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ABSTRACT

James Forman'’s Black Manifesto demanded $500 milliceparations from the
nation’s white churches and synagogues for thearfcial, moral, and spiritual
complicity in the centuries of injustice carriedt oypon African Americans. Many
African-American ministers in the North embraced Biack Power ideology and
supported Forman’s call for financial redress. Bdsrthern clergymen had become
exasperated with an interracial civil rights movetthat neglected to confront the
systemic racism that permeated the nation’s culBligck Manifesto activists attempted
to compel the white churches into paying reparationinterrupting worship services
and occupying church buildings throughout the urlarth. While the vast majority of
the American public believed that the Black Martibesas simply an attempt to extort
money from the white churches, there was a racthllgrse contingent of clergymen
who wholeheartedly supported the call for reparetio

The primary reason that Philadelphia became ottleedikey arenas in the struggle
for reparations was the presence of Muhammad Kemyae local Black Economic
Development Conference leader. Kenyatta implememigtad confrontational tactics in
an attempt to cajole the Philadelphia-area denamimainto responding affirmatively to
the Black Manifesto’s demands. The young actiwig$ able to form an alliance with
influential leaders within the Episcopal DiocesdPehnsylvania. Paul Washington, an
African-American minister, and Bishop Robert De\Matwhite clergyman, supported the
Black Manifesto and encouraged their fellow Episdigms to do likewise. The duo’s
support for the Black Manifesto encouraged the é&gpalians to become the first

predominantly white denomination to pay reparatimnthe Black Economic



il
Development Conference. Although the payment wsis§200,000, the concept of
supporting a militant African-American organizatisas more than many conservative
Episcopalians could tolerate. The debate over thekBManifesto at the denomination’s
1969 Special General Convention also enabled mdingaf-American ministers to
express long-held grievances regarding racismarChurch.

A detailed examination of the rancorous debate tweBlack Manifesto in
Philadelphia complicates any simplistic narrati¥¢he struggle for racial justice in the
North. While many historians have blamed Black Poaativists for derailing the civil
rights movement, this study reveals that the fagdinst structural racism in the North
generated political unity among African Americahatthas lasted to the present day. The
conflict among Philadelphians over the Black Mastifewas in no way split along racial
lines. Many of document’s most vehement supportere white while many of its
greatest detractors were conservative African Acaeis. The dispute over the Black
Manifesto in Philadelphia illuminates the intelleak diversity present within the African-

American population as well as the Black Power muoeet itself.
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INTRODUCTION

While the vast majority of civil rights movemenstoriography focuses on
nonviolent protest in the Jim Crow South, schotdrsuld not overlook or diminish the
contributions of Northern civil rights activists wiiought for racial justice on their own
terrain. African Americans in the urban North fadesks overt racism than their Southern
counterparts, but they still encountered raciatrifisination that was deeply ingrained
into the very fabric of society. De facto segregatiorced millions of African Americans
into impoverished ghettoes in cities like New Yo@lhicago, and Philadelphia. Labor
unions dominated by ethnic and familial ties foudbsperately to keep African
Americans from joining their ranks. White flight tiee suburbs left dwindling urban tax
bases to oversee crumbling infrastructure anchtasichool systems. In the face of these
overwhelming challenges, Northern civil rights saigtis attempted to formulate a
coherent and effective response to the unique dlestéhat they confronted.

The Black Power ideology emerged as a potent weapgaimst systemic racism
in the North. A growing number of activists eschevimegration as the paramount goal
of the civil rights movement and attempted to clawontrol over their own communities.
Rather than assimilate themselves into a capitdsiety they perceived to be inherently
racist, Black Power advocates strove to unify Afndmericans outside the purview of

white oversight or involvement. While nonviolenbfesters appealed to the federal

! There are several important books that focus on the fight for racial equality in the North. See
Jeanne F. Theoharis and Komozi Woodard, eds., Freedom North: Black Freedom Struggles Outside the
South, 1940-1980 (New York: Palgrave Macmillan, 2003); Kenneth L. Kusmer and Joe W. Trotter, eds.,
African American Urban History Since World War Il (Chicago: University of Chicago Press, 2009); Thomas J.
Sugrue, Sweet Land of Liberty: The Forgotten Struggle for Civil Rights in the North (New York: Random
House Trade Paperbacks, 2008); Matthew J. Countryman, Up South: Civil Rights and Black Power in
Philadelphia (Philadelphia: University of Pennsylvania Press, 2006).
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government for protection, Black Power adhererfisses to petition the white power
structure for their civil rights. Instead of intagjng into a society that operated on the
basis of white power, they implemented myriad stgegs and tactics to forge an identity
separate from their oppressors.

One unique manifestation of the Black Power movames the call for white
churches and synagogues to pay reparations farfthancial, moral, and spiritual
complicity in the centuries of injustice carriedt oypon African Americans. This
campaign for reparations was launched when Janresafg one-time executive director
of the Student Nonviolent Coordinating CommitteBICE), issued the Black Manifesto
at the National Black Economic Development ConfeeefNBEDC) in Detroit on April
26, 1969. The activist demanded $500 million fréwa tountry’s white churches and
synagogues and presented a scathing critique ofidamesociety. Forman called the
United States “the most vicious, racist systenmhaworld” and brashly demanded “15
dollars per nigger” as reparations. He encouragedak Americans to use “whatever
means necessary” when “confronting our white opgess” Forman also militantly
asserted that in order “to win our demands we haite to declare war on the White
Christian churches and synagogues and this meansaydave to fight the total
government structure of this countd/The activist directed African Americans to disrupt
church services and occupy church-related officesagencies until the Black
Manifesto’s demands were met. Not surprisingly nram’s extreme rhetoric led many to

label the document as Marxist, anti-Christian,-&#mitic, and seditious.

? James Forma n, “The Black Manifesto,” in Black Manifesto: Religion, Racism, and Reparations,
ed. Robert S. Lecky and H. Elliott Wright (New York: Sheed and Ward, Inc., 1969), 114-126.
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The Black Manifesto’s threatening rhetoric oversiaed what many reparations
advocates considered to be overly modest demand®.ahr called for the creation of a
Southern land bank, African-American-owned pubhghtompanies and television
stations, a research skills center, and an Afrigarerican university in the South. He
also wanted to establish a National Welfare Ri@ghtganization, a National Black Labor
Strike and Defense Fund, and an International Bfgmeal® These programmatic
demands were applauded by most reparation advotatiemany activists were
disappointed with what they considered to be theypfgure of $500 million, (although
Forman eventually raised his reparations dema$a taillion) while others were upset
that the Black Manifesto did not call for the cieatof a separate African-American
nation.

James Forman'’s initial presentation of the BlackiNé&sto on April 26 at the
NBEDC received very little coverage from the na#ibpress. In fact, it was not until a
week after the conference in Detroit that Formaadsument ignited a national firestorm
of controversy. On May 4, the brash activist inipted the Sunday morning service of
New York City’s prestigious Riverside Church andgented the Black Manifesto to the
stunned congregation. The Riverside Church, aneitlcongregation renowned for its
civil rights advocacy and liberal theology, becaime venue from which Forman
catapulted himself and the reparations movemeattiré national spotlight. The
congregation’s minister, the Reverend Dr. Erneshflzell, had earlier denied Forman’s
request to present the Black Manifesto during thech service. Undeterred, the activist

and six others strode down the aisle and proclaitmeid reparation demands from the

? Ibid.
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pulpit as many of the 1,500 worshippers filed oudisgust. The disruption of
Riverside’s worship service was hailed by most Aioaars as blackmail and extortion.
However, some religious leaders supported Formaailgor reparations and viewed the
Black Manifesto as prophetic. They perceived theudwent’s explosive rhetoric as
descriptive of what would happen if the call fopaeations was ignored, not prescriptive
of what Forman hoped would occur.

In order to better understand the conflict engesdiéry the Black Manifesto, it is
necessary to examine how the reparations debatedptaut on a local level. Black
Manifesto supporters interrupted church servicesatupied church buildings
throughout the urban North. The level of activisnaigiven city was often the direct
result of the brashness and charisma of the movigsrieaders there. While cities across
the nation experienced turmoil and conflict over Black Manifesto, few urban centers
could match the intensity and sustained level ofgst as Philadelphia. The primary
reason for this was the presence of Muhammad Kenyae local Black Economic
Development Conference (BEDC) leader and the orgéion’s national administrative
vice chairman, who implemented many confrontatidaetics that drew much attention
to the fledgling movemenitHis blistering critique of the Philadelphia-aréaiches and

remarkable persistence and intellect earned hipertdrom his friends and foes alike.

* Emanuel Perlmutter, “Black Militant Halts Service at Riverside Church,” New York Times, May 5,
1969.

> James F. Findlay, Jr., Church People in the Struggle: The National Council of Churches and the
Black Freedom Movement, 1950-1970 (New York: Oxford University Press, 1993), 202. After the NBEDC
gathering in Detroit, the group demanding reparations formally named their organization “BEDC,” which
was familiarly called “bed-cee.”

®There is a paucity of scholarly articles regarding the Black Manifesto in terms of specific cities or
targeted religious groups. See Jerry K. Frye, “The ‘Black Manifesto’ and the Tactic of Objectification,”
Journal of Black Studies 1 (September 1974): 65-76; Keith Dye, “The Black Manifesto for Reparations in
Detroit: Challenge and Response, 1969,” Michigan Historical Review 35 (Fall 2009): 53-83; Keith Dye,
“Lessons in Hearing Human and Divine Discontent: The Black Manifesto and Episcopal Leaders and
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An integral reason for Muhammad Kenyatta’'s suceess his alliance with two
liberal leaders within the Episcopal Diocese of istvania. Father Paul Washington,
the African-American rector of the Church of thevadate in North Philadelphia, and
Bishop Robert DeWitt, a white clergyman, were stresapporters of the Black Manifesto
and provided a source of moral and spiritual letaity for Kenyatta and BEDC.
Washington played a critical role in communicatihg concepts of Black Power and
racial reparations to suburban white Episcopaleartalso became an important leader
in Philadelphia’s Black People’s Unity Movement (BR). Despite belonging to a
predominantly white denomination, Washington’s @huof the Advocate became a
center for Black Power activism in the city. Stgk€larmichael, the SNCC activist who
popularized the term “Black Power,” was just onenainy notable Black Power
advocates who made appearances at the Church Afitleeate. Washington also hosted
the 1968 Black Power Conference in which over 8 8€ivists from across the nation
gathered in Philadelphfa.

Paul Washington also helped Muhammad Kenyattanmtandeer the platform
of the 1969 Episcopal Special General Conventidd deNotre Dame University in
South Bend, Indiana. The takeover of this natiahalrch gathering led to the first
payment made to BEDC by a predominantly white denation. Although the

Episcopalian Church denied that the $200,000 paymas reparations, the argument

Congregations in the Detroit Area,” The Journal of African American History 97:1-2 (Winter-Spring 2012):
72-91; Elaine Allen Lechtreck, “’"We are Demanding $500 Million for Reparations’: The Black Manifesto,
Mainline Religious Denominations, and Black Economic Development,” The Journal of African American
History 97:1-2 (Winter-Spring 2012): 39-71.

7 Paul M. Washington and David Mcl. Gracie, “Other Sheep | Have”: The Autobiography of Paul M.
Washington (Philadelphia: Temple University Press, 1994). Washington’s autobiography provides
excellent insight into the connection between his Christian faith and Black Power activism. It also
illuminates the political polarization within the Episcopal Diocese of Pennsylvania during the late 1960s
and early 1970s.
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was basically semantics in order to placate th@chémation’s conservative members.
Despite the African-American Episcopalians’ sucéagzrocuring funds for BEDC, they
were deeply hurt and frustrated that their denotionaefused to pay the organization
directly. Instead, they used the National CommitteBlack Churchmen (NCBC) as
middlemen to funnel the payment to BEDC.

Bishop DeWitt's liberal theology and political vievihad rankled conservatives
within the Episcopal Diocese of Pennsylvania simisearrival in 1964. The bishop’s
unwavering support for Washington’s Black Powenagtn and his recruitment of two
radical priests, urban missioners David Gracie Jardes Woodruff, helped to set the
stage for the conflict over the Black Manifestohwitthe diocese. DeWitt refused to
censor Washington or fire the controversial dugpdesheavy pressure to do so from
conservative Episcopalians. After much consternadiod debate over the Black
Manifesto, the diocese initiated a $500,000 remitufund that was to be distributed by
African-American Episcopalians. However, the resiin fund commission was highly
ineffective due to internecine conflicts over whigpe of community groups to support.
The conservative members of the commission favooadributions to well-respected
organizations run by upper-class and well-educAfedan Americans, while the
commission’s liberal faction encouraged suppodrassroots organizations centered in
African-American neighborhoods. Ironically, BEDQldiot receive any financial support
through the restitution fund even though it wasithpetus behind the group’s creation.
Despite Bishop DeWitt's progressive leadership,deservative whites and their
African-American allies within the diocese succaligflimited the financial resources

allocated to African-American grassroots organ@ai
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While BEDC received minimal direct funding from thation’s churches, most
denominations were pressured from within and withowwommit greater financial
resources towards African-American economic devekqt. Furthermore, dialogue and
conflict spurred on by the Black Manifesto brougtany African-American ministers to
the forefront of their primarily white mainline deminations. However, in the end,
conservative backlash within individual church lesdstopped them from honestly
addressing their past and present complicity iatang and sustaining racist economic,
political, and social structures within Americarc®dy. Ironically, the very same
revolutionary rhetoric and confrontational tactieat initially drew attention to the Black
Manifesto also provided an avenue for reaction&gnents within the Church to dismiss
the legitimacy of the call for reparations.

This study will build upon recent scholarship tegpands the geographical
parameters of civil rights movement historiograploythward and also challenges the
notion that Black Power had a degenerative effadhe fight for racial justice in the
North. InUp South: Civil Rights and Black Power in Philadel Matthew J.
Countryman depicts Black Power as a constructivkegatvanizing force that enabled the
city’s African Americans to consolidate tangibldipoal power that has lasted to the
present day. Countryman’s portrayal of Paul Wadbimg transition from integrationist
to Black Power advocate provides an excellent saggy of how many African
Americans became disillusioned by an interracial cights movement that failed to
address structural racism in American society. lde deftly describes Kenyatta’'s
confrontational tactics and masculine bravado withe context of the era’s gender

politics.
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Thomas J. SugrueSweet Land of Liberty: The Forgotten Struggle fouilC
Rights in the Nortlalso provides a geographical shift to the studsaoé in America.
The author cautions scholars to avoid the pitfailsimple dichotomies between
integrationism and black power” that neglect taetakto account the complex and
dynamic nature of individuals and their beliefsgf&ie argues that many activists held
“seemingly contradictory ideas simultaneously” amat “many blacks fashioned a
politics not easily defined as nonviolent or vidldéntegrationist or separationist.The
author accentuates the wide-ranging intellectuargdity among African-American
activists in the North, a topic that is sorely mmgsfrom mainstream historical narratives
of the civil rights movement.

In the light of Sugrue’s observations concernirng¢bmplex and dynamic nature
of Northern activists,Other Sheep | Have”: The Autobiography of Paul \Wiagtonis
an indispensable source that shatters many comnsperoeptions regarding Black
Power. Washington describes his involvement irBlaek Power movement and his role
in calling upon the Episcopal denomination to pgpyarations. The minister lived with
the inherent tension of being an African-Americathim an overwhelmingly white
denomination. Ironically, Washington espoused Blaokver beliefs even though he
ministered within the integrationist framework bétEpiscopalian Church. Furthermore,
Washington’s alliance with Bishop DeWitt illuminatan interracial aspect of Black
Power that is for the most part neglected by hister. There were many white activists
who intellectually grasped the meaning of Black Boand were able to support the

movement without seeking to appropriate it. Thaisicant presence of white support for

8 Sugrue, Sweet Land of Liberty, xxv.
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Black Power further complicates any simplistic ativie of African-American history in

the North.



CHAPTER 1

BLACK POWER AND THE BLACK MANIFESTO

The advent of the Black Manifesto and the repanatimovement must be
observed within the context of the growing influeraf the Black Power ideology among
African-American clergy in the North during the 186 One important milestone of the
Black Power movement within the Church was the ftram of the National Committee
of Black Churchmen (NCBC) in July 1966. The NCBCsveamprised of ministers
within predominantly African-American churches aslivas primarily white
denominations. One of the NCBC'’s first actions wassue a statement on Black Power
in theNew York TimeandChicago TribuneThe four-column statement, signed by
forty-eight clergy, provided a Christian interpigta of Black Power and sought to
dispel the popular notion that the nascent ideolegy the cause of racial unrest in urban
America. While much of the nation viewed urbangias a problem for the government
to suppress with more “law and order,” the NCBQéad that the upheaval in
America’s cities was merely symptomatic of the egst racism that permeated socigty.

Benjamin Payton, a Baptist minister and the prinearghor of the NCBC’s Black
Power statement, believed that the misunderstaraidgcontroversy over Black Power
was caused by a warped sense of who was allowetld influence and authority in the
United States. Payton wrote, “The fundamental disto facing us in the controversy
about ‘black power’ is rooted in a gross imbalaotpower and conscience between

Negroes and white Americans.” He decried the ndtilbat white people are justified in

° Findlay, Jr., Church People in the Struggle, 183.
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getting what they want through power, but that Me§ymericans must, either by nature
or circumstance, make their appeal only througtsciemce.” The minister believed this
dichotomy “corrupted” both whites and African Aneans and stated, “We are now
faced with a situation where conscience-less pomests powerless conscience,
threatening the very foundations of our natich.”

While the vast majority of white Americans blamée Black Power movement
for increasing racial tensions, Payton pointedtbat Black Power would not be needed
if the racist structures in American society wdimmated. He blamed systemic racism
for the violence erupting in the Northern citiebelminister believed that the “basic
causes” of the urban unrest “lie in the silent aadert violence which white middle-class
America inflicts upon the victims of the inner ¢ignd pointed to “the hidden, smooth
and often smiling decisions of American leadersolliie a white noose of suburbia
around the necks, and which pin the backs of thesesof Negroes against the steaming
ghetto walls.” To Payton, the great disparity irnaltle between the white suburbs and the
African-American ghettoes illustrated “the failloBAmerican leaders...to create equal
opportunity in life as well as in law* In the minister’s opinion, the only way that “law
and order” could be achieved in America’s citiesw@eradicate the racist policies that
created poverty and hopelessness in African-Amermcanmunities.

Some African-American leaders feared that whiteklzet against Black Power
activism would negate the progress made by thérogits movement. However, Payton

deemed it essential that African Americans attangible corporate power in order to

10 Benjamin Payton, “Position Statement on Black Power,” July 22, 1966, 1-2, Box 19, Folder 2.
Father Paul M. Washington Papers, Charles L. Blockson Afro-American Collection, Temple University,
Philadelphia, Pennsylvania (hereafter cited as Washington Papers).
11 .
Ibid., 3.
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both protect and expand upon the achievementsedfittl rights movement. He believed
that racial integration was a mockery if African Antans were unable to interact with
whites on an equal power basis. The minister thotigit without the ability “to
participate with power...integration is not meanirgfBayton found the visceral
condemnation of Black Power by white Christianbécextremely ironic given that the
African-American Church was formed as a result bitevracism. He contended that
African-American Christians were forced to sepafaie the white Church because of
this “false kind of ‘integration’ in which all powavas in the hands of white peopf&.”
The minister was adamant that any interracial coaim had to be in the context of
mutual power sharing.

Payton urged all African Americans to unite andascbne single ethnic group
much like the Irish, Italians, and Jews had in otdegain real power in American
society. He challenged the popular American mytiplof individualism and noted that
each ethnic group had worked together to consalidatmuch corporate power as
possible. Payton pointed out “the irony involvedAimerican pride in their ability to act
as individuals on the one hand, and their tendémegt as members of ethnic groups on
the other hand.” While white ethnic groups had ssstully attained corporate power, the
minister argued that “America has asked its Negmens to fight for opportunity as
individuals whereas...what we have needed most hars tygportunity for the whole
group, not just for selected and approved Negrb&Bayton strongly believed that the
consolidation of corporate Black Power was the ikgyedient to a more just American

society.

2 bid., 4.
B bid.
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As the interracialism of the civil rights movemevdaned and the Black Power
movement gathered momentum, Northern activisteasingly stressed the ideals of
self-determination and community organization. édn-American groups attempted to
take control of their communities and solve proldemthe way they saw fit. They
rejected the notion that whites, be they governrbeneaucrats or sympathetic activists,
knew how to solve problems in African-American ridigrhoods better than the people
who lived there. However, the daunting economic soaal challenges that most
African-American communities faced demanded finahcapital that was not available
to them. It was within this context that the Inédigious Foundation for Community
Organization (IFCO) was established in May 1967 €bumenical organization
consisted of twenty-five Christian and Jewish gsotiyat generated funding for minority
community development and self-determination. THE@Q was created at a time when
the alliance of liberal whites and African Amerisamas coming apart at the seams. As
James Findlay Jr. astutely points ouCimurch People in the Struggle: The National
Council of Churches and the Black Freedom MovenikatlIFCO was basically a
“broker between whites and blacks who less andveses able to speak and act directly
together.* Therefore, the IFCO became an avenue for Africareficans to solicit
funding from whites without appearing to relinquibleir self-determination.

During the weekend of April 25-27, 1969, the IFC&sted the National Black
Economic Development Conference (NBEDC) on the Véeytate University campus in
Detroit. Over six hundred delegates gathered toudis strategies of economic

development and community organization within AdneAmerican communities. The

" Findlay, Jr., Church People in the Struggle, 188.
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remarkably diverse contingent of attendees rangmed €onservative African-American
businessmen to black separatists. James Formaarigaglly just one of many
presenters at the NBEDC. However, he quickly condeared the Saturday night
proceedings and demanded that the conference imtegdendorse the Black Manifesto.
Even though more than half of the conference dédsgaere missing, the IFCO
leadership still allowed those present to vote meh @pprove the Black Manifesto as the
official statement of the NBEDC. The dubious ciratamces under which Forman’s
document was adopted as the conference’s platfeftrminy of the attendees in utter
shock and disbelief’

The Black Manifesto and James Forman’s uninvitedyfanto New York City’s
Riverside Church on May 4, 1969 generated cordicbng African-American religious
leaders across the nation. Dr. J.H. Jackson, gneisaf the National Baptist Convention,
excoriated the Black Manifesto and claimed thaivests like Forman were “teaching the
same gospel as the Ku Klux Klan.” The highly-infitieal minister also stated that
“Negro slaves ‘forgave’ their masters for injusiggenerations ago and those injustices

18 Dr. Jackson claimed that the

should not be resurrected for political purposesyo
interruption of Riverside Church “was more dangerthan organized crime and more
grave than an invading army with guns, tanks arisigpous gas®” Bishop Steven J.

Spottswood, board chairman of the National Ass@médbr the Advancement of Colored

People (NAACP), believed that the concept of reji@ma was “emotionally appealing”

> Arnold Schuchter, Reparations: The Black Manifesto and Its Challenge to White America (New
York: J.B. Lippincott Company, 1970), 2-4. The Black Manifesto passed by the tally of 187 to 63 with many
delegates abstaining.

% “pr. J.H. Jackson Raps ‘Separatists,”” Chicago Daily Defender, July 1, 1969.

v “Reparation Seekers Worse than Mafia, Says Dr. Jackson,” Philadelphia Tribune, October 21,
1969.
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to African Americans, but was “not the fairest waythis white generation to redress the
wrongs visited on this black generation and itsdrkh.™®

However, many African-American clergymen disagregtth conservatives like
Jackson and Spottswood and vociferously supponee@tack Manifesto. IThe
Church’s Response to the Black Manife§a Gayraud Wilmore, Jr. made a compelling
historical and theological argument in supporthaf tlocument. Wilmore, the chairman of
the Presbyterian Division of Church and Race anmhfurential NCBC leader, believed
that James Forman had simply illuminated the terssadready present within the Church
over the concept of Black Power. Wilmore thouglat tihe Black Manifesto was a
necessary and positive step towards confrontiregdibwhites who supported the civil
rights movement in the South, but refused to sheakepower and resources with African
Americans in the North. The NCBC leader felt thatrfan had “merely opened the gate
behind which a flood of resentment, guilt, feard @onfusion had been building
up...within the various religious communions andhie white liberal community as a
whole.” He was grateful to Forman for issuing tHad® Manifesto and stated, “That gate
had to be opened sooner or later for the goodeoEtturch and the nation®

Northern clergymen expressing Black Power sentimbalieved that the white
churches would remain spiritually and morally imgrdtunless they learned to genuinely
listen to African Americans. Wilmore highlightecetheality that African Americans
were “formed in the matrix of psychological and piogl suffering, segregation,
discrimination and the ever-present remembraneeposévious condition of involuntary

servitude.” He believed that this experience gaeen “a certain depth and richness, a

1 Joseph Boyce, “N.A.A.C.P. Head Rips Black Extremists,” Chicago Tribune, July 1, 1969.
9 Gayraud Wilmore, Jr., The Church’s Response to the Black Manifesto, June 23, 1969, 2, Box 19,
Folder 2, Washington Papers.



certain passion for justice that can discern inttbi about Jesus Christ that which
modern white Christians have both forgotten andigd.”® Wilmore asserted that the
majority of African Americans embraced Black Powile liberal whites still longed
for the days of racial integration based on theinderms and timetable. However, he
believed that even though the white liberal chugstablishment glorified their own
efforts at racial integration, they had not trulglraced that movement, eittfér.

Wilmore contended that the white churches borepaci&l burden of guilt” for
racism against African-Americans and emphasizetihiey owed reparations not simply
for their past involvement in slavery, but also tieeir current acts of racial
discrimination:

Certainly it is no secret that the white church basn and is today deeply

entrenched in the system of white oppression. Mdriie laymen who sit

on the governing boards of wealthy white congregetiare the absentee

owners and managers of the corporate and polgicattures which have

kept black people in deprivation and powerlessnédany of the

homeowners who refuse to sell to black buyers diedtevely keep them

from moving into white neighborhoods are memberdfiné suburban

congregations.Many white churches own thousands of acres in thalt

where black sharecroppers, desperately in neednaf, lare being forced

off into the already crowded urban ghettoes. Whiteirches make

purchases of thousands of dollars and contradh#building of million

dollar sanctuaries from discriminatory businesses @ntractors and yet

refuse to join Project Equality which uses churahicpasing power to

open up jobs for black folf#é

Wilmore accused the Church of not living up toaten lofty statements and
rhetoric regarding its guilt for the past and presiscrimination against African
Americans. He lamented that while “no institutionAmerican society has made more

confessions of guilt for involvement in the sinstdvery and in segregation and

% bid., 3.
! |bid., 4.
2 |bid., 5.
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discrimination against black people,” the Churdh tfused to take any concrete actions
to exhibit their repentance. The minister attriloutiee Church’s inaction to its reticence
to sacrifice any part of its massive wealth forsthoutside of its walls. He described the
Church’s affluence as a “spiritual liability” andmmented that “rather than help men
and women to destroy the dehumanizing, demonictstres which cripple them, most
church funds have been used simply to enhanceelfare of churches and their
members.® Wilmore believed the Black Manifesto provided aerue for the Church
to exhibit its repentance by following through ¢&mewn grand pronouncements
concerning racial justice in America.

The Reverend Robert C. Chapman, Director for Rakistice for the National
Council of Churches (NCC), also was a staunch su@pof the Black Manifesto. In an
article entitledThe Black Manifesto: It's Black and Whitghapman cited great
disparities in poverty, life expectancy, and unesgpient rates between African
Americans and whites as the impetus behind the@eertsial document. The minister
emphasized that “these hideous imbalances arer fathiee Black Manifesto” and
dispelled the notion that Black Power was to bldonghe widening gulf between the
races in the United States. He noted that, “Whetoole closely at American society,
only wishful thinking, naiveté, or perversity caause us to draw any conclusion other
than we already are two separate and unequal Esgiehe black, one white.” Chapman
lamented that while African-American ministers viitipredominantly white
denominations supported the Black Manifesto, tibite coreligionists refused to even

contemplate interacting with James Forman and BEID@.minister pointed out that

2 |bid., 6-7.



while whites attempted to debunk the Black Mantg&stegitimate arguments “by
excoriating its rhetoric,” African Americans “madelear that the rhetoric could not
concern them less because the principles and densmedk to a just reordering of
priorities and power?*

Chapman explained that African Americans who hgukernced daily violence
and discrimination at the hands of whites couldihyalget terribly excited about the
threatened ‘disruption’ of a worship service in laite church.” Chapman, like many
other African-American ministers, was more concdmwéh the Church’s repentance
than the reparations themselves. Reparations wap#ysa concrete sign of the
repentance that he sought. Chapman wanted the grhitehes to value African-
American lives more than they valued their own ricial well-being and the comfort of
the status quo. The minister wrote that “white foreh must understand...that every drop
of black blood extracted by the slave master’s whifweighs the present corporate
wealth of America.” To Chapman, reparations weveag for the Church to acknowledge
that “those myriad drops, those cascading rivetdadd, have saturated our culture; and
the ‘damned spots’ won't ‘out’ until repentanceriys reparation, and reparation works
full restitution.”™

Dr. Charles Willie, Chairman of the Department ot®logy at Syracuse
University and a member of the Episcopalian denation’s Executive Council, was

less enthusiastic about the Black Manifesto thaimétie and Chapman. Willie

attempted to find a middle ground between Black &aadvocates and conservative

** Robert C. Chapman, “The Black Manifesto: It's Black and White,” Church in Metropolis
(Summer 1969), Box 19, Folder 2, Washington Papers.
25 .
Ibid.
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white reactionarie€’ In an article entitledhe Black Manifesto and the Response of the
Church Willie denounced Forman’s violent rhetoric aneéuehed many of his
proclamations to be unrealistic. However, he stlidated many aspects of the Black
Manifesto and cautioned the Episcopalian Execu@ioancil to neither reject nor accept
the document as a whole. Willie supported Formalaisns that racism and racial
exploitation permeated American society and agtieatwhite churches and synagogues
were to blame for racism in the United States. 3dmology professor stated that “the
churches and synagogues of America are integrtd pathe American social system and
therefore must assume responsibility for how thele/lsystem operates.” He also
blamed white racism for teaching African Americaasial separatism and commented
that “black people who have been rejected in tls¢ paw are learning the fine art of
rejecting today.” However, he diverged from Fornaawl other Black Power advocates
because he believed there was no room for anydfypeparatism within the body of
Christ?’

Despite Willie’s harsh criticism of the white chbes, he was opposed to the
concept of religious groups paying reparationsbeléeved that if reparations were
deemed appropriate, then the United States govertrweaes the responsible party. Willie
asserted, “The consideration of reparations isane for governmental action, because
the laws and the law-enforcement agencies of the $anctioned the exploitation of
black people.” He rejected the notion that reparatiwere a panacea for the ills of

African-American communities and wrote, “The implion that black people in

?® Gardiner Shattuck, Jr., Episcopalians and Race: Civil War to Civil Rights (Lexington, Kentucky:
The University Press of Kentucky, 2000), 191.

*’ Charles V. Willie, The Black Manifesto and the Response of the Church, August 11, 1969,
Episcopal Press and News, Digital Archives of the Episcopal Church, http://www.episcopalarchives.org/cgi-
bin/ENS/ENSpress_release.pl?pr_number=78-10.
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America can be bought for money is foolish and pstgrous.” Willie described the
demand of “$15 per nigger” as “insulting to bladople” and was also annoyed that
Forman and BEDC claimed to be the spokesmen adéddar all African Americans.
He commented, “We do a disservice to the intellggeof black people to suggest that the
Black Economic Development Conference must expldiy they must rebel.” The
sociology professor’s final and most vociferousww®siation of the Black Manifesto was
that of its violent rhetoric. He found this aspetthe document to be fundamentally anti-
Christian and blatantly inappropriate. Willie sthte

The most foolish aspect about the Manifesto is ithféitts with the idea of

violence. The language of violence was deliberatedgd, of course, to

scare the hell out of white people. Fear has néeen an appropriate

foundation for creative chang®.

Willie concluded that the Black Manifesto was atliuaa demand for a political
rather than a religious response” and a call ferGhurch “to repent for its contemporary
sins of omission rather than for an historical&icomplicity.” He believed that the
eradication of segregation within the Church itsaduld alleviate many of society’s ills
and asserted that when all American Christians kpped together in diverse
congregations, it would be impossible for churchmhbers to ignore the poverty in their
midst. Willie wrote, “It will be infinitely more epensive for the Church and society at
large when black and white people, poor and aflueare members of the same church
congregations. For the Church then cannot turbatk on poverty.” He believed the
Black Manifesto was “an awkward cry from blacks®included rather than excluded

from the mainstream of American life.” Willie conided, “If the Manifesto produced no

more than one prophetic idea, it alone ought teramigh to get the Church moving. And

% |bid.
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so the question devolves on us. Not how shoultingch respond? But how must the
Church respond?” To Willie, the Church needed t@lyae the Black Manifesto with
humility and a willingness to address its legitimatguments?

The mere fact that ministers like Wilmore and Chaprhad to interpret the
meaning of the Black Manifesto for the general pugpeaks to the document’s lack of
clarity. Because the rhetorical element of Formaaosument was so open to
interpretation, both its critics and supporterssosed their own views upon it. Those
who were sympathetic to the call for reparationsid@asily dismiss the Black
Manifesto’s threatening language as ancillarygd@iimary message. However, people
threatened by the Black Power movement pointeddalbcument’s violent rhetoric as
proof that the reparation advocates were interitasming all white people. In the end,
the African-American clergymen who sought to defémelBlack Manifesto gradually
appropriated the reparations movement out of négdsscause the white churches

refused to deal with brash activists like Jamesrfaor.

2 |bid.
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CHAPTER 2
THE BLACK ECONOMIC DEVELOPMENT

CONFERENCE IN PHILADELHPIA

While James Forman received much of the nationahtdn, Muhammad
Kenyatta deserved the bulk of the credit for tugrithiladelphia into a “hotbed of
Manifesto activity.*® Kenyatta employed various confrontational tactise called
upon the Philadelphia-area churches to pay repaatBorn as Donald Brooks Jackson
in Chester, Pennsylvania, he attended the Calvapgi& Church and began preaching
there as a fourteen-year-old. After graduating fidmmas Edison High School in North
Philadelphia, Kenyatta attended Lincoln Univergity?ennsylvania for one year before
leaving school due to financial difficulty. He thepent a year in the Air Force, but left
after encountering racism at the academy. Aftetysihg for two years at Williams
College in Massachusetts, Kenyatta moved his ydamgjy to Mississippi in 1965 to
assist the Freedom Democratic Party’s voter rejistr drives’™ He also helped to
organize agricultural cooperatives that focuse@mpowering poor African Americans.
Despite Mississippi’s virulent racism, Kenyattaolthe transition back to the North to
be difficult. He often remarked that he worked fearich Philadelphia than he ever had to
in the South’?

Muhammad Kenyatta was a thorn in the side of thigendhurch establishment

because they could not quite understand what terafkim. He was an ordained

30 Randy Dixon, “Black Manifesto,” Philly Talk, December 1969, 37.

3 Ibid., Peyton Gray, “Open Up: A Monthly P.T. Interview, This Month-Kenyatta,” Philly Talk,
February 1970, 58.

32 Gray, “Kenyatta,” 58.
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Baptist pastor who claimed to be Muslim and charigedchame in order to identify more
with his African heritage. The BEDC leader companadself to Robin Hood in the
sense that he was striving to take money fromittieand give it to the podr.
Kenyatta’'s Black Power activism and support for Beck Manifesto led many to call
him a racial separatist. However, he found thigdss to be comical and remarked that
BEDC was “too busy with the liberation of its peepbd be concerned about separatism.”
However, Kenyatta did accuse whites of racial ssjman through the creation of black
ghettoes and rampant police violence. He commehtadall these things are
separatism, but nothing is done about it,” but wA&ican Americans “start talking
about self-determination we are accused of beipgrséists.® Kenyatta’s ability to
point out flaws in his critics’ arguments endealnéd to his loyal supporters. This skill
would serve him well as he challenged and cajdiecchurches in Philadelphia to meet
the Black Manifesto’s demands.

The Black Manifesto was extremely controversial aghafrican Americans in
Philadelphia. Critics of the document emerged ftmth the political left and right. The
Republic of New Africa, a black separatist orgatima condemned the Black Manifesto
because they believed that reparations shouldibebgahe United States government
and not by religious institutions. The group’s Bd#lphia spokesman called Forman’s
document “ill-timed, counter-revolutionary, anddte.”*® At the opposite end of the
political spectrum, the more conservative Africamé¥icans were equally incensed at the
concepts James Forman promulgated. Thomas Buar&$sladelphia businessman who

attended the NBEDC in Detroit, called the Black Mesto “criminal” and a “hairbrained

> bid., 22.
3 Dixon, “Black Manifesto,” 37, 39.
3 “Republic of New Africa Condemns Black Manifesto,” Philadelphia Tribune, May 31, 1969.
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scheme” and charged that it was rejected by a ihajurthe conference’s attendees.
Burress, who led a workshop on entrepreneurshipeagathering, felt badly for those
who were there to learn about business and lamghitbdy wanted to learn the whys
and hows of operating a business. Instead, theg sudrsjected to an ideological harangue
which completely confused theri®"To conservative businessmen like Burress,
Forman’s reparations’ diatribe was a distractiamfrthe task of creating more jobs for
African Americans.

The Black Manifesto also received substantial supfpom African Americans in
Philadelphia. The Council of Black Clergy (CBC) ahé Citywide Black Community
Council (CWBCC) both whole-heartedly endorsed thecB Manifesto. In a statement
echoing Forman'’s claims, The CWBCC declared thdtitsvChristian churches and
Jewish synagogues are not merely religious movesieiritalso giant financial
institutions wed to racism and the profit motivélie CBC endorsed the Black Manifesto
and donated $1,000 to BEDC. The Reverend VaughorEsad the monetary gift was
meant to “give concrete expression” to their enelorsnt and was also encouragement
“to white churches and individuals who floundedubt and uncertainty” in regards to
BEDC 3" Although the Baptist Ministers’ Conference of Ruiélphia (BMCP) formally
rejected the Black Manifesto due to its violenttdnie and philosophy, the group was

very supportive of the document’s programmatic deaisa®

*® pamala Haynes, “$S500 Million Reparations Plan Called ‘Criminal’ by Burress: Local
Businessmen Says Blacks Rejected James Forman’s Scheme at Detroit Meeting,” Philadelphia Tribune,
May 31, 1969.

* pamala Haynes, “2 Powerful Local Groups Back Demands for Church Reparations,” Philadelphia
Tribune, June 28, 1969.

% “Baptist Minister’s Reject the Black Manifesto’s Philosophy, But Support Thrust of Program,”
Philadelphia Tribune, August 12, 1969.
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In addition to their call for reparations, Philgolgla’s Black Manifesto advocates
attempted to establish community control over thgscAfrican-American
neighborhoods. Kenyatta and BEDC made several ptseto appropriate white-owned
church property in the city. The week-long occupaif North Philadelphia’s Cookman
United Methodist Church in July 1969 garnered mationedia attention and helped to
raise BEDC's profile in the city. Like many of Pédelphia’s churches, Cookman was
once a vibrant congregation before the majoritigoivhite members fled the city for the
suburbs. BEDC asserted that Cookman, a strugghingch with just thirty-five regular
attendees in 1969, was unresponsive to the nedlis stirrounding neighborhood. The
activists wanted to convert the church buildingiatcommunity center that would
provide the neighborhood children a safe placedon and play and also be utilized as a
meeting place for adulfs.

Although Kenyatta acknowledged that the Cookmargoegation had made
several attempts to reach out to the surroundimghberhood, he believed these efforts
had “failed because they were led by an insensigaternalistic, racist administrator.”
The activist accused the Reverend Frank Kensilditeetor of Cookman’s parish, of
having “considerable difficulty with the idea ofagk control and self-determination” and
believed his community outreach efforts were “canslyy clouded by his racist
perspective and his myopic understanding of Blaabppe.*° Kenyatta and BEDC
argued that if the Methodists genuinely wanted &kena positive impact in their

community, they would immediately turn over thelung to BEDC. In turn, Kenyatta

» Clay Dillon and Tommy Cross, “Fear Seizure of More White Churches in Black Areas,”
Philadelphia Tribune, July 8, 1969.

* Muhammad Kenyatta, “Why the Cookman Methodist Church was Occupied,” Philadelphia
Tribune, July 19, 1969.
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believed his organization would reach out to thecnity in a much more effective
manner and better relate to the needs and degities people living there.

On Thursday, July 3, 1969, BEDC pressed the liofilegality as they wrested
control of the church building from the Cookman gaegation. Two men knocked on the
church door and encountered an elderly church seXioey claimed to have a box of
clothing to donate and asked to use the restrooherithe sexton left the door open for
the men, twenty-five people filed in behind thend #iegan the occupatiéhThen, as
the seventy-two-year-old sexton later testifiedonrt, some of the activists physically
intimidated him into giving them the church ké¥®uring the week-long occupation,
BEDC activists took full advantage of Cookman’s gyasium, skating rink, swimming
pool, and classroonf§.Over 400 children from the surrounding neighborhtmok
classes like arts and crafts, human relations béaak culture®*

The neighborhood’s African Americans were overwhegty supportive of the
Cookman Church takeover. One resident pointedrait‘there is no available
playground in the immediate neighborhood” and &iaid a good gesture that they
submit the facilities of the church to all the dnén of the neighborhood*Kenyatta
commented that “the mothers and fathers of thisroanity like what we are doing, like
that its being done for black people, by black pesff However, many white residents

believed that BEDC had stepped over the line adddt have the right to occupy the

*1 Dillon and Cross, “Fear Seizure,” Philadelphia Tribune, July 8, 1969.

2 Clay Dillon, “Judge Nix’s Injunction Restrains 8 Ministers,” Philadelphia Tribune, July 19, 1969.

*3 Dillon and Cross, “Fear Seizure,” Philadelphia Tribune, July 8, 1969.

* John Rhodes, “Photo Standalone 16,” Philadelphia Tribune, July 15, 1969; Tommy Cross, Clay
Dillon, and Jack Franklin, “Racial Integration, Cookman Methodist Church Style,” Philadelphia Tribune, July
12, 1969.

** Dillon and Cross, “Fear Seizure,” Philadelphia Tribune, July 8, 1969.

4 Kenyatta, “Cookman Methodist Church,” Philadelphia Tribune, July 19, 1969.
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church. One man remarked, “People shouldn’t goamgone’s house or into anyone’s
place where they own property and do this kinchofg...l don’t think this is legal in my
opinion.™’

The Cookman congregation did not hold their Sundaly 6 morning service
despite assurances from BEDC that it would nonberiupted. The Reverend Ralph
Haines, a divinity student serving as the churghalstor, encouraged the congregation to
visit other churches instead of risking a confrtintawith the occupiers. The occupiers
held their own “non-racist” worship service in whithey sang, preached, read the Bible
as well as the writings of Malcolm %®.The only Cookman member to attend BEDC's
service was Ethel Coy, the lone African-Americanhe entire parish. Twenty-five
representatives of the People for Human Rightshiéewadical group, also attended the
service in support of the BEDC occupiéts.

At the same time as the week-long Cookman Churchpation, racial tensions
were further heightened in North Philadelphia whitn white store owners in African-
American neighborhoods received letters askingi®0 contributions to a “summer
project” operated by the Philadelphia chapter ef@wongress of Racial Equality (CORE).
Many of the merchants felt threatened by the |ettel one store owner called it “a
shakedown.” The white businessmen were informet‘th&ould...be an extraordinary

display of shortsightedness for any merchant teradkcuses and evasions” and CORE

gave them an option of paying “in a lump sum otaf0 weekly payments.” While the

v Dillon, “Judge Nix’s Injunction,” Philadelphia Tribune, July 19, 1969.
8 “White Church Members Asked to Stay Away,” Chicago Daily Defender, July 8, 1969
# “\White Members Absent at Black-Occupied Church,” New York Times, July 7, 1969.
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police judged that the letter was “short of crinhimaimidation,” no one could blame the
store owners for feeling blackmailed or threatetfed.

On Friday, July 11, Philadelphia Police Commissidirank Rizzo led 150
policemen into North Philadelphia to expel the BE&divists from the Cookman
Church. Just hours before the police arrived, tteipiers were replaced by eight local
ministers sympathetic to their cause. As policernsed bolt cutters to remove the chains
around the church door, the clergymen bowed ingarag they anticipated their arrest.
When Rizzo ordered them to leave the church, theefRed James Woodruff
emphatically exclaimed, “This is a House of God &ordall people! We are human
beings and therefore we have a right to be here& finisters were then arrested and
ushered out of the church. As the clergymen wererted to the police vans, hundreds
of onlookers surrounding the church clapped anditgubin support of the ministers.
Muhammad Kenyatta was incensed at the Methodistsofi police force against the
occupation and stated, “By calling upon the poli¢e.deprive little Black boys and girls
of a place to play, laugh and learn, Philadelph&thddists have not attacked Jim
Forman or Muhammad Kenyatta...but they have attathkedlack community >

Four days later on Tuesday, July 15, Judge Rohé€rt Nix, Jr. issued a
permanent injunction against the eight ministessfinterfering with the operations of
Cookman United Methodist Church. Despite the ptateEms of the ministers’ defense
lawyer that “the court had no jurisdiction over lestastical matters,” Nix ruled squarely

against the clergymen. The African-American judggudred the ministers that people

> bonald Janson, “2 Letters Press Negro Requests: White Merchants Asked for Funds in
Philadelphia,” New York Times, July 13, 1969.

>t Clay Dillon and John Rhodes, “8 Ministers Jailed as Church Seizure Ends at Cookman,”
Philadelphia Tribune, July 12, 1969.
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who “assume the role of a martyr must be willingwbcept the punishment.” Nix said
there were “overtones of criminal conduct” and dguktify charges of forced entry,
robbery, and extortion. However, the only reasoelbeted not to charge the ministers
was that he believed they “were doing what theysiztered to be morally correct””
Whycliffe Jangdharrie, one of the arrested clergynséiot back at Judge Nix and other
African-American leaders who refused to support bimd the other ministers. He
accused them of selling “their souls to the whitnfnand asked, “What is going to
happen to the black people of Philadelphia whemtaprity of our leaders seem to
personify Uncle Tom?®

BEDC'’s occupation of Cookman United Methodist Clubecame a lightning
rod of controversy. Philadelphia City Council Pdesit, Paul D’Ortona, stated that the
occupation was “the worst thing that ever happendthiladelphia” and remarked that
“the ministers were treated much too gently bygbkce” and “should have been thrown
down on the ground and stepped on.” D’Ortona’sammiinatory rhetoric generated an
immediate backlash from the city’s African-Americaammunity. Jangdharrie described
the City Council President as “an outright fascigtio “acts in an uneducated manner,
talks like an idiot and displays all the fine, Séme qualities of an ass.” He further
warned that “when a man in his position advocdtesdestruction of ministers using the

strong-arms and jackboots of the police, by thrguihrem into the street and stomping

> Dillon, “Judge Nix’s Injunction,” Philadelphia Tribune, July 19, 1969.
>3 “Black Man in a Hell of a Spot,” Says Minister Arrested in Church,” Philadelphia Tribune, July
29, 1969.
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them, the Fourth Reich has truly arrived.” Paul Wiagton remarked that it shows what
D'Ortona “might do if he had power” and exemplifiaghat kind of man he is>*

One short-lived BEDC victory for community contigés the occupation of the
Quaker-owned Robert Wade neighborhood house int@hdsdter a two-month
occupation, the Friends handed over the buildinfpécactivists for a one-year term.
BEDC then renamed the building the Darnley Belgr@eenmunity Center after a local
musician and Garveyite. Kenyatta called the transff¢he property “a national milestone
for the entire reparations movement” and hopedithvabuld encourage others around
the country to take similar actioASHowever, less than three months after the property
deed was transferred, a Delaware County judge eddéat the Belgrave Center be
turned back over to the Robert Wade House Boandh&umore, the judge barred the
Quakers from leasing the building to any groupluh@ lease of the Wade Board expired
in October 1976°

A more successful undertaking was BEDC'’s 22-dayipation of the
Wellsprings Center in Germantown, an ecumenicamigation that attempted to foster
interracial interaction and dialogue. BEDC initcithe occupation after Wellsprings
voided a $2,000 check from the United Church ofi€hintended as reparation payment
to BEDC®’ Four activists occupied the building without résise because the Reverend
Robert Raines, the organization’s chairman, refusedvolve the police in the conflict.

In an effort to soften their public image, the BED€upiers handed out children’s toys

> pamala Haynes and Len Lear, “Citizens Rap D’Ortona’s Statement Blasting Seizure of Cookman
Church,” Philadelphia Tribune, July 15, 1969.
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in the days leading up to Christmas. Irvin Wardlane of the occupiers, remarked, “We
want the people to see that we are not militants.aé nice guys>® BEDC ended the
occupation after Wellsprings wrote them a $2,00€ckland made several major changes
to the organization’s structure. Sister Lillian Mil, a BEDC member, was named
Wellsprings’ co-director and the African-Americaodod members formed a caucus
supporting BEDC? The final demand that the organization accededst®that African-
American community groups would be able to “usedieter without control by the
predominantly white board.” While Wellsprings steppshort of granting African-
American board members total control of the fagilit did give them “special credence”
on these decisiorf.

In addition to struggling for community control, BE also advocated for
African-American employees within primarily whitemominations. The activists
successfully pressured the Lutherans into reimgjdtwo African-American church
workers who were fired from their jobs at Christheran Church in North Philadelphia.
On November 30, 1969, the Reverend Dwight Camad8IEDC and twenty-five
activists interrupted Christ Lutheran’s worshipvées to protest the firings of Robert
Cobbs and Frederick Darby. BEDC was protestingd_titeerans’ practice of making all
personnel decisions from the denomination’s cewtifade and not allowing individual
congregations to hire and fire whom they saw fanpbell commented, “We came to
this church because it is 99 percent black. Weedtiag the Lutherans know that they

can’'t ignore Christ Church because it is black. &&not here to fight with the black

*% “Gtn. Center Occupiers Give Toys to Children,” Philadelphia Tribune, December 20, 1969.
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people of this congregatioi"However, many of the church’s congregants wenelied
that BEDC involved itself in an intra-denominatibnaatter. One longtime member of
Christ Lutheran Church believed most of the memb&tsiot appreciate BEDC's visit
and felt they “had no business in our church.” &ualled:

The congregation walked out when this fellow gotamgl started talking.

Then some of the church members came back and dskedo go

downstairs. We had our service and communion aed thent to the

basement and had a meeting with those peopleabilt 2 o’clocké?
In spite of the hurt feelings, BEDC persuaded thragcegation to write a letter to the
Lutheran central office in support of Cobbs andlyaAfter the denominational
leadership received their letter, the two workeesenrehired shortly thereafter. In this
sense, BEDC's brash activism encouraged other @frismericans to stand up for
themselves when they otherwise may not have.

Muhammad Kenyatta’s interactions with the Philatlie&parea Presbyterians
proved to be the most tempestuous and confrontdtadrall the local denominations. On
June 4, 1969, Kenyatta and Sonni Aliki, a fellowBEactivist, entered the
Presbyterians’ downtown headquarters in the Witieos Building and demanded $80
million in reparations. They also insisted on adiadnal $20 million from the
Westminster Press, the denomination’s publishingmamy, in order to “print 5 million

copies of the Black Manifest§Lastly, they ordered the Presbyterians to relislqai

substantial amount of their rural land holdingshie South to poor African-American

® pamala Haynes, “Black Economic Development Group Protests Firing of Church Aides,”
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farmers. Then, to top it all off, Kenyatta walkeat of the building with one of the
Presbyterians’ typewriters in full view of telexdasi cameras and the préés.

On Sunday, July 13, 1969, just a few days aftectrelusion of BEDC’s week-
long occupation of Cookman United Methodist Chukbnyatta presented the Black
Manifesto to the Abington Presbyterian Church, flment white congregation in
Philadelphia’s northern suburbs. The church’s pasite Reverend William J. Evans,
allowed Kenyatta to speak to the 800 attendees r&fteiving permission to do so from
denominational officials. After being escorted hg minister to the pulpit following the
worship service, the BEDC activist threatened toupy the church if it did not adhere to
the Black Manifesto’s demands. He also blastecettiee Presbyterian denomination for
not responding to the $80 million demand BEDC hiaded on it. Furthermore, he
excoriated one of the congregation’s most prominggmbers, the Reverend Dr. William
Morrison, who was the general secretary of the éshRresbyterian Church. Kenyatta
accused Morrison of backing out “on a promise tgatiate” with BEDC. While most of
the congregants remained and listened to Kenyssdteeral church members walked out
in disgust. Evans was “proud” of his congregationthe way they handled Kenyatta’'s
visit and, although he did not support the Blacknikzsto, was “grateful” that the BEDC
activist was allowed to express his opini6ha. few weeks after the Kenyatta’s visit, the

church sent him a letter formally rejecting the danifesto®®

* Richard James and Dee R. Holman, “Pay $150 Million in Damages,” Local Clergy Told: Payment
is Due for 400 Years of Racism and Slavery, Kenyatta Says,” Philadelphia Tribune, June 17, 1969. Kenyatta
returned the typewriter a week later.

% “Suburban Church Told to Pay Up or Risk Sit-in,” Baltimore Afro-American, July 26, 1969.

% “Suburban Church Rejects Black Manifesto Demands,” Baltimore Afro-American, August 2,
1969.
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One of Muhammad Kenyatta’s most controversial arahdalous actions was his
interruption of a communion service at SwarthmaesByterian Church on Sunday,
January 4, 1970. Kenyatta and other BEDC membemsrmandeered the church service
in order to draw attention to the Philadelphia-dPeasbyterians’ refusal to accept the
terms of the Black Manifesto. Before purposelylspgilthe communion elements,
Kenyatta dramatically proclaimed, “This is the ldaand body of my peopléi” As the
bread and wine lay scattered on the floor, thedfiampastor, the Reverend Dr. Bertram
Atwood, ordered the activists to leave “or riskifmswhat case they mad&After
cleaning the elements off the floor, Atwood encgedhhis congregation to keep an open
mind and remarked, “If | were young and black, hd&now where I'd be this
morning.”®

Many African Americans in Philadelphia abhorred Ifatta’s violation of the
communion service and wanted to make sure thgiubkc understood that he did not
act on their behalf. One Nazarene Baptist pastioted to New Testament scriptures that
those who “eat and drink of the Communion tablanrunworthy manner...will suffer
the penalty.” The minister wrote, “Surely Muhamni&ehyatta has signed his own death
warrant by throwing communion bread and wine onflinar of the Swarthmore
Presbyterian Church.” He further exclaimed:

| am sure that all Bible believers who are blacK agree that Kenyatta

does not speak for us. We view his action as ngtlass than desecration.
In demonstrating what he termed ‘the extent of lblanger,” he has

& “Kenyatta Hurls Communion Wine to Floor,” Philadelphia Tribune, January 10, 1970.

%8 “BEDC Members Deliberately Spill Communion Bread and Wine,” Episcopal Press and News,
January 23, 1970, Digital Archives of the Episcopal Church, http://www.episcopalarchives.org/cgi-
bin/ENS/ENSpress_release.pl?pr_number=83-3.

69 “Kenyatta Hurls Communion,” Philadelphia Tribune, January 10, 1970.
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incurred upon himself the wrath of God, an angdofgewhich no man
shall stand—even if he is bladk!

Kenyatta responded to his many critics by assethiaghe had spilled the
communion elements out of concern for the whiterCig salvation. He believed that
the Presbyterians’ refusal to accept the termh@Biack Manifesto was sinful in of
itself. Kenyatta remarked that when someone pp#gtes in communion, “he asserts that
he repents of wrong-doing and is reconciled toHhéy Spirit with a conscience clear of
debts. The believer taking communion in bad faitet even greater damnation.”
Equating the “broken bodies of black people” to‘thleod and body of Christ in our
own time,” Kenyatta claimed that “white AmericanrStians have spilled the blood and
harmed the body of the living Christ in their miétst over 400 years. This continuing
carnage has made a hoax of communion in most wbitgregations™ To Kenyatta,
communion was sacrilegious if it was not accompabietrue humility and repentance.

Over the course of the next year, the Philadelpingsbytery continued to stifle
BEDC's advances. They also held a hard line ag8ilagtk Presbyterians United (BPU),
the denomination’s African-American caucus that pegliously endorsed the Black
Manifesto. The BPU urged the Presbytery’s GeneaairCil to support the controversial
document, but was rebuffed on every level by théentnajority. This led to a BPU
boycott of all Presbytery activities during theisgrof 1970. The debate over reparations
within the Presbytery came to an abrupt end in 180 when the General Council
formally rejected the Black Manifesto and “each amdry demand” of BEDC. After an

intense and emotional meeting, the General Coaisnl decided that it would no longer

70« etter to the Editor,” Philadelphia Tribune, January 13, 1970.
L« etter to the Editor,” Philadelphia Tribune, January 24, 1970.
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discuss or consider any issue or concern relatdtet8lack Manifesto. The Presbytery
then approved a plan to have the BPU disburse 86agneeds within Philadelphia’s
African-American community, but only if the Africalimerican caucus promised not to
give any financial support to BEDC. Predictably 8PU refused to accept this
paternalistic offer because it “implied a lack ifst in their ability” and did not honor the
concept of black self-determinatidh.

The Presbyterians’ inability to consider the geeuiopes and desires of the
denomination’s black caucus led a white ministeg, Reverend Hal Lloyd of
Germantown Community Presbyterian Church, to issdamning 12-page report
accusing the General Council of racism. Lloyd ckdrthe General Council of failing “to
deal honestly with the demands of the black mirssiethe Presbytery.” Furthermore,
Lloyd castigated the General Council for issuing

another report...which harshly says no to everythivgblack men have

suggested, arrogantly substitutes some white stiggesin the place of

black suggestions, refuses even to discuss whitéssma and then

hypocritically says that we repent of our racisnd ane deeply concerned

about our black brethref.
Lloyd lamented that although most of the white colmen tried to be decent human
beings, “underneath that nice exterior most oféhaen are also prejudiced and
insensitive and politely cruel in their relatiomstiack people.*

Lloyd believed that most men on the General Codacked empathy with the
African-American experience in the United Statdse minister wrote that most council

members had a “profound inability to feel what Blpeople feel,” operated “in a

different world” from their black brethren, and diabt really know any black people.”

72 “Presbytery Rejects Black Manifesto Aim,” The Washington Post, July 11, 1970.
73 “\White Minister Lashes ‘Racist’ Phila. Presbytery,” Philadelphia Tribune, June 9, 1970.
74 .

Ibid.
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Because of their willful ignorance of American bist and their inability to see outside
of themselves, the councilmen had “a great indgffiee to the suffering and pleading of
black men and an insulting and degrading dismisitideir requests as if there were no
real substance to them.” Lloyd also pointed out tha General Council “have shown no
understanding of white oppression in America andertse of humility or guilt about it.”
He accused the council of caring more about thhiteasuburban constituencies than
genuinely confronting the challenges faced by iroigr African Americans. Lloyd was
particularly angered by the council’s rhetoric dfriStian brotherhood and understanding
and pointed out that, “There is something odd enwinite psychology which seems to
make it necessary for white men to increase thsitgiof their words as they increase
their rejection of their black brethref?”

The tempestuous relationship between Kenyattalan@tesbyterians reached its
climax when the Presbytery pressed charges agamsictivist for breaking into the
denomination’s downtown headquarters during thersanof 1970. The debate over
whether to press charges against Kenyatta dividedtesbytery’s African-American
clergy. The Reverend Herbert MacClain felt strortgigt the BEDC leader should be
prosecuted for the break-in and warned his fell@¥gymen not to accede to blackmail.
The minister stated that anyone who “breaks inshiie church or a black
church...should receive the proper penalty.” Howetrex,Reverend Benjamin Anderson
felt that charging Kenyatta would be an embarrassitoethe Presbytery’s ministry. He

believed that those in favor of charging Kenyat&ev'putting legalism ahead of the

”> |bid.
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Gospel” and stressed that secular laws should pperseded by “the love of the
kingdom.™®

Kenyatta’s relationship with the Philadelphia Socef Friends was more cordial
than that of the Presbyterians, but in the enadmdrontation with the Quakers yielded
similar results. Kenyatta demanded $5 million a2 years and an immediate payment
of $500,000 from the pacifist sect known for itgiabjustice advocacy. When internal
discord and arduous debate prevented the Quakensr&sponding promptly to his
demands, Kenyatta went on a hunger strike thagdaster two weeks. The BEDC leader
said:

| am speaking to the Friends in the language theyls understand. The

Friends as a religious organization are committed tnon-violent and

peaceful means of social change. Since they plathbse rules, we are

approaching them with a respect for those rlfles.
However, Kenyatta lost his patience when the Qusa&eit had not responded to his
demands by the fall of 1969. He called the Philplli@l-area Friends “a cardinal case” as
to why “white Christianity is deaf with self-righaasness.” Kenyatta was mystified that
many Quakers refused to aid BEDC because of thekBlnifesto’s violent rhetoric,
but neglected to speak out against violence petaetiby their own nation around the
world. He said the Quakers were

draped in the rhetoric of pacifism, yet unwilling tollectively confront

the most militaristic government in the world todalye Yearly Meeting

instead feigns concern for the alleged ‘violendeB&EDC—which has no
guns, no armies nor any investments in the militadystrial complex®

e “Presbytery to Press Case Against Muhammad Kenyatta,” Baltimore Afro-American, October 3,
1970.

7 “Kenyatta in 12" Day of $5 Million Fast,” Philadelphia Tribune, October 21, 1969.

® Muhammad Kenyatta, “Kenyatta Tacks ‘Condemned’ Sign on White Church,” Philadelphia
Tribune, November 8, 1969.
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Furthermore, Kenyatta accused the Friends of haxdp@aternalistic attitudes towards
African Americans and as being “dishonest about thistory of racism and cowed by
black men who break the mold of that history aridse to come to the Quakers as hat-
in-hand supplicants’® When the Quakers continued to debate the Blackifieksto well
into the spring of 1970, one hundred individuakRds sympathetic to BEDC eschewed
the endless dialogue and donated $5,000 to theiaegan®

Philadelphia-area churches were not the only estitoncerned about the actions
of Muhammad Kenyatta and BEDC. Monitoring the dstiand his organization was a
top priority for the United States Federal Bure&ingestigation (FBI). On March 8,
1971, a group calling themselves the “Citizens Cagsion to Investigate the FBI” broke
into the FBI office in Media, Pennsylvania and stbles that showed the agency had
been closely monitoring BEDC’s bank accounts aftepteone calls. Kenyatta was out of
the country when the break-in occurred, but wasmisopies of the files by the “Citizens
Commission.®* The “liberation” of the documents revealed sigrfit infiltration of
BEDC by paid FBI informants. One of the informawss Stanley Branche, a former
Chester mayoral candidate and civil rights actiK&inyatta remarked that Branche was
“an FBI agent when it suited him, a militant whéattsuited him, and a politician when
that suited him.” He believed Branche was “the kafidinprincipled opportunist that FBI
and police forces are happy to use against thé blmvement.®? When Kenyatta heard

that the United States Attorney General John Mitakas worried that the compromised

7 Ibid.

8 «100 Quakers Donate $5,000 for Economic Development,” Baltimore Afro-American, April 25,
1970.

8 “Kenyatta Shows Reporters Copies of Papers Stolen from FBI Files,” Baltimore Afro-American,
April 3, 1971.

8 Peyton Gray, “Open Up: Interview of the Month: Muhammad Kenyatta,” Philly Talk, July 1971.
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files “could endanger the lives of federal agemis the security of the United States,” the
activist glibly responded that “the Attorney Genam@nstitutes a danger to the national
security.” The files also revealed that FBI agemése encouraged to increase the amount
of interviews they conducted with “dissenters” nder to create a climate of “paranoia.”
The FBI hoped that this would make activists feeifdthere is an FBI agent behind
every mailbox.” Kenyatta responded to this revelain his normal bombastic style and
defiantly stated, “We want them to think there isigger at every door. Both sides can
play the I-spy game®

Kenyatta also accused local law enforcement ofdsanant and intimidation. The
activist sued the Chester police for arresting &ftar he and his three-year-old son were
tear-gassed by a white street evangelist. Kenyatataken into custody on July 25,
1969 on charges of disorderly conduct and malicraisshief. Earlier in the day,
Kenyatta had given a ride to a young man who hednepped off on the street corner
where the Reverend Olin Jones was preaching. Thiegyman and the white preacher
got into an argument and an altercation ensued nitieeyoung man ran back to
Kenyatta’'s car, Jones chased him and shot teantgathe vehicle. Kenyatta recalled,
“Jones looked inside, recognized me and fired abeurof pellets into the car, badly
affecting my son Malcolm, who has had serious epblpms previously® Kenyatta
was livid with the Chester police for arresting hiespite the fact that he and his son
were the ones who were assaulted by Jones. Furtherthe Chester police did not even

allow Kenyatta’s wife to make a counter complaigaiast Jones.

8 “Kenyatta Shows Reporters,” Baltimore Afro-American, April 3, 1971.
# pamala Haynes, “Tear Gas Incident Leaves Kenyatta Choked with Rage,” Philadelphia Tribune,
August 2, 1969.
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In addition to their call for reparations and commty control of institutions,
BEDC spoke out against the Vietnam War and attednotéelp young African-
American men avoid the draft. The military drafuoseling was held at the Che Payne
Institute, a North Philadelphia community centemed after a BEDC staff member
killed in Maryland®® Calling the conflict in Vietnam an “unjust, unhoplyhite racist
war,” a BEDC spokesman said he was “tired of seBiagk boys being used to fight and
die for the white American power system which cstesitly exploits and brutalizes black
people right here in the United States.” He asRéthy should Black people go kill
yellow people to help a few white men make a ga@har?”®® BEDC involved people of
all ages in their anti-war activities and recruiedementary school children to distribute
leaflets in the neighborhood about the draft colimgé&’

Muhammad Kenyatta and BEDC were very aggressiteeim call for the
Philadelphia-area churches to respond to the Biéahkifesto’s demands. However, the
attempt to extract funds from the white churches mat BEDC'’s only goal. Black
Manifesto activism included much more than simgyn@nding reparations. BEDC'’s
holistic critique of structural racism in Americaaciety led them to use myriad
strategies to forge a new path separate from thewbwer structure. Kenyatta and his
allies lived on the edge of legality as they workadards their goals of African-
American self-determination and community controPhiladelphia. BEDC justified its
attempts to intimidate and frighten white Chrissianto responding to the Black
Manifesto because they perceived that the muchiegregustice was being perpetrated

daily by the racist white churches.

¥ “g E.D.C. Says Two Aides Framed in Fatal Mugging,” Philadelphia Tribune, August 8, 1970.
8 “BEDC Opens Draft Advice Office for Black Youths,” Philadelphia Tribune, July 25, 1970.
87 “Young Pioneers’ Crusade for Youth in N. Phila.,” Philadelphia Tribune, January 9, 1971.
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CHAPTER 3
THE BLACK MANIFESTO AND THE EPISCOPAL

DIOCESE OF PENNSYLVANIA

The Episcopal Diocese of Pennsylvania was by fantbst responsive of the
Philadelphia-area churches to the demands of Mulahiftenyatta and BEDC. The
primary reason for the Episcopalians’ positive cese was the presence of two
prominent Black Manifesto supporters, Bishop RobeVitt and Father Paul
Washington of the Church of the Advocate in Norttild@lelphia. The duo’s activism on
behalf of the reparations movement generated gogdtoversy within the diocese. In
addition to Bishop DeWitt's support for the BlackaNifesto, his recruitment of two
controversial urban missioners also drew the ireoniservative Episcopalians. The
Reverend David Gracie, a white liberal, and thedRend James Woodruff, an African-
American minister, turned many conservatives agaivesbishop. Gracie and Woodruff's
activism helped to set the stage for the debatetbeeBlack Manifesto within the
diocese.

Before moving to Philadelphia, the Reverend Dawviddiz was the rector of an
African-American church in Detroit where he expeded first-hand the dramatic race
riots in the summer of 1967. Upon arriving in Ptédiphia, Gracie immediately moved
his family into a racially diverse neighborhoodGermantown and embraced many
liberal causes. He spoke out vehemently againstigt@am War and joined the highly-
controversial Germantown Council for Community Gohof Police, a watchdog

organization that monitored law enforcement fortdlity against African Americans.
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Gracie also pushed the state government for higb#are benefits and spoke out against
the construction of the Crosstown Expressway, geptohat eventually displaced
thousands of poor African Americans. The outspakérister was arrested multiple
times for his activism. He was taken into custoolypfrotesting against the draft at a
military induction center on Broad Street and wias aetained by police after
participating in a Welfare Rights Organization destoation. Gracie’s third and final
arrest occurred in a West Philadelphia coffeehaiftee he attempted to stop FBI agents
from seizing a draft resist&f.

Unlike Gracie’s conservative brethren within theatise who stressed personal
piety and individual spiritual salvation, the youmgnister believed that the Church
should also be at the forefront on matters of $@eid economic justice. Gracie enraged
conservative Episcopalians after he attended amantrally in front of Independence
Hall where draft cards were burned. The ministdrg \reviously served in the military,
opposed the Vietham War and remarked, “This unjastpresents a hell of a moral
problem.” When Gracie came under fire for what meogsidered his seditious and
unpatriotic acts, he responded by stating, “Parmpiministry is loyalty to the country.
But when the country is unjust, | have no choicetbdollow my conscience, protest,
stop cooperating®

The Reverend James Woodruff came to Philadelphl®&Y after working as a
chaplain at Fisk University and Tennessee Stateddsity in Nashville, Tennessee.
While in Nashville, Woodruff organized “liberati@thools” to teach African-American

children about their culture and history. While thimister’s efforts were greatly

8 Willard S. Randall, “A Church in Conflict: Gracie and Woodruff Shake Up Old Order,”
Philadelphia Evening Bulletin, September 3, 1969.
89 .
Ibid.
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appreciated by African Americans, the city’s wiptgulation viewed the liberation
schools with great disdain and suspicion. The Nilsipolice referred to the programs as
“hate whitey” schools and accused Woodruff of téagtpure unadulterated hatred of
the white man.” The liberation schools were evelhu@dosed after sustained pressure
exerted from the white community led to the witlwdahof the program’s federal
funding. In addition to the closing of the libematischools, Woodruff's reputation was
also tarnished after the arrest of an African-Aweamiactivist in his home. Despite
eventually being cleared of any wrongdoing, corstve Episcopalians in Philadelphia
were skeptical of Woodruff from the stdft.

Bishop DeWitt utilized Woodruff as a conduit betwegealthy white suburban
Episcopalians and urban African-Americans in thaecdse. The minister spoke regularly
to suburban congregations about “black history@artlire and their ancestors’ roles in
it.” While liberal whites were receptive to his rsage, many conservatives were
appalled at Woodruff's inflammatory rhetoric. Hédtdis audiences that it was a
“smokescreen” to believe that racism was purelgaas problem. The minister focused
on the structural and economic implications ofgacrather than focusing solely on
individual guilt. He believed racism was “essefyiain economic and political problem”
that involved much more than simply integratingiédn Americans into a capitalist
white society. Woodruff stated, “You can only intag equals with equals: you cannot
integrate slaves with masters.” He often discusisedssue of race with children and
teenagers of suburban white congregations. Notisurgly, this caused much

consternation for those fearful of Woodruff's megsaOne conservative activist within

% |bid.
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the diocese labeled Woodruff a “Red” and claimesdrthinister told white children “not
to listen to their parents” and “if they wantedktmow anything, come ask him.” The
conservative activist complained that Woodruff wassing white youths “to hate their
parents” and worried that “all they can see noblagk.”*

The reactionary forces within the Episcopal DiocesBennsylvania attempted
numerous times to pressure Bishop DeWitt into diiine controversial urban missioners.
Despite the intense lobbying, DeWitt stood squabellyind the young ministers he had
recruited to the diocese. In response to the ciamgidemands for their dismissal, the
Diocesan Council issued a report supporting the&kwbGracie and Woodruff in January
1969. Although many council members disagreed thighpair's political views, the
council vehemently supported Gracie and Woodruffjet to minister within the
diocese. The council’s report criticized “those idnes and individuals that have
withdrawn financial support of the Diocese becanfshese ministries” and called their
actions “ecclesiastical anarchy worse than itstgraesers accuse the urban missioners of
furthering.”?

Despite the Diocesan Council's endorsement, coaige/groups like the
“Society for the Preservation of Episcopal Prinegilcontinued to push for Gracie and
Woodruff's ouster. At the January 1969 Diocesanv@ation, retired Norristown banker
T. Allen Glenn Jr. issued a motion to have the nnméssioners removed from their
positions. Glenn accused the pair of bringing “casg and discredit to the diocese” and

remarked, “These men have the unhappy faculty tiingutheir feet in their mouths

wherever they go.” This attack on Gracie and Woffdrenerated a groundswell of

91 .
Ibid.
92 “Diocesan Council Backs Controversial Priests,” Philadelphia Tribune, January 18, 1969.
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support among the convention’s progressive delsgatédbehalf of the embattled duo.
Paul Washington emphatically supported the urbassimmers and defiantly exclaimed to
the convention:

If you want, you can remove these two men from lihdget or banish

them to another world. God does not need this bbl@ycan raise up his

own stones to carry on his work...These men do netl y@ur sympathy.

The convention needs what these men have to Gffer.

Support for Gracie and Woodruff at the gathering w@ strong that Glenn “regretfully
withdrew” his motion after realizing it had no cluarto pass?

A few months later, another conservative group withe diocese pressured
Bishop DeWitt to fire the urban missioners. Thetmesf the Church of St. Philip-in-the-
Field, a church in suburban Oreland, wrote a stsengrded letter to the bishop
requesting the dismissal of Gracie and Woodrufe ¢boncerned laymen called the urban
missioners’ actions “contrary to Christian beliafsl national interestS>The group was
concerned that the controversial duo was tarnistiiadgepiscopal Church’s reputation
and they were growing weary of defending a denotimnahat allowed Gracie and
Woodruff to run amok. They wrote, “We have beerethwith the problem of trying to
convince..our fellow Christians that our Episcopal Church haspermitted these
priests to inject thoughts and actions that areAamierican, unconstitutional and devoid
of Christian tenets.” In a last-ditch effort to tegtunderstand the urban missioners’

beliefs, the congregation invited both Gracie anabdfuff to speak at the Church of St.

Philip-in-the-Field. The church’s efforts at reawiout to the ministers only confirmed

» Edward N. Eisen, “2 Missioners Beat Ouster at Episcopal Church Talks,” Philadelphia Inquirer,
January 19, 1969.

** Ibid.

» “Bishop DeWitt Rejects Request to Dismiss Two Controversial Priests,” Philadelphia Tribune,
May 17, 1969.
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their belief that these men were unfit to be clengy in the diocese. One church leader
complained that “Mr. Woodruff left us in a statedi$gust, anger and bewilderment” and
“made statements bordering on sedition and andr@rgcie did not fare much better in
this man’s eyes because the controversial pastas fwot able to comprehend our
feelings regarding patriotism and/or law and ofd&@Despite the impassioned plea of the
suburban congregation, Bishop DeWitt again supddrie urban missioners and
guaranteed the concerned vestry “that there wastplof room’ both for them and the
controversial priests” within the dioceSe.

Debate over the Black Manifesto only increasedaitranony and strife already
present within the highly-polarized Episcopal Dise®f Pennsylvania. Bishop DeWitt’s
advocacy for the Black Manifesto angered consergdpiscopalians who had supported
his election in 1964 because they perceived hibreta safer choice than other more
liberal candidates. While many in the diocese viecensed by the Black Manifesto’s
violent rhetoric, DeWitt viewed the document asgbretic and stated, “It is not what they
will do to us if we don’t make reparations, but whall happen if we don't.”

Furthermore, the bishop believed that the Black iiéato’s programmatic demands were
“very consistent with the program of the Episcophlrch.®® While many church

leaders urged congregations to call the policeEDE activists interrupted their worship
services, DeWitt encouraged parishioners to “engageeative dialogue” with the

BEDC activists. In the bishop’s opinion, law enfement was only to be called if “there

is an absolutely clear and present danger to tifaxd,” which, in his judgment, was “a

% “| eaders Want Two Ministers Fired,” Baltimore Afro-American, May 24, 1969.

7 “Bishop DeWitt Rejects Request,” Philadelphia Tribune, May 17, 1969.
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circumstance extremely unlikely to occdf.DeWitt's controversial directives led to the
creation of conservative groups like the “Voicelw Catacombs” and the “Episcopal
Renaissance” that actively sought to stop the Ipistam successfully implementing his
liberal policies™®

The Reverend John Schultz, rector of the affluemtify Memorial Episcopalian
Church in suburban Ambler, was one of Bishop De¥/gtaunchest opponents.
Schultz’s congregation became a magnet for othescBpalians disenchanted by their
bishop’s liberal theology and political views. Timénister was so concerned about
DeWitt’s beliefs that he started his own 25-cengamne called “Church Panorama” in
order to promote conservative policies within th@cdse. Shultz also signed a petition
along with ninety-nine other parish priests “obiegtto the bishop’s open support of the
Black Manifesto.” The conservative clergyman wagawor of helping the poor and
needy, but not on the basis of race. He commetfitexskems incredible to me that
segregation was evil one year ago and that separ&inow the goal.” Schultz believed
that the Black Manifesto was “extortion” and wagrg to prey upon the guilt of white
churchmen. The minister remarked, “If I'm respofeitor my brother, it's because he’s
in need. I'm responsible not by justice, but in ritya’ *°*

Many conservatives within the diocese were encaddxy Schultz’'s leadership
and others who stood up to Bishop DeWitt. Andefg@adows, a retired lawyer from

suburban Bryn Mawr and a member of the “CommittedHe Preservation of Episcopal

Principles,” believed that Bishop DeWitt put toochuime and effort into trying to

» “Bishop Advises Clergy on ‘Black Manifesto’,” Philadelphia Tribune, June 28, 1969.
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achieve social justice when he needed to place Brophasis on the individual spiritual
growth of his parishioners. Meadows felt that DeVlveremphasize[d] some of his
programs” and commented, “We would be very happyeifcould get a new bishop.”
With the realization that DeWitt's ouster was ugrlik conservatives sought to garner as
much influence as possible outside of the bishoffise. Meadows emphasized that the
purpose of the conservative movement within theese was “to impose some control”
through the Diocesan Council and Convention, as$ asgethrough the budget. Robert Cox
Allen, rector’s warden in Schultz’s parish and sewice president of Girard Trust Bank,
believed that reparations were not appropriatestidted, “I think they’re asking for the
wrong amount of money for the wrong purposes attong time.” Despite his
disagreement with DeWitt on policy matters, Allad tadmire” the bishop for his
courage to tackle controversial issues. He calle@/ “a man of action” and
commented, “Before he came, a lot of people famg ftime did nothing. They just went
to meetings and did nothing...I just wish the biskaquld do things more
theologically.™%?

Bishop DeWitt was introduced to Muhammad Kenyattdhul Washington
during the summer of 1969. The rector of the Chwifcthe Advocate had previously
sought out a meeting with Kenyatta in an efforbétter understand the Black Manifesto.
Washington was immediately impressed with the tyéine-year-old BEDC leader who
the minister said “had a charm and a gift of pesgrathe likes of which | had never
experienced before.” Following his initial conveisa with Kenyatta, Washington

arranged for Bishop DeWitt to meet with the Blackmfesto advocate at the rectory of

192 1hid.
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his North Philadelphia church. The bishop’s “prajhanagination was immediately
captured” by the Black Manifesto’s call for the wéhChurch’s repentance and
restitution'%* DeWitt became a staunch supporter of the Blackifdsio both within the
diocese and the national Episcopal Church. As almeewf the denomination’s
Executive Council, DeWitt proposed that the Episti@gms take out a $1 million
mortgage on its “new debt-free” headquarters in Ne@nk City and donate the sum to
BEDC. Despite the bishop’s enthusiasm for the itteaExecutive Council soundly
vetoed his suggestion and also rejected the Blamhifiisto itself:**

Kenyatta, at the behest of Bishop DeWitt, presetiiedBlack Manifesto to the
Diocesan Council on July 10, 1969. The BEDC spolaspresented his demands to the
skeptical council and promptly exited. Paul Wastongthe lone African-American
representative on the Diocesan Council, later wrote

No sooner had the door closed behind him that tvmal erupted like a

volcano. He was attacked as a person, and théocadl as representatives

of the church was denounced as though he had agtled us to crucify

Christ himself:®
Washington confronted the council about their adié#s and reactions to Kenyatta and
pointed out that the young activist had approatchedyroup “with respect and love,” but
they “were treating him as though he were an enEffiyjashington left the meeting in
disgust and later wrote to the Diocesan Council:

This is to inform you that your message of rejactif my Brother,

Muhammad Kenyatta and me, The Union of Black Clexggt Laymen of

the Episcopal church, the National Committee ofcBI&hurchmen, The

City Wide Black Community Council of Philadelphidhas been
received...Mr. Kenyatta appeared before us in persoall of my years
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on our council I have never seen a present[e]rheard a presentation
which surpassed what we witnessed...And then it haggball over again
for the twenty millionth time, the process of negat dehumanization,
invalidation, reduction and destruction. You did #dgain...Paul
Washington has not resigned from the Council of iecese of
Pennsylvania. He has simply finally accepted higcteon and the
rejection of his brothers of which he has alwaysrbeagonizingly

107

aware.

Several members of the Diocesan Council wrote talWaton following his
abrupt exit. Some council members were combatigdecandescending towards him
while others were more diplomatic. W. Hamilton Aulbach, rector of Christ Church and
St. Michael’s in Germantown, thought Washington aeting like a petulant child. The
white minister believed that he resigned simplyautustration that the Diocesan
Council did not support the Black Manifesto. Aulanh wrote, “It is ‘cry baby stuff,’
political chicanery, racial exploitation, emotiomastability, sheer dishonesty to
publically state the ‘black man’ has been rejedtedause the Kenyatta demands have
been rejected.” Aulenbach then outlandishly comexnt

You are beginning to remind me of Hitler. When loelld not get his way

he condemned the Jews. When you can’'t get yourywayuse the ‘white

man’ in the same way. You give the impression yootder the ‘gas

chamber’ for anyone who differed with yd®f

Washington responded to Aulenbach’s inflammatomments by asking, “Do | really

remind you of Hitler? Do you really think | wouldder you to the ‘gas chamber'?” The

minister further remarked, “If this is the way ybave heard me then | know that | am

correct when | say that you have rejected ne.”
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Sallie Lea, another council member, approached Wgkin in a more
conciliatory manner than Aulenbach. She expresseadmiration for the minister and
appreciation for the friendship they had develogdthough she was staunchly against
the Black Manifesto, she tried to empathize withsiWagton and wrote:

| respect your decision based on the principle ffwat cannot go along

with a board which has taken a position entirelptcary to what you

believe in. | would have been faced with the saeasion if we accepted

the Manifesto without reservatidh’
However, she thought that adherence to the Blachkifiglsto would lead to “tyranny” and
a “welfare state*! Washington responded to Lea:

First you must note that the council did not take position entirely

contrary” to what | believe in. The Council took Igosition...It was my

hope that over the years you had learned enougmeoto know that

neither would | expect you to accept the Maniféstibhout reservations”,

nor even would | accept it “without reservation”.ddn’t understand how

you can get hung up on how anger, frustration aggpair are expressed

when you know that the cause is hunger, nakedhesselessness...Is not

the solution to the problem to remove the condgiaich drive people to

destruction? Does it make sense to scrutinize yingptom rather than

joining in on an all out attack on the caugé?
Helen Wartman, a member of the diocese wrote tohWkgton to express her disapproval
of his resignation from the Diocesan Council. Shete; “It is silly of you to talk about
being rejected...Can’t you see that it was the denfanhéth falls little short of black-
mail) and not the individual that was rejected?

Bishop DeWitt believed that the Episcopal Churcledut to their African-

American clergy to trust them enough to supportBlaek Manifesto. He felt “very

strongly that the Council was not at its best” dgrihe meeting with Kenyatta and called
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their reaction to him “little short of disastrou3.he bishop believed that the main issue
was not really Muhammad Kenyatta or BEDC, but Btk community of America
crying out for proper recognitiort** DeWitt immediately called for a special Diocesan
Council meeting for August 6, 1969 in order to fiert discuss the Black Manifesto.
During this intense five-hour gathering, the bislsapcessfully persuaded the council to
create a nine-member committee to further explogative ways that the diocese could
assist the African-American community. This comgettvas to be led by the Reverend
Richard Hawkins, rector of the affluent St. Thor@mirch in suburban Whitemarsh.

After two months of deliberation, the Hawkins Coitiee recommended that the
diocese “raise $5 million in the next five years foojects in the black community™ In
order to collect the necessary funds, the HawkioimQittee explained that the money
could be raised if each member of the diocese ase@ their contributions by 10 to 15%.
Stressing the importance of African-American safedmination, the Hawkins
Committee proposed that the money be given to apgod African-American clergymen
who would then decide how to disburse the fundsma&ay in the diocese, the most
controversial part of the Hawkins Committee propesss what it did not contain. It did
not forbid any of the donations from going “dirgodir indirectly” to BEDC. This drew
the ire of many conservatives in the diocese oppts&EDC and the Black Manifesto
at all costd?’

During Bishop DeWitt’s opening address at the Oetdl®69 Diocesan

Convention, he encouraged the delegates to atteoHawkins Committee proposal. He
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called it “a courageous piece of work” that “pretsems with an opportunity to make a
bold move of mission with regard to what is perhdggsprime problem in American life
today, the problem of racial disunity.” The bistgipted that “the church exists for those
who are outside of it” and exhorted the delegaiésettle their differences and unify for
the sake of their mission.” Acknowledging that thwguld require financial sacrifice,
DeWitt stressed that he was going to make cutsstowin staff and “limit diocesan
missions and parish progranis®Despite the controversial nature of his speeah, th
delegates gave the bishop a resounding standingova

Even though Bishop DeWitt gave an impassioned @teis behalf, the Hawkins
Committee proposal proved too controversial to plassigh the Diocesan Convention.
The concern over whether BEDC would receive fundjalyanized the conservative
wing of the diocese to block the plan. A resoluticinoduced by David Maxwell, a
center-city lawyer, exhorted the delegates to ‘fibgmyment of direct or indirect
‘reparation’ money” to BEDC. Maxwell believed théaBk Manifesto’s rhetoric was
“patently and utterly contrary to Christ’s teactstigA moderate contingent of delegates
offered a counter resolution that “recommendedctirerention repudiate language and
ideology of the manifesto and of other advocatedaénce, but direct the bishop and
the diocesan council to develop the Hawkins repdttin order to refine the Hawkins
Committee Report, the diocese created a 24-menilaesk‘Force for Reconciliation” that

was to present their findings in the spring of 197Was at that time that the diocese
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would make its final decision on the programmasipexts they would adopt to assist the
African-American community.

Despite the positive notion that the Hawkins Contemsifproposal had not
completely stalled, the diocese’s African-Americdergy left the convention extremely
hurt and frustrated. James Woodruff, the group&kepman, called the Maxwell
Resolution “an insult to our intelligence and dleh, a flareback to the old ways of the
white-black superior-inferior attitudes of the pastd certainly not an expression of trust
in your black clergy and communicants.” He declabred the African-American clergy
“would not participate in any program in which finare allocated with strings
attached.” Also, several African-American ministbedieved that the conservative white
clergymen had exploited them in an effort to frasrBishop DeWitt's progressive
agenda. Prior to the Diocesan Convention, severaak-American ministers signed a
petition opposing the Black Manifesto. The Rever€hearles Poindexter, rector of St.
Luke’s Church in Germantown, decried the documerntkent rhetoric. However, he
was disgusted with the white clergymen for usirgBfack Manifesto as a wedge issue
in an attempt to weaken African-American solidaviiyhin the diocese. Poindexter was
proud to be “part of a group that expresses unithsas it has never known” and stated,
“Whereas | am not trying to explain away why | fdrthe statement, | resent very much
that | have been used by a group of clergymendespa point.” Father Poindexter was
also dismayed that he had been nominated by theeoaative white clergymen without
his approval to be a delegate to the Episcopal €tsiupcoming national convention.
Father Bruce Williamson, rector of St. Mary’s Churalso signed the anti-Black

Manifesto statement before the gathering. Despgt®pposition to the Black Manifesto,
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he told the Diocesan Convention, “| thank God forrfran...I thank God for the Black
Manifesto. It has brought you today to the focus gaust consider®° In the end, the
conservatives’ attempt to exploit the African-Anoam ministers backfired by uniting
them together even more.

As the Episcopal Diocese of Pennsylvania’s Task&&wr Reconciliation
prepared for the special Diocesan Convention todbeé in May 1970, Muhammad
Kenyatta demanded that the Episcopalians pay BERD,$00, his estimate for the
market value of historic Holy Trinity Church of Rihhouse Square and the adjacent
Church House. Kenyatta lamented that “the EpiscDpatese is willing to spend a
hundred thousand dollars for the upkeep of Holyityj but is unwilling to make even a
token payment of reparations from its corporateltnéalrhe BEDC leader said, “Aside
from a few individuals of integrity and courage,iterEpiscopalians would rather risk
further damnation than surrender that wealth tdrikargent black community?* The
special Diocesan Convention held in May 1970 faedi the process begun by the
Hawkins Committee that finished the prior Dioce€amvention at an impasse. The
diocese approved a $500,000 “restitution fund” psgul by the Task Force for
Reconciliation that was to be distributed by AfrieAmerican leaders within the diocese.
Despite being only one-tenth of the original Havekommittee proposal, Bishop
DeWitt was heartened by the approved program. Ts¢tep remarked, “The key to this
was the principle of self-determination...to be sggnblack people for black purposes,

without controls.*??
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The Restitution Fund Commission was composed ditfour African-American
leaders within the diocese and split evenly betwaeryy and laymef?® Only a year
after its inception, the Restitution Fund Commisgieached an impasse that threatened
its existence. The commission’s conservative membbed by the fund’s chairman,
Harold Pilgrim, insisted on a very methodical aadt@ous deliberation process before
disbursing any funds. The commission’s liberalitatted by Paul Washington and
James Woodruff became frustrated by the lack ofjiess being made. They interpreted
the painstaking deliberation as an attempt to BEHRC and other grassroots
organizations out of the process in order to pacanservative whites within the
diocese. Despite the reality that BEDC's activisaswhe impetus behind the creation of
the Restitution Fund Commission, the controversiganization did not receive any
financial support from the entity it helped to deea

Muhammad Kenyatta was so despondent with the RestitFund Commission
that he urged the group to return their money éodiocese. The BEDC leader was
dismayed that the commission had avoided dealitig BEDC and many other
grassroots organizations that were in dire neddrafing. The activist accused the
commission of ignoring BEDC’s numerous proposals$ lamented that organizations
were forced to send the commission “detailed pralsoss though they were petitioning
the poverty program of the Nixon-Agnew Administoati’ Kenyatta was incensed that
many needy programs were forced to wait as the desiom “dawdled in bureaucratic
paper shuffling and middle-class insensitivity.” bieieved that the commission had lost

its sense of purpose and had begun to think the: \ita's their personal property.
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Kenyatta remarked, “While our children kill themaed with knives, guns and dope, you
have refused to relinquish the resources over wynchwere granted stewardship—
stewardship, mind you—not ownership.” Kenyatta aeclthe Restitution Fund
Commission of trying “to placate racist critics ameéasure up to white bourgeois values”
and exhorted the commission members to resignimored his fellow African
Americans to “let the white church do its own diwtgrk” and not become their “hatchet
men, callous to your own communit{?* Kenyatta believed that Bishop DeWitt would
disburse the funds in a more transparent and effichanner than the commission had
done. He somberly stated, “The truth is that BisbepVitt and other progressive
whites.. have had more of a black-mindedness about thene ofa concern for black
and poor people, than these black men and womerhaWmw dawdled with this
money.*?°

Fourteen members of the Restitution Fund Commissianed Kenyatta’s
critique and abruptly resigned. All fourteen weremters of the Union of Black Clergy
and Laity (UBCL), the Episcopalian African-Americeaucus that had previously
endorsed the Black Manifesto. The group accuseddhenission of reneging on
“compromise agreements worked out between the Usmahpresent commission
leadership” and of “inaction and lack of accouniigbio the Black community in favor
of accountability to the white church.” Barbara Hgrthe UBCL’s local chairman and a
former Restitution Fund Commission member, stadfBlde eleven clergy and three lay

persons who resigned have simply chosen to takedtaad with the larger Black

community against those Black churchmen who arélera unwilling to seriously
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address themselves to the issue of Black selfshatation.” Muhammad Kenyatta was
heartened by the actions of the UBCL members anthwnted, “We are overjoyed with
the strength of the brothers and sisters and aalpen our assault on racism in the
Episcopal and other churche$®

Barbara Harris believed that Harold Pilgrim, thesiRation Fund Commission’s
chairman, was a tool of the white establishmerigassl to his post in order to ensure
that BEDC did not receive funding. Harris statedVe'have always questioned the
leadership—particularly Harold Pilgrim—who neverwla disassociate himself from the
One Church Slate and their opposition to restitutiad to BEDC. We feel he should not
be chairman.” Furthermore, Harris claimed that"sla@v some of the now leaders of the
Restitution Fund Commission vote against its cozétat the May 1970 special Diocesan
Convention:?’ Harris was also disappointed that the commissionried established
organizations run by African Americans who wereatty well-connected to the white
power structure. She was particularly critical 7000 donation that the commission
made to install air conditioners at Leon Sullivamislti-million-dollar federally-
supported Opportunities Industrialization Centel@©While Sullivan’s program was an
effective outreach to the African-American commypit had already obtained million-
dollar grants from the federal government. Harrguiad that this was an example of
funding safe projects that would not raise concé&rs conservative whites within the
diocese.

Harold Pilgrim scoffed at Harris’s accusation thatwas a tool of the white

establishment. In reference to the former commmssiembers, he stated, “They did not
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believe in the democratic process...and their ohjestivere not compatible with our
mandate. They wanted all our dollars turned ovéMahammad Kenyatta and his
associates. When they failed, they left.” Pilgrimsaparticularly amused by Harris’s
accusation that he opposed the creation of thatRewst Fund. The embattled chairman
emphasized that he was a member of the Reconmilidiask Force that had proposed the
Restitution Fund in the first place. He pointed thatt although he accepted the
nomination of the conservative One Church Slatéydteno involvement or relationship
to the group. Pilgrim responded to Harris’s chalge he never invited local African-
American community leaders to address the comnmdsyostating, “Activists were not
invited to our meetings—no one else was either.réigo busy; we know what we’re
supposed to do. To be controlled by outsiders—noraganda is too full.” Pilgrim
stated, “I have no time to be worried about pandydiscontent when discontent is based
on an illogical basis. Their responsibility shoblave been to remain whether they won
or lost.” However, the chairman left the door opemheir return and remarked, “I would
be glad, of course, to have them resume their respiities if they took the
initiative...They walked out; they can walk back in—they’ll opguhe same
position.™?®

Paul Washington announced the mass resignatidwe anstallation service for the
officers of the Restitution Fund Commission on JARe1971 at St. Philip’s Church.
Washington was supposed to give the sermon foewbaing’s service, but he turned his
preaching into a vehicle of protest against thero@ssion. Overcome with emotion,

Washington broke down in tears as he explainedatienale for the group’s resignation.

2 |bid.



52
He stated emphatically, “If | cry tonight, understiethat my cries are those of our
children dying in the streets while we haggle imodittee over proceduré?®
Muhammad Kenyatta also made an appearance atrtheesand lambasted the “right-
wing Uncle Toms” in the commissidr Bishop DeWitt, the leader of the diocese who
had put so much effort into seeing the reparatissise through, sat through much of the
service “with his head in his hands.” The frustdabéshop remarked, “We now face the
paradox of giving to a fund for black self-deteration the allocating committee of
which is seriously divided on the meaning of selfedmination.*!

Later that year at the October Diocesan ConvenRdgrim, Kenyatta, and
Washington all addressed the gathering. Out of f®&bthe Restitution Fund
Commission had received, it had disbursed only @IB® Pilgrim made sure that his
fellow Episcopalians knew that the commission wdrkgtremely hard to “certify the
validity and veracity of applicants” and that ptizanvestigators had been hired to help
in the process of this validation. While Pilgrimsvaddressing the convention, Kenyatta
led a group to the stage and told the conventiDon’t give to BEDC, crucify us, but
don’t shut out the black community, don’t divide"u&/ashington then remarked, “The
community and the Convention are not compatible—gannot serve both. Some
members heard not the mandate of the conventiothbury of the community*3?

The failure of the Restitution Fund Commission p®io the fact that the conflict
among Episcopalians over the Black Manifesto wasoimvay split along racial lines.

Many of the Black Manifesto’s strongest supporteese white while many of its most
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vehement detractors were African American. The ladrdmong white Episcopalians
over the Black Manifesto was extremely contentiand almost tore the Episcopal
Diocese of Pennsylvania apart. While many Africanekicans supported the Black
Manifesto, many blacks detested the BEDC actidsts could not believe that white
clergymen like Bishop DeWitt could be so gullibketa support self-appointed leaders

like James Forman and Muhammad Kenyatta.
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CHAPTER 4

REPARATIONS AT NOTRE DAME AND BEYOND

The Philadelphia contingent of Black Manifesto sugrs made perhaps their
greatest contribution to the reparations movemette fall of 1969 at the Episcopal
Special General Convention held at Notre Dame Unityein South Bend, Indiana.
Muhammad Kenyatta, Paul Washington, Bishop De\&itt others from the Episcopal
Diocese of Pennsylvania played an integral roleroturing the first funding for BEDC
by any majority-white denomination. While BEDC raes only $200,000 from the
Episcopalians, the intense and rancorous debatalow®lack Manifesto brought the
issue of race to the forefront of the denominasagenda.

At the 1967 Episcopalian national convention, teeision was made to hold an
additional convention in the fall of 1969 in orderaddress some of the growing
concerns within the denomination related to thbulent times of the late 1960s. This
was the first time since 1821 that the Episcopalizad departed from the routine of
gathering every three years. The argument oveBlidek Manifesto and the funding of
BEDC occurred at a time when the Episcopalians wecenflict over their own identity.
The national denomination’s progressive wing, lgdBishop John Hines, encouraged
each diocese to bring additional minority, youtid aszomen delegates to the conference
at Notre Dame. Although these delegates could ot&, they still participated in the

discussions and committees at the conference.grbaly changed the atmosphere from
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prior conventions that were almost exclusively dafad by older and wealthier white
bishops and lay leadet¥

After the Episcopalian Executive Council rejectied Black Manifesto in May
1969, Bishop Hines assembled a task force “to impl& the spirit of the Council’s
initial response to the Black Manifestt"” The Coburn Committee, led by the Reverend
Dr. John Coburn, rector of St. James Church in Nevk City and Dean of the
Episcopal Theological School, invited represenestiof BEDC and the UBCL to give
their input at the task force’s meetings. Cobusoakached out to James Forman by
taking him out to dinnef*® The presence of Dr. Charles Willie, an African-Aioan
sociology professor at Syracuse University, onkecutive Council and the Coburn
Committee had a great effect on its actions. Wéheouraged the Executive Council
neither to accept nor reject the Black Manifestisrtotality3°

Prior to the Special General Convention, the Eggatians, at the behest of the
Coburn Committee, became the first predominantlitettenomination to recognize
BEDC as a legitimate organization. Although the é&xre Council rejected the Black
Manifesto’s “revolutionary language” and “freneitileology,” they described BEDC as
“a movement which is an expression of self-deteatiim for the organizing of the black
community in America**” The Coburn Committee proposed that if BEDC desired

financial support from the Episcopalians, they wid&ve to apply through the

denomination’s General Convention Special Progi@@3P). The GCSP was the
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multimillion dollar fund created by the denominatito support economic and
community development among racial minorities i@ ¢ountry*®

The attendees of the national assembly at NotreeDguickly realized that it was
not going to be an ordinary church gathering. Onday, August 31, the opening night
of the convention, Muhammad Kenyatta commandeéreanticrophone during a joint
session of the House of Bishops and House of Depufienyatta, along with a few other
BEDC activists and a band of barefooted white yptutined the convention on its head.
The young reparations advocate chastised the ctiouagor not “dealing with realistic
issues” of race in America: As the BEDC leader spoke, Bishop Hines quickly
approached him and the two began to wrestle owemikrophone. Hines admonished
Kenyatta, “Behave yourself, son!” and Kenyatta cegfed, “I'm a grown man, married
with children! I'm no boy!**° William MacKaye of theNVashington Postaptured the
chaotic scene:

Bishop John P. Craine...hurried toward the sound nie@n’s box,

motioning to him to cut off the loud speaker syst@&ut directly behind

the bishop was the Very Rev. Frederick William hkeks of Michigan,

president of the unofficial Episcopal Union of BtaClergy and Laymen,

who was gesturing with equal vehemence for the daystem to be left

on. The operator, confronted by two men in clergaib giving contrary

signals, did nothing. Alternate cries of “let hirpesk” and “throw him

out” filled the meeting haft**

Prior to Kenyatta’'s disruption of the opening sessthree other African-

American Philadelphians also considered the pdigibf commandeering the

microphone in an effort to force the conventiomligcuss the issues of race. The agenda
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set by the Church had scheduled the debate ové&dhern Report proposals for
Wednesday nighlt®> The African-American delegates did not want totwlaiee more
days to discuss what they believed to be the messsmg issue confronting the
denomination. As Paul Washington, Jesse Andersorai®l Barbara Harris discussed
how to interrupt the proceedings, someone cried“@obk! There is Mo down there on
the stage!” All three ran from the top of the areloavn to the stage. One usher tried to
stop Harris, but she “just brushed the hand asidekapt on going.” As they arrived at
the podium, Kenyatta relinquished the microphonBishop Hines. Jesse Anderson, Sr.
then asked Hines if Washington, a deputy to thevention, would be able to speak to
the convention. Bishop Hines proceeded to ask &fraav of hands from the nearly 1,000
delegates as to whether they wanted Washingtoe &ble to speak. Although the vote
seemed split, Hines declared that a majority oppewere in approval of allowing the
minister to address the gatheritfg.

Washington called the convention “a waste of timed stated:
The black people have to set the agenda for Amenchthe Episcopal
Church. White people are not sensitive to the gnoisl of minority groups
in this nation. You whites must learn to be humbtel learn through
humility to tell America what has to be done in erdhat the United
States can be savé.
Washington demanded that the Coburn Report be @éhlimmediately and then
reintroduced Kenyatta to the convention. The rejara advocate presented the Black

Manifesto and requested $200,000 in seed moneawpttioup BEDC's activities.

Washington then asked Bishop Coburn to amend thedagto deal with the Coburn
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Report. When the bishop refused his request, Wgsinrordered all of the African-
American delegates to leave the arena. In a drarse¢ine, most African Americans and
a few sympathetic whites walked out of the convamtind went to their caucus
groups+*°

After splitting into sixty caucuses following theténse session, the

denomination’s leadership instructed the groupsatoy on with the agenda. However,
most delegates simply reflected on what had justiwed during the opening session.
The consensus of the caucus groups was that the @aésace should be dealt with
immediately. Furthermore, Bishop Paul Moore of Wiagton D.C. persuaded Bishop
Hines to scrap the agenda and immediately focub@@oburn Reporf® On Monday
morning, two prominent African-American leaders ggiven the floor in order to
explain their goals. Joseph Pelham of the UBCLrimfed the Convention that none of
the $200,000 requested by Kenyatta should be tienthe GCSP and that the African-
American caucus would not be used as a bufferrindlfunds to BEDC. Pelham said,
“It is up to the white church to deal with BED&"*Kenyatta accused the Black
Manifesto’s opponents of focusing on the rhetond aot the spirit of the document. He
said, “White people have trouble with the Manifegtologue. In part, this is because you
are unwilling to write your own prologue, your owtatement of commitment.” Kenyatta
believed that the church was “part of the presecist structure” and “an apologist for

racism in the past and is in the preséfitHe challenged the Episcopalians to be “a

s Betty Medsger, “Blacks Seize Episcopalians’ Microphone,” Philadelphia Evening Bulletin,

September 1, 1969;
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revolutionary church in the tradition of Jesus Gfininstead of “an imposter church in
the tradition of the money changers whom JesussCtirove out of the temple with a
whip.”4°

Pelham and Kenyatta received a great deal of stujpon the delegates. Spiro
Kypreos, a young law student, defended the cormfegparations, “Muhammad
Kenyatta has come to you as a court of consciemncerisider what has been done to his
people. What he seeks is just compensation, neheatyout of guilt.**° William Farley,
an African-American college student, personallyeged to the convention, “The issue
is not reparations, but you, your life, your chddr If you don’t deal with this issue there
won't be a Christian Church. Mr. Kenyatta is comeet about you*™ Don Walster, a
white minister from Oregon, stated that he “ackrexlgled the debt owed under the terms
of the Black Manifesto” and donated $1,000 to BE@Cthe spot>?

However, many ministers spoke out against BEDCthadlack Manifesto.
Bishop Stuart Wetmore of New York argued that “therch has already paid out far
more and for far, far better reasons” and defiastiyed that “the church has done far too
much in letting other organizations take over amaerns.*** The Reverend Gerald
McAllister of Texas described the Black Manifesto*®Blarxist, anti-Christian, anti-

Semitic, and anti-democrati¢™ He stated, “We have not done enough. We have not

been sacrificial. We have not led the way...I'm retalgee the church different than it
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is, but not ready to destroy it and the nation bfolv it is a part.**° Seaborn Flournoy of
Virginia sarcastically commented that “the BritiEmpire now owes us enough to pay
Mr. Forman out of our petty cash funds®

On Tuesday evening the House of Deputies arrivéldeatnoment of decision
regarding the possible funding of BEDC and the neammwhich it would be addressed.
At the beginning of the session, Joseph Pelhartedi¢ihhe convention that the African-
American delegates would not participate in thenewgs discussion. He stated, “Our
position has been made quite clear. This is yobhatke We will sit and listen and watch
very carefully.*>” Earlier in the day in the House of Deputies, tiheiian Social
Relations Committee (CSRC) proposed that $200,@0§i\en to the National
Committee of Black Churchmen (NCBC) who would theamsfer the funds to BEDC.
Many Southern delegates quickly rejected the CSR@iposal and voiced their
discontent. Sherwood Wise of Mississippi said, ill wot go back to my people and say
| endorsed this infamous document.” Brown Mooré adiisiana stated, “I'm sick at heart
to be asked by the Executive Council of my belo@édrch to support this:>® In
response to the CSRC’s motion to fund BEDC thraihghNCBC, William lkard, a
conservative member of Executive Council, propdeati BEDC would have to apply for
funding through the GCSP. After hours of debater dveend how BEDC would be
funded, Ikard’s motion to force BEDC to apply fontling through the GCSP passed.

The African-American clergymen looked on in frutita and anger as their

hopes that their denomination would fund BEDC dlyewere dashed in the House of
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Deputies. After the vote approving the motion tguiee BEDC to request funding
through the GCSP, three UBCL clergy rose to spBatop Junius Carter of Pittsburgh
lambasted the convention:
You've talked a lot about your black brothers batiydon’t mean it...All
of these resolutions are basically meaningless yand all ought to go
home. Nothing has happened here but a damned hetts me terribly to
know that | am in the Episcopal Church...If you dotmiist BEDC, you
don’t trust me...lI am sick of you. | am sick of yawrh the south to the
north to the east and to the west...There won’t besarrection for this
church. We just finished a crucifixion—the crucitir of every black man
heret*®
Bishop Lloyd Casson of Wilmington, Delaware argtieat those opposing BEDC
were simply using parliamentary procedures as atoayoid confronting the issue of
racism within the church. For those delegates ameckwith the Black Manifesto’s
violent rhetoric, Casson pointed out that “the pres warned of destruction” and that the
document’s rhetoric was “predictions of the inebiéd if racism was not dealt with
sufficiently. The bishop declared, “Martin Lutheim§ came preaching non-violence and
was rejected. You, tonight, have decided for Mrnikain what the course of action shall
be. The Church has spoketf® The delegates of the House of Deputies were deesha
by the words of Carter and Casson that they dedmleevisit the BEDC issue in the
morning. Before the session was adjourned, Pauhigion addressed the House of
Deputies:
In love and gentleness we have afforded you th@rmppity to rise up as
men of God...l am nobody'’s slave, | am not afraid,dmumany of you are
afraid. You are afraid to love, you are afraid i&edom, you are afraid to
be beautiful...What man is proud tonight of what ybave just

done?...After speaking of self-determination, ycadesan effort to put me
in chains...It is as if you tried to squeeze metéelivit too hard and 1 just

%A Running Account, 12, Washington Papers.
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slipped through your hands...I'm asking nothing fag,rham appealing to

you now for yourselves...You have a chance for gesstn.Yes you will

go home and be crucified, but in doing so you adlow in the steps of

our Lord.™®*

On Wednesday morning, the House of Deputies pabee@SRC proposal to
fund BEDC through the NCBC. Despite the assuratiesBEDC would receive
funding, the African-American clergy were despordmrtause the convention still
refused to trust them enough to relate to BEDCctliyeAfter the motion was passed to
fund BEDC through a middleman, Junius Carter agase to address the convention.
William MacKaye of theBoston Globevrote that Carter “dramatically turned his back
on the deputies to address the many bishops whe wetiching the action from the hall's
audience section. Canon Carter urged them to...ditmithe compromise language when
they took up the resolution in their own hou$¥ However, Carter’s plea went unheeded
as the House of Bishops approved the plan to fuBO® via the NCBC.

During the session of the House of Deputies, BidheWitt motioned for a
“direct allocation” from the Episcopal Church to BE, but his request was soundly
defeated. Sallie Eckert, a white lay delegate fMithigan, interrupted the session to
chastise the bishops for not funding BEDC diredgkert bluntly stated, “It's hard for
me to find adequate words to express the outrég@ ht your action. You were the last
hope. But you choose instead to rubber stamp ti@enaaf the deputies.” She believed

the bishops had relinquished their moral and sg@itiduthority by refusing to relate

directly to BEDC. Eckert remarked, “In fear of whhé people back home will say, you
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have abdicated your leadershif*George Murray of Alabama was the only bishop out
of 200 to object to funding BEDC through the NCB@ldamented that “the only reason
we are dealing with BEDC is because they have puinato our head and demanded
money.™®*

After the House of Bishops approved the plan, timaling of BEDC through the
NCBC became official. Frederick Williams, presidefthe UBCL, described the action
as a “political compromise” and believed that thsEopalians were “using the National
Committee of Black Churchmen as a buffer to avaiddstly facing...those
uncomfortable people from the heart of the gheffoThe Reverend John Burgess, the
African-American Bishop of Massachusetts, was awere critical of the Convention.
He called the action “subterfuge” and the use efNICBC as the middleman as akin to
“a man selling dope who deals with pimp&The UBCL's final response to the
Convention was a letter written by Frederick Witigs and James Woodruff that was read
on Thursday night. The letter was a mixture ofiquié, admonishment, and hope. They
wrote:

For the first time in your history, you have fadbé issue of your racism

and you have responded. The quality of your resp@as be judged by

the degree to which you have sought what was aablepto us rather than

what was acceptable to you. You chose to use as, BCSP and, finally,

NCBC to be your middlemen. That is your choice aitdis

unacceptable...because it is neither hot nor cold..cYfesponse falls

short of the mark of leadership which would haveegi force and

direction to that process, but we have begun. Angbur surprise and our
joy, we have begun togeth&.
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Muhammad Kenyatta expressed mixed feelings abeuitiding approved by
the Episcopalians at Notre Dame. He was exciteadBE®C was going to receive its first
payment from a majority-white denomination, but \aso disappointed that the
denomination’s African-American clergy felt betrayiey their white brethren. Kenyatta
believed that the Episcopalians had missed an tymty to exhibit trust and confidence
in the UBCL by funding BEDC directly. He believdtht the chance for the
Episcopalians to support their black caucus waschmaore important than the
$200,000.” Kenyatta also emphasized that he dictoosider the Episcopalians’
payment as reparations and remarked, “The repasatiemand has to do with millions
of dollars, and the reparations demand does habe payable to BEDC.” Kenyatta was
highly complementary of the Pennsylvania Diocesedlg Bishop DeWitt who helped to
spearhead the call to support BEDC. Kenyatta $aiti“any denomination...with cats
like them is going to go the right way®
Following the approval of funds to BEDC through t€BC the Episcopal

Church was consumed with paranoia over the pulelicgption that they had capitulated
to a militant black organization. &hicago Tribunearticle entitled, “Episcopalians Vote
$200,000 as Reparations to Black Race,” incensety manvention delegates to the
point that some considered suing the newsp&pér New York Timeeditorial accused
the Episcopalians of setting a “strange precedeyptiealing with BEDC and asked,

“Why should this particular self-appointed groupdh®sen as the channel for making

168 Betty Medsger, “Episcopal Bishops Criticized,” Philadelphia Evening Bulletin, September 4,

1969.
1% Richard Philbrick, “Episcopalians Vote $200,000 as Reparations to Black Race,” Chicago

Tribune, September 4, 1969; A Running Account, 21, Washington Papers.



65
amends?° In response to the editorial, Bishops Hines anduBo attempted to dispel
the notion that the Episcopal Church had paid edpars. They wrote, “Neither in the
official action of the Convention, nor in the repsubmitted to it by the Executive
Council upon which the action was based, was timeipte of reparations mentioned,
much less approved® In the special convention edition of thpiscopalian the
denomination’s official publication, a concertedoef was made to soften the news of the
payment to BEDC for its more conservative memhara. section entitled “Before you
read further,” the editors made sure to point ouhat while the Convention had
recognized BEDC, it rejected the Black Manifesidesology. They stressed that the
Episcopal Church had “never paid “reparations’nig group” and that, “Not one dollar
of General Church Program money or of your pledgeatrish and diocesan budgets will
be put into this fund®"?

Despite the denomination’s best efforts, many Egatians were horrified at
what transpired at the special general conven@ue critic called the gathering “a field
day for the militants and a coup for the radicastl claimed that after the conference,
“there is little that would shock churchgoers stadra ‘holy war,” with revolutionary

clergy armed with Bibles and bayonets, marchingregahose who still entertain some

doubt about their particular version of ‘love’ aiotherhood.™"® Other Episcopalians
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were so enraged that they refused to financialppst their denomination until they
could verify that “not one penny” of their donatwould wind up in BEDC's coffers?

Like many Black Manifesto supporters, Paul Washingvas disappointed that
the Episcopalians refused to deal directly with EE&hd was also saddened that the
NCBC offered themselves as intermediaries. Thesteénwas adamant that the white
churches should personally interact with the car@rsial organization and not use their
own African-American clergy as a safer avenue @age the reparations demand.
Because BEDC alone issued the Black Manifesto, Wgsin believed they were to be
considered the plaintiff and the white churchesdékendant. In his view, it should not
be up to the defendant to set the terms and condifor who receives the reparations
they pay. The white churches had no justificatioielling African Americans to calm
down or be patient and wait for gradual improvem&shington remarked, “The
‘haves’ have no right at this point to demand that'have-nots’ endure his emptiness.”
The minister warned that it was imperative thati@sn-American clergymen not avalil
themselves as a safer alternative to dealing WwED® and stated, “White racists have
always had ‘house niggers’ whom they would faval exe are not going to act as ‘house

niggers.” The minister pointed out that African &nicans must force the white churches
to deal directly with BEDC in order to “establidietlegitimacy, credibility, worth and
dignity of all black people and not accept the “téhVian’s’ definition of our
credibility.”*"®

Despite Washington’s insistence that the white ches deal directly with BEDC,

he acknowledged that there “still would have beenrdrontation” between whites and
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African Americans even if BEDC or the Black Manifeslid not exist. Washington
believed that the Christian Church was at a creslsevhere they had an option of
continuing business as usual or truly repentingfaldwing the teachings of Christ.
Washington exclaimed to his white audiences, “Itdare this lie any longer and frankly
| don’t see how you can!” Washington openly quesia whether the Church as
presently constituted was appropriate for AfricameXican participation. He pointed out
that “Christianity [is] not a product of our blacklture, but a product of white culture
and from Constantine to today the white man hasjgered in the name of the cross.” He
compared United States and the white churchestpdhable of the rich young ruler who
was unable to give up his possessions and follosChVashington challenged his
white audiences with questions like, “How can yustify tying up millions in
investments when the hungry cry out for food?” aisl Christians how do you stand
justified before God in your affluences in the midspoverty?*’®

Washington believed the Black Manifesto was a pakantidote to the

American idols of white power, militarism, and nréésm. The minister claimed that
Americans were “an idolatrous people” who had ‘ttgd the God it professes to believe
in.”*’" He accused Americans of worshipping their own poavel possessions instead of
venerating the true God. Washington charged tleaCtiurch had replaced “Christian
theology” with “the secular morality” of the Unite&tates. In the minister’s view, this led
American Christians to make the dangerous assumfited God endorsed any and all
actions that benefitted the United States’ natioma@rests. Washington believed that the

nation’s worship of white power led to the dehumaation of African Americans living

176 .
lbid.
Y744 5. Problems Tied to Worship of ‘God of Gold,”” Philadelphia Inquirer, May 1, 1969.



68
in their midst. He commented, “When mention is mafles in history usually it is
colored by a white ideology, a white supremacy, e is a rejection of many
contributions which have been made by black petapthis country.*’® Although
Washington supported the Black Manifesto and thmeept of reparations, he believed
that all of the money in the world would not maifehe hearts and minds of the
American people did not change. Washington lamented

If tomorrow, you made every school an ideal schdbk problem
wouldn’t be solved...If you took every house in theetjo and made it
into a castle, that would not solve the problem.ydti built enough tot

lots, playgrounds and pools, that wouldn’t solve gioblem...These are

not problems, but simply the symptoms of a socwelyere certain basic

human rights are no longer regarded as foremosiraportant:’

Washington’s Black Power activism and support fier Black Manifesto were
accompanied by his opposition to the Vietnam Wak Aamerican imperialism. The
minister equated the violence and death of thendi®t\War to the daily poverty and
violence of the African-American ghetto. Washingtogued that the United States was
perfectly willing to accept the carnage at home almibad in order to preserve the
nation’s power. The minister commented, “There’'slifterence between what'’s
happening here and what's happening in IndochtrethHe same mentality in both cases.
We can talk about thousands of lives lost, but wééarned to tolerate it or even to
ignore it.” Washington believed that the Viethamni&ad the daily carnage of the ghetto
were destroying the psyches of American childremdnynalizing violence and

destruction. An American child could “accept destian around the world,” Washington

7% Interview with Paul Washington, Digital Archives of the Episcopal Church,
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argued, “because he himself has been destrdJeat'the same time that he voiced
strong opposition to the war, Washington challengatitwar protesters to care as much
about the injustices taking place in American si@s they did about the injustices
occurring in Vietnam.

One particularly ambivalent relationship of Washargs was the Chestnut Hill-
North Philadelphia Pipeline. The Pipeline was @dats a way for middle-class and
wealthy whites in Chestnut Hill to assist impovkead African Americans in North
Philadelphia. The Chestnut Hill residents donateskd clothing, bedding and furniture
for a thrift shop” in North Philadelphia and als@yided transportation to North
Philadelphia youth who wanted to take part in aitéig in Chestnut Hill. At the annual
Pipeline meeting in 1970, Washington had finallgddeenough about what all the
wealthy white people had done for the poor blackihieé ghetto. He expressed to the
audience that hearing about all that ChestnutHaitl done for North Philadelphia filled
him “with mixed emotions of shame, gratitude, enmnéssment, and anger.” Washington
wondered aloud:

How much longer will it be before an impoverishdddx community is

able to stand with pride, having the basic nedessdf life, so that it will

not be necessary to ask for your money, statioromsgused clothes and

furniture?®*

Washington also questioned the motivations of thesthut Hill residents who
were perfectly comfortable with the situation ofvays being the ones who help.

Washington stated, “It is unfair to you and me moWw that you are always doing the

helping and the black man is always receiving. €meust be a giving and a receiving
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from equals rather than unequals.” Washington &rrémphasized that “the poor don’t
like the idea of always having to ask for the nsitess of life from other human beings
who in the eyes of the Creator are no more wottlay themselves.” Washington alerted
the audience that they are all part of an econ@amitsocial system that creates and
perpetuates inequity between blacks and whitesehtarked that “we are not with
nothing because we have chosen to have nothindha¥e nothing because there are
those who make sure we have nothiffj Washington would only participate in the
Pipeline if the goal of the program was to evenyualadicate the need for it.

While much of the audience was receptive to Fatti@shington’s concerns,
some in Chestnut Hill were appalled at what theggiged to be a lack of gratitude on
the minister’s part. One elderly white woman disggr with Washington’s claim that
society was to blame for the economic inequity leefvthe races. She commented, “As a
person works, he increases his means, and thuswpagstaxes, which makes for better
schools, hospitals, and other essential organizstidhe building and operating of these,
in turn, provides needed employment, and helpsce@overty.” She also pointed out, “I
know many black families, having worked abnormalyd, now see in this generation
the fruit of their labors as their children rece&vgood education at schools and
colleges.” She gquestioned what Father Washingtdnrhenind as a replacement for the
Pipeline program and was concerned about his negatiitude. She wrote, “Let us hope

Father Washington will put away his bitterness s@uise of frustration, and try to work

82 |bid.
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peaceably with his friends and well-wishers, towaralviding everyone with the good
things in life.83

In many ways, the Chestnut Hill-North PhiladelpRigeline encapsulated the
challenges facing Black Power advocates like Paasihgton. The minister desperately
wanted to end the African-American community’sartie on the charity of affluent
whites. Washington supported the Black Manifesttabse it was an attempt to finally
end the dysfunctional and exploitative relationdigpween African Americans and
whites in the United States. The movement for rai@ns was not motivated by a desire
for punitive measures, but to infuse much needeahfiial capital into African-American
urban communities. The unwillingness of some whitgkin the Episcopal

denomination to discuss the valid arguments oBllaek Manifesto proved that they did

not understand or care about the power dynamidsrmi#tmerican society.
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CONCLUSION

The detailed study of the Black Manifesto in Phéithia reveals that the quest
for racial justice in the North was just as comipelland dynamic as the fight against Jim
Crow in the South. Rather than a malignant foree dlerailed the civil rights movement,
the Black Power campaign should be viewed as amrmtive attempt to realize a level
of African-American self-determination that theamacial civil rights movement was
unable to achieve. The Black Power advocates whwadded reparations from white
churches were striving to attain financial capikeit the structural racism in American
society had for so long denied them. Black Powéviats moved beyond protest and
demanded autonomy over their lives and communities.

While Black Power activists discarded the intermism of the civil rights
movement, they did not reject personal relatiorsknjih individual white people. In
fact, the Black Power ideology brought togetheedikinded persons of all races who
shared the same critique of systemic racism irihieed States. White leaders such as
Bishop Robert DeWitt of the Episcopal Diocese afifisylvania supported the Black
Power movement for reparations in a manner thgeed the autonomy and self-
determination of his African-American allies. BEBXMuhammad Kenyatta held Bishop
DeWitt in such high esteem that he trusted theemtigrgyman more than he did most
African-American leaders within the diocese. DeWisiupport for Paul Washington’s
Black Power activism enabled the Church of the Adwe's minister to reach out to
suburban whites who were receptive to the Blackdtageology. While many historians

emphasize the racial separatism of the movemaestiritpossible to view Black Power in
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a holistic manner without acknowledging the impeir white allies had on the
movement.

The transformation of Paul Washington is a greangxe of the evolution of
many African-American clergy in the North. Washimgit a minister within a
predominantly white Episcopalian denomination, faadnany years concentrated on
breaking down racial barriers within Philadelphimwever, his interracial activism of
the early 1960s turned to Black Power advocachiénate 1960s because of his
frustration at the civil rights movement’s inalylib achieve tangible benefits for the
majority of African Americans. Washington, like ethAfrican-American clergymen,
argued that the poverty and hopelessness of thtoghias a direct result of the racist
economic and political structures in the Unitedt&taTheir antidote for this systemic
racism was to achieve corporate Black Power satliegtwould not be supplicants to the
white power structure.

One may question whether there ever was a reasoohahce that the Black
Manifesto activists could convince white churchéthe need to pay reparations. The
first major flaw of the reparations campaign wasdiibious origin at the NBEDC in
Detroit. The approval of the Black Manifesto as diffecial position of the IFCO without
over half of the conference delegates present waameffective way to inspire unity
among African Americans. With the feeling that Biack Manifesto was forced upon
them by overzealous activists, many African Ameargeejected the call for reparations.
The questionable manner that the Black Manifeste approved at the NBEDC provided

a wobbly foundation from which to run a successfiass movement.
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The Black Manifesto’s second critical shortcomingswits violent and threatening
rhetoric. InReparations: The Black Manifesto and Its Challeteg@/hite America
Arnold Schuchter argued that Forman’s strategylitidel chance to succeed because it
antagonized the white working class, the very groiypeople it needed to have on its
side in order to succeéd! As Forman later acknowledged, the document washroe
antagonistic to the very population he was attengpiid extract reparations froffr
While an argument can be made that the white clegralould not have listened to a
well-reasoned and calm argument, the Black Marafeshreatening rhetoric gave the
white churches a built-in excuse to reject the fralreparations.

As many scholars have successfully argued, thekB¥amifesto and the
movement for reparations were quickly appropridtgd\frican-American clergymen as
a way to address racism within the Church. As Sletangointed out, everyone knew that
BEDC was not really a legitimate organization aad ho real power. It was completely
reliant upon liberal whites for its financial suppd he clergymen, particularly those
within predominantly white denominations, usedttireat of the Black Manifesto to
address grievances over racism that they had hatbtmde$® While these grievances
were legitimate, the demands of the Black Manifegtickly turned into a battle for
respect for African-American ministers. The whiteiches rejected the Black Manifesto
even though the African-American clergy took it ngbemselves to tone down the
document’s rhetoric.

The study of the debate over the Black Manifestbiwithe American Church

reveals how much people’s worldviews and historiediefs impact their views on race.
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While the reparations movement had little to nondeeof succeeding from the start, the
radical views of the reparation seekers helpeénund white American Christians of the
history of race in the United States. While martyadars have cast reparations advocates
to the radical fringe of American historiographpeamay wonder if the true radicals are
present-day Americans who consistently ignore tmmemic, political, and social
structures upon which their wealth is built. Peshtpe true radicals were not the African
Americans demanding compensation for their natipa's and present sins, but those

Americans who conveniently dismiss the role thaéraas played in the nation’s history.
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