of Diversion"

4th of the 11 mo 1786

"This meeting disowns William Jackson after necessary labor Exteadbdihg guilty

of gaming and Quarelling, also for deviating from that plainness of speech and appare
which we profess”

4th of the 11 mo 1786
"This meeting disowns John Cox after necessary labor Extended for accomplishing hi
marriage out of the unity of friends"

4th of the 11 mo 1786
"Also disowns John Upton after the necessary labor Extended for accomplishing his
marriage out of the unity of friends"

6th of the 1st mo 1787
"This meeting disowns David Williams after the necessary labor Extended f
accomplishing his marriage out of the unity of friends"

3rd of the 2nd mo 1787

"This meeting Disowns Henry Cox after the necessary labor Extended fog&talen
property and not being able to make it appear how he came by it, also for accomplishing
his marriage out of the unity of friends"
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3rd of the 3rd mo 1787
"This meeting Disowns Isaac Lee after the usual labor Extended for pltsining his
marriage out of the unity of friends"

5th of the 4th mo 1787
"This meeting disowns Jacob Jackson after the usual labor Extended for accomplishing
marriage out of the unity of friends"

5th of the 5th mo 1787
"This meeting disowns Richard Upton after repeated labor Extended for tellinghgntr
and for being false to trust reposed in him"

5th of the 5th mo 1787
"also disowns Jesse Upton after repeated labor Extended for taking too much strong drink
& using bad language"

1st of 9th mo 1787
"This meeting disowns Samuel Cyland after repeated labor Extended fag ta&imuch
strong drink & using profane language"

1st of the 9th mo 1787
"Also disowns Abraham Hammer after the usual labor Extended for accomplsfing
marriage out of the unity of friends"

6th of the 10th mo 1787

"This meeting disowns John Stuart after the needful labor Extended for haviray Carn
knowledge of her who is now his wife before marriage also for accomplishingagerri
out of the unity of friends”

3rd of the 5th mo 1788
"This meeting disowns William Husband after necessary labor Extendedrigrchelty
of fighting"

7th of the 6th mo 1788
"This meeting Disowns William McCraken after the usual labor Extended for
accomplishing marriage out of the unity of friends with his first cousin”

1st of the 6th mo 1788

"This meeting Disowns John Thompson after the usual labor Extended for having Carnal
knowledge of a member of society and accomplishing marriage to the same out of the
unity of friends"

6th of the 9th mo 1788

"This meeting Disowns Powell Bennbow after necessary labor Extended fargnovi
away and not settling his affairs & not manumitting his negroes"
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4 of 10th mo 1788
"This meeting Disowns John Clark Junior after the usual labor Extended for
accomplishing marriage out of the unity of friends"

7th of the 2nd mo 1789
"This meeting disowns Aaron Lindly after the usual labor Extended for accinmgi
marriage out of unity"

7th of the 2nd mo 1789

"also Disowns Henry Stuart after the necessary labor Extended for havimg Car
knowledge of her who is now his wife before marriage also for accomplishing his
marriage out of unity"

4th of the 7th mo 1789
"This meeting disowns John Stuart after the usual labor Extended for accongplishi
marriage out of unity"

5th of the 9th mo 1789
"This meeting Disowns Benjamin Atkinson after the usual labor Extended for
accomplishing marriage out of unity"

3rd of the 10th mo 1789
"This meeting Disowns David Cox for accomplishing marriage out of unity"

7th of the 11th 1789
"This meeting Disowns Abner Cloud after repeated labor Extended for shooteg for
prize and using bad language”

5th of the 12th mo 1789
"This meeting Disowns Ebenezer Brown after the usual labor extendeztéonjplishing
his marriage out of unity"

5th of the 12th mo 1789
"This meeting Disowns William Cox after the usual labor Extended famaglishing
marriage out of unity to his first cousin”

6th of the 3rd mo 1790
"This meeting Disowns Benjamin Marshill after the usual labor Extended for
accomplishing his marriage out of unity"

1st of the 5th mo 1790

"This meeting disowns Solomon & Jesse Cox for accomplishing marriage out of unity
with their first cousins"
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4th of the 9th mo 1790
"This meeting Disowns Joseph Williams after the necessary labor Extemmded
warranting a member without consent of the monthly meeting”

4th of the 9th mo 1790

"This meeting Disowns George James after the usual labor Extended fogy Gavnal
knowledge of her who is now his wife before marriage and accomplishing saidgearria
out of unity"

6th of the 11th mo 1790
"This meeting Disowns Seth Barns after repeated labor Extended for freguenitsters
and taking an oath before authority and taking too much strong Drink"

6th of the 11th mo 1790
"This meeting Disowns Joseph Brown after the usual labor Extended for accongplishi
marriage out of unity"

5th of the 2nd mo 1791
"This meeting Disowns Jesse Wells after repeated labor Extended forgland
fighting"

5th of the 2nd mo 1791
"Likewise Disowns Humphry Williams after the usual labor Extended for ggltsimmg
marriage out of unity"

5th of the 3rd mo 1791
"This meeting Disowns Samuel Nelson Junr. after the usual labor Extended for
accomplishing marriage out of unity"

7th of the 5th mo 1791
"This meeting Disowns Peter Dicks after the usual labor Extended fanplisbing
marriage out of unity"

6th of the 8th mo 1791
"This meeting Disowns Jesse Hinshaw after the necessary labadEdtir having
Carnal knowledge of her who is now his wife before marriage"

1st of the 10th mo 1791

"This meeting Disowns Samuel Underwood after repeated labor Extended for
accompanying a member in his outgoing in marriage and taking too much strong drink
and fighting"

5th of the 11th mo 1791
"This meeting Disowns William Zanzy for accomplishing marriage dunay"
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7th of the 1st mo 1792
"This meeting Disowns Benjamin Gilbert after the usual labor Extended fo
accomplishing marriage out of unity to a woman to a woman of too near kin"

3rd of the 3rd mo 1792
"This meeting Disowns Joseph Underwood after the usual labor Extended for
accomplishing marriage out of unity."

7th of the 4th mo 1792
"This meeting Disowns John Saunders after repeated Labor Extended for l@zgegch
by a woman of being the father of her child in an unmarried state."”

5th of the 5th mo 1792
"This meeting Disowns John Marshill son Jacob after the usual labor Extended for
accomplishing marriage out of unity"

4th of 8th mo 1792
"This meeting Disowns Benjamin Bunnside after the necessary labor Ecttiemde
fighting"

4th of 8th mo 1792

"This meeting Disowns Joseph Clark after the usual labor Extended for acd¢ongplis
marriage out of unity to a woman supposed to be another mans wife and having Carnal
knowledge of her before marriage”

4th of 8th mo 1792
"Also Disowns Francis Clark after the usual labor Extended for accomplistangage
out of unity with a woman near of kin"

4th of 8th mo 1792
"Also Disowns William Diggs, Pleasant Diggs and Marshal Digs afteushal labor
Extended for accomplishing marriage out of unity"

6th of the 10th mo 1792
"This meeting Disowns William Hobson Junior after the usual labor Extended for
accomplishing marriage out of unity"

6th of the 10th mo 1792
"This meeting Disowns John Guaves after the usual labor Extended for accomplishing
marriage out of unity"

3rd of the 11th mo 1792

"This meeting Disowns William Pike after the usual labor Extended famagicshing
marriage out of unity & being charged by another woman of being the father difildér c
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3rd of the 11th mo 1792
"Also Disowns Isaac Stout after the usual labor Extended for accomplishinggeaut
of unity & for having Carnal knowledge of her who is now his wife before marriage”

1st of the 12th mo 1792
"This meeting Disowns Adam Martin after repeated labor Extended foaapgen a
warlike way amongst warriors"

1st of the 12th mo 1792
"Also Disowns Joel Brown after the usual labor Extended for accomplishingageaout
of unity"

1st of the 12th mo 1792
"This meeting Disowns Aaron Jones after the usual labor Extended for act¢wngplis
accomplishing marriage out of unity"

5th of the 1st mo 1793
"This meting Disowns Thomas Lindly Junr after the necessary labor Extendeeirig
charged by a woman of being the father of her child"

2nd of the 2nd mo 1793
"This meeting disowns John Cox after the usual labor Extended for accomplishing
marriage out of unity to his first cousin”

3rd of the 8th mo 1793
"This meeting disowns Enoch Cox after repeated labor Extended for drinking strong
drink to Excess and for telling untruths in order to cover his bad conduct therein"

3rd of the 8th mo 1793
"This meeting disowns Christopher Herrsy after the usual labor Extended for
accomplishing marriage out of unity"

7th of the 9th mo 1793
"This meeting disowns Alexander Williams after repeated labor ExtendédHtng,
mustering and using profane language”

7th of the 9th mo 1793
"This meeting disowns John Hinshaw after the usual labor Extended for accomplishing
marriage out of unity"

7th of the 9th mo 1793
"This meeting disowns Silas Hobson for accomplishing marriage out of unity"
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5th of the 10th mo 1793
"This meeting disowns Jonathan Dean after the usual labor Extended for having Carnal
knowledge of her who is now his wife, also for accomplishing marriage out of unity"

2nd of the 11th mo 1793
"This meeting disowns William Jones after the usual labor Extended for plisioimg
marriage out of unity"

7th of the 6th mo 1794

"Cane Creek preparative complains of Jesse Vestal for Dancing & acsbimgli

marriage out of unity to his cousin. Jacob Marshill is appointed to write to the monthly
meeting of deep creek within whose limits he is removed requesting them to i&bor w
him on behalf of this meeting & report his care when complied with"

[faded] of the 9th mo 1794

"This meeting disowns John Hobson after the usual labor Extended for having Carnal
knowledge of her who is now his wife before marriage also for accomplishingagerri
out of unity"

7th of the 2nd mo 1795
"This meeting disowns Jesse Nelson after repeated labor extended for ukng pro
language, dancing & mustering"

7th of the 2nd mo 1795

"This meeting disowns Peter Stout son of Charles after the usual labor extende
having Carnal knowledge of her who is now his wife before marriage and accongplishi
it out of unity”

7th of the 2nd mo 1795
"Also disowns Charles Stout Junr after the usual labor extended for accomplishing
marriage out of unity to one of too near kindred"

7th of the 2nd mo 1795
"Also disowns William Wills after the usual labor Extended for accomplishiagiage
out of unity”

7th of the 3rd mo 1795
"This meeting disowns Henry Underwood after the usual labor extended for
accomplishing marriage out of unity"

2nd of the 5th mo 1795

"This meeting disowns Robert Carter after repeated labor extended fgrchairged by
a young woman of being the father of her child and carrying in defence dogzimgt
arrested by civil authority also for taking too much strong drink and using hauidge™
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2nd of the 5th mo 1795

"This meeting disowns John Vestal after the necessary labor extended fay Gawnal
knowledge of her who is now his wife before marriage and accomplishing marriage out
of unity, also for using bad language and offering to fight"

5th of the 9th mo 1795
"This meeting disowns Edward Upton after the usual labor extended for accomplishing
marriage out of unity"

5th of the 9th mo 1795
"Also disowns Richard Upton for accomplishing marriage out of unity to his cousin”

5th of the 12th mo 1795

"This meeting Disowns Jesse Comer after the necessary labor Extendedkimg
spiritous liquor to excess and using bad language at several times when so &od al
abusing his wife in her life time both in words and otherwise”

5th of the 12th mo 1795
"This meeting disowns Jacob Cloud after the usual labor Extended for accomplishing
marriage out of unity"

2nd of the 1st mo 1796
"This meeting disowns Thomas Tyson after repeated labor extended for fighting
profane swearing"

6th of the 2nd mo 1796
"This meeting disowns William Brown after the usual labor Extended fangaishing
marriage out of unity, also for striking a man in anger"

7th of the 5th mo 1796
"This meeting Disowns James Hadly after the usual labor extended for@istony
marriage out of unity"

4th of the 10th mo 1797

"Cane Creek preparative complains of Joseph Wells Senior for taking too much strong
drink, Nathan Dixon & Isaac Hobson are appointed to labour with him on the occasion &
report their care therein to next meeting"

4th of the 10th mo 1797

"Also complains of John Wells for using bad language & telling Untruths, Samuel

Nelson and Henry Jones are appointed to Visit and labour with him on the occasion, and
report their minds & Care to next meeting"
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5th of the 8th mo 1797

"Rocky River preparative Complains of Isaac Greaves for so accompgamgfma young
woman as to be charged by her of being the father of her child Edom Ratclifh&riNat
Dixon are appointed to labour with him on the Occasion to Shew him the evil of such
Conduct & produce a testimony against him to next meeting"

2nd of the 9th mo 1797

"Cane Creek preparative complains of James Neale for taking too much stron§ drink
using unbecoming language this meeting therefore appoints Hugh Moffit Natk@am Di
John Carter to Visit & labour with him on the occasion and report their care therein to
next meeting"

2nd of the 9th mo 1797

"Also complains of Nathan Wells for taking too much strong drink & using unbecoming
language Jesse Johnson and Joshua Chamness are appointed to visit & labour with him
on the Occasion and Report their care therein to next meeting"

3 of the 6th mo 1797
"Also complains of William Sidwell for accomplishing marriage out of unity.oac
Marshill is therefore appointed to produce a testimony against him to nexhgieeti

1st of the 4th mo 1797

"The friends appointed to visit & prepare a testimony against John Long, have produced
one which was approved of & signed, and Jacob Marshill is appointed to publish it at the
close of a meeting for worship at Cane Creek & return the paper with an accbimt of
care to next meeting"

6th of the 12th mo 1797

"The friends appointed to visit Levi Branson on account of his outgoing in marriage
report they complied therewith, & have produced a testimony against him which was
approved of & Signed, & Nathan Dixon is appointed to give or send him a copy & report
his care to next meeting"

3rd of the 3rd mo 1798

" Rocky Riverpreparative complains of Jonathan Cloud for going out in marriage, this
meeting therefore thinks best to Send his Right of membership to lost Creek monthly
meeting, David Vestal & Isaac Hobson are appointed to produce a ceriificiatding

the complaint to our next meeting"

3rd of the 3rd mo 1798

"Also complains of Samuel Hobson for moving away without settling his affas fe
accomplishing marriage out of unity Jacob Marshill is appointed to write to the monthl
meeting of Deep Creek where his Residence is informing them there oe&uest them
to deal with him on that account & report taken complied with"
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2nd of the 6th mo 1798

"Rocky River preparative complains of Joseph Cloud [faded] for taking too much strong
drink & using bad language Jacob [faded] & Hugh Moffit are appointed to visthdula

with him on the Occasion & report to next meeting”

7th of the 7th mo 1798

"Cane Creek preparative complains of Samuel Davison for having Carnal knowledge of
her who is now his wife before marriage Also for accomplishing marriage out tyf, Uni
David Vestal & John Davis are appointed to visit him on the occasion & endeavor to
shew him the evil of such conduct & produce a testimony against next meeting"

4th of the 8th mo 1798

"Cane Creek preparative Complains of Charles Stout for using strong liquoegsexc
David Vestal & John Carter are appointed to visit & labour with him on the occasion &
report to next meeting”

4th of the 8th mo 1798

"Rocky River preparative Complains of John Davison Junr. for having Carnal knowledge
& accomplishing marriage with his Mothers half sister David Vestal & Jacaisivil

are appointed to visit & labour with him on the occasion in order to Shew him the evil of
such a conduct & produce a testimony against him to next meeting"

4th of the 8th mo 1798
"Also Complains of David Vestal for accomplishing marriage out of unity Samuel
Nelson is therefore appointed to produce a testimony against him to next meeting”

3rd of the 11th mo 1798

"Cane Creek preparative complains of John Haydock for keeping enclosed and Claiming
some sheep belong to his neighbour and for Refusing to give them up from the testimony
of his Neighbours Until proof was made according to law, Samuel Nelson, Hohn
Greaves, Thomas Cox & Nathan Dixon are appointed to inspect the complaint more fully
and report to next meeting"

3rd of the 11th mo 1798
"Also complains of Thomas Davies for accomplishing marriage out of Unity, $olom
Dunn appointed to prepare a testimony against him to next meeting"

5th of the 1st mo 1799
"Holly Spring preparative complains of Stephen Hessey Jun. for accomplishinggea
out of unity John Cox is appointed to produce a testimony against him to next meeting"

5th of the 1st mo 1799

"Also Complain of David Kenworthy for accompanying a member in his outgoing i
marriage David Vestal and Francis Fraser are appointed to vidito&davith him on the
occasion & Report to next meeting"
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2nd of the 3rd mo 1799

"A complaint was produced to this meeting Against John and George Haley for
accomplishing marriage out of unity Solomon Dixon is appointed to produce a testimony
against each of them to next meeting"

4th of the 5th mo 1799

"Cane Creek preparative complains of Benjamin Hinshaw for Accomplishingagerri
out of unity William Marshill Junr is appointed to produce a testimony against to next
meeting"

1st of the 6th mo 1799

"Cane Creek preparative complains of Daniel William for taking strong dviekdess

also for Vain swearing Jesse Johnson & Jacob Marshill are appointed to visit & labour
with him on the occasion & Report to next meeting"”

3rd of the 8th mo 1799

"Rocky River Preparative complains of Silas Vestal for dancing & aplisining
marriage out of unity, Solomon Dixon & Joshua Chamness are appointed to Visit &
labour with him on the occasion and except he appears in a disposition to make
satisfaction produce a testimony against him to next meeting"

5th of the 10th mo 1799

"Holly Spring preparative complains of Jesse Webb for Signing a paper in favaur

man who in company with others was active in houspailing & Murder, Also for speaking
falsehood to excuse the act, Jacob Marshill, Nathan Dixon, & John Davies, are appointed
to Visit & labour with him on the occasion in order to show him the evil of such conduct,
and produce a testimony against to next meeting"

4th of the 1st mo 1800

"Cane Creek preparative Complains of William Ozburn for accomplishingadarout
of unity & for dancing, William Hobson & Daniel Freeman are appointed to ¥isit
labour with him on the occasion & Report to next meeting"

4th of the 1st mo 1800

"Also complains of William Stout for the disorders abovesaid [marriage out of amity
dancing], John Pike & Joshua Piggot are appointed to visit & labour with him on the
occasion & report to next meeting"

1st of the 3rd mo 1800

"Cane Creek preparative Complains of William Marshill for accomplishingiaggr out

of unity John Stout is appointed to produce a testimony against him to next meeting for
approbation & signing"

5th of the 4th mo 1800

"Cane Creek preparative complains of Zachariah Wells for accompligtampge out
of unity Wm Marshill is appointed to produce a testimony against him to meeting"
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5th of the 4th mo 1800

"The Monthly meeting of Westfield hath sent a complaint against Joseph Swainey
member of their meeting but a Resident here for dancing & dressing ouinoiggsks,
desiring this meeting to treat with him on the occasion, Isaac Hobson & John Newlin a
appointed for that service & to Report to next meeting”

3rd of the 5th mo 1800
"Cane Creek preparative complains of Ezra Hinshaw for fighting John Pike Biamey
are appointed to visit & labour with him on the occasion & report to next meeting"

5th of the 7th mo 1800
"Rocky River preparative complains of John Greave for accomplishing Marriagé out
unity Nathan Dixon is appointed to produce a testimony against him to next meeting"

5th of the 7th mo 1800

"Also complains of Isaac Johnson for having carnal knowledge of her who is now his
wife before marriage John Carter & Isaac Hobson are appointed to vidibérlavith

him on the occasion & report to next meeting"

Women's Minutes Cane Creek Monthly Meeting

6th of the 10th mo 1754
"This meeting agrees to Disown Mary Lindly and Elizabeth Williaongbing out in
marriage"

2nd of the 4th mo 1757
"This meeting Disowns Mary Fischer formerly Latta after usalabiir being extended"

7th of the 1st mo 1758
"This meeting disowns Rebekah Nelson for her outgoing in marriage”

7th of the 7th mo 1759
"This meeting Disowns Sarah Espy & Prudence Moor after the usual labendeadt

6th of the 12th mo 1760
"This meeting after Repeated labour Disowns Rachel Reynolds for talong sliink to
excess"

4th of the 4th mo 1761
"This meeting Disowns Hannah Howard for her outgoing in marriage”
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4th of the 4th mo 1761
"This meeting after Repeated Labour Extended Disowns Charity Wrightvimrgha
carnal knowledge of Jehu Stuart”

6th of the 9th mo 1761
"This meeting disowns ann Chaney for outgoing in marriage"

5th of the 12th mo 1761
"This meeting Disowns Sarah Thomson formerly Taylor for going out iniagaft

2nd of the 1st mo 1762
"This meeting Disowns Lydia Morris formerly Thornton for going out in magg"

7th of the 5th mo 1763
"Mary Lambert formerly Hackney Disowned for her outgoing in martiage

7th of the 5th mo 1763
"Susanna Woods formerly Taylor Disowned for her out going in marriage"

4th of the 6th mo 1763
"This meeting Disowns Elizabeth Sharp formerly Wyly for accomplishgrgmarriage
out of unity with a man which has another wife"

2nd of the 7th mo 1763
"Catharine Nelson Complained of in the first month last for telling untruths fahwhi
misconduct this meeting Disowns her after Repeated Labour"

2nd of the 7th mo 1763
"Martha Carson formerly Tanzy Disowned after the usual labour Extended for
accomplishing her marriage out of the unity of friends"

7th of the 1st mo 1764
"Jane Shikhard formerly Birny Disowned after usual labour Extended for acsbimpli
her marriage out of the unity of friends"

4th of the 8th mo 1764
"Abigail Thomas formerly Moor Disowned after the usual labour Extended for
accomplishing her marriage out of the unity of friends"

1st of the 6th mo 1765

Catharine Tanzy Disowned after the usual Labour Extended for her Disorderly
proceedings"
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6th of the 7th mo 1765
"This meeting Disowns Rebekah Hobson for taking strong drink to excess gitat&
Labour Extended"

3rd of the 8th mo 1765
Phebe Beck formerly Varnon Disowned after the usual labour Extended for
accomplishing her marriage out of the Unity of friends"

3rd of the 8th mo 1765
"This meeting disowns Elizabeth Hollingsworth for joining in Society with a geopl
Different in persuasion from us after necessary labour Extended"

3rd of the 8th mo 1765
"Also Disowns Ruth Booket for joining with the same profession Labour Extended
likewise"

5th of the 9th mo 1765
"This meeting Disowns Amy Husbands formerly Allen for accomplishingrieeriage
out of the Unity of friends”

4th of the 1st mo 1766

"The preparative meeting Enters a Complaint against a number of friends livinggpn De
River to wit Hannah Vernon, Judith Cox & Mary Moffitt in that they stand in open
Complaint of all good order or Discipline as denying any obedience in a Subordinate
manner to this meeting and for accompanying Amy Husbands to accomplish hagenarri
which was Consumated contrary to the good order of friends Also Complains of Phebe
Cox in that she consented to her sd Daughters marriage and accompanying teer there
therefore Jane Maynor & Margaret Stout is appointed to pay them a Visit on the
Occasion in order to Convince them of theire mistake therein so that they may be
Reclaimed, and Report to next meeting"

7th of the 6th mo 1766
"Mary Jackson wife of Thomas Jackson Disowned for commiting adultry with Willia
Jackson after Repeated labour "

2nd of the 8th mo 1766
"Abigail Thomas formerly Moore Disowned for accomplishing her marriagefaiie
Unity of friends usual labour Extended"

2nd of the 8th mo 1766

"Mary Harking formerly Stuart Disowned for accomplishing her mgeriaut of the
unity of friends"
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2nd of the 1st mo 1768
"Ruth Biddle formerly Jackson Disowned for accomplishing her marriage oo of t
Unity of friends”

5th of the 8th mo 1769
"Grace Williams formerly Deane Disowned for accomplishing her agerout of unity
Repeated Labour Extended”

2nd of the 9th mo 1769
"Ruth Mitchel formerly Jackson Disowned for accomplishing her marriage outtgf uni
also going away without making satisfaction”

2nd of the 9th mo 1769
"Deborah Little formerly Hadly Disowned for accomplishing her magriagt of the
unity of friends"

4th of the 11th mo 1769
"Rachel Henderson formerly Thornton Disowned after the usual labour Extended for
accomplishing her marriage out of the unity of friends"

2nd of the 3rd mo 1771
"Mary Taylor formerly Weely Disowned for accomplishing her mgeiaut of Unity
also for leaving the parts without making Satisfaction”

7th of the 9th mo 1771
"Sarah Whitehead formerly Vestal Disowned for going out in marriage"

4th of the 1st mo 1772

"Rachel Few formerly Wily complained of in the 11th month last for accomplisteng
marriage out of unity for which Disorder this meeting Disowns her after |dizong
Extended."

4th of the 1st mo 1772
"Ruth Wily Disowned for a Disorderly Life & conversation and frequenting Danc
Schools and leaving the parts without making satisfaction”

1st of the 2nd mo 1772
"Sarah Stoneman formerly Freeman Disowned after usual Labour Extended for
accomplishing her marriage out of the unity friends"

7th of the 3rd mo 1772

"Phebe Vestal formerly Thompson disowned after the usual labour Extended for
accomplishing her marriage out of the unity of friends"
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6th of the 6th mo 1772
"Rebekah Branson Disowned after much Labour bestowed for absenting fierself
friends meetings and joining with a separate meeting”

2nd of the 1st mo 1773
"Elizabeth Mcdaniel formerly Vestal Disowned after usual Labourritiad for
accomplishing her marriage out of unity of friends"

6th of the 2nd mo 1773

"Martha Neal formerly Moony complained of in the 11th month 1771 for accomplishing
her marriage out unity of friends with a man near of kin for which Disorder thisngee
Disowns her after much Labour Extended"

1st of the 5th mo 1773
"Elizabeth Hinshaw Disowned for accomplishing her marriage out of unity labour
Extended"

1st of the 5th mo 1773
"Ann Miller, latterly Stubbs, formerly Mooney, Disowned for accomplishing her
marriage out of unity also leaving the parts without making satisfaction"

7th of the 8th mo 1773
"Ann Cloud formerly Mooney Disowned for accomplishing her marriage out of thg unit
of friends Labour being Extended"

1st of the 1st mo 1774

"Sarah Pennington formerly Barns complained of in the 8th mo last for having carnal
knowledge of him who is now her husband before Marriage also accomplished her
marriage out unity for which misconduct this meeting Disowns her after Labour
extended"

7th of the 5th mo 1774

"Mary Winter formerly Dixon complained of in the 4th month last for accomplishing he
marriage out of unity, for which Disorder this meting Disowns her after Labauy be
Extended"

3rd of the 12th mo 1774
"Ann Farmer formerly Howel Disowned after usual labour Extended for accdnmgjis
her marriage out of the unity of friends"

1st of the 4th mo 1775

"Sarah Bodsall formerly Brown Disowned for keeping Unseasonable so as tdbe wit
child before marriage”
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6th of the 5th mo 1775
"Rachel Haysworth Disowned for having a child in an unmarried state"

2nd of the 9th mo 1775
"Elizabeth Mcmasters formerly Thompson Disowned for accomplishing helageout
of the unity of friends"

4th of the 11th mo 1775
"Ruth Harvy complained of last month for having carnal knowledge of a maraadan
which misconduct this meeting Disowns her, labour Extended"

2nd of the 12th mo 1775

"Jane Man complained of in the 9th mo last for approving of fiddling & Dancing in her
house and also Dancing herself for which Disorder this meeting Disownidrer a
necessary labour Extended"

3rd of the 2nd mo 1776

"Ann Henderson complained of in the 11th month last for keeping company with a man
of a Reproachful Character and likewise for telling untruth to hid or cover rine fsam

her Husband & friends, therefore this meeting Disowns her Labour being EXtende

4th of the 6th mo 1776

"Mary Moffitt formerly formerly Cox complained of last month for accomlig) her
marriage out of the unity friends for which Disorder this meeting Disownkaimur
Extended"

5th of the 8th mo 1776
"Rachel Williams complained Last month for Disorderly company keeping &oles/e
an illigitimate Child for which misconduct this meeting Disowns her labousriehed”

4th of the 1st mo 1777

"Lydia Hinson formerly Jones complained of last month for accomplishing heragerri
out of unity, also for leaving the parts without making Satisfaction which Disdnder t
meeting Disowns her"

4th of the 1st mo 1777

"Deborah Lindly formerly Dix Complained of Last Month for keeping unseasonable
Company with him that now is her Husband before marriage so as to be with Child, for
which misconduct this meeting Disowns her"

1st of the 2nd mo 1777

"Lydia Ward formerly Chamness complained of in the 12th month last for accomglishi
her Marriage out of the unity of friends, for which Disorder this meeting Disbens

after the usual Labour Extended"
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1st of the 3rd mo 1777
"Mary Adamson formerly Wells Complained of last month for accomplishing her
marriage out of the Unity of friends for which disorder this meeting Disdwen's

5th of the 4th mo 1777

"Margaret Spencer formerly Cox complained of in the 2nd month last for accomplishing
her marriage out of the unity of friends for which disorder this meeting Disowns he
Labour Extended"

3rd of the 5th mo 1777
Jane Rankin formerly Martin Complained of Last month for accomplishing her gerria
out of the unity of friends for which Disorder this meeting Disowns her"

3rd of the 5th mo 1777
"Hannah Martin complained of Last month for having an illigitimate child for whic
misconduct this meeting Disowns her"

2nd of the 8th mo 1777

"Jane Holladay formerly Andrew complained of in the 6th mo last for acconmisier
marriage out of the unity of friends for which Disorder this meeting Disdven, labour
Extended"

6th of the 9th mo 1777

"Fanny Coventon formerly Moreman complained of last month for accomplishing her
marriage out of the unity of friends for which Disorder this meeting Disdven Labour
extended"

6th of the 12th mo 1777

"Elizabeth Richardson formerly Mooney complained of in the 10th month last for
accomplishing her marriage out of the unity of friends for which Disorder taetiNg
Disowns her, labour Extended"

3rd of the 1st mo 1778
"Mary Chapman formerly Vestal Disowned for keeping unseasonable comgartyiw
who is now her husband so as to be with child before marriage”

7th of the 3rd mo 1778
"Rebekah Saunders formerly Fasmer Disowned after the usual Labondé&ckfer
accomplishing her marriage out of the Unity of friends"

1st of the 8th mo 1778

"Jane Travis formerly Hadly Disowned for accomplishing her marriage ohbeafrtity
of friends"
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1st of the 8th mo 1778
"Catherine Pickerel formerly Wireman Disowned after usual Laboterighed for
accomplishing her marriage out of the Unity of friends”

1st of the 8th mo 1778
"Margaret Brown formerly Martin Disowned for accomplishing her maeriagt of the
unity of friends"

7th of the 11th mo 1778

"Sarah Underwood complained of in the eighth mo last for going into Disorderly
company also for Dancing when there for which misconduct this meeting mEdwev
after usual Labour extended"

7th of the 11th mo 1778
Margery Piggot Disowned for keeping Disorderly company and frequenting piices
Diversion and dancing also Labour extended"

5th of the 12th mo 1778
"Elizabeth Smith formerly Rattcliff Disowned for going out in marriggbour
Extended"

3rd of the 4th mo 1779
"Mary Grave formerly Pennington Disowned for accomplishing her maroag of the
unity of friends labour Extended"

1st of the 5th mo 1779
"Martha Brown formerly Cox Disowned for accomplishing her marriage out dfitiy
of friends labour Extended"

4th of the 9th mo 1779
"Rachel Allen formerly Stout Disowned for accomplishing her marriage otieainity
of friends usual labour extended"

2nd of the 10th mo 1779
"Gertrude Cox Disowned for having an illigitimate child Labour extended"

1st of the 1st mo 1780
"Ann Lakey formerly Hadly Disowned for accomplishing her marriage out of thy U
of friends"

5th of the 2nd mo 1780

"Martha Cox Disowned for accomplishing her marriage with her first Cousinargro
Discipline Labour extended"
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1st of the 4th mo 1780

"Mary Brown formerly Adams Disowned for accomplishing her marriagebtite
Unity of friends also having a Child in a short time after marriage Labour Extended"
2nd of the 12th mo 1780

"Rachel Bradly formerly Farmer Disowned for accomplishing her ngeraaut of the
unity of friends Labour extended"

3rd of the 2nd mo 1781
"Mary Biddock formerly Standfield Disowned for accomplishing her mgeriaut of the
unity of friends Labour Extended"

3rd of the 2nd mo 1781
"This meeting Disowns Rachel Caps formerly Smith for accomplishing &erage out
of the unity of friends"

3rd of the 2nd mo 1781

"This meeting Disowns Elizabeth McDoyle formerly Smith for Disosd€ompany

keeping and living a considerable time with him who now is her husband before marriage
Labour Extended"

3rd of the 2nd mo 1781
"Susanna and Mary Little formerly Jackson Disowned after labour Extended for
accomplishing their marriage out of the unity of friends"

3rd of the 2nd mo 1781
"Martha Shy formerly Harvy Disowned for accomplishing her maeriagt of unity
labour Extended"

3rd of the 3rd mom 1781
"This meeting Disowns Catharine Wilkins formerly Smith for accomplisheng
marriage out of Unity Labour Extended"

5th of the 5th mo 1781

"Elizabeth Pennington complained of in the first month last for assisting héreBiot
Stealing a young woman in order for marriage for which Disorder this meesogbs
her Repeated Labour extended"

4th of the 8th mo 1781
"This meeting Disowns Abigail Crow formerly Lee after usual labatereded for
accomplishing her marriage out of unity”

3rd of the 11th mo 1781

"Rebekah Cox formerly Hinshaw Disowned after usual Labour bestowed for
accomplishing her marriage out of the unity friends"
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1st of the 12th mo 1781
"This meeting Disowns Mary Davison for having a Child in an unmarried state usua
Labour Extended"

1st of the 12th mo 1781
"Hannah Bass formerly Moon Disowned after the usual labour Extended for
accomplishing her marriage out of the unity of friends"

6th of the 4th mo 1782
"This meeting Disowns Delilah Adcock formerly Moreman for accomplishirg
marriage out of unity labour Extended"

6th of the 4th mo 1782
"Mary Still formerly Clark Disowned for accomplishing her marriage out ofyuradour
Extended"

6th of the 4th mo 1782
"Sarah Rattcliff formerly Diggs Disowned for accomplishing her magriagt the unity
of friends labour Extended"

6th of the 4th mo 1782
"Sarah Moreman Disowned for having a child in an unmarried state Labour Extended"

7th of the 9th mo 1782
"This meeting Disowns Rachel Moon for having a child in an unmarried state Labour
being Extended"

7th of the 9th mo 1782

"Amy Thompson Disowned for Neglecting the attendance of our Religious Meeting and
for Superfluous apparel also for Slighting the Advice of her friends much labourdras be
bestowed"

7th of the 12th mo 1782
"Phebe Wood formerly Clark Disowned for accomplishing her marriage out of Unity
after usual Labour Extended"

7th of the 12th mo 1782
"Hannah Ray formerly Massey Disowned for accomplishing her marriage the
Unity of friends labour Extended"

7th of the 12th mo 1782

"Alice Dimmett formerly Chapman Disowned for accomplishing her mger@ut of the
unity of friends"
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4th of the 1st mo 1783
"Hannah Ray formerly Massy Disowned for accomplishing her maraagef the unity
of friends labour Extended"

1st of the 3rd mo 1783
"Sarah Hinshaw formerly Martin Disowned for accomplishing her maroagef the
unity of friends labor Extended"

3rd of the 5th mo 1783
"Lucy Crofford formerly Moreman Disowned for accomplishing her mggriaut of the
unity of friends"

3rd of the 5th mo 1783
"Hannah Wilson formerly Matthews Disowned for accomplishing her Maroatjef the
unity of friends"

3rd of the 5th mo 1783
"This meeting Disowns Rebekah Moreman formerly Diggs for accomplishing he
marriage contrary to Discipline with a man of the same Society and alsofri@a’

3rd of the 5th mo 1783
"This meeting Disowns Ann Moreman formerly Clark for accomplishing leeriage
contrary to Discipline with a man of the same Society and also near of kin"

7th of 6th mo 1783
"Sarah Shephard formerly Farmer Disowned for accomplishing her Maouagé the
unity of friends"

7th of 6th mo 1783
"Lucy Stickling formerly Haly Disowned for accomplishing her mareiagit of the unity
of friends"

5th of the 7th mo 1783
"Mary Jackson formerly Farmer Disowned for accomplishing her Marnagef the
unity of friends labour Extended"

2nd of the 8th mo 1783
"Ann Jackson formerly Dunn Disowned for accomplishing her Marriage out of the unity
of friends"

6th of the 9th mo 1783

"Sarah Bray [unknown] complained of in the 5th mo last for Dancing talebearing and
wearing her hair Disagreeable to her friends, for which misconduct tesng®isowns
her after much labour bestowed"
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3rd of the 1st mo 1784

"Rachel Farmer complained of in the 10th mo last for not living with her husband also
accusing him of things that she could not support for which misconduct this meeting
Disowns her after Repeated bestowed"

3rd of the 1st mo 1784
"Lydia Hallingsworth formerly Comber Disowned for accomplishing heriage out of
the unity of friends with a man near of kin"

3rd of the 1st mo 1784
"Rachel Mooney Disowned for having a child in an Unmarried state Likewrsgealing
the Birth of it labour Extended"

7th of the 2nd mo 1784

"Ann Coble formerly Underwood Disowned for accomplishing her marriage cpmérar
Discipline also for having a child in a short time after marriage, Likewasfrequenting
places of Diversion”

6th of the 3rd mo 1784

"Martha Edwards Complained of in the 12th mo last for frequenting places of Diversion
and Dancing, for which misconduct this meeting Disowns her after labour being
Extended"

6th of the 3rd mo 1784
"Rebekah Maddock formerly Hinshaw Disowned for accomplishing her marriagé out
the Unity of friends"

3rd of the 7th mo 1784
"Hannah Dixon formerly Hunt Disowned for accomplishing her Marriage out of the
Unity of friends with a man of the same society"

3rd of the 7th mo 1784

"Rebekah Tyson complained of Last month for keeping unseasonable company with a
young man so as to be with child by him for which misconduct this meeting Disowns her
labour has been Extended"

3rd of the 7th mo 1784
"Mary McDaniel formerly Smith Disowned for accomplishing her marriagieof the
Unity of friends usual labour Extended"

7th of the 8th mo 1784

"Catharine Pickheart formerly Andrew Disowned for accomplishing heriddge out of
Unity usual labour Extended"
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1st of the 1st mo 1785
"Mary Nobbit formerly Brown Disowned for accomplishing her marriagereonto
Discipline usual Labour Extended"

5th of the 3rd mo 1785
"Ruth Barton formerly Underwood Disowned for accomplishing her marriage out of
unity usual labour Extended"

4th of the 6th mo 1785
[Lorsrana?] Barns Disowned after labour has been Extended for having a Child in a
unmarried state”

2nd of the 7th mo 1785
"Martha Hopkins formerly Cox Disowned for accomplishing her Marriage ouneof t
unity of friends labour Extended"

5th of the 11th mo 1785
"Rachel McDaniel formerly Bray Disowned for accomplishing her Maeiof the Unity
of friends labour Extended"

5th of the 11th mo 1785
"This Meeting Disowns Content Hendrick formerly Vernon for accomplishing her
marriage out of unity with a man near of kin usual labour Extended"

7th of the 1st mo 1786
"Jane Womble formerly Tyson Disowned for accomplishing her marriage dug ahity
of friends labour Extended"

7th of the 1st mo 1786
Lordrana Phillips formerly Gilber Disowned for accomplishing her mgeriaut of the
Unity of friends Usual labour Extended"

4th of the 2nd mo 1786
"Elizabeth Mordick formerly Brooks Disowned for accomplishing her marragef the
unity of friends labour Extended"

4th of the 3rd mo 1786
"This meeting Disowns Rachel Underwood for having a child in [unknown] Husbands
Absence Labour Extended"

4th of the 3rd mo 1786

"Sarah Vestal Disowned for accomplishing her marriage out of the Unityeafifiwith
her first cousin also having a child to soon after Marriage Labour Extended"
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4th of the 3rd mo 1786
"This Meeting Disowns Hannah Landsbil and Mary Wilson formerly Lock for
accomplishing their Marriages out of unity"

4th of the 3rd mo 1786
"This Meeting Disowns Susanna West and Sarah Gibson formerly Bonbow for
accomplishing their Marriages out of the Unity of friends"

6th of the 5th mo 1786
"This meeting Disowns Rebekah Noblet for telling untruths in order to screen her
Husbands misconduct Repeated labour Extended"

2nd of the 9th mo 1786
"Sarah Stephenson formerly Tyson Disowned for accomplishing her Marriage bet of t
unity of friends also having a child in a short time after marriage--laboun&edé

2nd of the 9th mo 1786
"Sarah Ellit formerly Piggett Disowned for accomplishing her Marr@geof unity
labour Extended"

7th of the 10th mo 1786
"Mary Adamson formerly Hammer Disowned after Usual labour Extended for
accomplishing her marriage out of unity"

4th of the 11th mo 1786
"Martha Hayle formerly Harvy Disowned for accomplishing her Mage out of unity
Labour Extended"

3rd of the 2nd mo 1787

"Dorothy Woolison formerly Upton Complained of in the 11th mo last for accomplishing
her marriage out of the Unity of friends and also for taken an Oath for which misconduct
this meeting Disowns her, after much Labour has been extended"

2nd of the 6th mo 1787

"Hannah Craven formerly Cox complained of in the 4th month last for accomplishing her
marriage out of unity also for attending a Disorderly marriage for whisbr@er this

meeting Disowns her labour Extended"

7th of the 7th mo 1787
"Rebekah Cox Disowned for accompanying her Brother to accomplish her rearaiag
of the unity of friends labour Extended"

4th of the 8th mo 1787

"Ruth Pyle formerly Lindly Disowned for accomplishing her marriage othetinity of
friends labour Extended"
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6th of the 10th mo 1787
"Elizabeth Stuart formerly Dixon Disowned for accomplishing her Marriagefoilie
Unity of friends and having a child in a short time after marriage"

6th of the 9th mo 1788
"Mary Hunter formerly Gilbert Disowned for accomplishing her magiagt of the
Unity of friends labour Extended"

6th of the 9th mo 1788
"Sarah Temples formerly Barns Disowned for accomplishing her maoiggsef Unity,
also having a child in a short time after marriage labour Extended"

4th of the 10th mo 1788
"Abigail Barns Disowned for attending a Disorderly Marriage Laboueokd"

1st of the 11th mo 1788

"Mary Thompson formerly Pike Disowned for accomplishing her Marriage out of the
unity of friends with a member, also for having a child in a short time aftaidgar
Labour Extended"

7th of the 3rd mo 1789
"Mary Hadly Disowned for holding her Negroes in slavery"

7th of the 3rd mo 1789
"Mary England formerly Hadly Disowned for accomplishing her marr@ageof the
unity of friends"

4th of the 4th mo 1789

"Mary Stuart formerly Nelson Disowned for keeping unseasonable compdng wit
member our society so as to be with child before marriage also accomplishing he
marriage out of the unity of friends labour Extended"

4th of the 4th mo 1789

"Sarah Handcock formerly Cox Disowned for keeping unseasonable Company so as to be
with Child before Marriage also accomplished her Marriage out of the Unitientls

Labour Extended"

4th of the 7th mo 1789
"Mary Phillips formerly Sanders Disowned for accomplishing her Marriagefdue
unity of friends Labour Extended"

5th of the 9th mo 1789

"Jane Brown formerly Grave complained of in the 8th month last for accomplishing her
marriage out of the unity of friends for which Disorder this meeting Disdver after the
usual labour Extended"
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3rd of the 10th mo 1789
"Charity McDaniel Disowned for accomplishing her Marriage out of theyfditriends
usual labour Extended"

3rd of the 10th mo 1789

"Margaret Gifford formerly Wells complained of in the 9th mo last for keeping
unseasonable company so as to be with child before marriage, also accompéshing
marriage out of the unity of friends for which misconduct this meeting Disowreftee
the usual labour Extended"

3rd of the 10th mo 1789
"Ann Stout formerly Hobson Disowned for accomplishing her marriage out of the unity
of friends labour Extended"

7th of the 11th mo 1789
"Mary Lamb formerly Dunn Disowned for accomplishing her Marriage out of the unity
of friends labour Extended"

7th of the 11th mo 1789
"Elizabeth Little Disowned for having a child in an unmarried state alsyiDg of
being in that condition until a short time before the child was Born, labour Extended"

2nd of the 10th mo 1790
"Ruth Massy formerly Dix disowned for accomplishing her Marriage out of thg ohit
friends labour Extended"

4th of the 12th mo 1790
"Charity Williams Complained in the 9th month last for attending a Disordiéalyiage,
for which Disorder this meeting Disowns her after labour has been Extended"

2nd of the 4th mo 1791
"Rebekah Pugh formerly Branson Disowned for accomplishing her marriage bat of t
unity of friends labour Extended"

2nd of the 4th mo 1791
"Mary Dix formerly Lindly Disowned for accomplishing her marriage outhef tinity of
friends with a member labour Extended"

4th of the 6th mo 1791
"Elizabeth Jackson Complained of last month for having a child in an unmarriecbstate f
which misconduct this meeting Disowns her after labour was Extended"

3rd of the 9th mo 1791

"Mary Hinshaw formerly Marshill, Disowned for keeping unseasonable &w lzs with
child before marriage by him that is now her Husband labour Extended"
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1st of the 10th mo 1791
"Mary Zuckingbush formerly Newlin Disowned for accomplishing her Marriagebut
the unity of friends labour Extended"

3rd of the 12th mo 1791
"Content Brown formerly Hodgins Disowned for accomplishing her marriagefabé
unity of friends usual labor Extended"

3rd of the 3rd mo 1792
"Elizabeth Madon formerly Carter Disowned after the usual labour Extended for
accomplishing her Marriage out of unity of friends”

2nd of the 6th mo 1792
"Jane Massy formerly Mandson Disowned after the usual labor Extended for
accomplishing her Marriage out of the unity of friends"

2nd of the 6th mo 1792
"Sarah Caps formerly Sanders Disowned for accomplishing her Marriage unitysf

7th of the 8th mo 1792
"Deborah Ellott formerly White Disowned after the usual labor Extended for
accomplishing her Marriage out of the unity of friends"

7th of the 8th mo 1792

"Elizabeth Ryly formerly Chambers Disowned for keeping unseasonable cgmh

him that now is her Husband soon to be with child before marriage also accomplished her
marriage out of unity labour Extended"

7th of the 8th mo 1792

"This Meeting Disowns Agness Hinson formerly Clark, Agness Everetedy Diggs,
Rachel Adcook formerly Moreman now Thomas for accomplishing their Marr@ages
of the unity of friends also Disowns Fanny Diggs formerly Crew for accompdjdier
marriage out of unity with a member of our Society”

1st of the 9th mo 1792
"This Meeting Disowns Sarah Williams after the necessary labenBgt for having a
child in an unmarried state"

6th of the 10th mo 1792
"Mary Honaday formerly Dix Disowned after the usual labor Extended fanggicshing
her Marriage out of the unity of friends’

6th of the 10th mo 1792

"Abigail Underwood formerly Pike Disowned for accomplishing her Marriage out of
unity labor Extended"
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6th of the 10th mo 1792
"Mary Grave formerly Hadly Disowned for accomplishing her Marriageof unity,
with a member of our Society Labor Extended"

1st of the 12th mo 1792
"This meeting Disowns Miriam Jones for having a child in an unmarried shate la
Extended”

5th of the 1st mo 1793
"Catharine Williams formerly Martin Disowned (after usual labor Bde=l) for
accomplishing her Marriage out of the unity of friends"

2nd of the 3rd mo 1793
"Phebe Thompson Disowned for having a Child in an unmarried state labor Extended"

6th of the 4th mo 1793
"Mary Bennton formerly Lindly Disowned for accomplishing her marriageraoynto
Discipline usual labor Extended"

6th of the 4th mo 1793
"Catharine Cox complained last meeting for accomplishing her mawigg# unity
with her first cousin for which misconduct this meeting Disowns her labor Exdénde

1st of the 6th mo 1793
"Ruth Massy produced an offering to this meeting condemning her outgoing in marriag
which was Received for Satisfaction”

3rd of the 8th mo 1793
"Mary Butler formerly Carter Disowned for accomplishing her nageiout of the unity
of friends"

3rd of the 8th mo 1793
"Hannah Atkinson formerly Dunns Disowned for accomplishing her marriage oud of th
unity of friends"

3rd of the 8th mo 1793
"Sarah Ellitt formerly Gilbert Disowned for accomplishing her magiagt of the unity
of friends labour extended"

7th of the 9th mo 1793

"Ruth Hadly formerly Marshill Disowned for keeping unseasonable company sdas t
with child before marriage, also accomplished her marriage out of the unitgrafdr
Labor Extended"
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7th of the 9th mo 1793
"This Meeting Disowns Jane Hinshaw, after usual labor Extended for acsbimglher
Marriage out of unity with a member of our society”

2nd of the 11th mo 1793
"Rachel Doane, formerly Williams Disowned for keeping unseasonable cgmyitan
him that is now her Husband so as to be with Child before marriage labor Extended"

1st of the 3rd mo 1794
"Sarah Culberson formerly Jones Disowned for accomplishing her marriage out of the
unity of friends labor Extended"

6th of the 9th mo 1794
"Hannah Morris formerly Marshill, Disowned after the usual labor Extenaled f
accomplishing her marriage out of the unity of friends"

7th of the 2nd mo 1795
"Ann Vestal formerly Martin Disowned for accomplishing her marriageobunity of
friends”

7th of the 2nd mo 1795
"Hannah Hinshaw complained of last month for having a child in an unmarried state, for
which misconduct this meeting Disowns her, after Labor has been Extended"

7th of the 2nd mo 1795
"Elizabeth Vestal, formerly Carter, Disowned for keeping unseasonaimpany with
him who is now her husband so as to be with child before marriage”

3rd of the 10th mo 1795
"Rachel Underwood formerly Wells Disowned for accomplishing her marriagaf thue
unity of friends with a member of our society, labor Extended"

2nd of the 4th mo 1796
"Ann More formerly Gilbert Disowned for keeping unseasonable company with him who
is now her Husband so as be with child before marriage labor Extended"

2nd of the 4th mo 1796
"Rachel Phillips formerly Sanders Disowned for keeping unseasonabpaogmwith
him who is now her Husband so as to be with child before marriage labor Extended"

7th of the 5th mo 1796

"Miriam Handcock formerly Sanders Disowned for accomplishing her aggrout of
the unity of friends labor Extended"
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4th of the 6th mo 1796
"Sarah Siler formerly Hadly Disowned for accomplishing her marriage dueainity of
friends labor Extended"

4th of the 6th mo 1796
"Sarah Siler formerly Hadly Disowned for accomplishing her Marriag@bilite unity of
friends labor Extended"

4th of the 6th mo 1796
"Susanna White formerly Hinshaw Disowned for accomplishing her marriage dt of t
unity of friends"

2nd of the 7th mo 1796
"This meeting Disowns Amy Hodgen for Disorderly company keeping so ase¢mha
child in an unmarried state"

3rd of the 12th mo 1796
"Abigail Lawrence formerly Hadock Disowned for keeping unseasonablpaioywith
him who is now her Husband so as to be with child before marriage”

2nd of the 9th mo 1797
"Hannah Grave Disowned for keeping unseasonable company so as to have a child in an
unmarried state Labor Extended"

4th of the 11th mo 1797
"Mary Kindrice formerly Barns Disowned for keeping unseasonable compisimyim
that is now her husband so as to be with child before marriage labor Extended"

4th of the 11th mo 1797
"Esther Caps formerly Smith Disowned after usual labor Extended for acsbmglher
marriage out of the unity of friends"

6th of the 1st mo 1798
"Ann Thompson formerly Marshill, Disowned after the usual Labor Extended for
accomplishing her marriage out of the unity of friends"

6th of the 1st mo 1798
"This meeting Disowns Rachel Piggott for keeping unseasonable companipdtasas a
child in an unmarried state labor Extended"

2nd of the 6th mo 1798

"Ann Hodgin Disowned for frequenting places of Diversion and Dancing alsoethe
parts without making Satisfaction”
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4th of the 8th mo 1798
"Margaret Davison formerly Pike Disowned for keeping unseasonable comgartyiw
that is now her Husband so as to be with child before marriage labor Extended"

4th of the 8th mo 1798
"This meeting Disowns Rebekah Leonard formerly Grave after the adoalExtended
for accomplishing her marriage out of the unity of friends"

1st of the 9th mo 1798
"Sarah Mcpherson formerly Neal Disowned after usual Labor Extended for
accomplishing her marriage out of the unity of friends"

6th of the 10th mo 1798
"Frames Bradford formerly Freeman Disowned for accomplishing hetagarout of the
unity of friends"

3rd of the 11th mo 1798
"Ann Stout formerly Smith Disowned for accomplishing her marriage out of the unity of
friends with a man near of kin"

2nd of the 3rd mo 1799
"Mary Sharden formerly Deane Disowned for accomplishing her maroiatgef unity"

2nd of the 3rd mo 1799
"Elizabeth Wells Disowned for keeping unseasonable company so as to have a ¢hild in a
unmarried state labor Extended"

1st of the 6th mo 1799
"Phebe Carrol formerly Gilbert Disowned for accomplishing her marpagef the
unity of friends"

1st of the 6th mo 1799

"This meeting Disowns Esther Gilbert formerly Smith and Rebekah Doude fgrmer

Barns for keeping unseasonable company with them that is now their Husbands so as to
be with child before marriage”

1st of the 6th mo 1799

"This meeting also Disowns Rebekah Greg, formerly Comber and Ann Cox fprmerl
Comber likewise Lydia Cox formerly Cobey for accomplishing their Mgesaout of the
unity of friends"

1st of the 6th mo 1800

"Charity Piggott Disowned for Retailing Spirituous Liquor also for iyio Dance;
Labor Extended"
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2nd of the 8th mo 1800
"Sarah Vanderford formerly Comber Disowned after the usual Labor Extemded f
accomplishing her marriage out of the unity of friends"

4th of the 10th mo 1800

"Elizabeth Bartly formerly Doane Disowned for accomplishing her idgerout of the
unity of friends labor Extended"
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